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Zur Problematik der neuen Religionen 

Von HARALDS BIEZAIS 

1. Wir haben uns vorgenommen, in diesem Symposium Fragen zu disku-
tieren, die hier unter einem gemeinsamen Begriff „neue religiöse Bewe-
gungen" zusammengefasst sind. Doch ist eine solche Bezeichnung nicht 
ganz genau, wie bereits einige der für dieses Symposium angemeldeten 
Referate zeigen, die sich direkt mit der Frage beschäftigen werden, ob man 
überhaupt von neuen Religionen sprechen könne oder ob man es mit neuen 
Erscheinungen in bereits bekannten Religionen zu tun habe. Ohne den vor-
gesehenen besonderen Erörterungen des Terminus „neu" zuvorkommen 
zu wollen, müssen hier doch einige Worte über die Schwierigkeiten gesagt 
werden, die sich gerade aus dem Mangel an einer einheitlichen Terminolo-
gie ergeben haben. Ohne diese ist eine ernsthafte wissenschaftliche Diskus-
sion nicht nur erschwert, sondern beinahe unmöglich. 

Die Bekanntschaft mit anderen Religionen verdanken wir grossenteils der 
Tätigkeit der Missionare, und daher wurden auch Bewegungen, die wir 
heute als neue religiöse Formen ansehen, in der Missionsliteratur entspre-
chend der in Europa in solchen Fällen verwendeten Terminologie bezeich-
net, gewöhnlich als „Schwarmgeisterei", damit summarisch alle Bewe-
gungen umfassend, die sich nach Ansicht der Missionare von dem von 
ihnen verkündeten Christentum unterscheiden. Von deren Standpunkt aus 
war es auch unwichtig, die besonderen Eigenheiten dieser Bewegungen auf-
zuzeigen'. 

1.1 Wenn man sich in die umfangreiche Literatur vertieft, die sich mit 
diesen Bewegungen beschäftigt, sind drei verschiedene Tendenzen zu beob-
achten. Erstens wird die neutrale, aber auch nichtssagende Bezeichnung 
„Kult" gebrauchte, denn zeitweise sind alle religiösen Bewegungen mit 
einem Kult verbunden. Dieser ist durch die sozialen Verhältnisse bedingt, 

1  Dazu haben sich Bergmann, 28 ss; Montauban, 137 ff; auch Guariglia, 52, geäussert. 

2  So Smith, Marian 1959a 11; Lommel, 17 ff; Bianchi, 21ff. 
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unter denen sich gewisse Riten entwickelt haben. Zweitens benutzen Auto-
ren, die diese Bewegungen unter dem Aspekt des Christentums betrachten, 
eine diesem entsprechende Terminologie, und daher ist die Rede von mes-
sianistischen, prophetischen, chiliastischen, millenaristischen und anderen 
Bewegungen3. Das ist nicht nur verständlich, sondern hat auch seinen 
Grund, denn die Diskussion findet grösstenteils unter Wissenschaftlern 
statt, die dem christlichen Kulturkreis angehören. Drittens ist eine Gruppe 
von Termini festzustellen, die sich von der eben erwähnten, vom Christen-
tum her bestimmten Gruppe abhebt. Das kommt daher, weil man berück-
sichtigen musste, dass sich unter diesen Bewegungen auch solche befin-
den, die die Tendenz zeigen, zu ursprünglichen religiösen und mythischen 
Vorstellungen zurückzukehren, die unter besonderen Umständen aufs neue 
aktuell geworden sind. Dann kann man von nativistischen, revivalistischen 
und anderen Bewegungen sprechen4. Solche Termini werden grossenteils 
von den aus der angelsächsischen Forschungsrichtung hervorgegangenen 
Sozialanthropologen und ihren Anhängern benutzt. Oft verwenden 
verschiedene Forscher zur Bezeichnung ein und derselben Bewegung unter-
schiedliche Ausdrücke. Man schwankt zwischen undifferenzierten und all-
gemeinen Ausdrücken einerseits und spezifischen Termini andererseits, die 
sich bemühen, den besonderen Charakter einer Bewegung darzustellen. Es 
ist begreiflich, dass in nächster Zeit auf diesem Gebiet der Gebrauch einer 
einheitlicheren Terminologie nicht zu erwarten ist, wenn man den komple-
xen Charakter der behandelten Erscheinungen und die verschiedenen Aus-
gangspunkte der Forscher berücksichtigt. Doch muss man in diese Rich-
tung hin arbeiten, denn die Terminologie ist eine der wichtigsten Voraus-
setzungen für die wissenschaftliche Untersuchung solcher Erscheinungen. 

1.2. Die Frage der Terminologie ist eine Frage von formaler Bedeutung, 
und daher ist es irrig anzunehmen, dass sie für sich allein zu lösen ist. Sie ist 
in engem Zusammenhang mit dem Inhalt der Erscheinungen zu betrachten. 
Mit anderen Worten, nur ein direktes Kennenlernen der Materie selbst er-
laubt es, diese vom empirisch Gegebenen in eine formale Kategorie zu er- 

So Guiart (messianisme); Worsley und Cohn (millenarian movements); Mühlmann (Chi-
liasmus); Lanternari (Prophetismus) u. a. Dieser Gruppe ist auch Guariglia, 54, mit seinen 
„Heilserwartungs-Bewegungen" (Salvation movements, mouvements sauveurs, movimenti 
salvifici) zuzurechnen. Cf. auch van Baaren 1970, 87. 
4  Hier muß insbesondere Linton erwähnt werden, in dessen Fußtapfen viele andere angel-
sächsische Forscher getreten sind, besonders Wallace u. a. 
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heben, die dann weiterhelfen kann, diese Bewegungen zu klassifizieren bzw. 
eine Typologie herauszuarbeiten. So ist es auch verständlich, dass sich 
dieses Symposium zuerst und hauptsächlich mit solchen konkreten Formen 
neuer Religionen beschäftigen muss, die die Möglichkeit versprechen, zu 
grundsätzlichen Erkenntnissen zu gelangen. 

2.1. Hier muss man sich jedoch einiger Nebenfragen erinnern. Die Frage 
nach den neuen Religionen ist gar nicht angebracht, wenn man den Stand-
punkt einnimmt, wie ihn bis in die letzte Zeit z. B. Zaehner vertritt. Er 
spricht unter Verwendung der von den Kirchenvätern benutzten Termino-
logie, von anderen Religionen als von einer praeparatio evangelica. Er 

stützt sich auf die Ansicht von einem dogmatischen Christentum, das sich 
in Jesus Worten am Kreuz äussert — consummatum est. „Christianity, then, 

does, fulfil both the mystical tradition of India as finally expressed in the 
Bhagavad-Gītā  and the Bodhisattva doctrine, and the hopes of Zoroaster, 
the Prophet of ancient Iran. In Christ the two streams meet and are harmon-
ized and reconciled as they are nowhere else: for Christ fulfils both the law 
and the prophets in Israel and the 'gospel according to the Gentiles' as it 
was preached in India and Iran. "5  

Diese Richtung muss man als absolut ablehnend in bezug auf andere Reli-
gionen bezeichnen. Unter dem Einfluss von Barth ist Kraemer in dieser Hin-
sicht noch weitergegangen, dem es scheint, als ob z. B. die Frömmigkeit der 
indischen bakhti „in the light of Biblical revelation, commits in this sublime 
way the root-sin of mankind — 'to be like God'. In other words: he repeats 

the Fall."6 Ausser der völligen und gänzlichen Offenbarung Gottes durch 
Jesus haben andere religiöse Offenbarungen keine Bedeutung. Dieser Stand-
punkt führt unweigerlich zu grossen und unüberwindlichen Schwierigkei-
ten. Darauf wurde schon mehrfach hingewiesen, denn die geschichtlichen 
Tatsachen sprechen gegen solche Behauptungen. In diesem Zusammenhang 
ist an die bezeichnenden Worte von Benz zu erinnern: „Aber auch die 
christliche Theologie ist geneigt, die neuen Religionen zu ignorieren, ja 
sogar die Möglichkeit ihrer Entstehung zu bestreiten. Für sie ist das Chri- 

5  Zaehner, 194. 
6 Kraemer, 335. Diesen Missionars-Standpunkt Kraemers hat Hallencreutz, 306, anschau-

lich näher charakterisiert und als typische „missionary [!] study of non-Christian religions" 

erklärt (ib., 298). Eine gute Übersicht über diese Diskussion bietet auch Mensching 58ff. Cf. 

auch Bouquet, 398 ff. 
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stentum der Abschluß und die Erfüllung der Religionsgeschichte; neue Re-
ligionen kann es nicht geben. 

Die genannte Einstellung der Religionswissenschaft und der Theologie 
hat dazu geführt, das Phänomen der neuen Religionen weitgehend zu igno-
rieren. Inzwischen ist ihr Strom so gewaltig angewachsen, daß man sie 
nicht mehr ignorieren kann, auch wenn man dies noch so gerne möchte."7  

Diese Situation erkennend, äusserte er die programmatischen Sätze: 
„Auch die christliche Theologie muß die Tatsache zur Kenntnis nehmen, 

daß die Religionsgeschichte nach Christus weitergeht. Die christliche Theo-

logie sollte sich vor Augen halten, daß sich das Christentum in seinen An-
fangszeiten selbst als neue Religion verstanden hat, die sich nicht nur gegen 

die hellenistischen Religionen seiner Umwelt abgrenzte, sondern in ihren 
radikalen häretischen Gruppen, wie etwa den Anhängern des Marcion, auch 

den geschichtlichen Zusammenhang mit dem Judentum abgestritten hat und 
durch Ablehnung jeden Zusammenhangs mit der Gottesoffenbarung des 
Alten Testamentes bewußt zu unterbrechen versuchte. Der Prozeß der 
Neubildung von Religionen ging nun auch post Christum weiter: zunächst 
hat der Manichäismus den Anspruch erhoben, als Universalreligion die 
wesentlichen Elemente des Christentums, des Zoroastrismus und des Bud-

dhismus zu verbinden und diese älteren Religionen als die abschließende 
Universaloffenbarung zu überhöhen. Noch stärker hat dann das Auftreten 

und die weltweite Ausbreitung des Islam zu einer Revision des christlichen 
Anspruchs geführt." 8  

Zu diesen Gedanken hat Benz noch die Bemerkung gemacht, dass die 

Herausbildung neuer Religionen noch zur Zeit des Christentums stattge-
funden habe, so z.B. des Manichäismus und vor allen Dingen des Islams als 
weltweite Religion, die sich auf ihre Gottesoffenbarung beruft. Wenn man 

sich von auf Werturteilen beruhenden und bereits grössenteils überwunde-
nen Ansichten befreit, muss man daher die Frage der Entstehung neuer 
Religionen positiv beantworten. 

2.2. Neben den hier erwähnten Gesichtspunkten sind jedoch auch solche 
zu bezeichnen, die nicht auf einer indiskutablen dogmatischen Einstellung 
beruhen, sondern nach einer sinnvollen Erklärung suchen, warum solche 

Religionen entstehen, indem sie Einblick in die gegebene Situation nehmen. 

Benz 1971, 7f. Cf. auch Biezais, 31f; van Baaren 1972, 9, 37. 
Benz, 8. 
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Aber auch hier gibt es ausgesprochene Werturteile. Einerseits werden hier 
Behauptungen aufgestellt, dass die Entstehung neuer Religionen als Aus-

druck eines positiven, aktiven religiösen Lebens anzusehen sei. Insbeson-
dere wird das betont im Gegensatz zu Säkularisierungstendenzen in Europa 

und den USA, einerlei, ob sie als Folge steigenden Wohlstandes, einer ra-

tionalen Technokratie oder auch als bewusste, ideologisch begründete Be-
kämpfung der Religion zu erklären sind. Die weitgeöffneten Kirchentüren 
für die Bewegung der sog. „Kinder Jesu" und anderer verschiedener Arten 
von Hippies, Provies u. a. werden damit begründet, dass es sich um neue, 

positive religiöse Ausdrucksformen handele, auch wenn sie zum Teil aus 
der Unzufriedenheit mit der offiziellen Kirche erwachsen, zum Teil unter 
dem direkten oder indirekten Einfluss verschiedener östlicher Religionen 
entstanden seien. In diesem Zusammenhang wird von einem direkten Ein-

fluss des Heiligen Geistes und seiner besonderen Wirksamkeit gesprochen. 
Daneben werden auch ganz entgegengesetzte Ansichten verkündet, dass 

die Entstehung neuer religiöser Bewegungen besonders in Europa, aber 

auch auf anderen Kontinenten einen Beweis für den Verfallsprozess des 
religiösen Bewusstseins darstelle. Die Berufung der Gründer solcher Reli-
gionen auf neue göttliche Offenbarungen, die sie empfangen haben wollen, 
wird als Ausdruck teuflischer Betrügereien angesehen, und die Begründer 

dieser Religionen werden als „Satans fünfte Kolonne" bezeichnet9. Solche 

Äusserungen könnte man auch unbeachtet lassen und sie als Oberflächlich-

keit ohne tieferes Verständnis für die Erscheinungen ansehen. Doch in 
engem Zusammenhang damit stehen Versuche, das Aufkommen neuer Re-
ligionen mit psychopathologischen Erscheinungen zu erklären. Deren Ent-

stehung bringt man mit einer Abnormität des entsprechenden Begründers 
der Bewegung in Zusammenhang, die sich auf sexuellem, sozialem, poli-
tischem oder wirtschaftlichem Gebiet vollziehe". In der Literatur wird dann 
von „Massenwahn und psychischen Epidemien" gesprochen". Das 

Schwergewicht wird jedoch stets aufs Kollektiv gelegt. Dass auch diese 
Erscheinung nicht ausserhalb unseres Beobachtungsgebiets bleiben darf, ist 

selbstverständlich, aber ebenso begreiflich ist es, dass man es hier mit Vor- 

9  Darüber im einzelnen Haack, 151ff; auch Natzmer 137ff; Anderson, 108. Katholische Auto-
ren sprechen hier von Häresien (cf. Häresien, 277). 
10  Köberle, 159f. 
11 Massenwahn 111ff, 133ff, 173 ff, 277 ff. Weiter zu beachten Schüttler, 149ff; Evans, 10f. 
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gängen zu tun hat, die, wenn überhaupt, dem analytischen Blick des Reli-
gionsforschers nur sehr schwer zugänglich sind. 

Die Schwankungen zwischen den verschiedenen Auslegungen und An-

sichten in der Frage der Entstehung der neuen Religionen sind verständ-
lich. Sie werden sowohl durch den komplizierten Charakter der zu erfor-
schenden Erscheinungen, als auch durch die Grundhaltung und den ideolo-
gischen Standpunkt der Forscher selbst bestimmt. Meiner Meinung nach 
sollte man sich zurückhalten vor Werturteilen über diese Erscheinungen, die 
in ihnen eine neue religiöse Renaissance oder — auch umgekehrt — einen 
Verfallsprozess erblicken. Es kann sich herausstellen, dass die Eingebore-
nen in Melanesien die „Kinder Jesu" als Zeugen des Verfalls ihrer eige-
nen Religion werten müssen, wogegen mancher Europäer in ihnen Zeugen 
einer religiösen Wiedergeburt erkennen möchte. 

2.3. Das Hauptproblem jedoch, wenn man die neue religiösen Formen 

betrachtet, ist das Aufzeigen der Motive, weshalb solche neuen Gebilde ge-
rade heute in solcher Häufigkeit, man möchte fast sagen, mit explosiver 

Kraft, auftreten. Diese Bewegungen treten in die Geschichte ein und weisen 
vielfach eine so grosse Anhängerzahl auf, dass man meinen möchte, sie 
würden von anhaltender und bleibender Bedeutung sein. Es sind nicht nur 
schnell vorübergehende, episodische Erscheinungen. Das heisst aber noch 
nicht, dass es nicht auch an religiösen Bewegungen fehlen würde, die in je-
der Hinsicht von eingeschränkter und vorübergehender Bedeutung sind. 

3.1. Ich möchte hier auf einige Forschungen hinweisen, die sich in letzter 
Zeit gerade mit diesen Problemen befasst haben. Vor allem sind hier die Ar-
beiten von Evans zu nennen, die sich von anderen bedeutsam unterschei-

den, die sich mit der gleichen Problematik beschäftigt haben. Sein Bildungs-
stand und Ausgangspunkt sind von anderer Art als bei Religionshistorikern 
oder Sozialanthropologen. Wir sind es gewohnt, wenn wir von neuen Reli-
gionen sprechen, sie unter einen der vorhin genannten Begriffe einzuordnen 
— Messianismus, Prophetismus, Nativismus, Revivalismus usw., die alle 

dem Kulturkreis des christlichen Abendlandes entstammen. Aus diesem 

Grunde bringen sie auch ein gewisses Vorverständnis mit. Evans hat sich 
für seine Arbeit solche religiöse Erscheinungen zur Untersuchung vorge-

nommen, die eigentlich mit nicht einem einzigen dieser Termini zu erfassen 
sind. Er gebraucht diese auch nicht. Statt dessen trifft man in seiner Arbeit 

für einzelne Abschnitte Überschriften wie die folgenden an: „The science 
fiction religions"; „The saviours from the skies", mit Unterabschnitten 
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wie: „Jesus is alive and well and living on Venus"; „ Black Boxes" u. a. Es 
ist hier nicht der Ort weder für eine eingehendere Erörterung dieser ver-
schiedenen Bewegungen, noch far eine Wertung der von Evans geäusserten 
Gedanken. Doch ist hier ein besonderes Moment zu erwähnen, nämlich 
Evans' Betonung der Berufung dieser Religionen auf eine besondere Offen-
barung. 

Eine solche Offenbarung hat — erst im Mau 1954 — Georg King gehabt. 
In seinem Hause, beim Geschirrspülen, habe er eine Stimme vernommen, 
die sagte: „Prepare yourself. You are to become the voice of Interplanetary 
Parliament." Die Überraschung sei so gross gewesen, dass ihm das Ge-
schirr aus der Hand gefallen sei. Er habe diese Stimme noch nie vernom-
men und habe sie nicht gekannt. Er habe auch noch nie etwas vom „Inter-
planetary Parliament" gehört, daher sei die Überraschung, wie er selbst 
sagte, sehr gross und eindrücklich gewesen. Einige Tage später sei er aufs 
neue überrascht worden. In seine Wohnung sei ein schneeweiss gekleideter 
Mann gekommen, der gesagt habe, dass es um die Menschheit sehr schlecht 
stehe und dass sie unbedingt der schnellen Hilfe und einer geistigen Er-
neuerung bedürfe. Georg King sei zu einer grossen Aufgabe ausersehen. Er 
solle der Diener des „Cosmic Master" werden. Danach nannte sich King 
auch „Master Aetherius". In seinem weiteren Leben stand er in Verbin-
dung mit einer höheren Kultur, die er repräsentierte und die ihren Sitz auf 
der Venus habe. „Master Aetherius" alias King hat auch offen Zeugnis ab-
gelegt über seine Verbindung zu „`the Master Jesus', who [. ..] was alive 
and well and living on Venus"12. Es erübrigt sich in unserem Zusammen-
hang, Einzelheiten dieser religiösen Bewegung zu beschreiben. An dieser 
Stelle interessiert uns nur die Berufung auf eine genuine und ursprüngliche 
Offenbarung. Möge das Bild grotesk genug sein, die Tatsache bleibt, dass 
wir es hier mit einem religiösen Erlebnis zu tun haben. Daran würde auch 
nichts ändern, wenn die Religionspsychologen eine eingehendere Persön-
lichkeitsanalyse King's vornehmen oder Feststellungen über seine soziale 
Umwelt treffen bzw. eine Einwirkung sozialer Faktoren auf ihn feststellen 
würden. Ich möchte diesen Einblick in die „Aetherian Society" mit Evans' 
Worten abschliessen: „For from this original contact and the numerous and 

12  Evans, 154. „Jesus survives as a major figure in the Aetherian cult though its adherents 
are careful to point out that he is 'but one of the Great Masters' and not the divine Son of God" 
(ib., 155). 
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voluble communications which followed, arose a minor religious movement 
which is today the most potent and best-organized of these many groups 

across the world which relate themselves, in the religious sense, to superior 
beings from outer space. This is the Aetherius Society, which numbers its 
supporters in thousands, has branches in most English-speaking countries 

and offers a complete religious package-deal including prayers, chants, 
complex rituals, arduous pilgrimages and a fantastic and far-flung philoso-
phy geared to the terminology and iconography of the space age."13  

Wie ich bereits sagte, ist dies nur ein Beispiel. Evans bietet in seiner Ar-
beit Einblick in mehrere solcher religiöser Bewegungen14. 

Dieses Beispiel wirft die Frage auf, welche Motive zur Entstehung der 

„Aetherian Society" und ähnlicher Bewegungen geführt haben. Evans' 
Antwort ist nicht weniger interessant. Zunächst stellt er fest, dass eine 

merkwürdige Erscheinung zu beobachten sei, die sich sowohl in der 

Umwelt von ungebildeten Naturvölkern als auch bei Kulturen findet, die sich 
auf einen philosophischen Monismus stützen. Die grossen Unterschiede bei 
diesen Völkern in politischer, wirtschaftlicher und sozialer Hinsicht fallen 
nicht ins Gewicht. Diese Systeme bilden nur den Ausgangspunkt15. Ausser-
dem ist das selbstverständlich, denn alles, was sich in einer gewissen ge-

schichtlichen Situation bildet, ist empirisch bestimmt oder, anders gesagt, 
trägt den Stempel der Zeit. Daher sind auch alle Versuche und 
Bemühungen vergeblich, die einzelnen Elemente zu kombinieren und sich auf sie 
zu stützen, um die neuen religiösen Formen zu erklären. Im Gegenteil, sie 
lassen sich in höchst grotesker Weise miteinander verbinden. Im Gegen-
satz dazu sucht Evans die tieferen Wurzeln der neuen religiösen Strö-

mungen und deren Gründe in der gegenwärtigen totalen Situation, nicht in 

13 Ib., 150f. 
14 Ähnliche Formen mit mehr oder weniger deutchlichen ungewöhnlichen und sonderbaren 
Merkmalen beschreiben auch Haack und Hobsbawn; zurückhaltender sind in dieser Hinsicht 
Benz und Lanczkowski, die mehr Übersichten traditioneller synkretistischer Formen bieten 
und sich einer Wertung enthalten. 
15  Evans, 13: „They draw their logic, their language and their philosophy more from the 
raw material of science, of psychoanalysis and of the existentialist philosophers than from 
the traditional sources of religion. The mixture is often a bizarre one, but it is evidently 
potent enough to capture the minds of hundreds of thousands, even millions, of sane men and 
women on earth today. The students of society among us will watch their evolution with care, 
and contemporary religious leaders may look to them for possible practical truths, and per-
haps even for some useful lessons to be learned." 
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einzelnen Faktoren. Wenn man die neuen Religionen verstehen will, muss 
man die totale Situation berücksichtigen. Was charakterisiert diese? 

Die gegenwärtige Situation wird durch so umwälzende technologische 
Veränderungen bestimmt, dass man von einer Revolution sprechen muss. 
In ihr verliert der Mensch selbst die Sicherheit seiner Existenz and gerät 

in die sog. „drop-out-anarchy". In dieser Lage ruft er um Hilfe. „And if 
science and present-day philosophy — currently obsessed with semantics 

and linguistics — are unprepared to offer help, while the great world reli-

gions offer only outdated, timeworn and implausible concepts, then the field 
is ripe as never before for stop-gap systems, pseudo-scientific philosophies, 
quasi-technological cults and new Messiahs to emerge. They are, in fact, al-

ready here, and there is evidence that their strength is growing. We shall 
examine some of them in this book, and when gazed at with a clinical eye 

they amuse rather than alarm. Yet they beg for careful study for they are 
sociological phenomena of great interest and significance. Perhaps more 
important, they give one a taste of things to come, for if the decline of the 

old-established religions continues at its present pace, and if technology 
continues to outstrip advances in the philosophy of science, the need for 

such cults will increase so that not only will they proliferate but some of the 

existing one will rise to real power."16  
Ja, aber was bieten denn diese neuen Kulte an? Evans antwortet in sei-

nem eleganten Stil: „Man, they proclaim, does have a future, and a future 
far better, far clearer than the one predicted by orthodox politicians, 
clergymen and technocrats. For some it is a future where the secrets of life 
energy — orgone — are harnessed and utilized in the general interests of 
mankind and the total orgiastic experience; for others it may lie in the 
coming of Christ anew (in a spaceship) attended by a host of saint-scientist 
to sort out our desperate problems; for others the future path lies through 
the evolution of the mind via such systems as Scientology and its various 

imitations; or perhaps it lies in the tapping of psychic power through partly 

understood technologies such as radionics. Yet again, it could be that the 
key to the future will come to us from the past, from those wise priests 
and sages who sank with Atlantis and whose wisdom yet can be passed on 

by a chosen few. The list is a long one, and only partly tackled in this book. 
Hopefully, however, the tackling has been comprehensive enough to make 

16 Ib., 10f. 
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the point that the cults, while revealing themselves as insubstantial and oc-
casionally eccentric to the point of being purely funny, nevertheless do their 
level best to fill a serious vacuum — a vacuum which man has created by his 
own diligence and scientific curiosity. The truth is that we have been to 
clever for our own good, and have let our technical mastery of science move 
far, far ahead of our philosophical and social expertise. With contemptuous 
ease Man has kicked away from under his feet the bases of his age-old truce 
with the unknown — the multiple belief systems which we know of as reli-
gion. Now that the truce has been broken, the glowing uncertainties of the 
Universe and the enigma of Man's existence and purpose are revealed only 
too clearly. It is little wonder that millions of uncertain souls, appalled by 
this, have striven to make peace again. Many have succeeded, but the terms 
of the truce have of course been changed. And that is what this book has 
been about." 17  

Die hier dargelegte Motivierung der neuen Religionen ist, wie ich schon 
sagte, unter Religionshistorikern nicht üblich, denn deren Blick zur Erklä-
rung dieser Vorgänge bewegt sich sozusagen in horizontaler Linie, d. h. er 
verfolgt die historischen Tatsachen. Der Religionshistoriker spricht nicht 
gern von einer Vertikalen, er überlässt sie den Theologen. Doch zwingen 
die von Evans gegebenen Erklärungen der neuen religiösen Formen aufs 
neue, sich der Bedeutung der Vertikalen bewusst zu werden, wenn sie sich 
auch anders darbietet, als wir sie bis jetzt sehen wollten, denn sie verlangt 
kein Eindringen in die Transzendenz. 

3.2. Revolutionär und scharf in seinen Äusserungen ist Jarvie, der sein 
Werk daher auch „The Revolution in Anthropology" genannt hat. Sein 
Ausgangsmaterial sind die Cargo-Kulte und die damit verbundenen For-
schungsergebnisse und dargestellten Standpunkte. Er benutzt dieses Ma-
terial für eine grundsätzlich neue Erklärung, weshalb die Cargo-Kulte ent-
standen sind, und zugleich dafür, warum sich überhaupt neue Religionen 
bilden18. Sein Gedankengang ist folgender. 

17  Ib., 258f. 
18  In dem Vorwort zu Jarvies Buch hat Gellner darauf hingewiesen, dap diese Arbeit zu-
gleich eine gründliche Kritik an dem Struktur-Funktionalismus von Malinowski und Rad-
cliffe-Brown und an ihrem „cult of field-work as a necessary precondition" bedeute (Jarvie 
1970, VII). Besonders ist hier noch auf Jarvie, 1973,34 ff, hinzuweisen. Bei der Betrachtung von 
Jarvies Ansichten lassen wir hier seine Versuche unberücksichtigt, die Wissenschaftstheorie 
von Popper anzuwenden, was meiner Meinung nach in ein Theoretisieren einmündet, wobei 
der Sinn des historischen Zusammenhangs verlorengeht. 
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Er erkennt, dass die bisher über die Entstehung der Cargo-Kulte geäus-

serten Theorien in drei Gruppen eingeteilt werden können: die Propheten-

Theorie, die die Entstehung der Cargo-Kulte durch die Aktivität von Perso-
nen erklärt, die als Propheten angesehen werden und sich so nennen; die 

Anhänger-Theorie, die die Entstehung der Kulte mit dem Wunsch und der 

Aktivität der Anhänger erklärt. Die dritte Gruppe meint, dass diese Kulte 
ein Resultat der Zusammenarbeit von Prophet und Anhängern seien. Zu 

all diesen Gruppen von Theorien hat er viele kritische Anmerkungen ge-
macht, von denen wir hier nur einige erwähnen können. Zur ersten Gruppe 
bemerkt er, dass es viel mehr Propheten als Cargo-Kulte gäbe, und deshalb 

könne diese Theorie keine Antwort darauf geben, warum einige Propheten 

Anhänger haben und andere nicht. Zur zweiten Gruppe äussert er, dass eine 
Nachfolge nicht nur dem Propheten und seinen Anhängern vorgeschrieben 

sei, da sie ja nicht in einem Vakuum lebten und tätig seien, sondern in einer 
bestimmten sozialen Situation und Zeit. Auch zur dritten Gruppe hat er zu 

bemerken, dass sie „can be shown to be unsatisfactory by pointing out that 
other societies have had the cargo cults happen to them and just because 
one cult was a product of one situation doesn't mean that every cult was a 
product of a similar situation19. In fact there may be as many different situa-
tions as cults, or there may only be one type, or perhaps even the cult dif-
fused through from one `source' society to spread over to the whole of the 
Western Pacific. "20  

Er gibt zu, alle diese Theorien würden derartige Mängel aufweisen, dass 
jegliche Erklärungen, falls man sie als solche überhaupt anerkennen könne, 
unbefriedigend seien. Weil diese Theorien sich strukturell-funktionalis-
tischer Methoden bedienten, seien sie nicht angemessen zur Erklärung der 

19  Jarvie 1970, 81 ff, bietet eine Übersicht mit den Namen der Wissenschaftler, die als Re-
präsentanten dieser drei Theorien eingeordnet sind. Doch ist zu bemerken, daß er nicht einen 
einzigen Forscher aufzeigt, der die von ihm genannte erste Theorie vertritt. 
20  Jarvie 1970, 81 f. Für alle hier genannten kritischen Einwände hat er auch eine umfassen-
de Begründung gegeben (cf. ib., 83-93). In dieser Analyse stellt er in Wirklichkeit die erste 
Theorie als eine Gruppe von Theorien dar, zudem mit den folgenden Unterabteilungen: „ex-
pressionistic, intended and unintended". Ebensolche drei Unterabteilungen verwendet er auch 
für die zweite Theorie und unterteilt schließlich die dritte Theorie „into whole and partial" 
(ib., 93). Doch drückt er sich in dieser Frage unklar aus, da er manchmal von Theorien, manch-
mal von Faktoren spricht. Ferner gibt er zu, dass es praktisch möglich sei, diese insgesamt 
auch Unterabteilungen verschieden zu kombinieren. 

2-752446 H. Biezais 
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durch die Cargo-Kulte hervorgerufenen sozialen Veränderungen21. Ich 
meinerseits möchte hinzufügen — auch nicht zur Erklärung der religiösen 
Veränderungen. 

Das Erfreuliche bei Jarvie ist, dass er auch seine Theorie, die zum Ver-
ständnis der Cargo-Kulte verhelfen könnte, klar formuliert hat. Er nennt sie 
Situationstheorie22. Wie stellen sich die Cargo-Kulte vom Standpunkt der 
Situationstheorie dar? 

„Cults, we have seen, centre round prophets. People listen and do what 
the prophet asks them — A) Why? Because what he says is in accord with 
their general outlook and solves their urgent problems. (B) Why then are 
cargo cult doctrines what we know them to be? Because they were created 
as hypotheses to explain certain facts, solve certain problems raised by 
the presence of the white man. The explanations are within the magico-
religious framework of the culture. (C) Why then are the cults similar from 
place to place? Because of diffusion; the diffused ideas are accepted so fre-
quently because they suit these relatively homogeneous social situations 
well. (D) Why are the cults apocalyptic and millenarian? My suggestion is 
because of the situation which arises when a closed society is under-
going change. Before going into detail I have to say a few words to explain 
Popper's idea. "23  

Nach diesem Bekanntwerden mit Jarvies Theorie können wir uns wieder 
dem Grundproblem zuwenden and fragen: Was bietet seine Theorie zum 

21  Jarvie 1970, 159; „Because cargo cults are externally caused change, no structuralfunc-
tional explanation of them (as opposed to their effects or receptions) can be given. This, 
in my view, is the most powerful reason why none has been given or, so far as I am aware, 
attempted; we need no longer find this lack surprising." 
22  Ib., 105. 
23  Ib., 114. Zu dieser grundsätzlichen Behauptung hat er auch eine eingehende Erklärung 
geboten. Er ist sich jedoch auch der Einwände bewußt, die gegen seine Theorie erhoben 
werden könnten: „I want in this chapter to discuss in a little more detail several criticisms 
of cargo cult theories, criticisms which can also be used to allege the unsatisfactoriness of 
the situational logic solution. These criticisms say situational logic is no good: (a) be-
cause it explains these religious movements rationally and these movements in particular and 
even religion in general are not rational; (b) because it tries to explain all these cults 
together whereas each one is a unique phenomenon; (c) because it does this by assuming that 
the people in this situation are acting rationally, but they are not; (d) because it does this 
by assuming that what people believe or say they believe will explain what they do, but this 
is false." (Ib., 131.) 

Er hat ihnen auch längere Erklärungen beigefügt (ib., 131-169). Doch verläuft diese Diskus-
sion auf rein theoretischer Ebene, so daß wir sie bier beiseite lassen. 



Zur Problematik der neuen Religionen 	 19 

Verständnis der neuen Religionen? Die Situationstheorie erlaubt es, diese 
Erscheinungen auf drei Ebenen zu sehen. Als Grundebene hat er eine glaub-
hafte Erklärung Mr die sozialen und religiösen Veränderungen gegeben, die 
mit zeitlich und geographisch beschränkten Erscheinungen — den 
Cargo-Kulten — verbunden sind. Aber da die Cargo-Kulte typologisch zu einer 
grösseren Gruppe von Religionsbewegungen gehören, die sich durch 
manche allgemeine und ähnliche Züge auszeichnen, nämlich den Millena-
rismus, so erweitert die Situationstheorie die Möglichkeiten, auch auf dieser 
zweiten Ebene solche Bewegungen besser zu verstehen. Auch auf der drit-
ten Ebene bietet diese Theorie bessere Möglichkeiten des Verständnisses. 
Hier möchten wir nur an die von Evans erwähnten Bewegungen erinnern24. 

Doch ist hierzu gleich eine kritische Anmerkung zu machen, dass man 
nicht ohne eine gewisse Kühnheit bei den Cargo-Kulten von Diffusion spre-
chen kann, wie das Jarvie tut. Besonders erschwert ist das auf der zeiten 
Ebene, wenn von messianistischen Bewegungen allgemein gesprochen 
wird. Eine gewisse Ähnlichkeit in den Grundzügen gibt dazu kein Recht. 
Jedenfalls, ungeachtet der kritischen Bemerkungen, die man zur Theorie 
Jarvies machen kann, ist sie dennoch ein bedeutender Schritt vorwärts zum 
theoretischen Verständnis der Herausbildung neuer Religionen. Besonders 
im Vergleich zu Evans hebt sich die Position Jarvies deutlicher ab. Der er-
stere hält sich an die Beschreibung empirisch gegebener Vorgänge und gibt 
sich bestenfalls mit einer psychologischen Erklärung derselben zufrieden. 
Der andere ist ein reiner Wissenschaftstheoretiker, der erkennt, dass das 
wissenschaftliche Verständnis einer Erscheinung nur möglich ist auf Grund 
einer richtigen Theorie25. Die Ansichten sowohl Evans' als auch Jarvies 

24  In diesem Zusammenhang lohnt es sich, in die gute Übersicht von Voget, insbesondere 
in die Tabelle, Einsicht zu nehmen. 
25 Ober die bisherigen Versuche hat er sich sehr skeptisch geäussert, ihnen fehle eine klare 
theoretische Grundlage: „Not only are problems not strictly separated off from one another 
(even in the longer tracts of Worsley and Burridge), but an astonishing, almost bewildering, 
variety of different sorts of explanations is paraded, often mixed up together. There are eco-
nomic explanations, sociological explanations (i.e. explanations within situational logic and 
especially explaining facts as unintended consequences), socio-cultural explanations, historical 
explanations, psychological explanations, diffusionist explanations and evolutionist (often 
enough historicist) explanations. 

Yet with no exceptions these explanations stand outside the official explanatory framework 
of British social anthropology. Since these authors were often structural-functionalists tackling 
a problem which, according to their own claims at least, should have been accessible to their 
doctrines, and since their explanation by-passed it, they are in a definite sense unsatisfactory." 
(Jarvie 1970, 161.) 
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unterscheiden sich bedeutend von den bisherigen Ansichten der Religions-

historiker und Sozialanthropologen. Die Diskussion, besonders über die so-

genannten revolutionären Ansichten des letzteren, war ausserordentlich 
lebhaft26, doch ist es jetzt nicht möglich, sie weiter zu verfolgen. Doch muss 
hier auf einen grundsätzlichen Unterschied der Standpunkte zu den bishe-
rigen Erklärungen hingewiesen werden, der weitere fruchtbare Diskussio-

nen auslösen könnte. Ich wähle hier Lanternari aus. 
3.3. Lanternari hat der deutschen Ausgabe seines bekannten Buches 

„Movimenti religiosi di libertà e di salvezza dei popoli opressi" ein beson-
deres Vorwort eingefügt, in dem er beachtenswerte Gedanken über das 
Verständnis der Sozialanthropologen von der messianistischen Bewegung 
äussert. Er schreibt: „Die meisten 'Sozial anthropologen' quälen sich mit 
dem sogenannten Deutungsproblem, oder 'problem of explanation', das sie 
traditionellerweise folgendermaßen stellen: 'Wie ist es zu erklären, daß 
Bewegungen dieser Art in einigen Gebieten oder unter einigen Gruppen 
nicht entstehen, in denen die herrschenden Umstände denjenigen Bedin-
gungen analog sind, die in anderen Gebieten und Gruppen für das Entstehen 

neuer Kulte entscheidend sind?' In dieser Formulierung scheint mir das 

Problem falsch gestellt zu sein [. ..]. "27  
Er weist ferner auf den Unterschied hin, der grundsätzlich zwischen einer 

historisch gegebenen Bewegung im Gegensatz zu jeglichem theoretischen 

System besteht. Die erstere verläuft als ein dynamischer Prozess der Ver-

änderung und Neuschöpfung, während ein System nur eine stabile Tradi-
tion feststellen könne. Er lehnt daher die Versuche der Sozialanthropolo-

gen ab, denn sie „sind nicht imstande, die verschiedenen Möglichkeiten in 
der 'Geschichte' zu erfassen: das Entstehen nämlich verschiedener Typen 
von kollektiven Antworten auf Krisensituationen. Der Historiker formuliert 
demzufolge die Frage nicht etwa so: 'Warum ist eine solche Bewegung nicht 
entstanden?': Man kann keine Geschichte dessen, was nicht existiert, 
schreiben. Vielmehr lautet die Frage so: 'Welche Antwort unter denen, die 
möglich und real waren, wurde in diesem Fall gewählt und gegeben? Welche 

besondere Art von Reaktion oder 'Bewegung' ist unter dem Druck von ähn-
lichen Krisenfaktoren entstanden?' Man wird sich außerdem fragen müs-
sen: 'Was waren die entscheidenden Gründe für diese Antwort? Handelt es 

26  Cf. Anm. 20. 
27 Lanternari, 17 f. 
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sich um soziokulturelle Faktoren, oder um Faktoren individueller Art, die 
mit Persönlichkeit und Biographie des leaders zusammenhängen?' Werden 

die Probleme so gestellt, dann entgehen sie der Beeinflussung durch mecha-
nistische, psychologische, biologische, empirische Gesetze, die in der Mei-
nung vieler Sozialanthropologen' die Struktur einer radikalen, allgemei-
nen Theorie der Erklärung darstellen sollten. Die Breite des Problems ist 
größer, als es diesen Autoren scheint: Sie gehen nicht aus dem Bereich der 
Kulte heraus, beim Versuch, sie zu erklären. Ihr Mißerfolg in der Suche 
nach gültigen Formeln ist m. E. darauf zurückzuführen, daß sie statt eines 
positiven Vergleichs — mit dem, was ist — einen Vergleich mit dem Nichts 
versuchen: mit dem, was geschichtlich nicht existiert."28  

Diese Gedankengänge und Hinweise Lanternaris enthüllen die verschie-
denen Standpunkte vollständig. Man muss zugeben, dass er es richtig ge-
sehen hat, dass die geschichtlichen, kulturellen und sozialen Zusammen-
hänge komplex sind und sich nicht völlig in ein theoretisches Schema pres-

sen lassen. Soweit hat Lanternari recht. Doch er hat unrecht, wenn er 

meint, dass man eine geschichtliche Erscheinung für sich verstehen kann, 
so wie er es möchte, ohne eine Theorie aufzustellen, in deren Rahmen die 

entsprechende Erscheinung richtig „verstanden" bzw. erklärt würde. Dass 

es sich so verhält, dafür sind Lanternaris Äusserungen ein deutliches Bei-
spiel. Er sagt selbst, dass er eine „Deutung der Prophetenbewegungen" 

geben will. Weiter, er bietet ebenso wie die Sozialanthropologen auch eine 
Begründung seiner Deutung, denn es „ergibt sich einleuchtend, daß für uns 

in bezug auf die Deutung der Prophetenbewegungen vor allem das letzte der 
angegebenen Kriterien, nämlich das soziologisch-historische gültig ist, wo-
bei innerhalb dieses methodischen Grundsatzes und in seiner Funktion auch 
die typologische Analyse (in ihren Untergattungen 'phänomenologisch' 
und 'klassifizierend') ihre Rechtfertigung findet. Im übrigen ist die sozio-
logisch-historische Art der Fragestellung als einzige geeignet, um auf ange-
messene Weise der inneren Einheit Rechnung zu tragen, die — auf andere 
Weise unerklärlich — die beiden kennzeichnendsten Elemente des Prophe-

tismus, nämlich die Gegenwart einer prophetischen Persönlichkeit und 
einer religiös-sozialen Funktion der Masse, miteinander verbindet."29  

28 Ib., 18f. 
29  Ib., 465. Über die methodischen Schwierigkeiten ist viel geschrieben worden, cf. Burridge, 

171. 
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Daher besteht zwischen Lanternari und grossenteils allen bisherigen Deu-
tungsversuchen in Wirklichkeit keine Meinungsverschiedenheit darüber, ob 

eine Theorie die Grundlage einer Erklärung bilden müsse, wohl aber dar-

über, welches die angemessenste Theorie sei, nach Lanternaris Worten, die 
Kriterien zur Erklärung der Erscheinungen. Bei Lanternari sind sie „sozio-
logisch-historischer" Art, bei Jarvie „situational logic". 

Ich glaube nicht, dass es möglich ist, sich definitiv für eine dieser beiden 

so profiliert geäusserten Theorien zu entscheiden. Besonders schwer ist das 
deswegen, weil die traditionellen Religionshistoriker an die Methoden der 
Geschichtsforschung gebunden sind. Eine Umstellung, auf welcher Stufe 
immer, auf die theoretisch-methodischen Untersuchungen der Sozial-

anthropologen ist schwierig. Es wird jedoch der Religionsgeschichte oder, 
wie man heute zu sagen pflegt, der Religionswissenschaft, nichts anderes 
übrig bleiben, wenn sie ihre Berechtigung als legitime Wissenschaft behalten 
will. Sie wird gezwungen sein, in ihrer methodischen Arbeit die Forde-
rungen der Wissenschaftstheorie zu berücksichtigen. Das könnte dann 

wiederum einen Einfluss auf das richtigere Verständnis der neuen Religio-
nen haben. 

4.1. Die Beschäftigung mit den neuen Religionen hat ein weiteres Mal die 

altbekannte Wahrheit bestätigt, dass das Material so umfangreich ist, dass 
man es schlecht überschauen kann. Und das veranlasst einen wiederum, 
zur Wissenschaftstheorie zurückzukehren, nämlich genau gesagt, zur Frage 
der Klassifizierung. Bereits viele Forscher haben sich für diese Notwendig-
keit ausgesprochen. Einige haben sich geäussert, in welcher Weise sie vor-
genommen werden könnte. 

Die französische „Groupe de sociologie des religions" hat sogar zwei 
Hefte ihrer Veröffentlichung „Archives de sociologie des religions" (H. 4 

und 5, 1957/58) der Problematik von „Messianismes et millénarismes" ge-
widmet. Uns interessieren in diesem Fall nicht die Übersichten über die 
verschiedenen Bewegungen dieser Art, die dort geboten werden, sondern 
der Beitrag „ Questionnaire sur les messianismes et miilenarismes" in 

Heft 5. Die Herausgeber, d. h. die erwähnte Gruppe, geben einerseits zu, 
dass eine Typologie erforderlich ist, bekennen aber andererseits, dass die 

Autoren, die sich mit diesen Bewegungen beschäftigt haben, keine Mög-
lichkeit hatten, eine solche auszuarbeiten, da ihnen eine gemeinsame 
Sprache fehlt und sie zur Bezeichnung inhaltlich gleicher Begriffe ver-

schiedene Ausdrücke verwenden. Das schafft chaotische Verhältnisse. 



Zur Problematik der neuen Religionen 	 23 

Damit wird die Ausarbeitung des „Questionnaire" begründet. Um die 

gewünschte Typologie erarbeiten zu können, müssten die folgenden vier 
Fragen berücksichtigt werden: „1. Dimension d'une sociographie, 2. 
Typologie des personnages (messianiques) et des groupements (messiani-
ques, millénarists), 3. Signification religieuse des messianismes-

millénarismes, 4. Correlations socioculturelles."30  Doch blieb es in dieser 

Sache nur bei einem Aufruf. 
Optimistischer beurteilt Gauriglia die Lage, der meint, dass es dennoch 

möglich sei, eine Typologie auszuarbeiten. Ihm verdanken wir einen zwar 
kurzen, aber brauchbaren Überblick über die Versuche der Typisierung bis 

zum Jahre 195931. Auf dieser Grundlage hat er seine Typologie geschaffen. 

Sie stützt sich auf seine besondere Definition dieser Bewegungen und um-
fasst fünf Merkmale: „Die Heilserwartungs-Bewegungen rind eine beson-
dere, organisierte Suche nach von Propheten versprochenem Heil, womit 
psychologische Reaktionen, religiöse, kulturelle, soziale und politische Er-

neuerungs- und Verhandlungsbestrebungen bzw. Forderungen mehr oder 
weniger stark verbunden zu sein pflegen. In dieser Definition treten als 
Grundelemente deutlich funf hervor: 1. die Natur der Bewegungen oder ihre 
Grundtendenzen, 2. die Form oder ihre Vollstandigkeit, 3. die Künder des 

Hells (die Propheten) oder die Führer solcher Bewegungen, 4. ihre umwelt-

lichen Aspekte und 5. die Wirkfaktoren dieser Bewegungen. "32  
Wie ersichtlich; entspricht das Gerüst seiner Typologie dem Schema der 

französischen Religionssoziologen. Femer gibt er zu, dass er auch die von 

Linton33  und später von Wallace" modifizierten Schemen benutzt habe. 

30 Groupe, 88ff. 
31  Gauriglia 54ff. Zu den Versuchen, eine Typologie auszuarbeiten, hat er bemerkt: „[...] 
diese bleiben in Wirklichkeit unvollständig, weil ihre Autoren nur von einem ethnologischen 
Gebiet ausgingen oder mit der Berücksichtigung weniger Fälle sich begnügten" (ib.). 
32  Ib., 57. 
33  Cf. Linton, 231. 
34  Cf. Wallace 1956, 266ff. Es ist bezeichnend, daß Wallace nach der Kritik von Smith, Ma-
rian, 1959a, 9, gezwungen war zuzugeben, daß seine damals geäußerte Theorie unvollstän-
dig sei (cf. Wallace 1959, 25 f: „I share Dr. Smith's dissatisfaction which the rather loose set of 
varieties of revitalization movements which I listed in my original paper (nativistic movements, 
cargo cults, sects, revolutions etc.). I can justify that set only on the grounds that the terms I 
chose for varieties were already in the literature and I was concerned to point out what all of 
these phenomena had in common. They do, furthermore, overlap one another frequently. I was 
not seriously proposing them as a formal typology, however, since the purpose of the paper 
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Doch der Optimismus Gauriglia's führt, wenn man seine zum Klassiker ge-
wordene Arbeit kennenlernt, zur Enttäuschung. Er hat gar nicht versucht, 
die vielen Bewegungen, die in seiner Arbeit betrachtet werden, in das von 
ihm selbst erarbeitete typologische Schema einzuordnen. Statt dessen hat er 
eine geographische Übersicht geboten" und alle Probleme der Klassifizie-

rung und Typisierung beiseite gelassen. Man brauchte das hier nicht zu er-
wähnen, wenn es nicht bezeichnend wäre, dass diese Erscheinung sich wie-
derholt. 

So spricht auch Lanternari in seiner ausgezeichneten Arbeit von der Not-

wendigkeit der Typisierung, indem er darauf hinweist, nach welchen 
Grundsätzen sie vorzunehmen wäre. Er erkennt darin zwei „Untergat-

tungen — 'phänomenologisch' und `klassifizierend'"36. Nun könnte man er-

warten, dass er einen dieser Typologie entsprechenden Einblick in die dies-

bezüglichen Bewegungen bieten würde. Doch ebenso wie Guariglia gibt er 

was to define the species rather than the varieties. I think if I were to undertake to formulate 
a typology myself now I would tend, as Dr. Smith has done, to abstract from these and other 
conventional concepts certain crucial dimensions, but then to construct (as Linton did, but 
with more numerous and somewhat different dimensions) a componential matrix an which the 
conventional terms might be mapped to show their areas of overlap and divergence." 
Verständlicherweise ist er danach zu einer neuen Typologie gelangt (1966, 163 ff). Sie lautet 
wie folgt: „With regard to the goal of cultural reorganization, it would seem useful, as well as 
reasonably conventional, to emphasize the attitude of the movement both toward the com-
munity's own culture and toward the cultures of other communities (including, particular 
dominating societies in acculturation situations). Four attitudes would seem to be common: 
revivalistic, which aims to restore a golden age believed tu have existed in the society's past 
and which ignores or expels the alien group; utopian which aims to achieve a golden age be-
lieved to lie in the future, but to be implicit in the evolving patterns of the present, and which 
also ignores or expels the alien group; assimilative, which aims to import many of the customs 
of the alien (usually dominant) group, to combine them syncretistically with native customs, 
and to dissolve social boundaries between the two societies; and expropriative, which aims to 
import many of the customs of the alien group and to combine them with native customs, but 
to expel alien persons. The terre sans mal movements were utopian; the Ghost Dance, re-
vivalistic; current American Negro civil rights movements are assimilative (except for the 
Black Muslims, which are revivalistic); cargo cults, expropriative." (Ib., 165.) 

35 Es muß angemerkt werden, daß Steinbauer, 1970, 1, 17, ss, einen noch vollständigeren 
historischen und beschreibenden Überblick über die Cargo-Kulte Melanesiens geboten hat, 
zugleich mit seinen Kommentaren, 1970, 2, 3 ff, denen eine besonders wertvolle, bis ins ein-
zelne ausgearbeitete, typologisch aufgebaute Übersichtstabelle beigefügt ist. Eine überarbei-
tete, illustrierte Ausgabe erschien 1971. Eine ebenso gute Übersicht über die späteren Formen 
bietet Kamma, 106 ff. 
36 Lanternari, 465. 



Zur Problematik der neuen Religionen 	 25 

statt dessen einen Überblick über die geographisch orientierten ausgesuch-
ten Bewegungen37. 

4.2. Es genügt der Hinweis auf diese wenigen Autoren, um zu verste-

hen, dass man es hier mit besonderen Schwierigkeiten zu tun hat. Doch be-

vor wir sie aufzeigen, ist hier noch auf einen anderen ganz eigentümlichen 

Klassifizierungsversuch hinzuweisen. Dieser kann uns auch deshalb beson-
ders interessieren, weil diese Bewegungen hier unter einem rein soziolo-
gischen Gesichtspunkt betrachtet werden. Ich denke hier an die neueste Ar-
beit von Desroche „Sociologie de l'espérance"38. Seine Klassifizierung ist 

deshalb besonders interessant, weil er einerseits versucht, die Stellung der 
messianistischen Bewegungen im religiösen Leben überhaupt aufzuzeigen, 

andererseits deren Platz zwischen anderen ähnlichen revolutionären und 
ideologischen Bewegungen festzustellen trachtet. 

Bevor wir uns seinem Klassifizierungsschema zuwenden, ist anzumerken, 
dass es hier nicht möglich ist, eine kritische Bewertung seiner Grundthese 
vorzunehmen: „Millénarismes et utopies sont une forme d'imagination col-
lective pour des sociétés opprimées mais l'oppression ne se traduit pas né-

cessairement par cette unique forme. La modélisation de cette diversité se 

trouve dessinée dans un récit qu'on peut retenir ici comme involontaire-
ment archétypique [. ..]."39  

Zunächst ist zweierlei zu beachten. Alle diese Bewegungen haben eine 
gemeinsame Grundlage und gleiçhe Entwicklungsphasen: „le temps de 

37 Dasselbe wiederholt sich auch bei Benz, der ein Werk von mehreren Bänden versprochen 
hat, in dem die betrachteten Bewegungen geographisch bestimmt sind (Benz, 13). 
38 Die Bedeutung des soziologischen Gesichtspunkts haben in letzter Zeit viele Religions-
forscher hervorgehoben, z.B. van Baaren 1970, 82, ganz zu schweigen von denen, die sich un-
ter dem direkten Einfluß der amerikanische Sozialanthropologen befinden. 
39 Desroche, 223. Ähnlich ib., 225: „Parce qu'elle conduit à cette insurrection des dieux, 
l'imagination collective retrouve dans son éclatement ou dans son éclat et la conscience col-
lective et la mémoire collective. A la conscience collective elle offre la reviviscence de son 
foyer car elle se déroule comme un quasi-culte de possession : marches sacrées vers la terre 
sans mal, soulèvements, transes, sacrifices, extases exténuantes ou exterminatoires, festi-
vités exaltantes et iconoclastes, grèves générales et parfois biologiques de sociétés trop 
établies, jeux au tout pour le tout, allégresses d'un holocauste, démarches rituelles incanta-
toires et conjuratoires, départs, voyages, exodes, croisades, partir, sortir de l'espace et du 
temps ... A la mémoire collective elle offre la réactivation de sa caution car si elle se réfère à 
celle-ci, elle crée ou recrée sa propre référence, elle en appelle d'une tradition moins profonde 
à une tradition plus profonde, ressuscitant un passé mort ou occulté pour lui restituer sa vie ou 
sa lumière ; son projet d'un après valide son souvenir de l'avant." 



26 	 HARALDS BIEZAIS 

l'oppression", „le temps de la résistence", „le temps de la libération"". 
Zweitens stehen die messianistischen Bewegungen aus soziologischer Sicht 

stets in gewissen Beziehungen zu anders strukturierten sozialen Erschei-
nungen und den diese bestimmenden Faktoren. Daher werden sie richtig 

verstanden, wenn man sie in ihrem Verhältnis zur Religion, Ideologie und 
Revolution betrachtet. Diese vier Bewegungen (er lässt daneben auch sechs 
zu, siehe das Schema) sehen grundsätzlich im Konflikt, der seinen Aus-

druck in den verschiedenen historisch-sozial bestimmten Situation findet. 
Hierbei enthüllt sich Desroche's Klassifizierungsschema. 

„Si on inscrit en effet ces quatre termes aux quatre pôles d'un quadri-
latère en désignant, pour abréger, chacun des termes par une lettre A, B, C, 
D, on aperçoit aussitôt l'éventualité du conflit. 

Schema simplifié 

 

Schema complexe 

A 
Messianismes 

B 

Religions 	 

 

Nu7 

 

C 

Revolutions 

D 

Ideologies 

A 

Messianismes 

B 

Religions 	 

B 

Theologies 	 

  

A 
	Revolutions 

A' 

Mouvements* 

regimes 

     

     

      

(révolutionnaires) 

B 

ldeologies 

D'un terme à un autre, soit : 

1. A contre B 
2. A contre C 	 chacun des termes étant 

3. A contre D 	 susceptible d'une opposi- 

4. B contre C 	 tion à chacun de trois 
5. B contre D 	 autres 
6. C contre D 

40  Cf. ib., 171. Ganz besonders betont er die eigentümlichen Beziehungen zwischen mes-
sianistischen und revolutionären Bewegungen: „Tantôt la genèse va du messianisme religieux 
à l'idéologie révolutionnaire. Et tantôt, au contraire, de l'idéologie révolutionnaire au mes-
sianisme religieux. L'amalgame lui-même se fait tantôt sur une accentuation — messianisme 
religieux s'amalgamant à une idéologie révolutionnaire — et tantôt sur une autre — messia-
nisme religieux amalgamant à lui-même une telle idéologie. Mais s'exprimer ainsi, c'est en 
dire trop ou pas assez. Car, comme on l'a déjà souligné, ces couples sont involués les uns 
dans les autres. Si on conçoit que 'messianisme' et 'révolution' sont inclus l'un et l'autre 

dans la catégorie du changement social radical, à la fois économique et culturel, le changement 
culturel radical qu'est un messianisme n'ira pas sans amorcer le changement économique 

qu'est une révolution." (Ib., 170.) 
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D'un couple de termes ä un autre couple, soit : 

chacun des trois couples 

possibles à chaque terme 
étant susceptible d'une 
Opposition aux trois cou-

ples adverses. 

7. A +B contre C+D 
8. A+C contre B + D 
9. A+D contre B +C 

 

 

  

D'une triade de termes ä un 

10. A+C+D contre B 

11. A +B +D contre C 

12. A+B+C contre D 
13. B+C+D contre A 

quatrime exclu, soit : 

chaque triade étant sus-

ceptible d'une Opposition 
au quatrième terme exclu 
par elle. 

   

La grille peut paraitre sophistiquée. A tort. Elle pâtit seulement de l'im-

précision des termes en présence. "41  
Dieses Schema ist in der Hinsicht bedeutsam, weil es vor allem die Mög-

lichkeit bietet, spezifisch religiöse Bewegungen in andere ähnliche Bewe-
gungen einzuordnen. Der Autor gibt jedoch zu, dass sein Klassifizierungs-

schema Kritik hervorruft wegen dessen — wie er selbst sagt — sophisti-
schen Charakters. Das ist zwar wahr, aber das bezieht sich mehr oder we-

niger auf jeden Versuch einer Schematisierung. Doch glaubt der Autor, 
dass er mit seinen dem Schema beigefügten Erklärungen bestätigt habe, 

dass dieses dennoch dazu verhelfen könne, den eigentlichen Sinn der oft un-
verständlichen und paradoxen Bewegungen und deren Konflikte zu erhel-

len42. 
Unabhängig davon, ob man der Ausgangsposition Desroche's und der 

Theorie der permanenten Konfliktsituation zustimmt oder nicht, ist dieses 

Schema das vollständigere, das hilft, mit Tillichs Worten, sich auf dem wei-
ten Felde der religiösen, quasi-religiösen, pseudo-religiösen und anderer Be-
wegungen und über die von ihnen hervorgerufenen Konfliktsituationen zu 
orientieren. Aber dieses Klassifizierungsschema enthüllt auch die hier 
mehrfach erwähnten Schwierigkeiten wie bei allen theoretischen Schemata, 
dass man sich eine Unterteilung dieser Gruppe in weitere Untergruppen mit 

ungezählten neuen Kombinationen vorstellen kann 

" Ib., 174f. Er hat diesem Schema als Grundlage sehr bedeutsame Erklärungen und Hin-
weise auf konkrete Bewegungen angefügt. 
42  Cf. ib., 175. 
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Jetzt verstehen wir, wenn wir uns wieder den Autoren zuwenden, die 
bei der geographischen Einteilung der Bewegungen verharrten, deren 

Schwierigkeiten besser. Die von ihnen postulierten theoretischen Klassifi-
zierungsprinzipien waren in der Praxis nicht anwendbar, daher musste man 

zur geographischen Einteilung zurückkehren, die, worauf bereits hingewie-
sen wurde, als solche nichts Ober das Wesen dieser Bewegungen aussagt. 

Sie hatten auch in der Hinsicht Schwierigkeiten, dass sie sich mit einer ge-
wissen Auswahl der Bewegungen begnügen mussten. Doch war diese Aus-
wahl nicht durch die Bewegungen selbst begründet. Es fehlt an einer grund-

sätzlichen Motivierung durch deren eigentliches Wesen. Nach dieser Be-
kanntmachung mit verschiedenen Klassifizierungsversuchen der religiösen 
Bewegungen kann man feststellen, dass die Forscher sich darüber klar sind, 
dass eine Klassifizierung als Bedingung wissenschaftlicher Forschung not-
wendig ist, aber ebenso klar liegen die Schwierigkeiten zu deren Ausarbei-
tung auf der Hand43. 

5.1. Der Einblick in die Problematik der Erforschung der neuen religio-

sen Formen führt zu einigen bedeutsamen Schlüssen. Erstens sind grosse 
Schwierigkeiten in bezug auf die Terminologie zu bemerken. Hier sind ne-

ben einer ungenauen und inkonsequenten Terminologie Hindernisse zu er-
kennen, die Termini der im Christentum verwurzelten europäischen Tradi-
tion auf religiöse Bewegungen zu übertragen, die anderen Kulturen angehö-
ren. Zweitens sind lebhafte Diskussionen um die Fragen im Gange, die die 
Motive der Entstehung dieser Bewegungen berühren sowie die Faktoren, 
die deren Riten und das religiöse Leben im weitesten Sinne bestimmen. 

Drittens zeigt die Problematik der neuen Religionen klarer als andere Ge-
biete der religionswissenschaftlichen Forschung, dass die Forderung nach 

Zusammenarbeit mit anderen Wissenschaftsbereichen, vor allem mit dem 
der Soziologie, eine absolute Notwendigkeit ist. Viertens verlangt die Er- 

43 In jeder Hinsicht lehrreich ist die Diskussion, die bereits 1959 stattfand zwischen Smith, 
Marian, 1959 a und 1959 b, Wallace, 1959, und Voget, als deren Resultat die erstere Gedanken 
geäussert hat, die ebenso wie damals auch jetzt helfen, die derzeitige Situation in der Frage 
der Klassifizierung der neuen Religionen zu verstehen: „One of the values of an accepted clas-
sification is that it tends to eliminate some of the vagaries of personal bias and concentrate 
attention on generally significant aspects of the material. The danger of classification lies of 
course in the rigidity which it breeds. Warnings against this particular evil must be frequently 
reiterated, but it hardly arises in the present discussion. If this rigidity can be avoided, then the 
dimensions that we have visualized may indeed aid in a proper assessment of these movements 
and thus add a sizable crumb to the larger field." (Smith, Marian, 1959b, 28.) 
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forschung der neuen religiösen Bewegungen von der Religionswissenschaft, 
dass sie sich unter den anderen humanistischen Wissenschaften legitimiert, 

indem sie ihre Methoden präzisiert. 
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The Problem of Millenarism in India 

By ERIK AF EDHOLM 

I 
In an article on medieval European millenarism and the comparative study 
of millenarian movements Norman Cohn asks: "Why [. . .] has Indian socie-
ty been almost free from millenarian movements—even though in the pro-
phecy of Vishnu's avatar Kalki Hinduism has its own millenarian myth?"' 
Peter Worsley mentions the same problem in the last chapter of The 
Trumpet Shall Sound":" [. . .] Hinduism, appears to have been remark-
ably free from millenarist sects. [. . .] One awaits with interest the explana-
tion of this absence of millenarism from Hindu India [. . .]."2  And Wilhelm 
Mühlmann says in "Chiliasmus und Nativismus": "Aber das hinduistische 
und buddhistische Asien kennt keinen Chiliasmus. Wie kommt das?"3  

Though this question seems to have become a standing phrase in the 
literature on millenarism, there is also a work devoted to the collecting of 
"[. ..] all the available evidence on messianic movements that have occur-
red in India among various peoples in the course of several centuries ."4  
This work is "Rebellious Prophets" by Stephen Fuchs. However, most of 
the movements discussed by Fuchs fall beyond the frame of traditional 
Hindu peasant society. The a priori most probable basis for meassianism in 
India is, according to Fuchs, the two main categories of "under-privileged" 
(i.e. oppressed) social groups: on the one hand the tribal peoples, on the 
other the untouchable castes and the other ritually impure castes. 
Accordingly, a large number of Fuchs' cases are movements among tribal 
groups; several of the remaining cases are examples of Muslim messianism. 

1  Cohn 1970 a, 42 f. 
2  Worsley, 232. 

Mühlmann, 365, 
4  Fuchs, xiii. 
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But on the whole Hindu peasant society has hardly produced any cases of 
messianic-chiliastic mass movements. Obviously, the problem formulated 
by Cohn, Worsley, etc., is at least partially a real one. 

II 

A classical theme was revived by Jean de Meun in the "Roman de la rose" 

(ca 1270): the state of nature during the golden age.5  Through this work 

the theory of the original life of mankind in equality and prosperity was 
spread in French and several other popular languages. According to Jean de 
Meun the arrival of Poverty and various personified vices (Covetousness, 

Avarice, etc.) lead to an anarchic state, in which men were forced to elect 
a prince to rule over them: thus institutionalized oppression and exploita-
tion was born. 

From the end of the XIVth century a growing number of radical heretics 

saw their goal as the restoration of the state of nature. The communal 
ownership and the equality "when Adam dalf and Eve spun" were regarded 
as the law of God by popular preachers at the time of the English peasant 
rebellion in 1381.6  The same ideas were spread among the Bohemian Hus-
sites in combination with the Joachimist prophecies on the imminent end of 

the existing age (consummatio seculi) and the advent of recreated realm 
(regnum reparatum), i.e. the Third Age, when the Holy Spirit shall rule.' 

The arrival of the age of the millenium was identified with the reappearance 
of the golden age. These themes can be followed through the XVIth (The 
German peasant war, the Anabaptists of Münster) and the XVIIth (the 
English revolution) centuries.8  

The myth of the recurrence of the golden age after a period of accelerat-
ing miseries ("messianic woes") in the near future is of course not peculiar 

to the chiliasm of the European later middle ages. On the contrary, it be-
longs to the basic eschatological themes of millenarism in general.9  These 
themes are found also in Hindu tradition." 

Cf. Troeltsch, 410 ff; Cohn 1970 b, 195 ff. 
6  Cf. Cohn 1970 b, 198ff. 
7 Cf. Reeves, Marjorie, 475 f. 

Cf. ib., 492; Cohn 1970 b, 287ff; Hill, 118 f. 
9  Cf. Mühlmann, 288 ff. 
10  Cf. Abegg, 35 ff; Mühlmann, 298 ff; Sarkisyanz, 308 ff. 
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III 
In the Vanaparvan (148) of the Mahābhārata Hanumān describes the four 
ages of the world (yuga-s) to Bhima. During the first age, krtayuga, the 

eternal religion or right (dharmah sanātanah) was dominating. People 

neither bought nor sold, but got everything they needed through the power 
of thought. Illness, suffering and death did not exist. The four social estates 
(varna-s) lived together, devoted to their respective duties (svakarma). 

Though they had different customs (prthagdharma) they had but one re-
ligion (dharman ekam), one god (or one veda), one mantra and one ritual. 
They all had the same knowledge and all attained the highest goal.11 

The way this ideal state degenerated is told in the Śāntiparvan (59). 
Originally there was neither royal power (rājya) nor king (raja) and there 

was no chastisement or authority (danda). But delusion (moha) centered 
the minds of men and the decline of dharma began. First greed (lobha) 

came, then lust (kāma) and passion (raga). People no longer separated right 
from wrong, pure from impure. Seeing the decay of religion and right, the 
gods were seized with fear. Through their initiative Prthu was born and 
made a king to support dharma and punish the wrong-doers." 

Monarchy is glorified in contrast to anarchy also in the Śāntiparvan (67). 
It is said that long ago the strong devoured the weak like the fishes in the 
water, but the gods created kings to protect the people." 

While in the Vanaparvan (149) it is presupposed that the different occupa-
tions of the varna-s had always existed, this is not the case in another an-
cient description of krtayuga, found in the Vāyupurana and in the 
Brahmāndapurāna.14 The krtayuga passage in these two Purānas is closely related 
to the one in the Mārkandeyapurāna;15 a shorter version occurs in the Visnupurāna.16 

 
According to the Mārkandeyapurāna Brahma. created 1000 human couples 

from his mouth, 1000 from his breast, 1000 from his thighs and 1000 from 

his feet. In those days women did not menstruate and just two children 

were born to each couple. For 4000 years they lived in ever-lasting youth 

11 Cf. Mahābhārata 3.148.10 ff; Abegg, 11f. 
12 Cf. Mahābhārata 12.59.13 ff. 
13  Cf. Mahābhārata 12.67.12 ff; Manusmrti 7.20; Arthaśāstra 1.13. 
14  Cf. Wāyupurāna 8.61; Brahmāndapurāna 1.7.54f; Abegg, 17. 
15  Cf. Mārkandeyapurāna 49; Kirfel, 81 ff; Abegg, 15 ff. 
16  Cf. Visnupurāna 1.6. 

3-752446 H. Biezais 
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and happiness without enmity, in a mild climate without any need of shelter. 
They got their food from the wish-fulfilling trees (kalpavrksa-s). But greed 
(lobha) drove them to appropriate the kalpavrksa-s, which instantly died. 

Exposed to cold, heat, hunger and hostility, they began to build towns and 
forts, and they invented the systems of measurement. They also took pos-

session of rivers, mountains, fields and plants, and their condition grew 

ever worse. Then Brahma had to create the seventeen classes of cereals—
agriculture and various kinds of work were invented. Brahmā  gave men 
rules to live by according to justice and according to their qualities (
yathānyāyam yathāgunam). In the Vāyupurāna and the Brahmāndapurāna 
it is said that the strong became ksatriya-s, the truthful brahmans, the 
diligent vaiśya-s and the indolent śūdra-s. Thus the four varna-s, their 

duties (karma) and their dharma had come into being.17  
In the dominating epic-puranic tradition royal power is regarded as the 

result of the intervention of the gods during a period of decay following the 
golden age of krtayuga. In Buddhist literature, however, the theory of the 
social contract appears at an early stage: men voluntarily made an agree-
ment to obey an elected ruler and give him a part of the agricultural product 
(rice) as a fee for his protection." The social contract is also briefly men-
tioned in Kautilya's ArthaSastra and in the Santiparvan (67),19  but only to 

strengthen monarchical ideology. 
The dharma of the varna'-s and of the four stages of life (aśrama) or-

dained by Brahmā  is gradually weakened during treta-, dvapara- and 
kaliyuga. In the Vanaparvan (188) the sage Mārkancleya describes the 
decay during the last of the four ages of the world. Just one fourth of 
dharma remains. The varna structure is rapidly disintegrating and the 
whole world is turned upside down: the ,§14dra-s no longer serve the brah-
mans but are their religious teachers. The whole world is barbarized (mlec-
chibhitta). Finally the last survivors will roam about screaming in their 
distress. 

But fate (daiva) will turn favourable again and krtayuga will recommence 

with health and wealth. A brahman named Kalki Visnuya§as will be born in 

the village Sambhalagrārna. He will become a great hero and will win 
victory through dharma. As a world emperor (raja cakravarti) he will an- 

17  Cf. Vāyupurāna 8.162 ff;Brahmānclapurāna 1.7.154f. 
18  Cf. Sharma, 65 ff. 
19  Cf. ArthaHistra 1.13; Mahābhārata 12.67; Sharma, 69f, 74f. 
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nihilate the barbarians and bring peace to the world. A change of yuga-s 

will take place. In the new krtayuga the four varna-s will be reestablished." 

The Brahmāndāpurāna and other texts predict in a similar way that kaliyuga 

necessarily will come to an end and that krtayuga will automatically (

svabhāvād) return.21  The Visnupurāna predicts that Kalki as a part (amśa) of 

Visnu will descend to the earth in order to destroy barbarians and evil-doers 
and to support dharma. 22  In later texts, as the Bhāgavatapurāna.23  Kalki is 
depicted on horseback and according to the Bhavisyapurāna he will sit on a 
divine steed with a sword in his hand." When the world has been destroyed 

through his yoga fire, the earth will be recreated as karmabhūmi and the 

four varna-s will be reborn from Kalki. 

The most circumstantial version of the Kalki prophecy is found in the 

Kalkīpurāna.25  The struggle against the Jina (=the Buddha) and the Budd-
hists of Kikata occupies an important position in this text, as does the 
battle with the ruler of Bhallāta named Śaśidhvaja ("Moon banner", perhaps 

an allusion to the Muslims).26  
The hostility to the Buddhists and other heretics is just one expression 

of the strong brahmanic tendency in the epic-purānic descriptions of the 

golden age and the expected messianic epoch. As a contrast to the dissolu-
tion of the social hierarchy during kaliyuga, when śūdra-s and barbarians 

claim political power and religious authority, stands the ideal varnāś- 
ramadharma ordained by Brahma and reestablished by Kalkī. The brahman 
Kalki will not come to reinstate the primeval equality, but to reinforce the 
hierarchy. The dominating trend in these texts is reactionary,27  and only be-
hind it might a suppressed egalitarian ideal be discerned. This specific 
ideological form given to the millenarian themes does not alter the fact that 
these themes were at hand and could as well have been made to express an 
opposite ideology. Evidently it was not the lack of millenarian or messianic 

mythologems which prevented the rise of movements with an egalitarian 

20  Cf. Mahābhārata 3.188f; Abegg, 57ff. 
22  Cf. Kirfel, 520. 
22  Cf. Visnupurāna 4.24.98 ff; Abegg, 63 f. 
23  Cf. Bhāgavatapurāna 12.2.16ff; Abegg, 64f. 
24  Cf. Bhavisyapurāna, Pratisargaparvan 4.26.1 ff. 
25 Cf. Abegg, 71ff. 
26  Cf. ib., 122 note. 
27  Cf. Mühlmann, 300. 
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chiliastic ideology. Is then the reason to be found in the prevalent Welt-

anschauung as a whole? This is not very probable as the brahmanic Welt-

anschauung did not attain total dominance. The main parts of the 
epicpurānic literature and other brahmanic texts merely reflect the world view 
of the religious elite. 

IV 
As an answer to the question why Indian society has been almost free from 

millenarian movements, Norman Cohn suggests that perhaps "[...] a 
series of reincarnations ending infallibly in Nirvana offers the individual a 
more convincing prospect of total salvation than does the Christian hope 
(which must remain most uncertain) of heaven?"28  It is not quite clear why 

Cohn finds the Hindu alternative more convincing: only through his own 

effort (or through the grace of god) the Hindu can gain release and be-
atitude. But of course the existential situation of the individual is not identi-

cal according to Hindu and Christian tradition. 
An argument related to Cohn's is used by Max Weber. He states that 

Hinduism does not know of a "last day", i.e. a definite ending point of a 
linear process of time. He continues: "Karma doctrine transformed the 

world into a strictly rational, ethicially-determined cosmos; it represents 
the most consistent theodicy ever produced by history. The devout Hindu 
was accursed to remain in a structure which made sense only in this intel-
lectual context [. .]."29  The rationality of this world view did not, how-

ever, prevent the rise within Hinduism of the bhakti religions according to 
which the grace of the personal god is necessary for salvation. And the 
subtleties of the rational theodicy is anyway, as Weber himself admits, 

usually not understood by the devout Hindu. 
Wilhelm Mühlmann combines the same type of argument with a historical 

thesis: "Der Hinduismus und Buddhismus sind mystische Religionen, 

Judentum, Christentum und Islam dagegen prophetische. Aus diesem Ge-
gensatz resultiert ein radikal verschiedenes Verhältnis zur 'Zeit' und zur 
Geschichte. Die mystischen Religionen haben ein Verhältnis zur Geschichte 
eigentlich überhaupt nicht. Ewig wiederholt sich das Gleiche. [...] Die 
Tendenz zum Aufruhr ist durch die jüdisch-christliche Apokalyptik in die 

" Cohn 1970 a, 43. 
29  Weber, 121. 
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Welt gekommen. Seither gibt es ein Prinzip der Empörung."30  According 
to Mühlmann this is the reason why the mythologems of the golden age 

and its reappearance, which are found both in Hindu and Christian tradi-

tion, are given contrasting ideological contents. In the Hindu case the point 
of view is "retrospective", in the Christian case "prospective".31  As Mühl-
mann's thesis is of an historical character, straining the uniqueness of the 

Jewish-Christian-Muslim tradition, it is possible to raise other objections to 
it, than to the arguments referring solely to the inherent qualities of the 
brahmanic Weltanschauung. 

Mühlmann's theory is that Hindu and Buddhist Asia knows of no chil-
iasm,32  because its traditions lack the basic "prophetic" attitude.33  China is 
hardly mentioned by Mühlmann, which is odd, as he cannot possibly be 
ignorant of the influence of millenarism in Chinese history. 

V 

In the same way as in the Hindu tradition, the millenarian and messianic 

ideas in Mahayana Buddhism are integrated in a world view based on the 
theodicy of the karma doctrine; in the same way as in Hinduism this theodi-
cy is softened by the faith in personal saviours. The secret societies and 
chiliastic movements in China appropriated the millenarian and messianic 

myths and gave them a rebellious meaning. At the same time Buddhist ideas 
were combined with Taoist and Confucian elements ("the mandate of 
Heaven"). 

The ideology of the "Yellow Turbans", who rebelled in 184 A.D. under 
the leadership of the thaumaturge Chang Chio was dominated by Taoism, 
though there are traces of Buddhist influence in Tai-p'ing-ching, the text 
on which they probably based their religious tenets. This text predicts that 
the "peace air" is to arrive, and that the spirit will descend in a virtuous 
ruler. It was proclaimed at the time of the rebellion that the Yellow Heaven 
was to be erected and that great happiness would come to the earth in the 
year chia-tzu (184 A.D.)." 

3°  Mühlmann, 365 f, 371 f. 
31 Cf. ib., 297. 
32  Cf. ib., 365, 396. 
33  Cf. ib., 300. 
34  Cf. Shih, 164 ff; Bauer, 173 ff. 
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The sects of the Buddhas Maitreya35  and Amitābha played a significant 
role in many popular uprisings in China. An edict of 715 states that "certain 
monks in white robes and wearing long hair pretended that Maitreya has 
descended and started heretic rumors [. . .]".36  The rebellions associated 

with the hope of the arrival of Maitreya, the Buddha of the future, and the 
restoration of dharma were frequent at the end of the Mongol Yüan dynas-

ty. The Maitreya societies had partially merged with the White Lotus socie-
ty based on the cult of Amitābha and influenced by Manichaeism.37  The 
Ming dynasty, established after the fall of the Mongols, got its name from 
the title ming-wang , i.e. the "enlightened ruler" who according to the White 
Lotus society would appear at the time of Maitreya' descent from the Tusi-

ta heaven.38  
It is not possible, nor is it necessary, to go into any more details here. 

China is the classical country of peasant rebellions, and most of the popular 
uprisings were associated with the secret societies, which were the trans-
mitters of the rebellious ideologies.39  As in the heretic ideologies of the 
European popular rebellions there are both "retrospective" and "pro-
spective" elements: "The peasant ideology of revolt is full of religous feel-
ing and nostalgia, looking back to a time of primitive justice [. ..] peasant 

revolts were above all fed by popular and dissident cults associated with 
Taoism and Buddhism. They were permeated by Buddhist millenarism in-
spired by the Maitreya Buddha. "40 

What then is the difference in this respect between the "mystic" religions 
of East (and South) Asia and the "prophetic" Jewish-Christian-Muslim tra-

dition? The presence or absence of "prophecy" is of course a matter of 
definition. But anyway the lack of "prophets" (defined in some rigorous 
way) is not an "explanation" of the absence of millenarian mass move-

ments from Hindu India—its just another way to pose the problem. China, 

too, has been declared to lack ("ethical") prophecy,41  but there we find 
chiliastic movements. Moreover, there has always been an abundance of 

35  On Maitreya cf. Abegg, 145 ff. 
36  Quoted in Shih, 188. 
37  Cf. ib., 188 ff; Bauer, 308f; Ch'en, 426 ff. 
38  Cf. Ch'en, 434f. 
39  Cf. Yang, 218 ff; on European sects: Worsley, 317; Cohn 1970 a, 37. 
40  Chesneaux, 16. 
41  Cf. Yang, 239 (criticism of Weber). 
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charismatic leaders in India, who could have used the millenarian myths in 

the same way as the Chinese leaders of secret societies and peasant wars. 
In India there even existed armed religious orders, militant ascetics,42  
whose most reputed exploit was the sannyāsī  rebellion against the British 
(1772-73). 

VI 
The sannyāsī  rebellion is an example of movements directly provoked by an 
economic and political crisis, by a "conjuncture".43 Such crises were the 

general background of most European and Chinese millenarian mass move-

ments." India has hardly been less afflicted by economic and social crises, 
and thus the occasions for chiliastic "crisis rebellions" have been no fewer. 

Peter Worsley has remarked that it is close to a tautology to say that 
historically important millenarian movements are movements of the dis-

inherited; their historical importance is dependant on their ability to mobi-
lize the masses.45  But the question whether the chiliastic sects taking part in 
popular rebellions usually have formed a leading avantgarde or a noisy tail 

without real support among the majority of the rebellious population, is 
not the most important one. The decisive point is that when millenarism has 
been widely spread and has played a historically significant role, it has been 

associated with mass movements among peasants, artisans and (lumpen-) 
proletariat. The lack of influential chiliastic movements in Hindu traditional 
rural society is, in this perspective, another aspect of the weakness of 

peasant mass movements. The various forms of peasant political activity 
and organization have to be studied in their total_ social context; in this way 
it might be possible to explain, why radical chiliasm seems to be lacking 

even in the known cases of "crisis rebellion" in pre-colonial India. Some 
revolts of this type did occur in the Mughal empire. 

The feudal-bureaucratic elite of Mughal India, the jāgīrdār-s, were sup-
ported by prebends. The mounting economic pressure provoked a serious 
conflict between the jāgīrdār-s and the local elite groups, the zamīndār-s, 
who also claimed a substantial part of what the peasants produced. In the 

42 Cf. Farquhar, 431ff. 
43  Cf. Mousnier, 320. 
44  Cf. ib., 350; Yang, 224ff. 
45  Cf. Worsley, 318. 
46  Cf. Cohn 1970 a, 37ff. 
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second half of the XVIIth century the zamīndār-s acted as leaders of several 
peasant uprisings directed against the central state authority and the jāgīr-
dār-s .47  

W. C. Smith says about these rebellions that "[. ..] in Mughal times no 
class revolt attained significant proportions that did not have a religious 
ideology to sustain it".48  To a great deal, however, this is still a matter of 
inquiry. Some of these uprisings were rapidly crushed and their religious 
tenets are not very well known. Anyway, radical millenarism is hardly to be 
expected in movements dominated by local elite groups (as among the 
Marathas), even if there certainly were egalitarian tendencies." 

VII 

To determine those general characteristics of traditional Hindu society 
which can contribute to an explanation of the relative unimportance of 
peasant rebellions50  and the lack of chiliastic mass movements, is not a 
problem to be solved within the field of the history of religions. I will just 
point to a few factors. 

According to a common type of general analysis the Indian traditional 
peasant society is characterised by a combination of "organic solidarity" 
(to use the Durkheimian expression) within the local community with a seg-
mentary structure of the society as a whole, i.e. the relations between the 
local communities is based on "mechanic solidarity". If we try to look at 
matters in a somewhat more concrete way, we can separate two levels that 
have to be analysed: 

1) the caste hierarchy and the patron-client relations; 
2) the local and regional segmentation, the "cellular" structure.51  

At the same time it is essential to investigate the alternative channels for 
social change and religious renewal within the Hindu peasant society. 
One such channel is caste mobility, which made an adaptation possible 
between a group's position within the local (ritual) caste hierarchy and its 

47  Cf. Habib 1965, 71, 74. 
48  Smith, 28. 
49  Cf. ib., 39. 
50 Cf. Moore, 453ff. 
51 Cf. Leach, 24; Worsley, 236ff. 
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actual economic and political power.52  A militant peasant group thus could 

be established as a local elite group and attain rājput status. Mobility has 

also been combined with migration. A possible reaction to pressure of land 

rent and taxes was that the peasants left and settled in a new area.53  

Another channel was opened through the religious sects. Opposition to 
brahmanical orthodoxy has taken many forms (even if we do not take 
Buddhism, Jainism and the imported religions into consideration). Among 
them are: 

1) materialistic hedonism (lokāyata); 

2) the ritual anti-structure of tantrism (vāmācāra) and the theory of the 

complete freedom from all restrictions of the perfect (siddha); 
3) the theistic movements of salvation (bhakti). 

But as just the tantric criticism of the ritualism of orthodox brahmanical 

tradition was combined with the establishing of a new ritualism, so the 

bhakta criticism of the caste system was combined with the constituting of 

new castes. The egalitarian message of the bhakti saints, disputing the 
hierarchy, did not preclude that the salvationist sects did adapt to the caste 

system.54  The religious movements contributed to and gave ideological form 
to adjustments within the existing social structure. Obviously there was 
little need for millenarism in this prpcess. 
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Maoism—a New Religious Formation in 
the People's Republic of China 

By ÅKE HAGLUND 

A few words may first be said of the fate of the established religions in China, when 
Mao Tse-tung in 1949 from T'ien An Men, Peking, declared the new regime, the 
People's Republic of China (PRC), which like other Communist regimes, looked 
upon religion as opium for the people. Karl Marx wrote: "The abolition of re-
ligion as illusionary happiness of the people is required for real happiness."' Very 
soon after the take over of power, Chow En-lai called representatives of various 
religions to Peking as Government guests to discuss the future of these religious or-
ganisations and assured them they could go ahead as usual, provided they co-
operated with the government.2  Mao had stated before 1949 that everyone is free to 
believe or not to believe in religion, which statement was later on passed as Article 
88 of the National Constitution.3  Moreover, Mao's attitude towards religion was 
declared in his article On New Democracy: "In the field of political action Com-
munists may form an anti-imperialist and anti-feudal front with some idealists and 
even religious people, but we can never approve of their idealism or religious doc-
trine."4  Working under strict limitations the religious groups, at the outbreak of 
Cultural Revolution in 1966, had to stop all religious activities, and, as far as I am 
informed, have not resumed any public activity. 

Meanwhile, Maoism clearly has filled the vacuum of religious need in PRC, and 
thus may be regarded as a religion, if one approves of J. B. Pratt's definition of re-
ligion: "Religion is the serious and social attitude of individuals or communities to-
ward the power or powers which they conceive as having ultimate control over their 
interest and destinies."5  Journalists Warren Phillips and Robert Keatly, who more 
than perhaps any other visitors to the PRC during the last years have had opportuni-
ties of meeting high and low in China: students, farm workers, family planning 
specialists, factory workers, statesmen, and diplomats, in a well documented book 
published in 1973, have described China's goal to transform human nature to con- 

Contribution, 42. 
2  Cf. Lyall, 65. Cf. Bush, 187 ff. 
3  Cf. Mao 1965 ff, 3, 263. Cf. Gray, 23. 
4  Mao 1965 ff, 1, 381. 

Pratt, 2. 
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form with the selfless "Maoist man" ideal. They cite various evidences that the 
Chinese people are not yet converted to selfless service. Their presentation of the 
situation today gives clear evidence that Maoism is China's new religion.6  

I. The Doctrine of Maoism 
The name of Mao Tse-tung is highly respected both in official circles and 

among the masses, just as in China's past history the names of great men 
have taken their places among the immortals. Other members or comrades 
in the Chinese Communist Party (CCP) are referred to simply and familiarly 
as Lin-piao, Liu Shao-chi, Chow En-lai, but Mao Tse-tung is virtually al-

ways respectfully addressed as Mao chu-hsi, "Chairman Mao".7 The pro-

per name +chu-hsi is not used in today's China of other chairmen but is only 

used of the Leader with capital L. The predominance of the name of Mao is 
stressed by Stuart Schram, who emphasizes how the name of Mao is uttered 

with respect and veneration.' He notes, as an example, the difference be-
tween Stalin and Mao in this respect that Mao's name is mentioned 280 
times in six pages of Jen-min Chih-pao (The People's Daily Paper), while 
Stalin's name is mentioned only 99 times in the leading Moscow paper on 
the day of his last National day.' Reading through back issues of Chinese 

Literature, one finds how highly Mao's name is mentioned in prose and 

verse. For example, here are some verses by Tsui Ching-wen: 

"Spread out the map and reckon up the distance 
from here to Peking a thousand miles and one; 
But to us the distance is nothing, 
For our Chairman Mao is here, here at our side. 

Whenever we open the Chairman's Works, 
A red sun lights up our minds; 
Then it seems as if one beloved, our great leader, 
Were here, here in our observation post."10 

When a revolutionary system tries to uproot an ancient religious one, a 

crisis is unavoidable. The indigenous Chinese conceptions and religious 

customs are several thousands of years old. Buddhism, Christianity and 

6  Cf. Warren, ch. "New Man, New Religion". 
Lin Piao, 1 ff. 
Cf. Schram, 341ff. 

9  Cf. ib. 
10  Tsui, 88. 
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Islam have been in China for more than a thousand years. Old symbols, 

myths and rites had to be replaced with new ones. Chairman Mao in the 
course of a conversation with Edgar Snow, the late American journalist, has 

acknowledged that it was not easy for the Chinese people to give up the 
3 000-year-old cult of ancestors and emperors." Mao Tse-tung at the zenith 
of his popularity was clever enough to utilize this situation. It is told that 
when crowds gathered to the first Party Congress at T'ien An Men, soldiers 

were ordered out to prevent the masses from making k'ou-t'ou, "traditional 

religious adoration."" His person is identified with the life giving forces of 
nature which can be seen in large pictures of Mao which radiate Mao's 
thought top'u-t'ien-hsia, "Over all the world" and which is also the theme 

of many poems. In the PRC National Anthem Mao has palpable divine 
qualifications, as can be seen in the word translated "deliverer". In the 
original text the word is chiu-hsing, "save-star"=saving-star. The first 

verse runs as follows: 

"From the red East rises the sun, 
In China appears Mao Tse-tung, 
He works for the people's welfare, 
He is the people's great deliverer."13  

Mao is, in this way, made equivalent to the mythical rulers Fu-hsi, Shen-

nung and Huang-ti, who are the supposed founders of China's earliest civili-
sation and the arts of writing, medicine, farming etc. Mao, the hero of to-
day is an authority on anything from the finer arts to the use of manure. 

Mao's thoughts can enable the incredible to be accomplished: the building 
of a bridge over the Yangtse-river, uncomparable production in industry 
and farming, marvelous operations in surgery etc., all of which are de-

scribed in popular essays and poems." 
The source material for the teaching of Maoism is Mao Tse-tung 

hsüanchi (the Four Selected Works of Mao Tse-tung),15 in which old and new 
ideas, Western and Chinese are collected, forming to a certain extent a new 
Chinese philosophy. The diminutive book Mao chu-hsi chi-lu (Quotations 

" Cf. Snow, 17. 
12  Cf. Haglund 1974, 100 f. 
13 Haglund 1972, 160. 
14  Cf. Chinese 10, 40. 
15 Mao 1965ff, 3, 69ff. 
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from Chairman Mao Tse-tung), popularly called Mao's little Red Book, be-
came the pocket testament which was carried by all by day and placed by 
the bedside at night, and was of great importance for the propagation of 
Maoism.16  

Mao's thoughts possess shen-pien, "God changes", a wonder working 

power, in almost any phase of human life. "By correct use of Mao's thought, 
human labour can accomplish anything. Given human muscles and minds 

difficulties can be overcome and the incredible accomplished . "17  Besides the 

examples of Mao's thought-power given in my thesis, the following report 
on education for self-understanding in connection with illness illustrates this 
further: Each patient in Tientsin Psychiatric Hospital studies a particular es-

say by Mao Tse-tung designed to deal with his/her central problem as 
diagnosed. Leigh Kagan gives the following example of this infinite power 

of Mao's thoughts: 

"A male teacher had become friendly with a female teacher, but she was not in-
terested in him since she already had a boy friend. The male teacher became sick 
because of this and thought everyone was against him. He was given traditional 
treatment by Chinese herbal medicine and acupuncture. He was helped for a time 
but at other times he was unbalanced. He was then given Mao's essay, 'Where do 
Correct Ideas Come From?' to study and through repeated study and discussion 
was helped to realize that his illness arose because his ideas came not from reality, 
but from his own imagination. Even the teachers joined in the discussions in order 
to tell him that they had no plots against him. In this way he came to see his own 
mistaken views and was able to write down his new understanding and even tell his 
experience to others. Other patients were given Mao's essay 'Serve the People', to 
teach them the foolishness of working for fame and gain leading to nervous break-
downs. One ought to work in order to serve selflessly—not to be proud and worry 
about ones own performance. Man's main problem is his own vanity; we work not 
for ourselves but for the revolution. Education through the study of the works of 
Mao Tse-tung rectifies the patients incorrect views of reality."18 

The contents of Mao's Selected Works, according to David N. Stowe, 

deals with Mao's system of values and the means of achieving its goals. 
Mao's thought can be divided into two main areas of concern, the one re-
lated to values and the other to reality, i.e. the working out of a certain goal 
of action Happiness which is the first of these values mentioned by Stowe, 

" Lin Piao , 28 f. 
17  Haglund 1972, 144. 
18  Kagan, 38 f. 
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is an old Chinese desire which included such qualities as in the West of 

pleasure, joy, self-realization, contentment, wealth, but also above all in 
China the gift of sons. In the PRC the emphasis is on the happiness of 

life under Mao after 1949 in contrast to the old bitterness of the past. Happi-

ness in the PRC stands for stability and security, i.e. security in the job one 

does, ability to give the children an education, the certainty of medical care 
for the family and a guaranteed pension on retirement. According to the 

Communists none of these things were possible for a man of the masses be-
fore 1949. Happiness thus means security for a decent life which is provided 

for all. The days of deprivation, exploitation and neglect are at an end." 
In China today we find art, theatre, drama groups, musical and groups of 

atheletes travel throughout the country; not so much art for the sake of art 
but rather, art for the making of propaganda for the thoughts and aims of 
Maoism. Scientific, technical and educational advancement are emphasised 
as instruments for the development of the country and the increase of power 
of the Chinese people. 

Western fashions, cosmetics and culture are to be avoided; plainness of 
dress, a similarity of the masses is to be striven after. The Communist 

government protects and looks after the ancient heritage of Chinese art as 

something of value for the exaltation of the genius of the Chinese people. As 
is well known, Mao is a recognized poet, his writing follows the pattern of 

T'ang. It would seem as though true beauty is to be found in all that is useful 
for the building up of society rather than in aesthetic qualities. Art is re-

presented in fields of golden grain, in irrigation and flood control, in tractor 
assembly lines, in pictures of the Yangtse river bridge, in the marching of 

crowds with coloured banners etc., all of which show the life and vitality of 
the Chinese people.2° 

The central world problem today is that of production, and it is also a 

crucial concern in China. The basic need of the Chinese people can be met 
now. There was the Great Leap Forward in the late 1950's, and there have 

been other campaigns to produce more steel and other basic products so 
that the needs of all might be met. The people have been urged to sparse-

ness in living, to save, to work hard and continuously in order that the coun-
try might grow strong and that the basic necessities of life such as food, 

19 Cf. Stowe, 20. 
20  Cf. Chinese 6, 131 f. 



48 	 ÅKE HAGLUND 

housing, jobs, education, health-care, and even a bicycle might be met and 
made available to all. Famine must be wiped out and disease eliminated. 
These are the vital values that must be met. The piling up of luxury goods is 

not to be thought of.21  
The physical resources of a country are its natural resources which are 

available for development such as water, minerals and others. Capital may 
be produced in the process of development of industry, agriculture, edu-

cation, technical skills, scientific skills, investments and foreign aid. It has 
also its human resources such as man-power, labour, technical skills, skills 

of management, enterprise, innovation and so on. Mao takes the natural 

resources of his country and makes use of them, they belong to the Chinese 
inheritance. He also knows how to make use of the human resources. But 
of greater importance is the element of faith, and necessity in human effort 
to do work. There are no limits to what a people can do if rightly organized 
and rightly motivated. All varieties and types of human skills are included. 
Mao does not separate or classify human capacities—factory workers, 
peasants, handcraftsmen, intellectuals, military—all are labourers practis-
ing in the walk of life they are fitted for. All constantly must learn from the 
masses. Learning, as long as it is only theoretical, is of little value until it is 

put into practice and developed.22  
According to David N. Stowe, "the mystical power of Mao's presence 

among his people, in person and in his writings, is understood much as the 
power of the Holy Spirit is envisaged by Christians—opening minds, cor-
recting errors, motivating and inspiring action"." It is practise leading to 

involvement. From practise come the essential skills leading to develop-

ment. Within a commune each member is responsible for a task. He is 
encouraged to give his best work for the good of all, since everything 

depends on the moral quality of the individual. Although the Mao system 

is materialistic, it is the spiritual resources which predominate. There is a 
spiritual ethical element which overcomes obstacles and determines 

China's role in world history.24  

21  Cf. Stowe, 20 ff. 
22  Cf. ib. 
23 Ib. 
24  Cf. ib., 38f. 
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11. The Ethic of Maoism 
China's "Four olds" (olds ideas, old culture, old customs, old habits), are 

to be destroyed, not because they are old but because they were used by the 
bourgeoisie to corrupt the mind of man and conquer his heart in a bid to at-

tain the goal of restoring their rule. 
Religion in all its forms, by current Chinese definition, was included in the 

four olds. The meaning of life today is expressed in the "Four News" (new 
ideas, culture, customs, habits) and aims at serving the workers, farmers 

and soldiers. To serve the people in a correct way, one must first discover 
one's faults, correct them and thus become the new ideal man who ap-
plies the virtues of Maoism: patience, diligence, simplicity, unselfishness, 

and readiness to serve others. 

Heroes or bodhisattvas such as Lei Feng, Wang Chieh and others who 
lived their lives according to the thoughts of Mao, are written about and 
serve as examples to be followed. Lei Feng was a driver in a PLA unit sta-
tioned at Shenyang. All his life he studied and applied Mao's thoughts in a 
living way, and served the people wholeheartedly. He died in the course of 
duty on August 15, 1962. Chairman Mao called on the people of the whole 

country to "learn from Comrade Lei Feng".25  One verse from a poem by 
Yang Chin-fan called "In praise of Lei Fang" reads: 

"Red as the fighting banner 
Evergreen as Cypress and Pine 
Lei Fang you are always by our side, 
Under the banner of Mao Tse-tung thought 
All our life we fight." 26  

This illustrates the old Chinese conception that the dead still partake in 

the life of their living family; here the conception is carried into the life of 

society as a whole and not limited to the immediate family.27  
Self-discipline is a quality regarded highly. The Spartan code of Com-

munist ethics is boosted in films, fiction, theatre plays all of which show the 
values of sexual repression, selflessness, and the importance of hard work. 
It is the happiness of others that counts in the building up of society. If 

one achieves the condition of happiness it is because one has put one's 

25  Chinese 6, 84. 
26 Ib. 
27  Cf. Soothill, 196ff. 
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neighbour first. Individual, personal freedom is not a value to be sought, but 
rather a willingness to work for the aims of the leader and what he regards 
as right for the welfare of society. The moral value of selflessness is expres-
sed in the sentence: "Serve the People." All those who are socially con-
structive and who strive to build up the country put the welfare of others 
first. One should constantly criticise oneself and struggle to cultivate self-
lessness. Groups also gather to criticise one another. Especially in winter is 
there time for this when no work can be done in the fields. Time, then, 
should also be spent in study; Mao's standard of righteousness in word and 
action must be met with: no selfishness, laziness in work, corruption, no 
striving after leadership or for the first place, but rather the striving with 
wholehearted devotion for the good of society.28  

At the same time as individual moral goals have to be striven after, so 
have social goals for the society in order that society should be selfless and 
just, and the country in its relations with other countries should seek justice 
selflessly. Mao seeks to win a position of self-respect for the China he is 
building up, and a position of dignity among the nations. This feeling Mao 
expressed when he said: "Today China has stood up."29  China wishes to 
resume its position as the Middle Kingdom. Maoism is a movement of na-
tional revival, becoming a social revolution for other countries to copy if 
they can. 

At the heart and centre of an is labour. The propaganda literature which 
comes from China bears this out with its stories of heroes, men who are 
humble, selfless, putting others first, daring themselves to tackle the im-
possible and master the situation with the help of Mao's thoughts. Stories 
such as that of the old man who removed mountains illustrate this." So we 
find human labour leading to special skills aided by the thoughts of Mao and 
faith in Mao lending strength to the accomplishment of tasks however dif-
ficult. 

Another aspect in the ethic of Maoism is cheng-feng, "rectification of 
thought". It has been said that "Rectification campaigns are powerful, 
magic weapons."31  Mao stressed the importance of such campaigns in 
Yenan as early as 1945. In order to reach ideological parity and revolu- 

28  Cf. Haglund 1972, 130. 
29  Han, Suyin, 542. 
30  Mao 1965ff, 3, 117. 
30  K'ung, 124. 
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tionary discipline one must learn of earlier mistakes and thus avoid new mis-
takes." Outside of China this is commonly known as brain-washing. This 
process of rectification and regeneration can be divided into three stages: 

1) The large togetherness: group identification. 2) Ringing in of environ-
ment: the emotional period of conflict and opposition. 3) Surrender or sub-
jection and regeneration." Mao says: "What is correct invariably developes 
in the course of struggle to what is wrong. The true, the good and the 

beautiful always exist by contrast with the false, the evil and ugly, and grow 
in struggle with the latter."34  This sounds like the teaching of Lao Tsu. 
What in fact has to be confessed and washed away are social, academic, and 
personal incorrectness. The personal deals with a person's egoism, 

selfishness, pride, arrogance, extravagances and sensitiveness. The con-

fession of these leads to a perfect state of heart surrender to socialism and 
the CCP. When this process reaches its completion, the experiences that 
follow will be of great emotional release, a sign of being born again and 

as such becoming a member of the new society.35  
A friend of mine, Kentaro Shiozuki, visited China in August 1973 as a 

representative of among other groups the Y.M.C.A. He found that the spirit 

of the cultural revolution was alive at all levels. Among those he met, old 
and young, farmers, workers and intellectuals, no one was ignorant of the 
changes that were taking place in the society or of the active part each and 

all were expected to give in the form of selfless service. Men and women 
seemed excited about the future and confident that they were helping to 
build a better China. Christians claimed that the process of self-transforma-

tion was Biblical and selfless service both Biblical and one of the corner-
stones of Maoism.36  

"People with problems, wives and husbands who don't get along, women 

with bad tempers, men who disregard their neighbours' interests are helped 
by their local neighbourhood committees to reform. Using the methods of 

criticism, struggle and self-criticism, neighbourhood units work with per-
sons in difficulty, pointing out to them the relevant passages in Mao's 
thoughts, and giving them support and aid in changing their behaviour in a 

32  Cf. Bull, 245. 
33  Cf. Lifton, 371, 379. 
34  Mao 1965 ff, 3, 117. 
35  Cf. Houn, 33 f. 
36  Cf. Shiozuki, 1 f. 
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fashion somewhat reminiscent of group therapy. Only in rare cases when 
this treatment fails are the services of a divorce court, or the administrators 
of justice brought into play. "37  

III. The Cult of Maoism 

All religions have certain symbols and solemn cults which effect the social, 

ethical, aesthetic, emotional and spiritual lives of the people. To gauge the 
impact of Mao Tse-tung in a religious way requires the examination of 
several factors. In Maoism, without pressing the concept of religion too far.,  
there are the following features of interest to observe: Mao's thoughts 

wonder-working power (see above), the confessions of the people and 
adoration, pilgrimages and sacred meals, the development of the cult with 

visible signs such as, badges, statues, and pictures is taking place.38  Pre-

Communist China had a long history and tradition of religious pilgrimage 

with pilgrims travelling to various Buddhist and Taoist sacred places. The 

motivation for such journeys was that they expressed thanksgiving for some 
blessing received. Following the ascension of Mao to power, pilgrimages to 
Buddhist and Taoist strong-holds have been supplimented or replaced by 

travels to, amongst other places, Mao's birth-place in Shao-shan, to the 
place where the Long March started or its terminal point at Yennan, and to 
the famous Peking Imperial City Gate, the T'ien An Men where in 1949 Mao 
declared The People's Republic of China. The motivation for these pil-
grimages differs from those of the past: "The pilgrimages are not under-

taken in the old traditional way, but rather in the manner of a visit to a 
museum where young and old go to look and learn. They come to see a 
place that is eventful in the history of Chinese Communism and study the 

thoughts of Chairman Mao."39  During the Cultural Revolution, such pil-

grimages were given new energy as millions of Chinese Red Guards travel-
led all over the country to the historical landmarks of Chinese Communism. 

These places serve as an inspirational function, when "instructions are 
sought from a spiritually present Mao" .40  

Maoism has led to a new unity and is one of the reasons for certain 

liturgical developments. For the new generation that has grown to maturity 

37  Bacon, Margaret, 35. 
38 Cf. Haglund 1972, 153 ff. 
39 lb., 166. 
40  Maclnnis, 29. 



Maoism 	 53 

in revolutionary China, liberation has become a heritage. The bitterness of 

the past and the happiness of the present must not be forgotten, but must be 
taught to the children growing up, and be passed on from generation to 
generation. 

Ceremonies include standing before a portrait of Mao each morning ask-
ing instruction for the day, reading portions of the works of Mao before 

meals with gratitude, also reporting from the work of the day at night.41  As 
prayer is at the core of all religions as well as meditation it would seem that 
this is practised in China today. 

The cult of Mao seems to reach its climax in what is commonly called 
i-k' u fan "Bitterness meal".42  Basically this meal consists of eating wild 
herbs and vegetables as a method of recalling the days before liberation 

when such food was all the poor starving people had to eat, and serves as 
a reminder of past bitterness and present sweetness. 

The Chinese people of today, like the Chinese of yesterday, are a reli-
gious people. Judging by relevant sources, some religious forms appear 
even when traditional religions have ceased to exist.43  
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Avatāra and Śakti: Traditional Symbols 
in the Hindu Renaissance 

By ERIC J. SHARPE 

The Hindu Renaissance is commonly regarded as having begun seriously in 
the 1870's, consequent upon the foundation in 1875 of the Ārya Samāj in the 
West of India.' But this is in many ways a date of convenience. The roots of 
the movement go back, particularly as far as Bengal is concerned, to the 
time of Rammohun Roy, when on the one hand there was created a serious, 
though small-scale. Hindu reform movement, and on the other there was in-
troduced into Calcutta the remarkable catalyst of Western education.2  Hindu 
reform and Western education were closely linked for the greater part of the 
nineteenth century. There was gradually created a new class of Indian intel-
lectual, often partly and sometimes wholly secularised, called by some of 
their own people "men without a dharma"—a significant form of words. 
Politically, they were brought up to be copies of their British mentors, read-
ing the same historians and the same philosophers, and taught the same 
ideals of reason, moderation and constitutional government. The first im-
portant point, therefore, is that in them the process of secularisation was 
well under way by the 1880's, when the Indian National Congress was 
created as a forum for Indian political discussion and debate.3  To the British 
rulers of the time, religion, whatever its virtues, was to be kept at a safe 
distance from the business of ruling their biggest and most important 
colony; and most of the new class of "educated Indian" accepted this se-
cular view as a matter of course. The consequence was that in its beginnings 
the Indian national movement was almost entirely out of touch with the 
common people of the land. The movement was not intended to be popular, 
and it was not popular. 

1  Cf. Farquhar 1915, 25 ff, Sarma, 89ff. 
2  Cf. Sharpe, 57 ff, Laird, 179 ff. 
3  Cf. Dunbar 2, 564 ff. 
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The early Hindu reform movements to a very great extent shared the 

same characteristics: small-scale and elitist, they were not designed to ap-

peal, and did not appeal, to the masses. The Brāhma Samāj, for instance, 
never succeeded in achieving popularity; it began and continued very large-
ly as a somewhat rarefied worship-society.4  The Theosophical Society had 
very much the same character, being eclectic and eccentric: so too were its 

leaders, of whom Annie Besant was the most important.5  The Ārya Samāj 
had a somewhat wider appeal, but rested its case on a view of Hindu scrip-
ture and tradition which was simply heretical for a great many Hindus ;6  in 

addition it was local, having its main catchment area in the Punjab, away 
from the Bengal centre of activities. 

Thus whatever its underlying sentiments, as the turn of the century ap-
proached the national movement and the Hindu revival were both limited 

in their appeal. But the years between 1893 and 1897 were the years of 
Swāmi Vivekānanda's "mission" to the World's Parliament of Religions in 

Chicago and his tours in the countries of the West.' Perhaps it was in the fig-

ure of the Swāmi that the Indian national movement found its first powerful 
human symbol. The going forth of Vivekananda" wrote Aurobindo Ghose 
in 1909, "[...] was the first visible sign to the world that India was awake 

not to survive but to conquer."8  Here there were perhaps two human sym-

bols, for the Swāmi emphasised constantly that he was merely speaking for 

his master Ramakrishna.9  But in the event the impact of the Swami, though 

powerful, was short-lived: he died in 1902, by which time the Indian na-
tional movement was about to pass into a decisive new phase. Up to this 
point, the symbols around which the movement had gathered had been of 
less than national—and certainly far from universal—significance. Plagued, 

not for the first time, by the spectres of national disunity and "com-

munalism", leaders had already begun to realise that if the common people 
(as opposed to the Western-educated élite) were ever to be enlisted as active, 

and not merely as passive, patriots, it would be necessary to rally them 

4  Cf. Farquhar 1909, 813 ff. 
• Cf. Farquhar 1915, 208 ff. 
6  Cf. Dayanand Sarasvati 195 ff, 327 ff. 
' Cf. Ghanananda, 7 ff, 106 ff. 
• Ghose 1972 b, 37 (Karmayogin, June 26, 1909), and cf. Sharpe, 155 f. 
9  Cf. Devdas, Nalini, 31ff, who argues that there were indeed considerable differences 

between the teachings of master and disciple, due not least to Vivekananda's exposure to 
Western ideas. 
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around some banner, some transcendental cause, which would overcome 
and nullify their differences of language, caste, culture and occupation. 
Again Aurobindo Ghose may serve as the spokesman of the new spirit. As 

early as 1893 he was writing that Congress was "a body not popular and not 
honestly desirous of a popular character" ;10  at the same time the only pos-

sible springs of a national movement worthy of the name were being 

systematically ignored: 

"The proletariate among us is sunk in ignorance and overwhelmed with distress. 
But with that distressed and ignorant proletariate—now that the middle class is 
proved deficient in sincerity, power and judgment—with that proletariate resides, 
whether we like it or not, our sole assurance of hope, our sole chance in the future."11 

The problem, in short, was how to mobilise the proletariat, to bring its 

"very great potential force" to bear on the destiny of the new India." 

It was in this connection that a series of deliberate and conscious attempts 
were made by nationalist politicians to enlist the support of the common 

people of India by appealing to the world of symbols and myths by which 
their everyday lives were lived. I believe this to have been from the very 
first a political movement, conceived and executed as a matter of immediate 

expediency. In time, certainly, the Hindu revival was able to shake off some 
(though not all) of these early influences; but in the beginning—that is, up to 
about 1910—it was motivated to a very great extent by the need to make na-
tionalists of the common people, and by the no less pressing need to reject 

that particular brand of nationalism—Western and secular—practised by the 

Indian National Congress. 

One of the earliest attempts to enlist such popular support was made in 

1895 by Bal Gangadhar Tilak in the Maratha country." Tilak's device was to 
elevate the figure of Sivaji, a Maratha chieftain of the late seventeenth cen-

tury who had led his countrymen in their resistance to Muslim invaders, into 
a hero of the new national awakening, and to this end to institute a festival in 
his name. The purpose was precisely that of rousing the masses; it was 
reasonably successful. The political dimension of the Sivaji festival was, 
however, scarcely hidden; as a later commentator noted shrewdly, 

10  Ghose 1972a, 43 (Indu Prakash, December 4, 1893). 
11 Ib., 44 (Indu Prakash, December 4, 1893). 
12  Cf. ib., 55 (Indu Prakash, March 6, 1894). 
13  Cf. Shay, 53 ff. 
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"Those who are prone to condemn Tilak because of his organising celebrations of 
Shivaji's birthday, may well bear in mind, that in countries where political training 
of the people is almost neglected, some such expedient may be necessary to arouse 
the illiterate masses to vigorous political action."" 

The really significant words here are, I feel, "some such expedient may be 

necessary [.. .]". 
Perhaps the Śivaji movement was religious only by implication. But Tilak 

made wide use of religious language in his appeals to the people of India. 

For instance (and here we anticipate slightly) we find him turning to the 
Bhagavad Gītā  for support in the matter of Śivaji's assassination of the.  

Muslim general Afzul Khan. "Did Shivaji", he asked, "commit a sin in kil-
ling Afzul Khan? The Divine Krishna teaching in the Gita tells us we may 

kill even our teachers and kinsmen, and no blame attaches if we are not ac-

tuated by selfish desires [...]"15 Śivaji was, in other words, qualified as a 
leader of men in part because he was a student of the Gītā  and a devotee of 
the Lord Krishna—an attitude which brings us to the first of the two main 

areas of our concern: the Vaishnava symbol of the avatāra. 

In Bengal, where the focus of the national movement was to be found, the 

Vaishnava element was to be found more in the lower than in the middle or 
upper classes, the higher castes tending to be Śaiva or Śakta rather than 
Vaishnava.16  The most important Vaishnava tradition in this area down to 
about the 1880's was whatever remained of the influence of Krishna Chait-

anya, reinforced from time to time by the influence of some individual de-
votee—such as Ramakrishna or Keshub Chandra Sen—though in these 
cases there was no real pattern of exclusive devotion to Krishna.17  

The first impulse toward what has been called the Neo-Krishna move-
ment was, it seems, literary, as certain gifted Bengali writers turned afresh 
to the Krishna tradition, and produced works extolling the character and 
achievements of Krishna. Foremost among these was the father of the 

Bengali renaissance, Bankim Chandra Chatterji; another writer of im- 

14  Bannerjea, 189. Cf. Tilak, 48 f, Chirol, 45. 
15  Quoted in Chirol, 46f. But Tilak, 48f, was also forced to add that "It is not preached nor 
is it to be expected that the methods adopted by Shivaji should be adopted by the present 
generation [. . 

16 Cf. Farquhar 1903, 67. 
17  Cf. Farquhar 1915, 294. 
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portance was Nobin Chandra Sen." There followed many works in which 

the character of Krishna was depicted and his deeds were retold; and devo- 

tional works, such as "The Imitation of Sree Krishna". 
The nationalist dimensions of some of this early writing were implicit, 

rather than explicit; but it was not long before it came to be recognised that 

the symbol of Krishna as an avatāra could serve a nationalist, as well as a 

devotional, purpose. Here the primary source was the passage in Book IV 

of the Bhagavad Gīlā  in which Krishna is represented as saying: 

"Though unborn and immutable in essence, though Lord (Īśvara) of beings, yet 
governing Nature which is mine, I come into being by my delusive power (

ātmamāyayā). For whensoever right (dharma) declines, O Bhārata, and wrong (adharma) 
uprises, then I create myself. To guard the good and to destroy the wicked and to 
confirm the right (dharma), I come into being in this age and in that (yuge-yuge)."" 

But the Gītā  is only one of the sources in which the character of Krishna 

is delineated; and for the purposes of popular devotion it had hitherto been 

overshadowed by the Bhāgavata and Vishnu Purānas. The early Bengali 

literature we have mentioned was eclectic in its use of source material, 

drawing from each impartially; but by the end of the century there came to 
be a widespread replacement of the Purānas by the Gītā, not least among 

the classes from which the nationalists came. 
The first reason for this was simply that the Gītā  was of a convenient size, 

at least when compared with the vast Purānas, and could therefore be 

marketed cheaply and sold widely. We may recall in addition that there was 

by this time a new reading class—the students and ex-students—and it was 

to these that the Gītā  was offered. The masses, of course, continued to re-

ceive their teaching from the Purānas and Epics orally, rather than through 

the printed page. But there were very cogent reasons why the Gītā  should 

have been made available to the intellectuals. One was in order to counter-
act the already widespread and intensive influence of Christian missionary 

literature, directed at this class.20  As a result, an intellectual dimension was 
added to what had previously been a strikingly emotional form of devo-

tion. 

18  Cf. Farquhar 1903, 71: "Nobin Ch. Sen seems to have been the first to conceive the idea 
of a modern rendering of the character of Krishna; for he laid the project before some of his 
friends in 1882." 

19  Bhaqavad Gītā  4, 6-8. 
2° Cf. Sharpe, 194 ff. 
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The second major reason for the popularity of the Gītā  was connected 

with the nature of the avatāra of Krishna as revealed in the Gītā, again when 

compared to that of the Purānas In the Purānas, Krishna was shown as 
something of a Trickster, a mischievous youth who delighted in his super-
normal powers. In the Gītā  he could be seen as a leader of men, a powerful 

personality, a warrior, a philosopher-politician. In a word, the Krishna of 

the Bhāgavata Purāna had traditionally appealed to women; the Krishna of 
the Gītā  appealed directly to men, and therefore also to budding politicians. 

The third reason was a matter of content. The Gītā  of course contained 
many strata of doctrine, but it was and is arguable that its central teaching 
was the doctrine of nishkāma karma, or selfless endeavour. This was in the 
situation of the time the ideal complement to personal devotion to Krishna 

—a total commitment to the cause with which Krishna was himself identi-

fied, a commitment which did not aim at personal rewards or personal pro-

fit, a commitment to the restoration of dharma. Other closely related politi-

cal lessons derived from the Gītā  included the notion (used by Tilak, as we 

have seen) that one might legitimately slay even one's kinsmen in the execu-

tion of one's dharma without incurring guilt thereby. 
Thus there emerged a string of political commentaries on the Gītā. But it 

was enough in many cases simply to display a picture of Krishna instructing 
Arjuna at Kurukshetra, the field of dharma, in order to convey the desired 
meaning.21 This application did not escape the attention of the authorities, 

who came in the early revolutionary years to regard the Gītā  as an anarchist 

manifesto, and to regard anyone possessing more than one copy as in all 
probability a revolutionary ringleader.22  

Krishna was of course a traditional avatāra. But in these years attempts 

were even made to describe nationalism itself as an avatāra, most notably 

by Aurobindo Ghose, the most consistent and thoughtful of the religio-
political leaders of the period before 1910. Here we may take Aurobindo's 

Bombay speech of 1908 as an illustration.23  
This speech, on The Present Situation", has been called "a startling 

declaration of the religious significance of Indian nationalism" ;24  it is a mag- 

21  As with Aurobindo Ghose's journal Karmayogin; similarly the revolutionary paper Jugun-
tur had Bhagavad Gītā  4, 7 as its motto. 

22  Cf. Ronaldshay, 126. 
23 Cf. Singh, 150. 
24  Sources, 176. 
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nificent example of political hyperbole: but it is more, since its main aim was 

to convince a wide public that nationalism was more than just a political 

movement, that it was of divine provenance, in fact. 

"Nationalism is not going to be crushed. Nationalism survives in the strength of 
God and it is not possible to crush it, whatever weapons are brought against it. Na-
tionalism is immortal; Nationalism cannot die, because it is no human thing, it is 
God who is working in Bengal. God cannot be killed, God cannot be sent to jail."25  

There follows a direct appeal to the Vaishnava avatāra tradition. Every 
avatāra was ordained as a self-manifestation of the Supreme in a given situa-
tion to save the world from chaos and adharma. To the nationalist, adhar-
ma was manifested everywhere in the activities of the British: on all sides 
there were forces set up in opposition to the nationalists. Thus: As in the 
ancient time, when the Avatars came, there were also born the mightiest 
Daityas and Asuras to face the Avatars, so it always is."26  From this point it 
is the shortest of steps to the statement that the latest incarnation of the Su-
preme, come once more to restore Dharma to the world, is—nationalism. 
To his audience Aurobindo was therefore able to say: 

You see a movement which no obstacle can stop, you see a development which no 
power can resist, you see the birth of the Avatar in the nation [...]."27  

And then, in a supremely evocative passage, Aurobindo binds together the 
avatāra of nationalism with the best-known and most popular of avatāras, 
that of Sri Krishna: but not the warrior of the Gītā, the statesman-philo-
sopher; but instead to the pastoral, peasant Krishna of the Srīmad 
Bhāgavatam. The implication is that in some way the avatāra is linked with the 
peasantry; perhaps the avatāra is the peasantry, the proletariat, still slum-
bering in political innocence in Vrindaban, but soon to awaken in power. 

The work will go on, says Aurobindo, 

"[. ..] until Sri Krishna, who has now hid himself in Gokul, who is now among the 
poor and the despised of the earth, who is now among the cowherds of Brindaban, 
will declare the Godhead, and the whole nation will rise, filled with divine power, 
filled with the inspiration of the Almighty, and no power on earth shall resist it 
[...]:,28 

" Ghose 1948, 8f. 
26  Ib., 30. 

" Ib., 33. 
28 Ib., 34. 
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For reasons which we cannot enter into here, in August 1908 Aurobindo 
was arrested, and spent the better part of a year at Alipur; that the ex-

perience was for him both traumatic and formative is obvious enough. 

For one thing, it was in a way a nationalist politician's necessary initiation. 
But it was for Aurobindo an initiation in another, more religious, sense, and 

left a profound mark on the way in which he was in future to apply Hindu 
teaching to his nationalist calling. 

Aurobindo's vision, of which he gave an account in a celebrated speech 
in May 1909, began with the perusal of the Gita: "Then He placed the Gita 
in my hands. His strength came into me and I was able to do the Sadhana of 
the Gita. "29  Aurobindo was brought to the realisation that the Hindu reli-
gion" was not only "true"; it was life itself, and as such the property of the 
whole of mankind He saw Krishna-Vasudeva in all things, even the Prose-
cuting Counsel; and he received the message that more was involved than 
the clash of secular powers: 

"I am in the nation and its uprising and I am Vasudeva, I am Narayana, and what 
I will, shall be, not what others will. What I choose to bring about, no human 
power can stay."30  

And then comes the final confession on Aurobindo's part that all his doubts 

have vanished, and that he is convinced of the universality of the Sanātana 
Dharma. He concludes: 

"I say no longer that nationalism is a creed, a religion, a faith; I say that it is the 
Sanatan Dharma which for us is nationalism. This Hindu nation was born with the 
Sanatan Dharma, with it it moves and with it it grows [. . J. The Sanatan Dharma, 
that is nationalism. "31 

Thus the vision of the avatāra has in a sense pointed beyond itself, to the 
world on the stage of which the drama was being played out, and Indian na-
tionalism has given place to Hindu universalism. But we cannot follow this 
particular transition further on this occasion. We must move on, to the sec-
ond of the major groups of symbols pressed into national service, that cen-
tring on the concept of śakti. 

The position with which we shall be concerned now was as follows: that 

" Ghose 1972 b, 3 (The Uttarpara Speech, May 30, 1909). 
30 Ib., 6. 
31  Ib., 10. 
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the Motherland is Divine, being known by a variety of names—Kali, Durga, 
Bhawani, Sarasvati—and that whoever offers worship to any of these god-
desses is a worshipper and servant of the Motherland as śakti, as the crea-
tive power of Deity, and hence an "anonymous patriot". It is unnecessary 
in this context to trace the roots of the worship of the Mother in the Indian 
context, except perhaps to say that it is a natural form of religion for an 
agrarian people, and had deep roots throughout India. From the Indus Cul-
ture to present-day peasant piety, it has been a constant feature of the In-
dian situation. 

As far as our present purposes are concerned, the patriotic worship of 
the motherland was perhaps to begin with a local Bengali expression of Na-
tionalromantik, appropriately expressed in the pages of a popular novel. But 
in a short space of time it was to ally itself to much deeper religious and 
political impulses and instincts. 

Bankim Chandra Chatterji is today credited with having more than any 
other individual raised the Bengali language from a coarse vernacular dialect 
to a language capable of giving expression to high sentiment and high lit-
erature." Further, in his concentration on the past, and not least the spiritual 
past, of his people he has been compared to Sir Walter Scott; but he was no 
mere romantic antiquarian. To him nationality was a religion—not in any 
vaguely sentimental sense, but in the sense of being the focus of his every 
thought and action; and it was he who provided the movement, in the years 
around the turn of the century, with one of its most powerful and evocative 
revolutionary symbols. There is a slight touch of irony about this, since 
Bankim Chandra himself is said to have believed revolutions to be "very 
generally processes of self-torture" .33 

Bankim Chandra's most famous novel, Ananda Math (The Abbey of Bliss, 
1882)34  tells a story of the so-called "Sannyasi Rebellion" of the 1770's, a 
local manifestation of what Farquhar has called "the fighting ascetics of 
India", finally suppressed by Warren Hastings.35  In this romanticised 
version of the story, the sannyasis are called "the Children", i.e., children 
of the Motherland, who is variously called Jagaddhatri, Kali, Durga, 

32  Cf. Dutt, 227ff, Ronaldshay, 105. 
u Ronaldshay, 106. 
34  Translated into English by Sen-Gupta, 1906. 

Cf. Farquhar 1925, 18. 
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Lakshmi, Sarasvati and Bhawani (the latter the name of the goddess to 
whom the Thags sacrificed their victims, incidentally). Their headquarters 

are in a remote monastery called Ananda Math, in which there are 

separate temples to Jagaddhatri, the Motherland as she was; Kali, the 
Motherland as she is today; and Sarasvati, the Motherland as she would 
become. When the hero of the story is asked when and under what 

conditions the Mother would show herself in this final form, he is told, 
When all the children of the Mother learn to call her so." 
There are many reasons why Bankim Chandra's novel captured the imagi-

nation of young Bengal towards the turn of the century, but the limits of 

this present paper do not permit further analysis on this point. Suffice it to 
say that it came to serve as a paradigm of national sentiment, and to some 
extent of national practice. It is also worth remembering that it was in the 

pages of Ananda Math that Bankim Chandra placed his poem "Bande 
Mataram" (Hail to the Motherland!) which became the motto, the slogan 
and the anthem of the national movement, and assumed the character of a 

sacred mantra. 
B. C. Pal and Aurobindo Ghose were among those who did most to apply 

the śakti symbolism of this novel to the national struggle, impressing on the 

readers of their journalism that in worshipping the great mother-goddess, 
Durga-Kali, they were taking part in a nationalist demonstration. This was 
a further measure whereby the proletariat were to be mobilised to national 

effort. For instance, the popular Durga Puja festival Aurobindo reinter-
preted on nationalist lines, calling it a "national festival" and claiming that 

it could be understood only by a "patriot" .36  But Aurobindo's identification 

with the theme of the worship of the Mother, and with the general atmos-

phere of Ananda Math, went further. 
Of uncertain date, but apparently written before 1906, is Aurobindo's 

manifesto entitled "Bhawani Mandir" (The Temple of the Mother).37  This 

is a purely political treatise, and appears to announce the formation of a 
company of nationally-minded revolutionary ascetics, clearly based upon 

the prototype of the Children" in Ananda Math, and dedicated, like them, 

to the liberation of the motherland from the invader. It is a moot point 

whether this order ever actually existed, but that is not the main issue; of 
more importance is the language of piety in which the manifesto is worded. 

36 Ghose 1948, 149. 
37  Cf. Ghose 1972a, 59ff. 
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It begins by stating that "A temple is to be erected and consecrated to 

Bhawani, the Mother, among the hills".38  The Mother has already been 

known in various ways, as Love, Knowledge, Renunciation, Pity and In-

finite Energy, and known by both Vaishnavas and Shaivas: She also is 
Durga, She is Kali, She is Radha the Beloved, She is Lakshmi, She is our 
Mother and the Creatress of us all."39  But she is also Bhawani, and once 

more we recall the sinister connection with the Thags. In the present age, 
the document went on, the chief manifestation of the Mother is as Power, as 

"pure Shakti": she is known in her various forms as the Shakti of War, of 

Wealth, and of Science. But these are the Shaktis of the foreigners in the 
land; they are "Mleccha Shaktis", and are therefore to be shunned. Instead 
India needs Arya Shaktis, manifestations of power which are not copies 
either of England or (significantly, in view of the events of the time) of 
Japan. For the nation of India is herself the greatest of Shaktis: 

For what is a nation? What is our mother-country? It is not a piece of earth, nor 
a figure of speech, nor a fiction of the mind. It is a mighty Shakti, composed of the 
Shaktis of all the millions of units that make up the nation [...] The Shakti we call 
India, Bhawani Bharati, is the living unit of the Shaktis of three hundred million 
people. "40  

The realisation that India had this immense power at her disposal came 

first, the manifesto continues, from Rāmakrishna and Vivekānanda—and 

at this point one hears echoes of Vivekānanda's celebrated address to the 

1893 World's Parliament of Religions.'" The Rāmakrishna–Vivekananda 

message was, in short, that man is divine. Rāmakrishna taught India bhakti, 

Vivekānanda jhāna: together they set an example to demonstrate that India 

must send forth "[...] the future religion of the entire world, the Eternal 
Religion which is to harmonise all religion, science and philosophies 

[...]"42  But significantly, although Ramakrishna taught such a unity of re-
ligions, "[...] it was Kali, who is Bhawani, Mother of strength whom 
Ramakrishna worshipped and with whom he became one."43 

The political call therefore is for a revival of religion, for a reversal of the 

Western imposed process of secularisation, for it is in religion that India's 
real strength is to be found. To follow, as Congress had been attempting 

to do, a Western path of constitutional debate and gradual development in 

38  Ib., 61. 
39 

5-752446 H. Biezais 

40  Ib., 65. 	 42  Ghose 1972 a, 68. 
41  Cf. Sharpe, 155, Sarma, 153. 	43  Ib. 
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the direction of self-determination, was to involve India in a game which 
she had no chance of ever winning. India must turn afresh to religion, for 
the sake of her future: 

"All great awakenings in India, all her periods of mightiest and most varied 
vigour have drawn their vitality from the fountainheads of some deep reli-
gious awakening. Wherever the religious awakening has been complete and 
grand, the national energy it has created has been gigantic and puissant; wher-
ever the religious movement has been narrow and incomplete, the national 
movement has been broken, imperfect or temporary. "44  

Up to this point what we have seen has been a conscious attempt on the 
part of an enthusiastic minority of young Bengali intellectuals to mobilise the 
Indian proletariat by interpreting some of their most powerful and pervasive 
symbols in terms of the Indian national awakening. But we should be unwise 
to assume this to have been in any sense a mass movement. It is hard to ob-
tain firm evidence of the actual response which these efforts aroused among 
the proletariat at whom they were aimed, though one's general impression 
is that they appealed largely to a small group, an educated elite who saw 
things more or less as Bepin Chandra Pal and Aurobindo Ghose saw them. 
The British administrators for their part viewed the whole movement with 
intense (and from their point of view justified) suspicion; while even among 
Hindus, and Bengalis, there were those who believed that this particular 
venture in counter-secularisation was completely misconceived. Foremost 
among these was Rabindra Nath Tagore. 

The source of the trouble, in Tagore's view, was precisely the concept 
of the nation, which he once defined as the aspect of a whole people as an 
organised power".45  This he considered to be an error of the West, a symp-
tom of a sickness, a failure to see mankind as a whole, to understand the 
other person's point of view, or to place the affairs of India in the larger con-
text of humanity. To accept Western ideals of nationalism, he considered, 
would be simply to deny India's cultural heritage, not to affirm it. 

It is perhaps worth noting at this point that many of the nationalists Tag-
ore had in mind were Bengali, rather than Indian, nationalists, whose hori-
zons scarcely stretched even to the whole of India. But Tagore's criticism 
of the West as being the heartland of national sentiment was entirely justi- 

44  Ib. 
95  Tagore 1918, 110. 
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fied. A curious bypath of our study might have been to ask what the West 
expected of India in these years, not least since there had come to be much 
theorising about the importance of "national heritage", das Volkstum and 
volkstümlich in certain quarters in the West. 

Tagore's reactions to the phenomenon of nationalism are to be found, 
first, in his book Nationalism, from which we have already quoted, but 
secondly and more powerfully in a novel, "The Home and the World", set in 
the swadeshi agitations of the period 1905-1908, though published a decade 

later. Space does not permit an analysis of this fascinating book, but men-
tion must be made of one of its central characters, the politician Sandip, 
who is made to say: 

"I have long been nursing a plan which, if only I could carry it out, would set fire 
to the whole country. True patriotism will never be roused in our countrymen un-
less they can visualise the motherland. We must make a goddess of her. My col-
leagues saw the point at once. 'Let us devise an appropriate image!' I admonished 
them. We must get one of the current images accepted as representing the coun-
try—the worship of the people must flow towards it along the deep-cut grooves of 
custom."46  

If dishonesty is involved in the creation of this symbol, what does it mat-
ter? The needs of Realpolitik are the important thing, and dreams (like vi-
sions) are useful devices in reinforcing such steps as Sandip was con-
templating: 

"I will spread it abroad [says Sandip] that the goddess has vouchsafed me a 
dream. I will tell the Brahmins that they have been appointed her priests, and that 
their downfall has been due to their dereliction of duty in not seeing to the proper 
performance of her worship. Do you say I shall be uttering lies? No, say I, it is the 
truth—nay more, the truth which the country has so long been waiting to learn from 
my lips ."47  

And he goes on to say that as far as the past of Bengal is concerned, 

"I can swear that Durga is a political goddess and was conceived in the image of the 
Shakti of patriotism [. . .]. "48 

Whoever may have been the prototype of Sandip in Tagore's mind (a ques-

tion which it is difficult to discuss), there would seem to be little doubt that 

46  Tagore 1919, 183f. 
47  lb., 186. 
48  lb., 187. 
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Tagore is here criticising precisely the type of use of the śakti symbol that 
we have outlined, as a device of the "religious nationalism" employed in 
order to ensure the support of the Śaiva element among the people of Ben-
gal for the nationalist cause. 

Was this then dishonest? Whatever our final judgment may be, Tagore at 

all events seems to have thought so. In conclusion, therefore, we may quote 

one final passage from The Home and the World". Again Sandip is speak-

ing, this time reflecting on the enormous popular support which his mani-
pulation of words and ideas and the minds of men was in process of bring-
ing him: 

This is hypnotism indeed—the charm which shall subdue the world! No materials, 
no weapons—but just the delusion of irresistible suggestion. Who says 'Truth shall 
triumph' Delusion shall win in the end. The Bengali understood this when [during 
the period of Muslim domination] he conceived the image of the ten-handed god-
dess astride her lion, and spread her worship in the land. Bengal must now create a 
new image to enchant and conquer the world. Bande Mataram!"49  

Writers of the period were haphazard in their use of diacritical marks. In this paper I have 
spelt Indian words as they appear in the sources, and used diacritical marks sparingly. Where 
there are conventional Anglicised spellings (e.g. Krishna, Tagore), I have used these. 
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Conditions for the Spread of the Peyote 
Cult in North America 

By ÅKE HULTKRANTZ 

As is well known large parts of native North America with the Prairies and 
Plains in the middle of the continent as the centre of diffusion have con-
stituted, since the end of the last century, the scene of a nativistic Indian 
movement, the so-called peyote cult.1 Through the mediation of Indian 
tribes like the Kiowa, Kiowa Apache and Comanche (who also to a large ex-
tent were responsible for its ritual form) the peyote cult has spread from the 
areas of the Rio Grande northwards over the whole Prairie and Plains area 
up to the Saskatchewan River. In the west it has gained ground among 
Great Basin groups and among the Navajo and Taos Indians on the high 
plateaus of Arizona and New Mexico. In the east some groups of the former 
woodland Indians at the Great Lakes have been won for peyotism. The 
number of peyotists in an ethnic group may fluctuate, but often the main 
part of the Indians belong to the peyote cult. 

The peyote cult—or, as it should have been called, the peyote religion2— 
is named after its central cultic action, the consumption (by eating, drinking 
or smoking) of the spineless cactus peyote (Lophophora williamsii). This 
cactus that may be found growing wild along the Rio Grande and in the 
country south of this river contains several alkaloids, among them the mor-
phine-like, hallucinogeneous mescaline. Peyote produces colourful visions, 
hallucinations of movement and audition, strengthens the capacity for ob-
servation, and brings forth sentiments of solidarity and personal surrender. 

The term nativism is here used in a very wide sense, corresponding to Voget's "reforma-
tive nativism" that presupposes a synthesis of traditional and alien cultural components 
(Voget, 250). "Traditional" includes in this case not only tribal but also general Indian traits. 
2  It is unfortunately due to A. L. Kroeber's influence that so many religions, in particular 
of a sectarian character, have been misnamed "cults" in North American anthropology. 
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In pre-Columbian days peyote was used in connection with certain public 
ceremonies among the Indians of Mexico, for instance, at the annual 
thanksgiving ceremonies. In its modern form the peyote ritual constitutes a 
religious complex of its own, considered to promote health, happiness and 
welfare among its adepts. Many peyotist groups have (since 1918) joined 
the peyote ecclesiastical organisation, The Native American Church. To-
day, the peyote cult is almost the only one besides shakerism of the re-
vivalistic Indian movements of the nineteenth century still prevailing. Its 
diffusion is steadily going on, and in many reservations where it has had a 
hold for some time it is gaining more and more converts .3  

The peyote cult has been described and analysed in several instructive 
works, foremost among them the monographs by La Barre and Slotkin.4  
Most problems of a major scope have been dealt with in these publica-
tions. However, one special problem seems to me to deserve a greater at-
tention: whether the spread of peyote and the peyote cult was facilitated by 
particular historical, social or other conditions in Indian North America, or 
even whether the cult had a precursor. In the following I shall briefly illu-
minate this problem and to this end formulate two leading questions: what 
were the conditions for the diffusion of the peyote cult? what particular 
factors accounted for the spread of the cult to just those areas that were 
mentioned above, and for its obstruction in other areas? It is obvious that in 
many respects the task undertaken here is too complicated to be dealt with 
adequately in a short article. Only the main lines of my investigation can 
therefore be presented here. A more detailed account will follow in a 
separate paper already completed and waiting for publication. 

II 

Students of peyotism have suggested a variety of preformative factors, but 
the dissension between their opinions is considerable. It is safe to say that 
most interpreters are agreed upon one thing, viz, that the growth and spread 
of the peyote cult should be seen as a concomitant of the radical change that 
Indian society in the Plains and Prairie area has undergone during the past 

Conversely, in many other reservations the peyote cult is receding. The history of peyote 
has always been a backwards and forwards movement. 
4  See e.g. La Barre 1938 and 1960, Slotkin. Cf. also Gusinde. The leading authority is La Barre 
The best discussions of the peyote cult in a tribal setting may be found in Aberle 1966, 1 ff; 

1957, ff and Stewart, 1 ff. 
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hundred years. In this perspective the peyote cult offers an example of re-
ligious acculturation, that is, religious change following a "complete cul-
ture-contact" (or complete interaction between two different cultures).5  
There is however no unanimous opinion among researchers as to what fac-
tors had the decisive influence in this process. Most students are inclined to 
single out one or two factors. We shall here survey the main views on this 
matter, and then continue with factors that have been referred to as proofs 
of a religio-historical continuity. 

If, first, we concentrate on proposed factors of acculturation it goes with-
out saying that external changes in the environment have facilitated this 
process, and thereby peyotism. Thus, Aberle and Stewart have primarily 
explained peyote diffusion with reference to geographic availability—which 
is an important ecological point of view—and possible communications.6  
As we know, railroads and dustroads for wagons quickly spread over the 
central distribution area—the Plains and Prairies—in the 1860's and there-
after, thus transforming the inter-communicative possibilities here. This is 
exactly the time when the peyote cult began to spread. The diffusion took 
place between reservations, since Indians were now confined to such areas. 

Many authors have adduced circumstances that should underline the role 
of peyotism in the ideological adaptation of Indian groups. Some points 
that have been proposed are absurd, for instance, the claim that the peyote 
cult strengthens the old tribal religion in an acculturative situation. Such a 
stand disregards the fact that peyotism is an intrusive, new religion that 
shakes the tribal solidarity and some old religious values. If, however, the 
reference is not to the traditional tribal religion but to traditional Indian re-
ligion seen as a token of Indian identity—what has been called pan-Indian-
ism—the standpoint is more realistic. As a matter of fact, peyote has been 
an instrument for the creation of this feeling of Indian commonness;7  séances 
often include members of many tribes, and the sensation of intimacy and 
transference that was earlier said to accompany the eating of peyote con-
tributes to intertribal understanding among peyotists. 

5  For the definition, see Hultkrantz, 15. Aberle however asserts that acculturation was a 
non-essential factor for the growth of peyotism among the Navajo (Aberle 1966, 243). Cf. 
further below. 
6  Cf. Aberle 1957, 1 ff. 
7  Cf. Shonle, Ruth, 57. 
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A student and peyotist like Slotkin has seen peyote as a weapon in the 
Indian fight against white domination.8  Not in any militant sense, however; 
peyotism, he says, "provided a supernatural means of accommodation to 
the existing domination-subordination relation".9  Peyote provided the 
ideological foundation for the opposition to white supremacy. 

Some observers think that in this encounter peyote legitimated Indian 
efforts by appearing as a counterpart to Christianity. It is commonly said 
among peyotists that just as the whites learned the right way from Christ, 
Indians learned it from peyote. In other words, two equal religions confront 
each other, the one as good as the other. The peyote religion has the ad-
vantages that it is native Indian and well adapted to the prevalent situation. 
In comparison with orthodox Christianity it is much easier to learn—some 
few concepts like God, Jesus, thunderbird and (mother) peyote, some ethi-
cal prescriptions, a very elementary ritual—and it is inspirational. It meets 
traditional Indian requirements in a way orthodox Christianity never does. 

And still, there is the opinion among scholars that the peyote cult at-
tained its position of a pan-Indian, ideological institution in virtue of its 
Christian affinities. There is no doubt that a central part of the ideology is, 
as could just be seen, decidedly Christian. We know also that Ute and Win-
nebago peyote groups have made petitions to Christian organisations to be 
approved as members of the Christian church. Some students who, al-
though not Indian, regard themselves as peyotists, in particular Slotkin, 
define the peyote cult as an Indian version of Christianity.10 This is a sur-
prising statement. For all we know there were only a few Christian traits 
among the Kiowa and Comanche when the peyote cult spread from this 
nucleus area around 1890.11 In later days it assumed a veneer of Christian 
ideology, as La Barre has underscored .12  Altogether it is a question of an ad-
ditive process, not a fundamental change of the ideological pattern. As 
such, however, it most certainly has stimulated the diffusion of the peyote 
religion. 

If thus the importance of the social factors of acculturation has been 
emphasized by many writers in their assessment of peyote distribution, 

8  Cf. Slotkin, 17 ff. 
9  Ib. 20. 

10 Cf. ib. 46. 
11 Cf. Mooney, 65. 
12  Cf. La Barre 1971, 22. 
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others have put the adaptation of the individual to a new cultural situation in 

the foreground. They have proceeded from the fact that man in accultura-
tion suffers from a cultural shock; and Geertz is perhaps quite right when he 
pinpoints suffering as a gateway to religion." The arrival of European civili-
sation deprived the Indians not only of the externals of traditional culture 
but also of existential meaning and religious values. The loss was expressed 
in spiritual terms among the Plains Indians: they were, says Ruth Under-
hill, "apparently deserted by their spirit helpers"." The scientists who have 

analysed the situation think they have found deeper causes behind such 
manifest religious formulations: anxiety for life and health, or for social and 
personal security, or for economic safety. The dissolution of these anxieties 
should then be offered by peyote. 

There is, for instance, the thesis proposed by Richard Schultes, a botanist 
who has written several articles on the peyote cult, that peyote spread as a 
remedy, a medicine to ensure health and survival.15 Now, Schultes does not 

mean that it was because of narcotic qualities that peyote met such a quick 
response; from a medical point of view peyote is not narcotic since the 
use of it does not create any dependence whatsoever (a fact not always 

recognized by American courts). Schultes is concerned with the Indian idea 
that peyote is medicine. There is much evidence at our disposal that persons 

have joined the peyote cult for curative reasons. However, Schultes has 
neglected to place the curative aspect into its spiritual frame: medicine is 

for the Indians a comprehensive concept referring to origins in visions and 
supernatural qualities. 16  

Another proposition is that the peyote cult is a refuge for people who 
suffer mentally from cultural loss. An investigation made at the Navajo 
reservation in the Southwest has indicated that peyotists show more distur- 

13 Cf. Geertz, 19. His dictum that the problem of suffering is not to avoid suffering but how 
to suffer" is too narrow however. The theory of cultural shock comes close to the cultural 
disintegration theory", so called by Stewart who does not find it adequate to explain peyote 
diffusion, however. This theory that has been applied in practice by e.g. Kroeber says that 
"peoples experiencing cultural disintegration and degradation will readily accept new reli-
gions, especially those which promise the miraculous restoration of former conditions of life" 
(Stewart, 90). Cf. also e.g. Ljungdahl, 168. 
14  Underhill, Ruth, 143. 
15 Cf. Schultes, 1 ff. 

16 Cf. La Barre 1960, 52, 54. 
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bances in their dreams than other individuals.'7 The same lack of stability 
has been demonstrated among Menomini on a reservation in Wisconsin: 
Rorschach tests provide evidence that peyotists as a transitional group in 
society have difficulties in coping with cultural change and therefore, 
according to the investigators, exhibit great anxiety." There is, in the view 
of the present author, reason to believe that the real cause of this anxiety 
is the loss of the old, tribal religious value system which could not be 
restored in the peyote cult. Confessions of sins, i.e. transgressions of the 
ethical code of the peyote religion, may however to a certain point reduce 
this anxiety. On the social side, peyote membership may be a ladder to 
distinction both for the old elite, at least on the Plains, and for newcomers 
striving for status. Of course, the religious problem is not solved in this 
way. 

Not surprisingly some authors have developed the theory that peyote has 
been resorted to in a situation of economic depression. This theory could 
naturally be linked with the general theory of deprivation on account of cul-
tural loss in acculturation. However, one author, Aberle, denounces the lat-
ter at the same time as he embraces the former as cause of Navajo peyotism. 
Aberle has observed that the peyote cult was established at the same time as 
there was a forced stock reduction (of sheep and goats) in the Navajo 
country, in the 1930's; he also points out that the Navajo at that time were 
the least acculturated tribe in the United States." However, since the 
action was ordered by white authorities it is difficult to avoid the con-
clusion that acculturative pressure was responsible for the weakened 
economic situation that emerged. It is important to note that it was not the 
economy as such, but the loss of cultural stability and religious balance 
that drove the stock owners into peyotism. For, as Aberle remarks himself, 
the elimination of so much of the stock upset the world order.20  

After having observed factors that could account for social and individual 
adaptation to peyote we shall, finally mention two general ideological pat-
terns into which, according to several authors, the peyote cult could easily 
be framed. We are here thus dealing with arguments for a religio-historical 
continuity. 

" Cf. Dittmann, l ff. 
18  Cf. Spindler, 1 ff. 
19 Cf. Aberle 1966, 3, 243, 308f. 
20  Cf. ib., 200. 
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La Barre, Howard and others have noted that a "mescal-bean cult" pre-
ceded the peyote cult in the central and southern parts of the Prairie and 
Plains area.21 The mescal bean or "red bean" is (the fruit of) an evergreen, 
Sophora secundiflora. It was consumed in the same way as peyote and 
brought on vomiting—to some peoples, like the Iowa, considered ceremo-
nial cleansing—and hallucinations. The mescal eaters formed secret socie-
ties, and their ritual paraphernalia were those of the later peyotists. It seems 
indeed very likely that the peyote cult was formed on the pattern of the an-
cient mescal bean cult. This would also explain why the mescal and the 
peyote have so often been confused in the debate.22  

The importance of the vision complex in furthering the course of the 
peyote cult was pointed out by Ruth Shonle as early as 1925. In particular 
she aligned its diffusion on the Prairies and Plains with the vision quest here, 
since in this area the seeking of visions preceded all kinds of significant 
undertakings.23  Some students have followed suit, but many who have de-
veloped other ideas on the spread of peyote disagree. There are especially 
two objections that have been raised by critics: that peyote has spread out-
side the true vision complex area, and that visions have little meaning in the 
peyote cult. The validity of the first objection has been illustrated with ex-
amples taken from the Southwest area, traditionally an area where, at least 
among the agricultural Pueblo Indians, subjective experiences have played 
a subordinated role.24  If in this area we find the peyote cult represented in the 
pueblo of Taos this may be defended by referring to its peripheral position 
and the influx of Plains cultural elements. However, the recent spread of 
peyotism to the Navajo Indians offers a more delicate problem. The Navajo 
have a negative attitude to visions,25  and Aberle plays down the role of 
visions in the Navajo peyote cult.26  We know, however, that peyotism 
had great difficulties to gain ground on the Navajo reservation, and that it 

21  Cf. La Barre 1938, 105ff.; Howard 1957, 75ff. In later publications the two authors have 
disagreed in some matters of diffusion, partly due to misunderstandings. Cf. La Barre, 1960, 
48, and Howard 1960, 84 f. 
22  Cf. Howard 1957, 86. 
23  Cf. Shonle, Ruth, 53, 58f. 
24  Cf. Benedict, Ruth, 40. 
25  Cf. Haile, 1 ff. 
26  Cf. Aberle 1966, 6. 
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was introduced very late. A similar reasoning is applied by La Barre in 
defense of Miss Shonle's standpoint.27  

The second objection is tied up with the first one, for it is just in an area 
like the Navajos' that the reduced significance of visions in the peyote cult 
can be demonstrated.28  Nevertheless, it is hard to see how a direct ex-
perience with the supernatural in visions can have as little meaning as the 
propounders of this thesis think it has. 

III 

We have seen that an array of motivations has been mobilized in order to ac-
count for the accommodation of the peyote cult on North American Indian 
reservations. Some of them appear less convincing, others well taken. We 
certainly come closer to the truth if we proceed from the assumption that 
several of these propositions combined indicate the conditions for the 
spread of the peyote cult. A similar stand has been taken earlier by authors 
like La Barre, Ruth Shonle, Arth and Slotkin They do not, however, La 
Barre excepted, take stock of other possibilities than those they find useful. 
A survey of opinions like the one here presented seems to the present 
author more likely to bring creative results. Otherwise, Slotkin's list of 
causes is both elaborate and suggestive (although perhaps too much atten-
tion is paid to ethical and sociological issues).29  

An attempt will now be made to assess the conditions for the diffusion. It 
is based on some of the earlier proposals and adds some further points of 
view. 

In this connection it is important to make a distinction between the func-
tions of peyote in a certain society and the original circumstances at the time 
when peyote was accepted by this group (or by certain individuals in this 
group). In other words, I do not find certain psychological considerations 
very helpful which take their departure from peyotist reactions in a modern 
Indian community. The functions of the peyote cult change with locality 
and time in one and the same tribal group.30  

27  Cf. La Barre 1960, 51. 
28  Cf. Stewart, 86. 
29  Cf. Slotkin, 18 f, 35 ff. 
30 The interesting problem of differential diffusion has been observed by several anthro-
pologists, for instance, George and Louise Spindler and Wesley Hurt, Jr. 
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Furthermore, consistent with this point is another, that any proposition 
regarding the general conditional factors of peyote distribution should 

ignore special local developments, unless these illustrate the former. Since 

the distribution is so intimately tied up with the Prairie and Plains area—or, 
to be more exact, the Plains Indian reservations—there should be a heavy 

reliance on factual materials from this region. However, other regions are 
interesting not least because they demonstrate factors operative in imped-

ing diffusion. 
Finally, there is reason to lay more stress on religion and faith in evaluat-

ing the conditioning factors. Among the Omaha, says Malcolm Arth, "the 
(Peyote) religion is first and foremost an expression of the spiritual and 

aesthetic needs of many of the people" .31  It is certainly so among all groups 
that have adopted peyotism, although, when reading many of the papers 
that have been quoted in the foregoing, one often receives the impression 
that religion is forgotten. Or, the manifest religion is reduced to latent per-
sonality trouble. In my discussion of cultural shock and anxiety, above, I 

suggested that disturbance of religious values lies behind these states. My 
anthropological colleagues have, to my understanding, been too eager to 

avoid the obvious conclusion. 
After these considerations I offer the following scheme as my contribu-

tion to the understanding of the factors that paved the way for the peyote 
cult. 

1. The change in the North American Indian situation at the end of the 
nineteenth century supplied new facilities for religious innovations and for 

the introduction of a foreign religious movement, the peyote cult. Slotkin 
has mentioned some of the salient features in the new situation: cessation 
of intertribal warfare (and, we may add, of wars with the whites), settle-
ments within reservations, often bordering on each other (and several tribes 
joined in one reservation, vide the Indian Territory, or Oklahoma), easy 
travel on highways and railroads, use of English as a common language, 
and use of mail service by those who can read and write.32  

In the cultural and religious fields, these environmental changes had 
various repercussions that may be covered with the word acculturation. Re-
ligious acculturation implied a demand for continued religious faith in 

31 Arth, 25. 
32  Cf. Slotkin, 19. 
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moulds that were both anchored in the past heritage and adapted to new 
ideas. We note specifically: 

a. There was a cultural change, sometimes bordering on cultural loss. 
The old religious rites, for instance war rituals, buffalo-hunting rituals, were 
not adapted to the new situation on the reservations. The major Plains In-

dian ceremony, the sun dance, was forbidden or repressed by the white 
authorities. At the same time the men now found leisure time to indulge in 

ceremonialism. It seems that the peyote rite filled in the vacuum left by the 
sun dance. 

b. There ensued a relativism of values, and this fostered a crisis that had 

to be overcome. The old religion was insufficient. So was white man's 

Christianity to those who did not want to be incorporated in the western 
civilisation. Peyote, with a structure like the Church and concepts compet-
ing with Christian ideas, offered a solution. At the same time incorpora-
tion of Christian concepts facilitated the acceptance of peyotism on reser-
vations where Christian missions were influential. 

2. The ideological structures of the vanishing Indian cultures constituted 
preformative patterns into which the peyote religion could be framed, or 
else, by which the peyote religion was blocked. 

A. Positive adaptations. In these cases, mostly represented in the Prairie 
and Plains area, there was a rapport in structure and function between the 

old religious pattern and the peyote cult. Several examples could be ad-
duced, but we single out the following: 

a. The mescal bean cult which, as we have seen, had many features in 

common with the peyote cult, preceded the latter in the middle and south-
ern parts of the Plains area. Indeed, there is archaeological testimony that 
the red bean cult existed in south-western Texas during the first millenium 
A.D.33  

b. Ritual structure and ritual symbolism have on the whole been fairly 
identical in the whole area under consideration here, with the exception of 
the Great Basin34. They are also reflected in the peyote cult. As pointed out 
by La Barre, Slotkin and others, specific ritual traits in the peyote cult can 
be derived from Mexican Indian ceremonials, Apache and Kiowa rituals, 
mescal bean rituals and Christian rituals (prayer forms, Bible reading etc.). 

33 Cf. Campbell, 1 ff. 
34  Cf. Lowie, 231 ff. 
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c. The preformative influence of the vision complex, or the vision quest 

pattern, should indeed be considered the most important single factor for 
the spread of peyotism, exactly as suggested by Ruth Shonle. In ascribing 
this importance to visions I want to stress that they should not be regarded 

as having an intrinsic value in themselves, but as constituting forms for a 
direct experience of the supernatural world—for it is this immediate contact 

and its blessings that mean so much. As one of my Shoshoni informants on 
peyote told me, the importance lies in the power, not in the vision. Seen in 

this perspective the Navajo peyote experiences also move along the pattern 
set by the visionary experiences. 

The significance of the vision pattern for the acceptance of peyote may 

be best observed in the Plains area, the stronghold of the vision complex 
(cf. above). When the Indians moved to reservations the vision quest de-

clined, and that for mainly two reasons. Firstly, the old, sacred places were 
no longer accessible, now being situated in white man's land35. Secondly, 
the reservation life meant an ideological change, and the acquisition in vi-

sions of guardian spirits for war, hunting of game and other formerly topical 
pursuits was experienced as superfluous. There was now a need for spiritual 

communion and a faith in Indian religious values on a more general scale. 
However, having been defeated in combat and exposed to competing ideol-
ogies the Plains Indians had difficulties in realizing their will to believe. 
The vision had been succeeded by the religious doubt. 

In this deplorable situation the peyote cult was actualized. It was well 
adapted to the new situation on the reservations, and the old vision pattern 
could be transferred to it. However, within the general structure there ap-

peared some novelties. The visions were no longer individualistic, as in the 
old nomadic and hunting culture, but were received in a collective frame, 
and this added, of course, to the visionary's sense of safety and spiritual 
reality. Furthermore, if formerly the vision quest had been associated with 
vicissitudes, and not always was successful, it was now a comparatively 
easy task, and visions were attainable for everybody who tried. Indeed, the 

peyote vision could be very strong, a true hallucination, and as such supe-
rior in quality and more compelling than earlier visionary dreams36. Finally, 
the vision no longer revealed spirits and conferred special powers, except in 

35 There are exceptions. The Cheyenne, for instance, still seek visions at their sacred moun-
tain, Bear Butte, in the Black Hills, far from the reservation. 
36  Cf. Hultkrantz in La Barre 1960, 57, note 4. 
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some cases; it mediated a direct experience of a spiritual sphere of ex-
istence, and it showed in symbolical form a spiritual way of living. Some-

times the vision could tell the future, or it imparted a general consciousness 
and feeling of divine power. 

B. Obstructive factors. In this context we shall review some patterns that 
were responsible for the restriction of peyote diffusion to certain areas, 

mainly the Prairie and Plains and the Great Basin, while the Southwest with 
some exceptions (Apache and Navajo, Taos) did not take part in the expan-
sion. 

a. Conservatism and traditionalism have everywhere constituted a hin-

drance to the diffusion of the peyote cult, but particularly so in the Pueblo 
area (or sub-area of the Southwest) where a well ingrained ceremonialism 
and an agrarian type of religion well adjusted to the needs of Pueblo cul-
ture and society had been left intact for many centuries. White expansion 
has only slowly infringed upon the Pueblo Indian traditions. 

The individualism of the Plains Indians that admitted so many religious 
innovations was entirely absent here. But even on the Plains the peyote cult 

has represented something new and foreign when first known, and it has 
:therefore been opposed by individuals as well as tribal councils. As time 
passed it gained in reputation, particularly so when it had been integrated 
with old cultic elements or obtained a Christian veneer. 

b. Hierarchical structure has sometimes been a strong impediment. The 

medicine-men on the Prairies and Plains and in the Great Basin have occa-

sionally tried to oppress peyotism since it threatened to take over their heal-
ing and divinatory functions, but with little success; after all, their position 

was already attenuated through the presence of other visionaries. In the 
Pueblo area, however, the richly differentiated priestly and healing associa-

tions put up an effective barrier against new institutional religious systems 
that upset the ruling order. 

c. There have been other "psychotropic" (La Barre) means beside pe-

yote, and where these prevailed they prevented the spread of peyote. Thus, 
the diffusion of peyote westward was checked by the presence of the Jim-
sonweed or toloache37. 

3. Peyote had of course an attraction of its own, not in its taste or in the 

37  Cf. Driver, 102. 

6-752446 H. Biezais 
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aethetic layout of its ceremonials—the former is horrid, the latter rather 
simple—but in its effects. 

a. The peyote experience provides religious assurance, an assurance that 
is strengthened by the positive reactions of all those who partake in the rite. 

The experiences of coloured visions, voices, and strong positive sentiments 
to other peyotists present convince the participant of the ceremony of the 
supernatural quality of the herb. 

b. As a consequence of its supernatural character all kinds of blessings 
are expected from peyote: good health, personal security, family happiness, 
endurable economic support, etc. These conditions are all thus considered 
in a religious perspective. 

c. The peyote cult is characterized by great flexibility, not least in its con-
ceptual system, and can therefore, in the long run, be integrated with dif-

ferent cultures. The Pueblo religions are however obvious exceptions to this 
rule. 

d. The peyote cult furthers pan-Indianism, the Indian community in in-

terests over tribal boundaries. Over great areas we find the peyote cult to be 
the creed of Indians of many nations, and members of different tribes may 
sit together at the same cultic meetings. 

These are, as far as the present writer can see, the main conditions and 

the main obstacles, respectively, in the diffusion of the peyote cult. With all 
respect to those who think differently, I consider that to a large extent this 
diffusion took place because there was a religious situation that facilitated 
it. The foregoing short analysis, although incomplete, should have borne 
out this conclusion. 
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What We Can Learn from Non-Biblical 
Prophet Movements 

By AXEL LJUNGDAHL 

Frequently a new religion comes into being by means of a prophet—a per-
son feeling himself divinely commissioned, who has had divine revelations 
and feels compelled to inform his fellow men of them. Should people re-
spond to his message a prophet movement is born, and it may then develop 
into a new religion. If a number of prophet movements are examined, so 
many of their features appear similar or identical that one is justified in 
speaking about a "prophet pattern". Knowledge of this pattern may help to 
increase the understanding of more elusive religious movements. 

I have examined about fifty different prophet movements from various 
periods and various parts of the world, and here I will give a brief account 
of the fundamental pattern which I think they reveal. For various reasons 
the biblical prophets have been excluded from this examination. 

The different elements of this prophet pattern stand out clearly if we try to 
answer these three questions: 

1. Which are the causes for the appearance of a prophet? 
2. What is the significance of his message? What function does it have? 
3. Why do certain prophets get followers, but not others? 
In the middle of the eighteenth century the advance of the white settlers 

in North America caused the old indian societies to disintegrate. Then quite 
a number of indian prophets appeared, and they acquired followers in vari-
ous parts of the country. Usually, in a sort of a trance-like state, these pro-
phets had met some divine figure from their native religion, who had or-
dered the indians to repudiate the white man and his customs: the indians 
were to revert to their traditional leather clothing, make fire in the old way 
etc. This would bring about a state of happiness by means of divine inter-
vention, a state characterized by the old ways of indian life: game would 
return to the prairie and salmon to the rivers several prophets predicted 
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that this state of happiness would occur very shortly. The white man would 
not be allowed to participate in it—he would perish in the course of the 
world catastrophe preceding it. 

What, then, was the cause for a movement such as this one? Evidently the 
decay of the indian society, caused by the white man's tyranny. The indians 
were facing disaster, owing to the clash between two entirely different cul-
tures and the ensuing loss of their old freedom. Some of them reacted to this 
by excessive drinking or moral disintegration. Instead the prophet offered a 
solution to the crisis by promising a return to the happy old indian way of 
life, which everybody was longing for—even if this solution was of an es-
catological nature. It brought certitude that the prevailing hardships would 
come to an end; it taught the indian how to protect himself from the alien 
culture of the white man; it expressed the indians' aggressiveness towards 
the white man, who would perish in the coming world catastrophe. One of 
these prophets also expressed self-assertion in arguing that the old indian 
culture was superior to that of the white man. 

These three particular features can be found in various movements of a 
similar nature—a promise of better living conditions, an outlet for aggres-
siveness, and a manifestation of self-assertion. 

This indian movement was ultimately caused by external oppression. Let 
us now look at another example, where internal hardships caused a prophet 
movement. 

In Middle Europe at the beginning of the fifteenth century the spreading 
industrialization led to drastic changes in the social pattern, causing great 
social and economic difficulties to large groups of people. A proletariat 
was born, and the poor felt bitterness and envy towards the well-to-do, not 
least the clerical upper classes. As a reaction a number of strictly profane 
insurrection movements came about, but also many prophet movements. 
One of the latter was the taborites in Bohemia. This movement consisted 
mainly of workers and craftsmen, later joined also by crowds of unem-
ployed, beggars, and criminals. A kind of "holy city" was formed under the 
name of Tabor. Various prophets appeared with tidings of a coming mil-
lennium. The exact time of this millennium was stated, and it was pre-
dicted that every town and every village would then be destroyed by fire, 
but the taborites would escape the holocaust up in their mountain city. 
Earth would be rid of sinners, and after Christ's return man would again live 
in the original, paradisical state without laws or coercion—the so-called 
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"original equality of nature" would be restored and death and disease 
would no longer exist. 

However, the taborites were not content just to await this escatological 
solution passively, for they took the matter in their own hands. They 
reasoned that the believers ought to contribute actively towards the pre-
paration of Christ's return by purging the earth of sinners—and all who 

were not taborites were sinners, particularly the wealthy upper classes, a 
progeniture which would not exist in the coming world of happiness. The 
ensuing massacre became very extensive, a preparation for the coming mil-
lennium carried out for strictly religious reasons. 

The cause for this movement is fairly clear. Social conditions had sep-
arated society into two groups, to which the less fortunate group reacted 
strongly. As to the significance of the prophet's message it offered a solu-
tion to the crisis by promising improved living conditions. However, also in 
this case the solution was escatological, even if the believers thought they 
could aid it materially by exterminating the wicked ones". Their aggres-
siveness towards the godless upper classes appeared clearly, and their self-
assertion was evident in the maxim about general equality in the future mil-
lennium, where all men would be equals. 

Now we will look into an entirely different category of causes for prophet 

movements—religious conditions. These may however imply vastly dif-
ferent things. Among for instance moslem prophet movements there are the 

Uthman dan Fodio movement in Africa, the wahabism and the Mirza move-

ment in India. Frequently they had the ambition to purge their own religion 

of degenerated varieties of the true faith, but Uthman also reacted to the 
sinful life of the people, seen from a purely religious point of view. Of all 

these movements Mirza's was the most unilaterally religious one. He aimed 
at the religion only, while wahabism and the Uthman movement were grad-
ually aimed at such temporal things as "holy war" against intruders and 
neighbours. However, fundamentally these movements were just a reaction 
to religious defection and degeneration of faith. It would appear likely that 
such things are apt to create a sense of religious insecurity in the believers. 

A religious person feels secure knowing that his relations with the celestial 
powers are sound—but that security is lost if and when his conviction no 
longer remains firm. 

The examples outlined so far have all displayed groups of people being 
subjected to the same hardships. Let us now have a look at two cases from 
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modern times, where single persons for various reasons have been unable 
to reconcile themselves with the conditions of modern society. 

One of these movements was born in the USA in the middle 1950's. The 
prophet was a woman, known in literature under the pseudonym of Mrs. 
Keech. In those days there was a certain anxiety in her country—people felt 
the tension between the great powers and were alarmed at the prospect of 
a nuclear war. During the same period the newspapers contained numerous 
reports of so-called Flying Saucers, and there was widespread interest in 
these phenomena. Mrs. Keech was a "religious seeker", who had previous-

ly been interested in theosophy and occultism. She had also had divine re-
velations, and now she became impressed by the general interest in Flying 
Saucers and visited a few lectures on the subject. She became convinced 
that there was a connection between these supernatural phenomena and her 

own celestial "messages". Gradually a being who called himself Sananda 
materialized in her messages and soon he told her that he was identical with 

Jesus of Nazareth. His messages implied that a world catastrophe was im-

minent—it would take place on 21st December that year. Mrs. Keech had a 
small group of followers among the believers in Flying Saucers, and one 

message told them that they would be saved from the catastrophe by Flying 
Saucers, which would pick them up. Time passed and tension increased. 
Once or twice they were told that the time had come. They gathered, dres-

sed and prepared to leave Earth, but they waited in vain, for no Flying 
Saucers ever came. Soon the little group around the prophet was dissolved. 

It had never comprised more than about twenty people. 
A similar movement came into being in Denmark in 1967. The prophet 

was a taxi owner, who had had revelations from a superhuman being in 

space. This being called himself Orthon, but he, too, said that he was identi-
cal with Jesus of Nazareth. The prophet had a message that the world would 

perish from nuclear war in the morning of Christmas Day 1967, but the be-
lievers would be saved by Flying Saucers. Later they would land on earth 
again and a new and happier life would begin. To prepare themselves for 
the catastrophe the believers constructed a subterranean shelter outside 

Copenhagen. 

It is far more difficult to define the causes for movements such as these 
two. However, both were studied "from within" by schooled observers, 

who found that several of the believers had personal problems of a most 
varied nature; matrimonial adversities, set-backs during studies, economic 
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problems, homosexuality etc. Some of the believers no doubt regarded 
society as scattered and disharmonious. Some had had no response to their 
religious longing through the church, which had made them "religious 
seekers", moving from one more or less elusive movement to the next: spir-
itism, occultism etc. The desire of better living conditions apparent in a 
group of this type took the shape of an escape from an approaching world 
catastrophe—above all symbolizing that the person wants to escape from 
the misfortunes of his temporal existence. 

After going through these examples we will now make a summary of their 
details. As to the background for these movements, the prophet often ap-
peared in connection with unfortunate social conditions, which were some-
times caused by internal or external oppression. Or he might be a person 
who felt religious restlessness, caused by the fact that his fellow men did not 
live in accordance with the commandments of their religion. Or he might be 
one of these persons who cannot feel at home in society, even if he is not liv-
ing under any strain or oppression at all. We should then ask ourselves what 
psychological conditions these different situations imply? 

If man lives in harmony with his surroundings and with the divine powers 
he has faith in, then he feels secure, he feels an emotional support. But if 
this harmony is lost—if society starts to break up, if man suffers or loses his 
bounds with his fellow men, or begins to lose his faith in the divine 
powers—then he cannot feel secure any more. Another common negative 
experience is the frustration which arises when man cannot attain what he 
has hoped for, or when he is forced to do something he does not want to. In-
security and frustrations are the seed of aggressiveness, and if conditions 
also violate man's self-respect this leads to the need for self-assertion. If 
man has sensations of this or a similar type it may be said that he has lost 
his harmony of mind. I think this very fact is the principal incentive behind 
most prophet movements. 

Then the significance of the prophet's message is that it restores this 
harmony of mind by promising a change to the better—rarely real, tangible 
changes, but changes which usually are to occur in another world, or a re-
newed one, i.e. an escatological situation. What has been weighing heavily 
on mans mind here on earth will then disappear, what man has been de-
prived of on earth he will then enjoy. He will have the pleasure of seeing his 
enemies roast in eternal fire, and he will triumph over those who have op-
pressed him on earth. 
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Most of these advantages and causes of joy are stored away in a future 
which every objective observer must regard as utterly uncertain. But the 
prophet thinks otherwise—he has received his message directly from the 
divinity, which brings him certitude that the promise will be fulfilled—God 
cannot lie! This also restores his own harmony of mind, since man can 
endure hardships more easily when he knows that in the future they will 
come to an end. 

In my opinion the prophet's solution primarily aims at solving his own 
problem. His own previously more harmonious state has deteriorated and 
he has lost his own peace of mind in the process. When his negative feelings 
reach a sufficiently high degree of intensity a crisis occurs—and it is a well-
known psychological fact that under such conditions a deeply rooted reli-
gious belief may elicit visions, auditions and similar phenomena. The ex-
periences of a person in a more or less pronounced state of ecstasy seem to 
reflect that same person's thoughts and feelings when in a more "normal" 
state of mind—the visions and auditions of a prophet are echoes of his own 
reasoning. 

What is it, then, that makes the prophet get followers? The number one 
condition is that some other people have also lost their harmony of mind, 
and that the prophet's solution can restore theirs, too. There are examples 
from North American indian tribes showing that a prophet movement with 
many followers among certain 'tribes was entirely unsuccessful among 
others. Why? Because the latter tribes had for some reason not yet had to 
endure the same hardships as the former ones. But twenty years later they 
faced the same crisis—and then another prophet movement with a similar 
message won them for its cause. 

It should also be borne in mind that the prophet advocates a religious 
solution. He cannot receive any response unless his audience has the same 
general religious concept as his own. Another example from the indians in 
North America illustrates this: One tribe did not respond at all to a prophet 
who had been very successful among other tribes in asserting that the spirits 
of their forefathers would soon return preparatory to the coming new era. 
Why? Because in that particular tribe the spirits of the deceased were feared 
—to have them back was the last thing those indians wanted. 

Certainly the success of a prophet depends on the strength of his own per-
sonality. His followers must have faith in him as a deputy of the divinity 
who speaks through his mouth. 
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If it should be correct that a prophet mainly aims at solving his own prob-

lem, then one may ask why his attempts at gaining followers is usually such 

a prominent feature. The answer may be found in the psychological fact 
that an answer or a solution is regarded as more correct and probable the 
more it is shared by others—thus the correctness of a solution accepted by 
everyone would scarcely be questioned at all. The greater the number of 
followers, the more certain a prophet must be that his solution is the only 
possible one. We have seen that certain prophets predicted that the end of 

the world would occur on a specific date—and when this turned out to be 
wrong they increased their efforts at acquiring followers. If they succeed, 
this proves to them that after all their message is correct, save for one detail, 

which may be explained away. All this does probably not imply any inten-
tional speculations on the part of the prophet; it only reflects his own sub-

conscious psychological processes. 
In every religion lies dormant possibilities of restoring man's lost har-

mony of mind. It may be said that the prophet brings these possibilities to 
the surface by creating a belief in divine intervention in a way which an-
swers the demand at hand. It would appear that in times of restlessness or 
disintegration of society man's personal problems assume a greater dimen-
sion than before. In connection with the "Flying Saucer movements" we 
learned that persons who are on edge with society as a whole often become 
"religious seekers", moving from one sect or religion to the next. Thus 

they are looking for a religious solution in order to restore their own har-

mony of mind, since the solution offered by their original church is unsatis-
factory. 

Modern society has many traits which tend to make the individual lose 
contact with his fellow men, and the present state of society is viewed by 

many as the very disintegration of old values; this gives them a sense of ex-
traneousness in their temporal life. On the other hand it would appear that 
more and more people do find the messages of established churches insuf-

ficient for restoring their lost harmony of mind. If this is correct it would not 
be surprising to see an ever-increasing number of such persons attempting 

to seek a religious solution to their problem within independent religious 
movements. 

However, such an assumption is no doubt contradicted by the fact that 

so many people today seem to have lost every trace of religious concep-
tion. This implies the risk of man seeking refuge from the hardships of to- 
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day by means of alcoholism, drug addiction, or moral disintegration in gen-
eral. Signs of this alternative are by no means lacking—and that is a poor 
alternative to a religious solution. 
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Revivalist Movements and Religious 
Contracultures in Finland 

By JUHA PENTIKÄINEN 

I. Social breakthrough and change in world view 
`The Finnish way of life', 'Finnish culture' and 'Finnish popular life' are 
concepts which have become firmly established in everyday language. 
Parallel to them a tendency to speak of "a portrait of Finnish religious life" 
or a "Finnish world view" has increasingly been in evidence. The religious 
behavior of the Finns has usually been characterised as an extremely static 
phenomenon which is further colored by a strong ecclesiastical tradition. 
This may be seen in that over 92 % of the Finnish population belongs to the 
Evangelical-Lutheran Church and that the largest religious movements 
function within this church.1 This conception seems to receive additional 
support by the fact that, with the exception of the most recent neo-pietism 
(uuspietismi) organised during the period of the second world war, the main 
revivalist movements functioning within the church are more than a century 
old: Knee-praying (rukoilevaisuus) from the 18th century, Revivalism 
(herännäisyys) from the transitional period between the 18th and 19th 

century, Lestadianism (lestadiolaisuus) and Evangialism (evankelisuus) 
from the middle of the 19th century. 

It is clear that the hypotheses concerning a 'Finnish way of life', a 'popu-
lar culture' , 'Finnish religious life' or a 'Finnish world view' all presuppose 
detailed, multidisciplinary investigation at this moment. Finnish religious 
movements have been the object of comparatively little research. From the 
standpoint of sociology. Nevertheless, it is possible to demonstrate the 
point of emphasis up until this time to have been on structural clarifica- 

1  Cf. Haavio 1965,20f; Juva, 185ff; Sihvo, 2f. 
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Aspects of religio-sociological analysis2  

Symbolic 
Structure 	 Institutions 	 environment 

Society 1. Structural view- 	2. Institutional view- 	3. Cultural view- 
point: 	 point: 	 point: 

Individual 	7. What structural 
features in a society 
exert an influence 
on the religious be-
havior and attitudes 
of an individual? 

In what manner does re-
ligion influence the con-
dition, development and 
social institutions of a so-
ciety? 

5. What are the rules and 
means of coercion pre-
vailing within a religious 
society and what is the 
nature of their influ-
ence on religious and 
secular behaviour within 
the society? 

8. To what degree are 
people bound by religious 
customs, rituals and 
concepts, and what is the 
nature of the manner in 
which these exert an in-
fluence on their secular 
behavior in different 
situations? 

What is the relation-
ship between reli-
gion and the prevail-
ing culture of the so-
ciety as a whole? 

6. What concept of 
the secular and spir-
itual world is held by 
the members of a re-
ligious community, 
in what manner do 
these concepts influence 
the community? 

9. How are religious 
concepts formed by 
individuals and in 
what manner do these 
influence their man-
ner of conceptualis-
ing the world? 

How has social struc-
ture influenced the 
origin, development, 
and form of religion? 

Organisation 	4. What is the social 
composition of a re-
ligious community 
and how are changes 
in it reflected in the 
activity of the com-
munity? 

tions: How has social structure influenced the origin, development, and 
form of religion? What is the social composition of a religious community 
and how are changes in it reflected in the activity of the community? What 
structural features in a society exert an influence on the religious behavior 
and attitudes of an individual? Considerably less religio-sociological in-
vestigation has been carried out from an institutional standpoint: In what 

manner does religion influence the condition, development, and social in- 

Allardt, 14. 
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stitutions of a society? What are the rules and means of coercion prevailing 
within a religious society and what is the nature of their influence on 

religious and secular behavior within the society? To what degree are 

people bound by religious customs, rituals, and concepts, and what is the 
nature of the manner in which these exert an influence on their secular be-
havior in different situations? The question of the relationship of religion to 
culture has received almost no attention: What is the relationship between 

religion and the prevailing culture of the society as a whole? What 
concept of the secular and spiritual worlds is held by the members of a 
religious community, in what manner do these concepts influence the 

community? How are religious concepts formed by individuals and in what 
manner do these influence their manner of conceptualising the world? 

A survey of the Finnish investigatory tradition of sociology of religion 

demonstrates that emphasis should be concentrated on those areas which, 
up until now, have been the objects or relative neglect. Religion and reli-
giosity in Finnish society should be studied holistically as a part of the total 
culture and its structures. It is clear that the commonly used parameters ap-
pearing in structural studies of religion, e.g. church membership, attend-
ance at church or communion, provide a very pale picture of a nation's re-

ligious behavior.3  In the synchronic investigation of religiosity both the ec-

clesiastical sector of life and all other religious attitudes and activities as 
evidenced in such spheres as the rules of human behavior, ethics, and mor-

als ought to be the object of detailed investigation.4  
The social breakthrough of Finnish society and the concomitant change 

in world view both offer a diachronically interesting area for research. It is 
a known fact that Finnish society underwent a substantial degree of in-
dustrialisation from the second half of the 19th century onward. Industriali-
sation is thought to have decisively influenced many social phenomena. It 

is regarded to additionally have played a role as a background factor in mass 
movements. From the standpoint of church history it is interesting that the 
Finnish revivalist movements originated before the breakthrough of in-
dustrialisation. Nevertheless they were regulated to a decisive degree by 
pre-industrial social changes, as is pointed out by Kirsti Suolinna in her ar-
ticle "Suomen herätysliikkeet sosiaalisina liikkeinä" (The Finnish revival- 

3  Cf. Kortekangas, 1 ff. 
4  This has been studied by Koskelainen, 1968, 110ff, and Seppänen, 112ff. 
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ist movements as a social movement)5. Additionally, internal changes ap-

pear to have taken place within religious movements which coincide with 
the breakthrough of industrialisation. 

There are many social changes linked with industrialisation and they ex-
ert a decisive influence on cultural and religious breakthrough. From the 

standpoint of religion, industrialisation and urbanisation have contributed 
to secularisation and produced a multivalued world view to replace an ex-
tremely unified one.6  From the standpoint of culture it can be noted that the 

way of life typical of the countryside has receded with a corresponding in-
crease in the availability of international innovations and the rise of sub-
cultures and coteries. Much of the development in Finland has been regu-

lated by factors such as the internal migration which has taken place dur-
ing the period of industrialisation and created new situations for cultural 
contact. Here it would be important to clarify the relationship holding be-
tween the different factors responsible for cultural identity and their de-

pendence on overall cultural change. 

11. The background and goals of a multi-disciplinary 

investigatory project 
In Finland the investigation of religious movements has rather well estab-

lished traditions, particularly within the theological sciences. Church his-
tory has played a special role in producing a long series of monographs deal-

ing with revivalist movements and the religious leaders active within them. 
Evangialism has been the object of most church-historical investigation up 
until this time.7 There exists a history of Lestadianism in Sweden and Nor-

way ;8  but a total mapping of Finland in this respect has not yet been drawn 

Kirsti Suolinna writes: "The Finnish revivalist movements had become established before 
the breakthrough of industrialisation. Nevertheless, factors may be found in Finnish society 
which would explain religious activity. An important pre-industrial social change resulted from 
the great increase in population which had already begun when Finland was a part of Sweden 
and which continued vigorously throughout the 19th century. The increase in population 
primarily benefited that segment of the population which owned no farmstead." She considers 
the concept suggested by Lipset and Rokkan, 'national revolution' as an appropriate 
description of the changes that took place. Cf. Suolinna, Kirsti 1969 b, 63. 

Cf. Seppänen, 115 ff, 137. 

The history of the Evangelical movement has been studied by Arkkila, 1 ff, Koskenniemi, 
1 ff; and Takala, 1 ff. 
8  Researchers concerned with this topic have been among others Boreman, 1 ff; Brännström, 
1 ff; and Sivertsen, Dagmar, 1 ff. 
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up. The Knee-praying movement of south west Finland as well as the Re-
vivalism of Savo and Ostrobotnia have been the subject of several publica-

tions,9  but the phases of these movements have not been clarified from the 
perspective offered by modern historical methodology. A history of Neo-

pietism is in the planning stage. In addition to studies carried out from the 
standpoint of church history there have been studies of the dogmas of the 
revivalist movements, particularly of the Knee-prayers,10  from the stand-

point of systematic theology. The meeting institution of the movements has 
also received some attention within practical theology. In general, the em-

phasis of the theological research on Finnish revivalist movements has 
clearly been on investigating religious leaders. There are several studies 
available dealing with the religious views, doctrinal standpoints, and spir-
itual development of such figures as Paavo Ruotsalainen, leader of the re-
vivalist movement, Lars Levi Laestadius, founder of Lestadianism, and 
Juhani Raattamaa, his layman follower, Abraham Achrenius and Henrik 
Renqvist, main leaders of the Knee-prayers.11 Nevertheless the viewpoint 

of the people, crucial from the aspect of the dynamics of the movement as 
its supporters, has been neglected. 

We see that the history of Finnish revivalism in the 19th century has been 
the object of thorough investigation; the 20th century has not awakened as 

much interest as things stand now. The geographical spread of religious 
movements has been studied in Finland since the 1950's.'2  In the 1960's 
the interest of sociologists of religion began more and more to be directed 
towards the Finnish revivalist movements. The first doctoral dissertation 

dealing with sociology of these movements was that of Ari Haavio: "Evan-

kelinen liike herätysliikkeenä" (The Evangialist Movement as a Revival-
ist Movement) (1963). Sociological studies of revivalist movements have 
emphasised structural questions. Objects of special attention have been the 

9  Cf. Kares, 1 ff; Rosendal, 1 ff; and Tiililä 1966, 1 ff. 
LO Cf. Tiililä 1961, 1 ff; and 1964, 1 ff. 
11 On the history of personalities connected with revivalism: cf. Nyman, 1 ff; Tarvainen 
1944, 1 ff; and 1967, 1 ff, as well as Tiililä 1944, 1 ff. Laestadius and Raattamaa have been the 
topic of publications by Castrén, 1 ff; and Zidbäck 1937, 1 ff; and 1941, 1 ff. 

The views of F. Hedberg, founder of the Evangelical movement, and of his disciples have 
been treated by Schmidt 1948, 1 ff; and Tiililä 1947, 1 ff. Researchers publishing studies of 
Kneepraying in South-western Finland have been Ruuth, 1 ff; and Salonen, 1 ff. 
12  The spread of religious movements have been studied by Schmidt 1952, 1 ff, 1956, 1 ff; 
Haavio 1965, 1 ff; Koskenniemi, 1 ff; Sihvo, 1 ff; Pentikäinen 1975, 77 ff. 
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influence of social structure on religion, the problem of alienation, and the 
typology and organisations of the revivalist movement. The religious so-

ciology of Lestadianism has been treated by Kirsti Suolinna who used the 
Tornio River Valley as the object of her investigation." In 1971 Heikki 
Huhtala's semantic-historical investigation On the Lexical Usage of Fin-
nish Early Pietism and the Knee-prayers" was completed. As pointed out 

by Kirsti Suolinna in 1969, sociological distinction of the Finnish revivalist 
movements has up until now been carried out on too small a scale." 

The initiation of the interdisciplinary investigatory project dealing with 

Finnish religious traditions and groupings in 1968 was the result of the then 
prevailing widely felt interest in different fields towards Finnish religious 

life. Church history had made new requirements for investigation known: in 

addition to studies dealing with leaders there was a desire felt for clarifi-
cation of the position of the revivalist movements as a component of Fin-

nish folk culture. Within the sociology of Religion there was an interest felt 
in studying religious life in its relationship to social change. Comparative 
study of religion, the first Finnish beachheads of which was established in 

Turku in the early 1960's, began to demonstrate interest in the series of 
problems connected with encounter between religious movements, from the 
point of view of environment, culture and society. When Mikko Juva and 

Kauko Pirinen, professors of church history at Helsinki University sub-
mitted applications for research funds to the State Council on the Humani-
ties they justified the importance of their program by demonstrating the 
"unique characteristic" the revivalist movements have in Finnish society 
from the standpoint of the history and sociology of religion: The symbiosis 
between the church and the revivalist movements can be regarded as a typi-
cally Finnish institution having no exact equivalent anywhere else." As 

examples of the types of questions answers to which were sought in the in-
vestigation mention might be made of the meeting institution, the spread of 
the revivalist movements as to commune and village, the mutual relation-
ships between movements, their relationship to church and society, and the 
social status accorded by the revivalist movements. Because the possibilities 
of an individual researcher to carry out the task were seen as limited, a com-
mittee was proposed having as its members specialists in folklore, church 

13  Cf. Suolinna, Kirsti 1969 a , 1 ff, and 1971, 89 ff. 
14  Cf. id. 1969 b, 62. 
7-752446 H. Biezais 
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history, psychology of religion, sociology of religion and comparative reli-
gion. An interdisciplinary group took care of the planning and methodologi-
cal programming of the investigation right from the beginning. Its mem-
bers have been Ari Haavio (sociology), Lauri Honko (comparative reli-
gion), Mikko Juva (church history: chairman from 1968 to 1970), Heikki 
Kirkinen (history), Pentti Laaksonen church history, Eino Murtorinne 
(church history), Juha Pentikäinen (comparative religion: chairman from 
1973 onwards), Kauko Pirinen (church history: chairman from 1971 to 
1972)." 

From its very inception the investigatory committee regarded that the 
parallel interdisciplinary investigation proposed as a basis for the formula-
tion of questions of a new type both the acquisition of new data collected 
from the field as well as thorough analysis of the material then available 
both in archives and in previous studies on an interdisciplinary basis. One of 
the first tasks was to draw up questionnaires, which would be valid on a na-
tionwide collection dealing with both Lutheran and Orthodox traditions as 
well as with the collection of information concerned especially with revival-
ist movements. In order to clarify the interdisciplinary problems in question 
research seminars were needed in which problems dealing with fieldwork, 
evaluation of sources, methods of investigation, and selection of analytic 
techniques were discussed. Simultaneously, training of researchers was in-
itiated encompassing not only doctoral and licentiate candidates, but also 
students writing master's theses. These had collected material dealing with 
the church and religious traditions both as individuals and as members of 
teams primarily from areas in which contact between different revivalist 
groups had been particularly dynamic. In 1968 the area of primary attention 
was central Ostrobotnia, an area known as a point of contact between Re-
vivalism, Lestadianism, and Evangialism; in 1969 it was southern Ostro-
botnia, known for its Revivalism and Evangialism; in 1971 the bearers of the 
Greek Orthodox religion who had moved to eastern Finland from the 
Russian Karelian commune of Salmi; 1972 the Orthodox immigrants from 
Suojärvi living in northern Savo, etc. The preliminary research dealing with 
each commune was brought to a culmination in having a student make use 
of all material available in addition to that he had collected during the course 
of his field work in doing his master's thesis which was an analysis of one 

15  Cf. Ojaluoto, Elli, 1 ff. 
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Map 1. Survey of the different Revivalist movements and adherents of the Greek Orthodox 
church. Situation on March 15, 1974. The upper sign indicates 1-9 respondents; the middle 
one 10-19 respondents; the lower 20 or more respondents. 0, MA thesis treating one commune, 
1-12, 21-22. Target areas of the religio-ecology project. (Uskonnollinen liike, 90.) 
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commune. Theses of this type completed within the project now amount 
to 60 (map 1).16  

In investigating the material available in archives both normal church 
archives and the private collections and collections in the possession in the 
separate movements have been utilised. The reciprocal relationship of so-
cial, cultural and religious change in Finland is clarified by the church 
historical material which has been collected by the priests from 1900 on-

wards for the church meetings held every fifth year as the culmination of the 
Evangelical-Lutheran Church administration. One of the main tasks of the 

investigatory project of Finnish religious movements has been set as the an-
alysis of this diachronic material as a part of the ecology of the Finnish re-

ligious movements and their mapping as a contribution to Finnish religio-
geography. The statistics and other information gathered by the priests con-

cerning their own congregation used for the church meetings held every five 
years as well as their projections concerning the social, ethic, and religious 
development of their congregations provide an abundant amount of illumin-

ative material useful for the clarification of the changes undergone in the 
Finnish world view during the twentieth century. 

The possibility of using the material for comparison in statistical and 

similar studies is diminished by the fact that the question blanks used in 
drawing up the annual surveys have undergone a certain degree of change 
during the course of the years. There is hardly reason to doubt the authen-
ticity of the statistics. On the other hand, the information based upon the 
views of individual priests might very well be based on factors such as the 

individual's familiarity with the region and his religious identity. For ex-
ample, is the priest in question a member of some religious group or does he 
oppose one? Factors such as the influence of Christian societies on the life 
of the congregation (in the estimate of the parish priest), the presence of 
divergent protestant sects or their members within the area, the estimate of 

the parish priest as to the effect of spread of the revivalist movements, all 
contribute to the non-commensurability of much of the material.17  What the 

opinion of the common people and its view of the matters to be investigated 

16  A list of master's theses has been published in the work "Uskonnollinen Hike" (The re-
ligious movement), edited by Pentikäinen, 1975. 
17 These examples are from the list of parameters for establishing a cross-section used in the 
religio-ecologic and geographical mapping carried out in 1961. There are 107 variables con-
cerning the entire country included in the list and 335 concerning target areas. 
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Map 2. Survey of Finnish ecclesiastical tradition. The upper sign indicates 1-4 informants; 
the middle on 5-9 informants and the lower one 10 or more informants. 
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Map. 3. Evangelist movement 1971. Evangialism is the most organised of the Finnish evange-
listic movements. The map shows the number of members in the local branches of both 
Finnish- and Swedish-speaking local organisations: 1. 1-24, 2. 25-74, 3. 75-149, 4. 150-599. 
6. 600-999. 7. represents those congregations within which there is evangelic activity. (Uskon-
nollinen liike, 21.) 
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is must be clarified by utilisation of material gathered among the people by 
means of field work to supplement the information given by the clergy. 

III. The micro and macro levels of Finnish ecology of religion 
The cartographic method has been applied to the study of Finnish revivalist 
movements from the 1950's onwards. In 1956 W. A. Schmidt presented his 
conception of Finnish church geography by dividing the country up into 
seven main areas of religious support: South western Finland with its Knee-
praying, the area of Sortavala in Ladoga Karelia with its Renqvistism (the 
name after the founder of this knee-praying group, Henrik Renqvist), Cen-
tral Finland with its Revivalistic pietism, Southern Finland with its Evan-
gialism, Fläme with its Church Pietism, the Biblicism of the Ostrobotnian 
lake district, and Northern Finland with its Lestadianism. In his article 
Schmidt also attempted to explain the areas thus outlined making use of so-
cial, economic, and ethnological factors. He regarded the following as the 
most significant background factors: the spread of industrialisation, internal 
migration, the cultural boundary between Eastern and Western Finland, and 
the dialect boundary between Eastern and Western Finland.18  Schmidt's 
hypotheses have subsequently been revised by Ari Haavio, Lauri Kosken-
niemi and Jouko Sihvo.19  

The cartography of the revivalist movements easily pales into the pre-
sentation of incorrect generalisations if the basis of the mapping is only in-
formation concerning the presence or absence of a religious movement in 
the congregation report. In studying the religious geography of revivalist 
movements attention must be focused not only on the presence of a move-
ment, but also on the density of its support, the regularity of its activity, and 
on its intensity and tendency to spread. In this respect it is evident that, for 
example, a map of evangelistic movements giving the impression of being 
static begins to assume some color with each movement showing a core 
area in which the degree of organisation is high, the activities and behavior 
of the members subject to a substantial degree of social control, and the in-
fluence of the central governing body strong. At the edge of the core areas 
there are peripheries in which activities are less organised, and the behavior 
and views of the supporters and members of the movement demonstrate a 
larger degree of variation than is the case in the core area. Some areas, often 

18  Cf. Schmidt 1952, 1ff; and 1956, 1 ff; Pentikäinen 1975, 77 ff. 
19  Cf. Haavio 1963, 1ff; Koskenniemi, 1 ff; Sihvo, 1 ff. 
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found at the outskirts of large cities, as is the case with the South western 
Knee-prayers, turn out to be archaic relic areas, others are isolates. On the 

other hand it is possible to demonstrate some areas to be more sensitive 
than others both as to religion and to social and cultural changes in general 

(innovation areas).2° It is clear that thorough familiarity with the prob-
lematics of geography of religion would presuppose empirical investiga-
tions, interviews, and detailed study of the archives of religious movements 
in addition to the reports given by the parish priests in studying the revival-

ist movements. 
A religio-geographical standpoint requires a cultural-ecological approach 

to supplement it. Julian Steward, the classical writer on cultural ecology 
regards a study of those processes by means of which a community adapts 
itself to its environment as its most important task. The central problem is 
one of determining whether the adaptations in question cause any social or 
developmental changes. Analysis of adaptation presupposes study of pre-
vious changes, of the reciprocity existing between communities and social 
institutions, as well as consideration of the bilateral relationship holding be-
tween these communities and their natural environment." The religio-

ecological aspect does not only mean clarification of the relationship be-
tween the natural environment and religiosity. The environment is regarded 
from a wider perspective than that of a habitat biosphere; it is seen as having 
cultural values and a communications system comprising a symbolic frame 

of reference between the community and the individual. In cultural ecology 
we are thus concerned with relating three different groups of components: 
the history of the environment of the individual, and of the community 

(tradition or culture). In clarifying the relation holding between tradition 

and the cultural environment it has been pointed out that tradition often 
undergoes changes when entering a new cultural environment. The 
Swedish folklorist von Sydow termed these phenomena `oicotypes'.22  

On the other hand a culture might also reject some of the innovation 
theoretically within its reach. In the acquisition of tradition we are thus 
faced with a process of social selection, crucially influenced by the require-
ments of the community as regulated by factors such as the environment.23  

20  Cf. Pentikäinen 1968, 105 ff. 
21  Cf. Steward, 337 ff; Honko 1972, 95 ff. 
22  Cf. Sydow, 44 ff. 
23  Cf. Honko 1973, 30 ff. 
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A cultural boundary is formed in a locality where the barrier of selection 
has been high. Because social changes, such as the influence of industrialisa-

tion, regulate cultural selection, the ecological aspects in benefited by 
diachronic investigation. For this reason efforts should be made to 
distinguish between the selectional barriers and the cultural boundaries 
prevailing in different periods when studying the history of tradition. 

In the study of religion the ecological aspect has been understood as 

referring to guiding religio-phenomenological investigation in a new direc-
tion characterised by the quantification of empirical data.24  On the macro-
level the problems may even be concerned with the deep structures of reli-

gions and cultures. For example: is the shamanism generally encountered 

in arctic areas a form of religion dependent upon the environmental and cul-
tural environment, or can its spread be explained as a result of contact (ac-
culturation)? We are also moving on the macro-level when attempting to ex-
plain the cultural and environmental factors exerting an influence on the 
spread of Finnish religious movements.25  One might ask whether the in-
dividualism of Revivalism by 'taking the low road' and opposing organisa-

tion has any relationship to the cultural environment in which the move-

ment originated, i.e. Savo dispersed population patterns. Might the strict 
organisational patterns of Evangialism be explainable in that the core area 

of the movement—the south western village communities was densely 
populated and typified by a high degree of organisation on the village 
level? Has Lestadianism undergone a change after having shifted its central 
area of influence from arctic Lappland to Ostrobotnian agricultural 
villages and establishing its headquarters at the city of Oulu? 

There is also a micro-level of religious ecological investigation which may 
concern the contact of religious movements in some area. Typical examples 
would be the dynamic area of encounter between Evangialism, Revivalism, 

and Lestadianism in Central Ostrobotnia, Southern Ostrobotnia with its 
Revivalism and Evangialism, and Satakunta with its Knee-praying and 
Evangialism. A religio-ecological study assumes the aspect of depth re-
search in those cases in which the object of research is the village, the 
family, or the individual. In studies of communities the mappings of 
reciprocity between social groups and the typological studies of bearers 

24 Cf. Hultkrantz, 103 ff; Honko 1972, 102 f. 

25 Cf. Sarmela, 76 ff. 
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Map. 4. Conservative Lestadianism. Local congregations (Peace Societes). 1972. This depicts 
the density of membership of the contemporary mainstream of Lestadianism, the so-called 
Conservatives. The symbols indicate the number of member Lestadianists of the Peace So-
ciety in the congregation: 1. 1-24, 2. 25-74, 3. 75-149, 4. 150-299, 5. 300-599, 6. 600-999, 7. 
over 1000. (Uskonnollinen hike, 31.) 
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Map. 5. Lestadianism. The First Born and the Neo-Revivalists. 1972. The degree of organisa-
tion in the splinter groups which came into being as a result of the splits in the Lestadianist 
evangelical movement is of a lesser degree than that found in conservative Lestadianism. Ad- 
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of tradition produced provide the possibility of investigating the adapta-
tion of tradition on the levels of the individual, the small group, the 
community (e.g. village), and the geographical area. 

In the study project mentioned above we have from 1973 onwards di-

rected investigation in the religio-ecologic direction on both the micro and 
the macro levels. The goal has been a mapping of the Finnish religious com-
munities indicating their ecological and geographical characteristics which 

would use as primary data the congregation reports drawn up for church 
meetings, the private archives of the religious movements, and the material 

collected first hand in the form of interviews and field observations. Since 

one of its parallel purposes is to focus attention on the social, cultural, and 
religious change which took place in the twentieth century, a cross-section 

of material representing social, cultural, and church events has been col-
lected using automatic data processing methods for the years 1900, 1912, 
1919, 1927, 1936, 1941, 1946, 1951, 1961, 1971. The nationwide matrix thus 
obtained contains 107 parameters and provides a basis for the clarification 

of religious and ecological questions covering the entire country.26  

In addition to the data concerning the entire country, religio-ecological 
investigation has now been concentrated on twelve target areas selected on 
the basis of a strategic sampling. The target areas were selected primarily 
on the basis of three variables: (a) religio-geographical, (b) socio-political, 
and (c) ethnological (map 1). The target areas are generally units consisting 

of several cities or communes, so that it is possible to carry out comparison 
between urban and rural communities within the same target area. In the 

group are included dynamic points of contact (Central Ostrobotnia, South-
ern Ostrobotnia, South west Finland, Northern Karelia), and areas influ-

enced by one particularly strong movement (Northern Savo, North east 
Ostrobotnia, the Tornio River Valley, Lappland). Included are also inno- 

26 Cf. Suolinna, Kirsti 1975 a, 28 ff; and 1975 b, 57 ff. 

ditionally, the areas in which these groups exert a direct influence are more dispersed. It is 
difficult to determine the strength of support as to individual area. Three groups are repre-
sented on the map. Explanation of symbols: Members of the Central Associations of Lestadian 
Missionary Associations: (neo-revivalists) 1. 1-24, 2. 24-74, 3. 75-149, 4. 150-299, 5. 300-599. 

Members of the Old Lestadianist Christian Association (first Born): 6 support, 7. prayer room. 
Word of Peace (Rauhan Sana) (Small first Born), 8. Associations cared for by missionaries in the 
area, 9. local association. (Uskonnollinen liike, 35.) 
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vation areas in which new religious groupings seem to become easily estab-

lished (Jyväskylä, Forssa, Kouvola and its surroundings). The economic 
and social structure as well as the geographical distribution of different po-
litical affiliations have been taken into consideration as socio-political 
factors in selecting targets areas. From the ethno-ecological stand-
point the division of the country into different types of natural and cultural 
environments has also been taken into consideration; Lappland and the 
coastal region are taken as representatives of western Finnish cultural 
areas; Savo and Northern Karelia as representatives of eastern Finnish cul-
tural areas .27  

The purpose is to draw up regional spot investigations for each target 
area capable of clarifying religious encounter on a micro basis.2  In addition 
to these, investigations are being carried out on the village level, typical of 

which is Leena Räisänen's study of Töllinperä in Nivala. In this work reli-
gious contact is investigated on the village level. Leena Räisänen's licenci-
ate thesis "Religion as a divisive factor in communities, a case analysis from 
the village of Töllinperä in Nivala" (1974), is based on extensive interview 

and first-hand investigation carried out by three researchers in the village, 
in addition to the writer herself. Leena Räisänen demonstrated that there 

are important degrees of difference in religious convergence. The inhabit-
ants of the village are not only Revivalists or Lestadianists, but there are 

also those identifying themselves in different manners with both of the 
movements as well as those who are either indifferent or opposed to both. 
Membership in a religious organisation regulates contacts and activities in 

the village in many different ways, in addition to influencing interpersonal 

relationships on the social and economic levels as well as on the religious 
level." Those studies dealing with the personality or the individual are also 
concerned with the micro-level. 

Iv. In-depth studies of religious leaders 
and the common people 

In studying the dynamics of religious movements it has been possible to 

make the significant observation that within the same movement there 
might appear views and modes of behavior demonstrating a considerable 

27  Cf. Talve, 185ff; Sarmela, 76 ff. 
28  Cf. Pentikäinen 1975, 77 ff. 
29  Cf. Räisänen, 1 ff. 
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degree of difference. To put it approximately, one must differentiate be-
tween the levels of religious leaders exerting social control, religious dif-
fusionists, and that of the people belonging to a movement. In the histori-
cal study of religious movements the emphasis has naturally been up until 
now on religious leaders. This is natural since there is more literature and 
archive material concerning them; additionally investigating them as social 
diffusionists might otherwise seem more significant than studying the in-
dividual supporting members of a movement. Because a change taking place 
within a religious movement, either as to dogma or as concerns the social 
make-up of its membership, might be the result of changes in world view 
taking place on the level of the common people, neglect of this level in his-
torical investigation could turn out to be an extremely fateful error. Sociol-
ogists of religion have been interested in clarifying the opinions of the com-
mon people, but they have not focused much attention on individual differ-
ences of opinion. On the other hand, this diffusion has been studied as an 
example of reciprocity in which individuals, the community that they form 
in both time and space, and the symbolic biosphere formed by the culture 
all participate. 

A new feature in the study of religious leaders has been the fact that up 
until now more use has begun to be made of data concerning tradition to 
supplement the more usual archive and literary sources. Thus, living re-
ligious leaders, such as itinerant preachers, have been the objects of study 
in which both direct observation and life-historical interviews have been 
used in fieldwork for the purpose of clarifying the developmental phases of 
the individual's life, his processes of enculturation and socialisation, the 
development of his personality and world view, as well as the changes 
which took place within this. Religious diffusion is no more studied in ac-
cordance with what the individual reveals about himself, but rather as a phe-
nomenon which can be observed both sociologically and anthropologically. 
Thus Päivikki Suojanen has studied two Knee-praying layman preachers, 
Väinö Aerila and Otto Salonen, as religious leaders with particular attention 
focused on the speech event of the praying congregations, the sermon 
situation. This is viewed from the standpoint of both speaker and listener.30  
Tuula Jäntti has clarified the life history of the Lestadian minister Antti 
Koskela as well his sacral and secular roles in the Ostrobotnian village com- 

30 Cf. Suojanen, 1 ff. 
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munity.31  The object of Leo Väyrynen's investigation was the conversion 
of the Ostrobotnian Juho Rankinen to Lestadianism.32  The purpose was to 
clarify the manner in which a converted person re-analyses his world in a 
dramatic manner and thus acquires a new symbolic frame of reference. The 
study makes use of thorough analysis of material obtained both from 
archives and interviews. Religious diffusion seems to be a multi-dimen-
sional situation of reciprocity clarification which has not only the bearer of 
the doctrine himself but also the people living in the social environment, no 
matter whether they support him, oppose him, or are indifferent to him, in 
the role of key informants. 

My study, 'Marina Takalo's Religion' (1971) written after ten years of in-
terview and first hand observation, gives indications of how a change in 
world view can be investigated on the level of the people. Marina Takalo 
was an Orthodox immigrant born in White Sea Karelia in 1890. She moved 
to Finland in 1922 and ultimately wound up changing her environment some 
thirty times until her death in 1970. She was a conservative Orthodox be-
liever as to religion belonging in her youth to an old Believer sect. Her world 
view cannot, however, be said to correspond to that usually associated with 
the Orthodox religion, nor does it respond to the collective tradition of White 
Sea Karelia. Instead, it is an idiosynchratic system dependent upon an in-
dividual personality and its development as well as on changes in the sym-
bolic frame of reference. A religio-anthropological investigation of the il-
literate Takalo's faith illuminates not only different forms of the White Sea 
Orthodox faith, but also the manner in which a believer guided by tradition 
selects views and modes of behavior by methods of oral tradition. In a man-
ner differing from what would be expected in the case of a person guided by 
tradition one does not see Marina Takalo's world view as a static entity; 
rather it is one which seems to change so as to emphasise in different man-
ners the environment, community, stimuli, and needs regulating an individ-
ual's personality during the different phases of his life. An individual's 
religious repertoire changes as does his personality. The amount of 
material stored in a person's memory is extensive when viewed as an ag-
gregate; nevertheless only part of it belongs to a frame of reference regulat-
ing activity and behavior at any one time. When, as in the case of Marina 

31 Cf. Jäntti, Tuula, 200ff, for more exact information. 
32  Cf. Väyrynen, 169 ff, for more exact information. 
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Takalo, one also-studies the manner in which other individuals and per-
sonalities exert influence within religious movements one would undoubted-

ly obtain information useful for the clarification of a portrait of Finnish re-
ligious life on a more empirical basis than that which is now available.33  

V . The acculturation of religious minorities 

Religious minorities, of which there are only 19 registered, exert a dispers-

ing influence on the homogeneity of the Finnish religious map. Of these, 
only the Orthodox Karelian culture can be characterised as regional culture. 
The acculturation into the mainstream of Finnish culture was greatly ac-
celerated by the evacuation of the Karelians to different parts of Finland 
after the Second World War. A total of 56,816 persons belonged to Orthodox 
congregations in 1970.35  

In all areas the other religious minorities are in a clearly minority posi- 

Religious Groupings in 
Finland 197034  

Number of 
parishes 

Number of 
members 

In % of 
total population 
(4 598 336) 

Lutheran National Church 595 4 244 425 923.03 
The Greek Orthodox Church in Finland 25 56 816 12.36 
Finnish free Evang.-Lutheran congregations 13 1 148 0.25 
Swedish Lutheran Church 1 2 153 0.47 
Greek Catholic (private) Church 2 1 160 0.25 
Roman Catholic Church in Finland 5 2 524 0.55 
Anglican Church in Finland 1 69 0.02 
Adventists 3 4 090 0.89 
Baptists 6 1 708 0.37 
Methodists 25 1 694 0.37 
Free Church in Finland 20 7 447 1.62 
Christian Community in Finland 
Jehovah's Witnesses 16 8 977 1.95 
Jewish Community 3 l 217 0.26 
Jesus Christ Church 23 1 894 0.41 
Islamic Community 2 23 0.18 
Free Catholic Church 2 114 0.02 
Friends of Truth 1 — — 
Bahái Community 4 72 0.02 

u Cf. Pentikäinen 1971, 1 ff. 
34  Cf. Vuosikirja 1971, 4; and Tilasto 1973, 404. 

35  Cf. Tilasto 1973, 404. 
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tion, having the status of sub-cultures, although it is true that the Penta-

costalists and Jehovah's witnesses do carry on nationwide missionary work 
in Finland.36  Encountered much less frequently are supporters of the Free 
Finnish Church and the Adventist Church.37  There is an old area of 
Baptist support in Finnish-Swedish Ostrobotnia as well as in the environs of 
Jyväskylä.38  The other religious minorities appear to have become en-

sconced only in the largest Finnish cities. In regards to the provincial cities, 
the most receptive centers of religious innovation seem to be Jyväskylä, 

Kuopio, Mikkeli, Savonlinna, Joensuu, and Kouvola in the light of available 
statistics.39  What can the susceptibility of these areas to new stimuli be at-

tributed to? Could it be explained using target analysis based on religio-
anthropological and sociological material? 

In investigating Finnish religious minorities a clear difference can be ob-
served in the types of cultural contact which the ethniconational and re-
ligious factors are bound together by. The Jewish and Islamic congrega-
tions, the Swedish Olaus Petri congregation, as well as the Anglican and 
Roman Catholic Church in Finland are representative of this group. The 
members of these religious communities are primarily immigrants who have 
come to Finland. In addition to retaining their values and concepts of reli-

gion, they also attempt to preserve their distinct culture. They do not at-

tempt to proselytize, nor do they make efforts to expand. An ethnic-reli-
gious minority has as its main task the preservation of its membership. 
Mixed marriages are regarded as a threat to the continuity of the com-
munity. Some communities, such as the Jewish and Islam congregations, 
actually discourage converts. An interesting question which arises when 
studying these ethnic-religious minorities is that of enculturation and 
socialisation. How does the minority transfer cultural tradition to the new 
individuals born within it? How are the norms learned? How does the 

community satisfy those conflicts in values arising when the ethical views 

it represents come into contact with those of the mainstream culture? In 
order to clarify the enculturation and socialisation problems of religious 
minorities there is a project underway within which questions of compara-
tive religion and pedagogics are united. 

36  Cf. Haavio 1965, 150 ff, 162 ff. 
37  Cf. ib., 123 ff, 155 ff. 
38  Cf. ib., 143f. 
39  Cf. Vaestölaskenta, 357, 390, 393, 420, 441, 466. 

8-752446 H. Biezais 
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VI. The rise of new religious splinter groups 
and contracultures 

In 1973 the research project dealing with religious communities was extend 

to include urban communities. The reason for this is that it became evident 
that a cartographic, religio-geographic, or ecological methodology does not 
provide very much information in regard to the dynamics of new religious 

movements. Instead, it seemed justified to seek supporters of religious 
movements in certain social groups of urban centers. These new religions 

seemed to be guided internationally, they are representative of imported in-
novation, and are linked with the super-national rise of youth culture and 

the protest movements spawned within it, such as the hippies, the beatniks, 
the Jesus-movement, the neo-Hinduists, guru and yoga groups. 

Helsinki and Turku were selected as the objects of this religio-anthro-
pologic and sociologic project, the reason for this selection being that both 
investigations can be partially directed from university departments of com-
parative religion as graduate thesis. Additionally, there is an investigation 
concerning Helsinki which has as its object the religious life of that city. It 

is based on field work carried out in 1964 with which fieldwork carried out 
ten years later may be compared to.40 

Additionally, Helsinki and Turku are the two Finnish cities in which inter-
national innovations first seem to become established. Helsinki, with its 

population of half a million is the only real metropolis in Finland; Turku, 
on the other hand, has traditionally played the role of gateway to Scandi-
navia with the first signs of innovation acquired from Scandinavia often 

being noticed in this city. The main methods of fieldwork are observation 
and interviews. This is natural, since the new religious communities seem to 
operate in small groups both in Helsinki and in Turku. The movements are 
additionally of such recent origin that there is not much documentary ma-
terial concerning them in existence. It is difficult to obtain exact quantita-
tive information concerning the new religions, since membership in these 
movements does not usually entail a change in religious affiliation. Many of 

the new movements are of such a nature that they do not demonstrate con-

scious efforts to be classified as religions in the traditional sence. Instead 

they come under the classification of yoga or meditative societies, with 
some even being classified as scientific associations. 

40  Cf. Koskelainen 1966, 1 ff. 
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In November 1974 a survey was carried out by the Institute of Com-
parative Religion concerning all the religious activity available in the city of 

Helsinki. A comparison with the investigation carried out ten years previ-
ously demonstrates the number of religious movements to have undergone a 
considerable increase. The religio-sociological study carried out in 1964 
encompassed some thirty religious societies functioning within Helsinki in 
addition to churches and associations inside them. The number of move-

ments studied some ten years later was almost 100. Of these almost 100 
societies, 62 announced their activity publicly in the columns of the Helsinki 
newspapers. Of those announcing, 10 were societies belonging to the re-

vivalist movement of the Evangelical Lutheran Church. Eleven repre-
sented missionary or evangelical movements within the church. Of the re-
ligious groups included in the official register of religious associations ten 
announced their activities, 9 Pentacostalist congregations advertised in the 
classified section of the newspapers as did 5 syncretic or anthroposophic 

societies, 3 meditation or yoga groups, in addition to 4 Christian political 
groups. It is interesting to note that those registered congregations whose 

membership consists of religious and ethnic minorities did not make use of 
public media during that period. Additional note should be made of the fact 
that many of the oriental, guru, yoga, and meditation societies dis-

seminated their information during the period of the investigation primari-

ly by underground means or by word of mouth rather than make use of mass 
communications media. A study of the press furnishes a picture of the re-
ligious activity available in Helsinki: according to it some 60 % of the city's 
religious organisations practice activity proselytising. It is also noteworthy 
that of the religious communities in Helsinki, some 80 % seem to be neg-
lected from the standpoint of official statistics. Some of the organisations 
function as associations belonging to the official registry or as societies. 
Most of them, however, function as free groups. Groups of this nature have 
also been formed around such clairvoyant figures as Aino Kassinen and 
John Sundström. 

Most of the religious organisations to be found in Helsinki present inno-

vation brought to Finland from elsewhere or innovation adapted from else-
where. A few groups have begun independently in Helsinki but they are 

characterised by schismatic factors arising from personal disagreements 
which ultimately resulted in factioning of the movement. This is the reason 
for the Finnish theosophical movement being divided into several small 
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groups. Even though each unit seems to differ from each group as to 
dogma, norms, and social structure, I would hesitate to call them religions 
but would rather use the term 'religious subculture'. Some of the most re-
cent religious communities in Helsinki have a very free aspect, others show 
a higher degree of organisation. The formation of a religious group usually 
begins with a small, free group being formed. This consists of a group of 
disciples meeting under the auspices of some clairvoyant figure. A group or-
iginating in this matter might gradually become organised to an increasingly 
higher degree and develop its own system of belief, cult, and organisation. 
Formation of a religious organisation usually begins on the basis of the 
founder's own religious experiences, the myths and legends arising from 
these which eventually crystallize into doctrines and sometimes assume 

written form. The cult is centrally connected with experiences in which the 
myths are realised. When the degree of organisation precedes further a 
group with free form or an evangelical movement organises itself into a 

distinct community having its own economy, staff, and set mode of organi-
sation. In studying religious subcultures it is important to discover the mode 

of their acculturation to a new symbolic frame of reference. No religious 
group originates in a vacuum, but rather it eventually must adapt itself to 
the culture of the community. If the cultural barrier is extremely high, the 
innovation stands a chance of being rejected.41  

The commune movement propagandised by many international organisa-
tions, gives the impression of being exceedingly alien to Finnish society and 
culture. At the same time meditation and yoga societies, such as the Trans-
cendental Meditation led by Maharishi Mahesh Yogi, seem to have spread 

very satisfactorily to Finland. Many of the religious communities requiring 
adherents to live in communes have been rejected at the same time, or their 
spread has been extremely slow. 

Hos has a religious movement been adapted as an innovation in a Finnish 
urban center? Let us take the Divine Light Mission as a recent example. A 
religio-anthropological study of this community was carried out during its 
first year in Finland 42  The central figure of this movement is Guru 
Maharaj Ji, born in 1957. His first Finnish supporters received the illumina-

tion in Copenhagen in autumn, 1972. This knowledge means experiencing 

God, and it can be acquired by practicing the four techniques of meditation 

41  Cf. Honko 1973, 30 ff. 
42  Cf. Junnonaho, 1 ff. 
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and opening up completely to receive the mercy of Guru Maharaj Ji. The 
guru's disciple, termed premies, organise a satsang which is an organisation 
of truth. In these satsangs the spiritual knowledge attained by the guru is 
discussed, techniques of meditation are studied, music is prevented, and 
certain rites are formed. The movement began functioning in Finland in 
1973 in Turku. This activity was initiated by two university students who 
had received the "knowledge" in Copenhagen the previous autumn. In 
February 1973 activity became established on a firm ground and it was led 
by a young Argentinian named Pablo. After this, a satsang was arranged 
in Turku which met every evening and whose activity was publicised in 
the city as well. In March five members of the circle went to Copenhagen in 
order to receive the world, in April 1973 the mahatma visited Finland for the 
first time, but he did not divulge the word to anyone. In June 1973 thirteen 
adherents from Turku travelled to Copenhagen in order to receive the word. 
The circle had expanded to such a degree that it founded an ashram in Tur-
ku, that is to say, an operating unit of its own. In July a public lecture was 
organised at the university and it was widely publicised. The mahatma did 
not, however, make an appearance as promised in advance. In August the 
mahatma made a second visit to Turku and he organised a public lecture 
in Helsinki as well. In September he made a third visit in connection with 
which he devulged the word for the first time in this country to nine Finns. 
In October 1974 the first permanent ashram in Finnland was established in 
Turku. At the same time a 'Guru Shop' was opened and systematic an-
nouncement of the activities of the movement were begun on a bulletin 
board set aside for this purpose. 

As was the case in the entire project when studying this movement as well 
the investigator concentrated his attention on the questions of why and how 
the movement came to Finland and what kind of people it appealed to. In 
this case it was interesting to note that the Divine Light Mission first came 
to Turku as an innovation brought about through private contacts. Com-
parative reasearch has demonstrated many contracultures and new religious 
subcultures to have come to Finland in the manner of the Divine Light Mis-
sion. They spread primarily to the big cities and acquired supporters chief-
ly among youth. The advancement of the movement seems to be intermit-
tently connected with the trips of the leader guru and the investigation car-
ried out of the meetings in Turku clearly demonstrates the decisive degree 
to which the activity of the Finnish community has been dependent on the 
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visits of the mahatma, 'the great soul'. A central feature of the visits has 
been the transfer of tradition constituting the inititiand; this is not possible 

without the mahatma. The study of the movement indicates that in Finland 
its core-group, those regularly participating in its activities, was relatively 
small, amounting to some ten persons. All those who have received the 

word and undergone initiation do not necessarily become active members. 
However, during the period of observation it became evident that the num-
ber of members following the satsangs increased from fifteen to thirty-five. 
Important events at the mission were the visits of the mahatma and the 
guru, events that also created publicity for the movement in the mass media. 
After these trips the membership increased with activity gradually petering 

out to its normal course. Characteristic of the innovation is the fact that ac-
tivity initially began in Swedish or in English, the language of the first con-

verts. The main language became Finnish only the following spring. The in-
crease in public activity also awakened opposition, although this did not 

come from the official organisations of the churches. The guru society com-
peted with the Jesus people of Turku who disturbed the meetings of the or-
ganisation by asking controversial questions at the meetings and defacing 
the bulletin boards. 

Attainment of a permanent ashram signified a decisive forward step in the 
organisation of a community. The accessories needed for the establishment 
of an ashram, as well as the ritual behavior carried out within it, were all in 
strict accordance with the guidelines received from London. An ashram had 

a foyer, a satsang-room, a bedroom, an office for the brothers, a bedroom 
for the sisters, and a smaller room for the visits of the mahatma. The social 
behavior appropriate for the ashram was regulated by rules forbidding use 
of narcotics, tabacco, marital relations, of personal property with the excep-
tion of clothing. It was thus a commune in many respects reminiscent of 

those communities formed in America on a religious basis. Research has 
demonstrated that the ashram served primarily as a religious institution to 

its adherents, and only secondarily as an organisation for togetherness. In 
Turku the organisation had a secretary, a treasurer and internal equality. Its 
mode of operation was in accordance with the Divine Times and the instruc-

tions given by the guru and mahatma. In Turku the membership consisted 
primarily of youth with a mean age of twenty years. Only later did some 

middle aged women join the community. Almost all were members of the 
church, although there was one muslim in the group. Almost all were ad- 
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ditionally representatives of the higher social classes. They had received the 
word a month or two after having heard the first satsang. Information con-
cerning the Divine Light Mission turned out to be passed by word of mouth 
in Turku; the members had heard about the community from some friend or 
acquaintance with only two having come along after having seen the bul-
letin. It is also significant to note that the interviewees had either had some-
thing to do or at least become acquainted with oriental religions before com-
ing into contact with the Divine Light Mission. This usually took the form 
of yoga. Almost all criticised the Bible. It is also worth noting that of the in-
terviewees only three were such who had not made use of narcotics before 
joining the community. Nevertheless, they had stopped using narcotics be-
fore joining the community. In studying new religious subcultures it has 
been possible to demonstrate that many of them strive to achieve support 
from certain social groups. Their spread is social rather than geographical 
in nature. This spread takes place primarily among the young and the mis-
sionary field might very well be the auditoriums of the universities or 
schools, or meetings at workers' education institutes. In investigating re-
ligious groups the purpose has been to create a typology in which the move-
ments would be studied on a cognitive, affective, conative, social, or cul-
tural level. There seem to be groups emphasising knowledge, feelings, 
cults, certain sets of norms or cultural entireties among the communities. 
Rarely are the communities ideal types which would become formed on the 
basis of some criterion. Each dimension seems to have a polar extremity be-
tween which the religious groups can be placed according to the emphasis 
they accord each distinctive feature. 

In studying religious groups the concept of contraculture has demon-
strated itself to be of use. The term was suggested by Yinger for depicting 
such sub-cultures as have a dominant element of conflict and which appear 
to have a strong influence on the behavior of their participants.43  The term 
sub-culture essentially signifies a conflict in values and norms as regards the 
prevailing culture. It is thus a question of a social phenomenon which can 
become evident on the religious as well as on the political level. For ex-
ample the use of narcotics which in some connections seems to be linked 
with a cult has been regarded as contracultural behavior." From the 
standpoint of comparative religion the question of what the nature of the 

43  Cf. Yinger, 167. 
44  Cf. Watts, 166ff. 
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process of change undergone by contracultures when arriving in Finland 
and entering the culture as examples of innovation is an extremely interest-
ing question. 
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Millerism—An Historical Enigma? 

By INGEMAR LINDEN 

It is a wellknown fact in history that strong bias in the writers and a wishful 

thinking radically prevent the analysis of any event or religious activity. For 
this reason Catholic ecclesiastical writers of the old school distorted the role 
of Martin Luther and his movement; likewise the Radical Reformation fared 
badly in old handbooks, whether they were composed by Catholics or 

Lutherans. Again the same principle applies to many of the modern "sects" 
in America and in Europe. Millerism is an excellent case for illustrating this 

unfelicitious type of writing. In this essay some of the major works on Mil-
lerism will be examined and the character and main phases of the revival 

will be dealt with in short. 
Careful research has shown that apocalyptic studies were very much in 

vogue on both sides of the Atlantic after the devastating Napoleonic Wars.1 
In the United States millennial expectations were so popular prior to the 
Civil War, that one writer has recently remarked that "America was drunk 

on the millennium."2  In the young republic a spirit of far-reaching optimism 

prevailed, which was natural since the new nation had been able to main-
tain its ideals of freedom and progress, despite the ill will of its principal 

foe: England. On America's virgin soil numerous utopias developed ;3  what 

was merely theory in Europe became a reality in America, where individual 
freedom was almost unlimited. Many Americans felt that a completely novel 

kind of society had emerged on their continent: the Redeemer Nation was 

born. Such socio-political ideas were joined to Biblical-apocalyptic views of 

the ultimate good, the long dreamed of Heaven on Earth or the millennium. 

How this summum bonum was to be achieved was a moot question, even 
among Christians. The leading evangelist in the first part of the nineteenth 
century, Charles Grandison Finney, contented that the blessed state would 

1  Cf. Froom, 3, 363 ff, and Sandeen, 1 ff. 
2  Sandeen, 42. 
3  Cf. Lindén, 19ff. 
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be effected by evangelical preaching and socio-political reforms. According 
to this plan the coming of Jesus would occur at the end of or after the mil-
lennium. This optimistic view was negated by another layman-evangelist, 
William Miller (1782-1849). Miller claimed that the world would never be 
converted; only the second coming of Christ could usher in the millennium. 

Finney's view became known as post-millennialism and Miller's school of 
thought as pre-millennialism.4  In more recent times, it has become a com-
mon procedure to label all apocalyptic interpretations as millenarian.' 

For many decades Miller's movement has received a most remarkable 
treatment by American writers and historians. In fact, this writer wonders 
if any modern revival of the previous century has received such misleading 
and incompetent interpretation. However, there may be some obvious 
reasons for this situation. In the first place, no true scholarly work was pro-

duced on Millerism until 1930, when Everett Newfon Dick completed his 

research.' Secondly, sensational works which pleased writers with precon-
ceived, popular ideas about Millerism for a long time became more in-

fluential even among experts than factual works based on first hand docu-
ments, like Dick's dissertation. For the most influential book in the field 
was undoubtedly Endicott Sears' "Days of Delusion" .7  This amusing work 
was the product of colourful stories written by people many decades after 
the event. These reports Endicott Sears received from people after she had 
advertised for them in newspapers.' She asked for "good" reports about the 
crazy prophet and she certainly received what she was expecting. "Days of 
Delusion" makes excellent reading, if one wants to know how Miller's apo-

calyptic movement lived on in the memory of Americans long after the 
event, 1844. But as a dependable historical narrative it is of less value. 

With 1927 a new epoch began in Millerite study with the presentation of 
R. Harkness sociological interpretation of Millerism.9  About a decade later 

▪ Cf. Arthur 1970, 5 ff. 
5  The term came into vogue after Normans Cohn's work, the Pursuit of the Millennium, 
(1957), and H. Desroche's encyclopedia, Dictionnaire des Messianisme et Millénarismes de 
l'Ere Chretienne, (1969) had been published. 
6  Dick's dissertation has never been published and neither Nichol nor Cross payed any at-
tention to it. 
• Cf. Sears, Endicott, 5 ff. 
• Cf. ib.; Linden, 17. 

9  Harkness and Ludlum adhered to Marxist models and intentionally neglected the theologi-
cal aspects. Cf. Harkness, 3 ff. 
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D.M. Ludlum was to increase our knowledge in this genre." Harkness un-
derlined how vital the economic crises were for understanding the move-
ment, and he laid special emphasis on the Great Panic of 1837, when Mil-
lerism was making progress in upstate New York. In an earlier work the 
same writer mentioned how Millerism could be understood as a consequ-
ence of unscientific reasoning among the ignorant masses: an unscientific 
age gave rise to superstition and irrational phenomena like the Millerite 
preaching of the coming end of the world in 1843-1844.11 Ludlum used a 
different approach and made a careful study of cultural stimuli in Vermont, 
Miller's home state. This aspect on Millerism was also a valuable contribu-
tion. Much less convincing were his conclusions that the conditions in Ver-
mont at the beginning of the last century are still representative for a much 
later branch of Millerism: the Seventh-day Adventist Church. However, on 
the other hand Ludlum was completely correct in stating that the Parousia, 
for Miller and his associates, was understood as a kind of panacea to solve 
the universal world problems. Ludlum actually became a victim of his own 
thesis and neglected to study the character of the movement as such; to 
Ludlum Millerism never outgrew Vermont, but remained a backwood sect, 
which of course was utterly wrong. Naturally such studies helped to 
strenghten the preconceived idea that Millerism was a bizarre movement for 
ignorant, uncultivated paupers. 

About the same time, Eimer T. Clark, an eminent researcher in the field 
of sectarianism in the American pluralistic religious world, brought out his 
contribution, "The Small Sects in America".12  In order to facilitate the or-
ganization of the material into related groups, Clark worked with five major 
designations, the Adventist groups being styled as pessimistic." If Clark 
had written today he might have used the more neutral term: millenarian. 
To be sure one understands what Clark aimed at. The Millerites and all 
Adventist groups despair of human efforts to create a heaven on earth. So 
far he was right. But in other respects he missed the whole point. Clark's 
main thesis read that Adventism is the "typical cult of the disinherited and 
suffering poor"." In the first place he ought to have explained in which 
sense Adventism can be labelled as a cult. Generally this term refers to 
" Cf. Ludlum, 4ff. 
11  Cf. Harkness, 4ff. 
12  Cf. Clark, 25 ff. 
13 Cf. ib. 
14 Ib .,  25. 
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grave aberrations in theology or soteriology, if so he contradicted himself.15  
In the second place, few specialists in the subject of Millerism would sustain 

the view that Millerism especially attracted the interest of America's 
"Lumpenproletariat", who hailed the Parousia as a fantastic solution to 
their material problems.16  Again a work of some repute supported the idea 
that Millerism was an atypical Ante-Bellum revival. 

A careful sociological study was produced in 1950, when Whitney R. 
Cross presented "The Burned-Over District" .17  By limiting his study to a 

small part of western New York, Cross could make a kind of microscopic 
analysis of the religious milieu in a region where a number of revivals had 

scourged the ground, Millerism was one of the many religions to do so. In 
contrast to previous works Cross presented Millerism as a serious move-
ment, but by following Nichol too closely he interpreted Millerism as the 

movement Miller himself controlled.18  
The next major work to pay attention to is Francis D. Nichol's classic 

the "Midnight Cry".19  Nichol wrote as a courageous defender or apologist 
of Adventism and purposely wanted to remove the heavy stigma several 

writers had put on Millerism. One major objectives in "Midnight Cry" was 
to correct Endicott Sears' assertions of Millerism as a bizarre and insane 

movement.20 So far Nichol succeeded. Unfortunately Nichol and his Ad-

ventist colleague LeRoy Edwin Froom21 were so concerned about relieving 

Millerism of the charges of fanaticism and mental illness that they had no 
space to spare for more relevant questions such as the unusual interest Mil-
lerites took in social reform efforts and their activity in various protest 

movements. To Nichol and Froom Millerism was interpreted as a heavenly 
ordained movement and thus it was free from most of the conditions that 

have marked the history of religious movements. In "Midnight Cry" Mil-

lerism figures as the climax of all Protestant reform movements, if its related 

child Sabbatarian Adventism be included.22  

15 Cf. Ib., 41, Lindén, 35ff and Cross, 297 ff. 
16  Cf. Lindén, 58, the footnote. 
17  C's dissertation appeared in 1950. 
" Cf. Cross, 287 ff. 
19  Cf. Nichol, 17 ff. 
20  Cf. Sears, Endicott, 255 ff. 
21  F. is best known for his enormous collection of documents on prophetic interpretation, 
"The Prophetic Faith of Our Fathers" 1-4. 
22  Cf. Nichol, 85 ff. 
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Only recently have more objective works been produced in this field. 
In 1970 an eminent scholar of the Advent Christian Church (the leading non-
Sabbatarian branch) depicted the dramatic development of the main section 
of Miller's shattered movement after the so-called Great Disappointment 
in October 1844, excluding the history of the Sabbatarian body.23  In the 
same way an Episcopalian has completed a dissertation of the Millerite 
movement in the state of New York, continuing the work of Whitney R. 
Cross .24  At last the impressive apocalyptic revival begins to be discussed in 
a serious, dispassionate way, where it stands a much better chance of being 
understood against its own socio-religious background. Using the same 
method, this writer has completed a survey of the Millerite movement and 
a typological-systematic study on the development of the dominant Sab-
batarian branch .25  

It is evident that the whole movement must be restudied against its own 
documents and the spirit of Jackson's America. In order to obtain a better 
understanding of Millerism, the movement should be divided into three 
main periods, which differed in character. At first, Miller's own develop-
ment needs to be ascertained. Though he lacked any thorough intellectual 
training and remained an autodidact, he nevertheless belonged to the wide 
range of middle class Yankees. To be sure, Miller lived not too far from the 
famous frontier in his youth, but despite preconceived ideas in som writ-
ers, Miller had his cultural roots in the built-up areas of a New England 
society.26  The second important stratum in his personality was the warm 
Baptist revivalism, which prevailed in his home. Deism and revivalism thus 
contended for the supremacy of his soul; admitting the later dominence of 
evangelical revivalism, reason and order continued to hold a place in his 
mental set-up. Miller never became another Cartwright (who made emo-
tionalism central part of his preaching). If anything was typical of Miller, he 
was a very methodical and serene speaker.27  

Already by 1822 he had pinpointed the fundamental articles of his faith, 
or a kind of "Credo".28  Admitting a special liking of apocalyptic themes, 
his Credo demonstrates how orthodox Miller was in all his basic doctrines: 

23  Cf. Arthur 1970, 5 ff. 
24  Cf. Rowe 1974, 1 ff. 
25  This work will be published in English shortly. 
26  Cf. Lindén, 33 ff. 
27  Cf. ib., 35ff. 
26 Cf. Miller, 1 ff. 
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Miller confessed his belief in Baptism of the Calvinistic persuasion.29  Only 

in one point he faltered: he predicted the speedy end of the world to happen 
some time about 1843.30 The foundation for this idea was extremely weak. 
In fact one gets the impression that Miller was so influenced by the con-
temporary expectations of the Parousia, or the millennium, that he un-
intentionally determined the approximate date first and then found support 
for the notion in the apocalyptic books, for it goes without saying that no 

rational Christian expects to know what angels and even Christ himself did 

not know. 
America was indeed ripe for Miller's apocalyptic preaching. In an un-

assuming way the talented farmer-preacher began to spread his message 
about the approaching millennium in small places of upstate New York from 
the autumn of 1831.31  At this time Miller did not press his views upon the 
churches, but went around the country on special invitation. Gradually his 
lectures became known in a favourable way and he received letters of com-
mendation from several denominations.32  Atmospheric manifestations33 and 
social unrest tended to raise the apocalyptic expectations, but were not 
given special importance in Miller's sermons. Denominations of the evan-
gelical welcomed Miller; he was a valuable asset that awakened sinners 
and warmed the hearts of the saints. With Miller came the revival they 
needed. Miller's apocalyptical emphasis increased the interest in the 

imminent Parousia and was an expression for the times. The crucial point 
about the second coming of Christ sometime around 1843, was still a distant 

possibility in the early 30's. Apart from the Baptists and the Christians, the 
Methodists and even some Presbyterians welcomed Miller.34  In the first 
phase of Millerism there was no sign of any sectarian quality. 

The second phase began in the late autumn of 1839, when Miller met the 
skillful organizer and promoter of various idealistic enterprises: young 

Joshua V. Himes, pastor of the Chardon Street Christian Chapel in Bos-

ton.35  This meeting seems to have been providential. Himes soon com- 

29 Cf. ib. 
33  Cf. ib. 
31 Cf. Lindén, 37 f. 
32  Cf. ib., 38. 
33 Such phenomena were the Dark Day 19 May, 1780 and the "falling" of the stars in Nov. 
1833. 
34  Cf. Lindén, 38. 
35  Cf. ib., 38f. 
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prehended the apparent potentiality of Miller's apocalyptic system and saw 
to it that the ideas were made known to a broader range of key persons. He 
thus organized up to sixteen so called General Conferences for Advent be-
lievers.36  The first meeting took place in Boston in 1840.37  

Invitations were sent to clergymen in several denominations and many 
theologians and laymen convened; the principal figure in the first gathering 
was not the farmer-preacher Miller, but the Episcopalian minister Henry 
Dana Ward, who was a Harvard man.38  Ward had composed a kind of 
dissertation on the interpretation of the millennium and defended the literal 
premillennial Second Coming. The impressive inter-Church gathering 
around Miller's apocalyptic ideas testifies to the popularity of this type of 
millenarianism in New England in the 1840's. 

Between 1840 up to the end of 1843 Millerism reached a real peak so 
far as popularity was concerned. Thanks to Himes' organizational talents 
and the pan-Christian ideas in most of its preaching, Millerism now turned 
out to be the most spectacular revival of the evangelical-apocalyptic type 
in the land. Against the assertations of some Millerism ended as an im-
pressive city revival in New England in addition to the many mass meetings 
in the country. By a combination of all popular revivalistic methods, such 
as mass publications and camp-meetings with the immense "Big Tent" in 
the built-up areas, Millerism became a household word in New England.39  
Several hundred thousand Christians attended the popular mass meetings, 
and the journals and papers spread like the leaves of autumn to all corners 
of the land." 

By the end of the second period, Millerism had received a kind of loose or-
ganization which had the potential of developing into a full-fledged sect. By 
1843 the Millerites had general and local conferences, regular camp-meet-
ings, Second Advent Libraries and their own ministers. When the churches 
discerned the changing character in the movement, how the crucial years 
1843-1844 loomed in the future as a date to press on believers, they cut their 
relations with the Millerites in many places. The Millerites in turn de-
nounced the "popular" churches as Babylon. The Evangelical groups to be 

36 Cf. Arthur 1961, 18 ff. 
37 Report, 1 ff. 
38  Cf. Froom, 4, 567. 
39 Cf. Nichol, 114 ff. 
40 Cf. Lindén, 46 f. 

9-752446 H. Biezais 
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sure welcomed millenarian preaching about a speedy Advent, but rejected 
any time fixed Parousia. Most Evangelicals were Adventists, but only an 
insignificant fraction were "timists". By the spring of 1844 the Millerites 
had stirred up large segments of Christians in the United States, even 
in the South.41  Considering all these facts the unbiased historian soon 
discovers a designation fitting for the second phase of Millerism: instead 
of being considered atypical and bizarre, Miller's movements fits into 
the wide range of churches or revivals called Evangelicals or American 
Protestantism. The domineering interest in apocalyptic interpretation 
was also a component in American Christianity prior to the Civil War. 

The inherent danger of premillennialism was evident in 1844, when Miller 
had predicted the end to come. As the new year of 1844 was nearing Mil-
lerites became uneasy, for even in their popular camp-meeting hymns they 
had stated that Christ would come "in '43".42  For a time Miller could push 
the problem about the Second Coming into the future. Some Millerite theo-
logians had established the idea that the Parousia was destined to take place 
some time between 21 March, 1843 and the same terminus in 1844. When 
even this date failed to usher in the millenium, April 18 was suggested as the 
"correct" date.43  Beyond that disappointment Miller could not go. It so 
happened that the whole movement stagnated in the summer of 1844. Ref-
erring to the parable of the ten virgins, Millerites expressed the situation as 
the "slumbering time". We therefore notice that Millerism, which had 
aroused the interest of over a hundred thousand Christians for a period in 
the 1840's, may have vanished from the American scene as rapidly as it ex-
ploded into prominence, if only Miller had been the dominant figure in the 
revival. In order to understand the nature of Millerism one must accept the 
fact that what counted in the movement was not so much Miller as a leader 
—he was very mediocre as organizer—but the apocalyptic ideas about the 
speedy Parousia. 

When Miller had been strangled by his own chronological speculations, 
other men took over the assignment to find another time for the solemn 
advent and in this way they could prolong the life of the unorganized re-
vival, for the time element eventually became the crucial issue. At a camp-
meeting at Exeter, New Hampshire, in August 1844, two new men appeared 

41  Cf. Olson, 7ff, and Rowe 1972, 3 ff. 
42  Cf. Lindén, 44. 
43  Cf. Lindén, 45. 
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with new solutions to the vital problem. The new key figures were George 

Storrs and Samuel S. Snow. The former was a preacher, who had tried the 
fellowship with both Congregationalists and Methodists, while Snow had 
been satisfied with the Congregationalist koinonia. 44  According to these 
men, Miller was actually correct in his calculations in Daniel, but his chron-
ology needed a slight correction. October 22,' 1844 was the day for the 
Parousia. Since the "cleansing of the sanctuary" or the Parousia cor-
responded to the Jewish Yom Kippur or the day of the atonement, Christ 
would appear to purge the earth from sin on that day.45  The third part of the 
Millerite movement was therefore called the Seventh Month Movement 
(Tishri), when the Jewish temple was cleansed. 

By their novel calculation Snow and Storrs could again cause many Mil-
lerites to resume their work of warning the earth, but many intellectuals and 
even Miller rejected the October date. Not until October 6th did Miller 

change his mind, when he joined the "timists". 
The Seventh Month Movement was in many ways different from the pre-

vious, more benign, "pan-Christian" periods. The key doctrine in the 
autumn of 1844 was an allegorical-existential interpretation of the parable 
of the ten virgins in Matthew 25. The remnant, who accepted Snow's Oc-
tober time, were the wise damsels; the scoffers and sceptics who rejected 

the time calculation constituted the foolish dames. Accordingly, the whole 

Christian world, with special reference to America, could very fittingly be 
divided into two opposing camps over the date for the expected Parousia. 
Millerism had changed its character in the autumn of '44; the once so tol-

erant and "ecumenical" group had turned markedly sectarian and now 
pressed the untenable date for the second coming on Christians. The ultra-
istic period commenced. Like in a trance the hard-core Millerites continued 
on the path to their bitter disappointment. Thousands of adherents closed 

their shops or left other secular employments. Farmers, in some places, left 
their fields unharvested.' At last the leaders had to tell the believers that 
they could not accept any more monetary contributions to the work; there 

was no longer any need for money. During the closing days of the move-
ment, several participants offered money and help to those who wanted 

44  Cf. SDAE 1202, 1263 f. 
45  Cf. Arthur 1970, 6 ff. 
47  Cf. Froom 4, 823. 
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it.48  Such information hardly fits in with the conventional idea of Millerism 
as the "typical cult of the disinherited and suffering poor". Besides, the 
gigantic mass revivalism sponsored by the Millerites must have cost enor-
mous sums which no proletariat could afford to undertake. It is therefore 

abundantly clear that the old favourite tale about the Millerites as drastically 
poor, has no foundation in the best sources, but is simply a die hard myth. 

Likewise, the many sensational stories about crazy Millerites sitting high up 
in trees awaiting the Parousia in satin robes has proved to be fallacious.49  
But sure enough, there were unmistakable evidences of other kinds of 

ultraism during the last days of the Seventh Month Movement.50 
Also, from another angle, Millerism cannot be styled as a typical cult for 

the disinherited poor, for a survey of the list enumerating the principal 
leaders shows that there was not one leader with definite left-wing ideology. 
The Millerite lectures were derived from the layers of middle class society 
and entertained no ideas of overthrowing the young republic. To be sure, 
there were certainly many believers among them who belonged to the 
deprived groups, but there are no traces of any radical socio-political 

propaganda in their writings reminding us of any radical socialist ideas.51  
If one turns to the British counterpart of Millerism the same pattern is 

noticeable.52  British millenarians numbered participants among the Angli-
can Church of bourgeoisie extraction. There preoccupation with apoca-

lyptic interpretation answered to the "blessed hope" of the restitution of 

all things and was directly connected with the messianic role of the Jews. It 

would be a grave mistake to compare this ferment with the radical attitude 
of Cromwell's Fifth Monarchy Men.53  By and large, the social structure of 
Millerism and British millenarianism showed conspicuous similarities. We 
have thus been able to prove that the popular long-established view of Mil-
lerism is clearly misleading, since it was based on wishful thinking without 
adequate support in the historical primary sources. Likewise, the idea of 
Miller's role has been strongly overdone. Instead of being unconventional 

48 Cf. Dick, 58, 114. 
49  Cf. Nichol, 370ff. 
50 Cf. Olson, 42 ff, Rowe 1974, 251ff, Dick 154 ff. 
51 For this reason Millerism belongs to the peaceful millenarian groups. 

52 Cf. Sandeen, 3ff. 
53 The term is derived from Dan. 2 and the eternal kingdom to follow the present world 
order. 
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and atypical, Millerism in the first two periods must be classified as a typi-

cal American revival with the popular apocalyptic alternative. We therefore 
have a good right to include Millerism in the wide spectrum of American 
Protestantism. 
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Formative Factors of 
the Maria Åkerblom Movement 

By GUSTAV BJÖRKSTRAND 

The Åkerblom movement exemplifies the best known impact on the cultural 
and religious environment of Swedish Finland, of a geographically and 

historically extensive phenomenon—the prophet movement. In spite of its 
proximity in time, some preparatory research has been carried out on the 
subject, even if a special study is still lacking.' 

An obvious prerequisite for the emergence of a prophet movement is the 
prophet figure. The character and development of the movement are, to a 

great extent, dependent on the background and personality of this figure. 
The adolescence of Ida Maria Åkerblom (IMÅ), a cottar's daughter, born 

in Snappertuna in rural West Nyland in 1898, was both materially and spir-
itually barren. Youngest but one in a family of nine children, she was a late 

developer and of a sickly constitution. The strong feeling of insufficiency2  
she developed should be seen against the background of extremely poor 
home conditions, lack of intellectual stimulation—although clearly gifted, 
she was unable to go to school for more than a few weeks—and her status 
of foster-child from the age of five until her teens. Even as a child, she at-

tempted to compensate for this feeling of inferiority by an hysterical be-
haviour pattern. She caused conflicts incessantly in her relationships with 
older people and tried to force her contemporaries into a position of sub-
ordination. When reality proved inflexible to the dictates of her will, she 
superimposed her role in dreams and visions.3  

In matter of religion, she grew up in an atmosphere of piety best de-
scribed as 'traditional and formalistic', with elements of evangelistic and 
later, also Anglo-Saxon revivalist piety. 

On February 22nd 1917, the day on which IMÅ's confirmation priest and 

1  The author will publish, within the near future, a dissertation on the movement. As far as 
currently available literature is concerned, cf. Voipio, 1928, 135 ff, 1951, 32 ff, and lit. cited 
there; also Ostarhild, 27 ff. On the religio-psychological interpretation of IMÅ; cf. Björk-
hem, 1940, 392 ff, and 1942, 50 ff, and Arbman, 200 ff, 219 f, 227. 

The term is taken from Affvén, 35. Cf. Björkhem 1940, 372 f. 
3  Cf. Alfvén, 43 ff; Björkhem 1940, 372 f. 
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the curate at Snappertuna, Karl-Erik Lindström died, IMÅ assumed the role 
of prophet and preacher, according to her account, after a severe illness. 
Lying in bed, she prophesied, while in a somnambulic state, imminent 

periods of hardship, and depicted her heavenly visions.' 
Throughout her active period, IMÅ was a typical representative of the 

group categorised by John Björkhem as C-hysterics.5  Her need for self-
assertion would not yield for authority or any other measures. She was ego-
centric, impatient, vulnerable, emotionally self-indulgent, but also hard, ir-

reconcilable, morally indifferent and endowed with a vivid and colourful 
imagination. In a somnambulic state, a radical transformation of her per-
sonality occurred. In her role of prophet, her performance was dramatically 
assured and faultless. She modulated at an early stage, to use Andrae's ter-

minology,6  from the personally inspired type to the dynamic, in whom di-
vine inspiration and personal conviction become one and the same. If 

transfer of property, perjury or murder were necessary to protect her posi-
tion, she announced these as God's will. 

That IMÅ's claims of being the prophet of the Lord were credited, must 

be seen against the background of her youth, and, as experienced by her 
audiences, charismatic qualities manifested in prophecies the ability to 

read thoughts and reveal hidden objects, as well as in faith-healing. 
The history of the movement falls into four main phases: the Origins 

1917-1920, Consolidation 1920-1923, the Struggle 1923-1927 and Dissolu-
tion 1927-. 

Origins 1917-1920 
IMÅ began her activity during the year in Finnish history that has been 
called the year of madness, "Hullu vuosi"-1917, when the entire tradi-

tional social fabric was tottering as a result of the Russian revolution, and 

nobody knew what the future had in store.' The reason why people flocked 
to IMÅ's meetings, not merely in hundreds but in thousands, is to be found 
in the insecurity induced by the upheavals of the time, and the highly re-

markable factors of IMÅ's background, youth and sex, as well as her dra-
matic way of interpreting her prophetic role. When external conditions were 

4  IMÅ has recounted her experiences in her autobiography published by Variovaara, cf. 
Åkerblom, Maria, 1 ff. 

Cf. Björkhem 1942, 50 ff. 
6  Cf. Andrae, 212f. 

On this, cf. e.g. Jutikkala, 249 ff. 
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stabilised after the civil war, IMÅ's role of preacher in Nyland was played 
out, with the exception of a small circle in Helsinki, where she was able to 
join the movement of a previous sleeping preacher, and thereby win a firmer 
footing for her work. 

In Ostrobothnia, IMÅ connected herself with a revivalist piety that was 
individualistic and subjectivistic, and characterised by the ecclesiola idea 
and a conscious demarcation from the outer world redolent of Pietism. In 
Kokkola and surrounding districts, there is evidence of a reformist Anglo-
Saxon influence in the emphasis on the day of reckoning, the winning of 
souls, and the interdenominational character. There were also elements of 
an ecstatically informed mysticism with marked antinomian elements and 
strongly allegorical biblical interpretation. In Teerijärvi, the second parish 
where IMÅ's preaching gained a response, the parish was sharply divided 
into evangelical and pietistic factions, where the pastor represented the 
evangelical revival. In both parishes there were associations where her pro-
spective followers could appropriate the leadership: the Young Christians' 
Union in Kokkola—an offshoot of the older local Young People's Christian 
Association and in Teerijärvi, Teerijärvi's Christian Young People's Union, 
deriving immediately from the pietistic revival, but later also marked by 
Anglo-Saxon influence. IMÅ's activity, 1918-1921, in Kokkola and Teeri-
järvi, gave rise to a strong revival best characterised as an echo of the great 
nineteenth century popular revivals in the area. The new element was that 
IMÅ, in her capacity of prophet, was believed to communicate direct 
revelations from God, at first in a somnambulic state, but later also 
whilst fully awake. In both Kokkola and Teerijärvi, the regular clergy 
opposed the revival strongly, but with little success. The more lasting 
results of IMÅ's activity here, must be seen against the background of the 
religious structure of these parishes, as well as the presence of organisations 
that could be taken over by followers, thus offering further scope for 
continued work. 

An interesting detail is that in spite of various attempts, IMÅ was unable 
to win any followers in the parishes of Nedervetil and Kronoby, situated 
between Kokkola and Teerijärvi, and south of Teerijärvi respectively. The 
explanation is probably that pastoral leadership was not queried here, and 
that there was therefore no need for a new leader figure; neither were there 
any associations in existence which IMÅ could join to organise her work. 
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Consolidation 1920-1923 

Those indifferent to religion in Kokkola and its surroundings had noticed 

with increasing irritation how the movement was gaining increasing ground. 
They saw too, with what devotion and self-sacrifice followers in their hun-

dreds supported the morally and ethically deficient leadership, as it was 

considered, of IMÅ and her foster-father of a year's standing, forester 
E. R. Vartiovaara, who had both settled in Kokkola in the spring of 1919.8  

References were made to IMÅ's nightly meetings with predominantly male 
audiences, her relationship with Vartiovaara who had been the cause of a 

divorce case, her gallops on horseback through the streets of the town, and 
some instances of mental derangement that had occurred in connection 
with the activities of her movement. This group received support for its 
views from the regular clergy, and from Archbishop GustafJohansson who, 
during a visitation, sharply condemned the movement.' There was an ever 

growing determination to remove the IMÅ-Vartiovaara "stain" from the 
place, something the temporary pastor in Kokkola had, with the help of the 

police attempted to do shortly after IMÅ's arrival in the town. The first op-

portunity that presented itself—the severe flogging of a young boy em-
ployed as IMÅ's groom—led to a riot in the town and the trial of the move-

ment's leaders. The movement retaliated by suing the temporary pastor for 
libel, and later, by charging some of the leading figures in the opposite camp 
with the instigation of the riot. During these hostilities, followers under-
went enforced separation and a process of consolidation, by the swearing 
of an oath of allegiance to the movement, so that its secrets would not be 
betrayed, and were driven to economic transactions, as a result of which, 

they became completely dependent on each other. During this period, the 
opposition organised a counter-movement by founding the Friends of the 

Church Association. Both groupings had about 500 members. 

When, in the autumn of 1922, IMÅ thoughtlessly fired a shot at a person 
she believed to be hostilely disposed, this became the source of renewed 
attempts to drive the leader of the movement from the place. For her fol-

lowers, it was again a matter of choice between somehow absolving IMÅ 
from charges, or admitting to opponents that she constituted a danger to 
society. The decision to try to rehabilitate IMÅ by using false witnesses led 

For parallells to the IMÅ—Vartiovaara relationship, cf. Björkhem 1940, 412 ff. 
9  On Gustaf Johansson's personality and theology, cf. Tiililä, 75 ff. 
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to prosecutions for perjury. In order to save those charged with perjury, 
several dozen new testimonies were necessary, these also to be made under 

oath. The final consolidation took place in preparation for the so-called 
Grand Perjury Trial. "The Band of the Lord" as the movement called itself, 

was divided into three circles, and followers, after tests of obedience, were 
ranged in twelve grades. At the same time, the banks terminated all loans to 
members of the movement, which left members economically destitute and 

completely dependent on each other's help and support. Through this pro-
cess of consolidation, the Band of the Lord, economically interdependent, 
loyal to the leadership, and convinced of their divinely righteous method of 
action as God's "arm of vengeance", were ready to go forth to the struggle 

for what, for them, meant more than property, honour, time, and the ties of 

friendship or family. 

The Struggle 1923-1927 

The attempts of followers to save those charged with perjury by means of 

new testimony could not prevent their being defeated at the trial. This 

defeat, combined with economic difficulties and constant persecution, en-
forced their departure from Kokkola and Teerijärvi, where the struggle was 

not carried on with the same intensity. But this did not merely signal the 
breaking up of the leadership, as opponents of the movement had 

imagined; the whole group, in fact, of about 200 people sold everything 
they still possessed and left for an obscure destination, hinted to be 

Palestine. In Helsinki, the first stage of the journey, the movement 

became involved in fresh litigation, and for this reason the journey pro-
ceeded no further. 

When it became obvious to followers of the movement that the bailiff in 

Kokkola intended to prosecute another seventy of their number for perjury, 

the leadership saw the elimination of the governor as a necessary stage in a 
victorious struggle. The unsuccessful murder attempt led to a new citizens' 
meeting at Kokkola and deputations to the Ministry of the Interior, the At-
torney General and the High Court. On the initiative of the Ministry of the 
Interior, a survey of the activities and plans of the movement was conducted 

as carefully as its hermetic nature permitted. On the basis of this investiga-

tion and defections by a couple of leading figures within the movement, the 
police were able to bring the leaders of the movement to account for the in- 
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stigation of 46 cases of perjury, and the planning of the murder attempt; 
they were sentenced in 1927 to long periods of imprisonment. 

That members of the movement—previously known as godfearing and ir-
reproachable—could accept such a development within the movement, 
must be seen in the light of their unshakable conviction that IMÅ was a 
prophet through whom God spoke directly. Thus, all actions, including 

murder attempts, perjury and thefts were justified by the bible. The band 
was God's arm of vengeance through which, in the struggle of the Final 

Days, He would accomplish his work. One must also take into account the 
physical and psychic terror used within the movement to inculcate the need 
for absolute loyalty and obedience. 

Dissolution 1927— 
The defeat of 1927 did not bring about the immediate dissolution of the 

movement, as had been generally expected. The explanation for this lies in 
the fact that, within the movement, the battle was not considered definitely 
lost; social intercourse with those who were like-minded strengthened faith, 
and the Band of the Lord" still represented the only possibility of con-

tinued existence, not least from the economic point of view.10 
During the years when the leaders were imprisoned, their followers lived 

an isolated, communal life at Toivola, the name of the house where the ma-

jority of the movement's members lived. Here, an internal development 
took place however, the results of which appeared in connection with the 

splitting of the movement in 1932, shortly before the release of IMÅ. In con-
nection with the schism, two thirds of the members left Toivola and gradual-
ly became integrated into society and Lutheran Evangelical parish work. 
The reasons for the split are to be found in the fact that links with IMÅ were 
weakened during her long absence, and that a revival at Toivola revealed to 

the leaders who had returned that IMÅ was not a necessary mediator for the 
success of God's work. Above all, the split was conditioned by the fact that 
the fundamental idea of the movement, of IMÅ as a mediator of direct vi-
sions from God, was finally broken by another sleeping preacher, Hilda 
Hottis' appearances before the group. She preached that IMÅ was a false 
prophet, and in face of contradictory prophecies, their critical sense of 
prophetic pronouncements in general was aroused. 

10  Cf. Festinger, 216 ff. 
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Those who remained at Toivola interpreted the split in terms of IMÅ's 
prophecies of a time of sifting, and preferred to await her return, in order 

not to judge her unheard. After her stay in prison, IMÅ was no longer able 
to assume her role of preacher, in spite of various attempts, and she trans-
ferred her attentions to business activities where she had great success. 
That the dissolution of her band proceeded so slowly—it is still not quite 
complete—can be explained by its strict internal control, reinforced by fear 
of new disclosures and ensuing court cases, the limited possibilities of creat-
ing a future outside the movement, and personal difficulties in surrendering 
convictions for which one has sacrificed belongings, reputation, time and 
ties of friendship. 

The emergence of the Åkerblom movement must be viewed as the result 
of several concurring circumstances: IMÅ's complicated personality, the 
religious structure of the Helsinki circle and in Ostrobothnia, together with 

the unrest and insecurity of the time. The development from revivalist 
movement to criminal sect was a result of the increasingly violent aggres-

sive behaviour of two opposing parties. The dissolution of the movement 
was brought about by the undermining of belief in IMÅ as a direct mediator 
of divine revelation, as a result of her long stay in prison. The belief was 
ultimately destroyed for the majority of her supporters in connection with 
the activities of another sleeping preacher. The continued disintegration 

was a result of the secularisation of the sect and a gradual relaxation of its 
uncommunicativeness with the outer world, a trait that seems natural in the 
light of the sect's extensive criminal activity. 
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Jehovah's Witnesses' Three Periods 

By ÅKE STROM 

Among modern formations of religion, arisen within Christendom,1 there is 
no one that has changed its doctrine and attitude so much as Jehovah's Wit-

nesses, so that the religious content in the three periods can be labelled as 
new, newer, the newest. Each period is connected with and dependent upon 
the three presidents Charles Taze Russel, born in 1852, president 1881-
1916, Joseph Franklin Rutherford, born in 1869, president 1916-1942, and 
Nathan Homer Knorr, born in 1905, president from 1942. My purpose is to 

clarify some important differences between the three periods not observed 
in the literature2  but very important both for a scientific study of the move-
ment and for honest polemics in order to avoid antiquated arguments. 

I. The Russel Period 
Already in Russell's own autobiographical report about his attendance at an 

adventist meeting in 1868 there is a characteristic feature of intellectualism 
when he says: "I wanted to notice, if the few ones gathered there had any-
thing more reasonable to offer than the creeds of the large churches."3  Four 
years later he undertook to "enquire into the doctrine of restoration".4  In 
Russell's standard work we find a large number of intellectualistic head-
ings, e.g., "The Existence of a Supreme Intelligent Creator Established", 
"A Divine Revelation Viewed in the Light of Reason" and "The Fact and 

I See e.g. the short survey in Ringgren, 169ff. 
2 So McKinney occasionally uses outdated quotations from earlier periods, while Hoeke-
ma shortly mentions the three epochs, 223 ff, but gives full description only of the last one, 
233 ff. Skjerpe and other Scandinavian authors mingle the three periods. The official history of 
the movement, Jehovah's Witnesses, refer to Russell's and Rutherford's books, as well as the 
later publications. 
3  Russell 1921, 72. NB. As it has been impossible to get hold of this one and several later 

Jehovah's witnesses' books in English, since they are not to be found in Swedish libraries or 
available in the Watch Tower book shops in Sweden and in Denmark, I must in many cases 
rest content with retranslating the Swedish version into English. 
4  Russell 1921, 73. 



142 	 ÅKE STROM 

Philosophy of the Aronement".5  His production and the whole tendency of 
the movement can be said to be apocalyptic of a quasi-intellectual character, 

based on an allegorical interpretation of the Scriptures and on a complicated 
arbitrary mathematical system for computing the end of the world near at 
hand .6  

Russell developed a biblical chronology with 6 000 years from the creation 
of Adam to the Russellian year 18727  and fixed the end of "The Times of the 
Gentiles" to 1914,8  when "Christ's Kingdom /will be/ fully established".9  
The whole divine plan of the ages is demonstrated to be prefigured in the 
great pyramid of Gizeh in Egypt, which is said to be "God's stone witness 

and prophet"10— a subject which was developed in a work in two volumes 
by John & Morton Edgar, the 2nd of which was translated into Swedish by 
Hugo Karlén in 1915. We find e.g. the history up to the year 1915 A.D. pre-

figured.11 
The allegorical method used by Russell sees the steem-engine in Behe-

moth and the locomotive engine in Leviathan (Job, ch. 40 0,12  and finds in 

Revelation chapt. 18 "the glories of the new age, all discovered or invented 
since 1874"13. All these new things are registered in alphabetical order, e.g. 

under A: aluminium, antiseptic surgery, automatic couplings, and under S: 

separators, shoe-stitching machines, sky-scrapers, the South Pole, setting-machines.14 
 

5  Russell 1954 f, 1, 29, and 37; 5, 15. 
This fact stands in sharp contrast to the conditions of the Mormons, who are the heirs to 

Delaware Indian religion, who are interested in history, and whose movement is based on a 
prophet's visionary experience, cf. Ström 1969, 120ff. About Russell's forerunners E. Swe-
denborg and Mrs Ellen White cf. Ringgren, 171f. 
7  Cf. Russell 1954f, 2, 33 and 42. The year 1872 is here and in later books, e.g. Lett Gud, 
1950, 207; 1963, 213, said to be the vital point of chronology: "Since 1872 A.D. we are chrono-
logically entered upon the seventh thousand or the Millennium" (2, 33), but in the same volume 
170 we read: "1874 A.D. was the exact date of the beginning of the 'Times of Restitution', and 
hence of our Lord's return". — In the same way "The Watch Tower Bible and Tract Society" 
is sometimes said to be registered in Pennsylvania in 1881 (cf. Knorr, 382), sometimes in 1884 
(cf. Rutherford 1923, 229; Låt Gud 1950, 207; 1963, 213). 
8  Cf. Russell 1954 f, 2, 76; 3, 23. 
9  Ib. 2, 170. 
18  lb. 3, 313, cf. ib. 313 ff. 
11 Cf. Edgar, 249. 
12  Cf. Russell 1921, 114 ff. 
13 Ib. 383. 
14  The same things are enumerated by Rutherford 1923, 224. 
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Russell mentions "assembling" and "meetings" of the Lord's people, 

which are "left free in the exercise of the spirit of a sound mind, left free to 

seek the wisdom that cometh from above".15  At these meetings he recom-

mends four things: (1) instruction in prophetical matters and the moral doc-

trines, (2) opportunity to express defective understanding, (3) opportunity 
for anyone to present a different point of view, (4) "devotional services con-

nected with all meetings".16  

For the last mentioned purpose, 333 hymns were selected in 1902 to form 
a hymn book called "Hymns of Dawn" and arranged in strict alphabetical 

order, with an Introduction by C. T. Russell. The hymnbook was enlarged 
in 1909 with 337 numbers and called "Hymns of the Millennial Dawn". A 

collection of hymns in Swedish, called "Morgonsânger", with 166 hymns, 
65 of which were translated from the Hymns of Dawn, appeared in 1909 
and was extended to 300 numbers in 1921, fourteen being added from 
Hymns of Dawn. 

Most of the hymns in these collections stress the love and salvation of 
Jesus and the ardent love of the faithful towards him. Many of them are well 

known, written by such hymnologists as Paul Gerhardt, N. L. von Zinzen-

dorf, Augustus M. Toplady, Sarah Adams, and Lydia Baxter,'' e.g. 
"Nearer, my God, to Thee, Nearer to Thee" (nr. 188) and "There is a gate 

that stands ajar" (nr. 291). The only ground of salvation is said to be Jesus: 

My hope is built on nothing less 
Than Jesus' blood and righteousness. 
I dare not trust the sweetest frame, 
but wholly lean on Jesus' name. 

Chorus: 
On Christ, the Solid Rock, I stand; 
all other ground is sinking sand. (Nr. 178: 1) 

The hope of a blessed eternity is also founded on Jesus: 

Farewell, mortality! 
Jesus is mine! 

Welcome, eternity! 
Jesus is mine! 

15  Russell 1954 f, 6, 309 and 312. 
16 lb., 314. 
17 Hymns, Nos. 57, 90, 106, 141, and 251. 
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Welcome, ye scenes of rest! 
Welcome, ye mansions blest! 
God's love is manifest 

Jesus is mine! (Nr. 47:4) 

In the Swedish hymnbook "Morgonsånger" we find a remarkable Christ-

mas Carol: 

Guds egen son på krubbans strå 	God's only son is laid on straw. 
\TM anglarna i hapnad stå 	 The angels stand in holy awe 
på denna stora dag 	 on this magnificant day. 

(Nr. 33: 1) 

About Jesus' life we don't hear so much, but the cross is very often 

spoken of in the hymns (Nrs. 5:4; 15; 123: 1; 135; 295; 312 with the chorus: 

"Only Jesus will I know / And Jesus crucified", 325 "When I survey the 
wondrous cross / On which my blessed Saviour died", 18  326 and others) 

and also of his resurrection (Nrs. 31; 169: 3). A faithful man can be spoken 

of as "a soldier of the cross" (13: 1) and is able to join in the chorous: 

Jesus died for you, 
and Jesus died for me. 
Yes, Jesus died for all mankind. 
Praise [1909:Bless] God! Salvation's free. (Nr. 5) 

In "Morgonsånger", we have also hymns of affection to Jesus—e.g. 

Nrs. 23 and 75, with reflections about the cross in Nrs. 33, 151, and 244. 
Baptism is accompanied with a hymn that would fit into the ritual of any 

church: 

Come, Jesus, Master, Sun Divine! 
On these baptismal waters shine. 
Thy light, thy love, thy life impart, 
and fill each consecrated heart. (Nr. 33: 1) 

On the theme of the church we meet not only Samuel J. Stone's old 

oecumenical hymn "The church's [1909: Church's] one foundation / Is 
Jesus Christ, her Lord" (Nr. 281:1) but also a prophecy about the church 
and the nations: 

18 This hymn by Mrs C. T. Russell is not to be confused with the Anglican hymn with the 

beginning identical in wording. 
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On Thy Church, o Power [1909: Pow'r] divine! 
cause thy glorious face to shine, 
till the nations, from afar, 
hail her as their guiding star ... 
and the world's remotest bound 
with the voice of praise resound. (Nr. 2)7: 1-2) 

D. The Rutherford Period 

Judge Rutherford, who was elected president after Russell's death and who 

had rescued the movement after the failure of Russell's prophecy about the 
Reign of Peace in 1914 by pointing out that Christ had come this year in-
visibly to the Government in heaven,19  dinstinctly altered the spiritual direc-

tion of the movement. In his funeral speech in honour of Russell during the 
evening service he praised Russell as "the greatest man that has lived since 
the apostle Paul",20 but after a sharp fight ending with an election victory 

for the supporters of the Rutherford line it could be seen that Rutherford 
differed from Russell especially on the following five points: 

1. The name of God. Russell always speaks of the Almighty as God or the 
Lord. But when Rutherford edits Russell's posthumous work: "Studies in 
the Scriptures" 7, in 1917, he inserts the Old Testament name Jehovah,' 

and uses this name more and more in his own writings. As early as in 1922 
Rutherford in an address given at an assembly in Cedar Point, Ohio, used 
a word from Isiah 43: 12: "You are my witnesses says Jehovah, and I am 

God", where King James' version has "saith the Lord", and in a huge in-

ternational assembly in Columbus, Ohio, July 26, 1931 a resolution was 
adopted, that "we desire to be known as, and called by the name, to wit, 

Jehovah' s witnesses" .23  
2. The view of the state. Studies in the Scriptures 7 is a commentary on 

the book of Revelation, the Song of Solomon and Ezekiel, collected from 
Russell's works. In them, Russell demonstrates that the two beasts in Rev. 
13 are the Roman Catholic Church and the Church of England.24  But in 1930 

Rutherford is bold enough to state that no satisfactory interpretation of 

19 Cf. Rutherford, 1923, 233, and Hoekema, 298, note 402. 
29  Rutherford 1916, 373. 
21  Cf. The Watch Tower 1916, 383, 1917, 327 ff. 371 ff; Hoekema, 228 f. 
22  Cf. e.g. Russell 1921, 522, 527 642, 657, and 779. 
23  Babylon, 466; cf. ib. 464 ff. 
24  Cf. Russel 1921, 268 ff. 

10-7524.46 H. Biezais 
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Revelation exists up to that year,25  and so he gives one, where the first beast 
is said to be Satan's Organization, i.e. the political and ecclesiastical 
order,26  the second one is "the Anglo-American imperialism",27  and the 
image of the beast (Rev. 13: 14 f) is the League of Nations.29  

The same view of the state but with other Biblical metaphors is to be 
found as early as in 1921, when Rutherford gave the following exegesis of 

the passage about the passing of heaven and earth (2 Pet. 3: 10): "The 

heavens represent the invisible government power, that consists of Satan 
and his invisible servants [...] The earth represents the organized society 
under Satan's overdominion. "29  

The thought of the very state, even the democratic, as Satan's incarna-

tion then returns in Rutherford's whole production.30 To hoist or salute a 
flag is to serve Satan." 

3. The word religion changed its meaning in Rutherford's language. Ear-

ly he could say, that Jehovah founded the true religion on earth, which con-
sists in glorifying his name.32  But from 1926 the word religion is only con-
nected with Satan,33  because Christianity and religion are quite different and 
opposite terms." 

Lastly we get the definition: "Religion is practised, when anything is 
done contrary to the will of God Almighty."35  That is why God Jehovah 
condemns religion as being a work of the devil and a means to deceive 
men.36  

4. Jesus is said to have died on a cross,37  as also stated by Russell. A 
brusque picture of Jesus nailed on a quite ordinary cross is to be found in 

25  Cf. Rutherford 1930, 1, 5 f. 
26  Cf. ib., 270ff. A coherent treatise on Satan's organisation is given in Rutherford 1929, 
121 ff. 
27  Rutherford 1930, 293 ff. 
28  Cf. ib., 306 ff. 
29  Rutherford 1923, 240. 
30 Cf. Rutherford 1932, 149; 1942, 19. 
31 Cf. Rutherford 1941 a, 31. To salute the American flag is still all right according to The 
Watch Tower, 1917, 150, where it is said: "Thank God for the privilege of living in the United 
States!" 
32  Cf. Rutherford 1923, 53. 
33  Cf. Rutherford 1926, 38. 
34  Cf. Rutherford 1931 b, 134 f; 1942, 44. 
33  Rutherford 1941 b, 19. 
38  Cf. ib., 19 f. 
37  Cf. Rutherford 1923, 136; 1926, 146 f. 
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Rutherford's most authoritative handbook." But on the cross Jesus gave his 

life as a big ransom price demanded by Divine Justice in heaven." Besides 
this Jesus is our teacher,40 and as "God's executing officer" or the "exe-

cuting officer of the Theocracy"41  he is "Jehovah's executioner",42 
who will personally put to death all disobedients and apostates." In the 

battle of Armageddon "Jesus Christ, the blood-avenger, shall kill the 
malignant clergymen and pastors and their confederates" .44  

5. Class division. Russell speaks in a passage very generally about "two 

degrees or kinds of heavenly salvation and two degrees or kinds of earhtly 

salvation"." Rutherford gradually develops many classes according to dif-
ferent situations and Bible passages. Jehu, whose name looks like Jehovah, 
is a symbol of the class of the 144 000 witnesses (Rev. 7: 4) and his assistant 
Jehonadab, who had to take a seat in the chariot (II Kings 10: 15 f), and 
Jonathan symbolize the class of the "great multitude" (Rev. 7:9) or "the 

other sheep" (John 10: 16).46  Further the Naomi class (of oppressed 
widows) is spoken of as well as the Ruth class (orphans),47  the class of 

the nearest kinsman (repurchaser, Ruth 4: 1),48  we have the Mordecai 

class, who according to Esther chapter 2 served Jehovah and his people 
from the second coming of the Lord in 1914 to the year 1919.49 Other 

often mentioned classes are "the class of the bad servant" (Math. 24: 48-
51), which consists of apostates," and "the dreamer class", the old dream-

ing men (Joel 2: 28) who today hold the opinion, that "all God's truth was 
revealed through one single man [=Russell] before October 1916".51 These 

Free Bible Students, in Sweden called old-Russellians, were dissatisfied 

Cf. the whole page in Rutherford 1923, 110. Cf. the coloured picture in Rutherford 1931, 
265. 
39 Cf. Rutherford 1923, 132; 1926, 171 f. 
4°  Cf. Rutherford 1931 a, 276; 1932, 260. 
41  Rutherford 1929, 241; 1931 a, 276; 1942, 77. 
42  Rutherford 1942, 255. 
43  Cf. Rutherford 1942, 328. 
44  Rutherford 1938, 113. 
42  Russell 1921, 184. About that cf. Hoekema, 288. 
46  Rutherford 1942, 105. About the sociology of the rutherfordian period cf. Ström 1946, 
82 ff. 
47  Cf. Rutherford 1932, 316. 
48  Cf. ib., 307. 
" Cf. ib., 45. 
5° Cf. Rutherford 1930, 1, 270; 1932, 310; 1942, 25, 250, and 322. 
51 Rutherford 1942, 240. 
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with Rutherford on account of his holding the Gizeh pyramid to be not the 
work of God but of Satan.52  They were dismissed by Rutherford53  but exist 
still as schismatic groups, a Swedish remnant group meet in Bromma 
under the presidency of Anders Karlén, a son of the above mentioned Hugo 
Karlén, who translated a work on the pyramid.54  

III. The last period 

The present president, Nathan H. Knorr, once more changed the direction 
of the movement, this time for the main part away from Rutherford to 
greater accordance with Russell. The biased political tendency is gone as is 
Russell's mathematical apocalyptic. A speciality is to be observed: all books 
published are anonymous and not one of the articles in the Watch Tower is 
under-signed. Let us take a look at the above mentioned vital points: 

1. The name of God is still Jehovah, but it is once again withdrawn in 
favour of God. In the lates books, "The Nations shall know that I am 
Jehovah—How?", 1971, 3. "True Peace and Security—From what 
Source?" edited 1973, "and God's Kingdom of a Thousand Years Has Ap-
proached", 1973, the name God is most often used, now and then "Jehovah 
God", and we find often 'The Lord' (Swedish: HERREN as the name of 
God. 

2. The view of the state is altered. Of special interest here is the book of 
fundamental dogmatics, "Let God be True", where we have a chapter on 
state, flag and politics.55  Here is stressed the fact that just as ambassadors 
of a state are exempted from taxes and political duties against the foreign 
power, so the emissaries of Jehovah are exempted from military service, al-
though they "are not religious, political or ethical pacifists", and from 
saluting or paying homage to a flag, since that would be idolatry.56  

"The 'authority' mentioned in Romans 13, 1-5", we read, "are the prin-
cipal governing factors in the community of God Almighty" and are not 
"to be applicable to rulers in this bad world, guided by Satan [...] The 
'authority' [. . .] is Jehovah God and Jesus Christ``,7 And it is stressed, 

52 Cf. Rutherford 1930, 1, 12; 2, 63 and 284. 
53  Cf. Hoekema, 228 f. 
54  Cf. Ståhl, 68 ff. 
55  Cf. Låt Gud 1950, 221 ff. 
56 Cf. ib., 224 and 228 f. 
57 Ib., 235. So also Rutherford 1941 a, 31. 
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quite against Rutherford, that Jehovah's witnesses "have regard for the 
good principles represented by the flag of the nation in which they live", 
and that the witnesses "are not against paying homage or wishing to pay 
homage to the flag of a nation".58  

In the 2nd revised edition of 1952 the development goes further. The same 
chapter is now called "Cæsar's Things to Cæsar" (Math. 22: 21) and is 
rewritten in a style more like that of the New Testament. The witnesses 
are now not "exempted" but have an "exceptional position",59  and it is 

emphasized that they are "law-abiding".60 It is acknowledged that in Rom. 
13 there is spoken of "the political authority", which, however, "has only 
right to a relative subjection on the part of the Christians, restricted by the 
Christian consciousness'61—that is to say exact the position held by the 
Church during the Hitler period. The new Watch Tower Bible translation 
renders Rom. 13: lb this way: "The existing authorites stand placed in their 
relative positions by God."62  

3. The word religion regained its usual meaning through a long semantic 
exposition in 1951, where it is said: "Though all other kinds disagree with 
it, there must be only one kind of worship, one religion, that is right."63  In 

the following chapters there is an analysis of the only right religion and of 
the false one.64  

4. Jesus dies no longer on a cross, which is considered to be a heathen 
sun-symbol or the Egyptian life-symbol, introduced by Constantin's Mi-
lano-edict in 312 A.D. Jesus, on the contrary, was put to death on a simple 
pole or torture stake, and "to use crosses in devotion is idol worship".65  In 
the great Biblical history "From Paradise Lost to Paradise Regained", 1958, 
there is a whole-page picture showing Jesus and the two thieves on the tor-
ture poles .66  

On the other hand in this latest period there is no speaking of Jesus as an 
executioner or blood-avenger. Once it is said casually in an early volume: 
"Jehovah's messengers are not authorized by him to act as executioners. 

58 Låt Gud 1950, 232. 
59  Låt Gud 1963, 229. 
69  Ib., 237. 
61 Ib., 239. 
62  Cf. King James' version; "The powers that be are ordained of God". 
63  What Has Religion, 16. 
64  Cf. ib., 33 ff. 
65 Skaffa eder, 234 f. 
66  Paradiset, 141. Cf. Utsagor, 215 and 235. 
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His principle executing officer, Christ Jesus, [. . .] will do the destroying 
work",67  and this subject is dealt with at some length in a later book. But 
still later on it is God, who is said to be "the Avenger of blood". 

5. The class division, finally, seems to be forgotten. It is totally missed in 

all the Indexes of subjects. The only class mentioned is "the faithful and 
discernable servant",68  a class made up of the witnesses themselves. 

All this could look like a restitution of Russell's ideas. But there are great 

differences between Russell's mathematic and apocalyptic intellectualism, 
combined with passionate love for Jesus, and the nowaday's cool system-

atic doctrine of history. Christmas and Easter are not to be celebrated.69  
The apocalyptic scheme is very thin and poor, concentrated to a few crucial 
points, e.g. the years 70, 1914, 1918 and 1963.70 

We find to-day an almost incredible interest in archeology, literary criti-
cism, exegesis, history and linguistics in order to strengthen the own ideas 
and used as long as those sciences are suitable for promoting the message. 

An early hand-book of Biblical isagogies, "Equipped for Every Good 
Work", 1946, which quotes the Dead Sea scrolls, the Papyrus Nash, and 
other contemporary sources and discusses the various codices,71  is com-
pleted by a more comprehensive work, "All Scripture is Inspired by God 
and Beneficial," 1963. Not only all Papyrus and Vellum Bible manuscripts 
are registered and characterized72  but also the archeological parallels such 
as the Mesha stone and the Tiberius stone slab, found in Caesarea in 
1961.73  

Other most instructive learned works of limited size and in popular stile 

are the handy encyclopaedia "Make Sure of All Things", revised in 1957, 
where 70 themes are elucidated by passages of Scripture, with com-
mentaries only given in the headings, further "The Truth that Leads to 
Life", 1968, an abstract of the Watch Tower doctrine, and finally "Is the 
Bible Really the Word of God?", 1969, the authors of which try to support 

67 Lå t Gud 1950, 234; 1963, 238. 
68  Utsagor, 339 f. 
69  Cf. What Has Religion, 234. 
70 Cf. Skaffa eder, 84f; All Scripture, 231, 346. In a commentary to Daniel the authors at 
some length give the history of the western modern empires and of the Watch Tower move-
ment intermingled (Your will, 176 ff). 
71  Cf. Gott verk, 46, 55 ff. 
72  Cf. All Scripture, 304 ff. 
73  Cf. ib., 331. 
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biblical statements by means of quotations from contemporary sources such 

as Assyrian and Egyptian inscriptions, Tacitus, Celsos, Josephus etc.," and 

arguments by scholars like Fred Hoyle, Hannes Alfvén, A. T. E. Olmstead, 

J. Klausner, W. F. Albright, and Paul Ehrlich.75  

A hymnbook appeared in 1966, quite dissimilar to the russellian of 1902-

09. The title is borrowed from Eph. 5: 19: "Singing and accompanying your- 

selves with music in your hearts" (Swedish edition with the same title trans-

lated in 1969). All hymns are tuned in the major key and have mostly the 

character of war songs, e.g.: 

God's army is advancing: 
its ev'ry pow'r it bends 
to honor him, Jehovah, 
and keep all his commands. 
What tho' the great red dragon 
assails God's army small, 
the shadow of his own hand 
securely guards them all. 

(Nr. 16: 1, cf. 90: 1: "See Jehovah's army!") 

Hail the Theocracy, ever increasing! 
Wondrous expansion is now taking place ... 

or the chorus: 
	 (Nr. 27: 1) 

Then let's go forth! Bravely press on! 
Advancing truth be our light. 
Thus says Jehovah: "I'll strengthen and help you; 
battle for truth and for right!" 

(Nr. 33) 

Instead of calculating dates in the future (which Russell did not in the 

hymns either), a song e.g. runs as follows: 

The "signs of the times" prove God's rule has begun. 
In glory enthroned sits Jehovah's Son. 
The battle in heaven he's fought and won, 
and soon on the earth shall God's will be done. 

(Nr. 93: 1) 

74  Cf. Ar Bibeln, 46, 52 ff, 65 f, 119 f. 
75  Cf. ib. 14, 16, 51, 65, 105, 125. 
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Jesus is hardly mentioned. He is not the good Shepherd: "Jehovah God 

is my Shepherd;/ So why should I fear or fret?" (Nr. 41: l). Only in 

passing we hear: 

You were the first to love us; 
your love thru Christ does move us 
to love you in return from our hearts. 
To sanctify your name and 
reveal your love, Christ came, and 
eternal life he thereby imparts. 

(Nr. 23: 2) 

In the preceding paper there has been pointed to great differences be-
tween the three periods. Professor Efraim Briem was quite wrong when he 

wrote: "The work is carried on in the old footsteps with unceasing repeti-
tion of all Russel's and Rutherford's doctrines and fancies."76  Neither 

doctrine nor fancy is the same. 
What, then, about the ideas of the future and time's end? The faith in the 

battle at Harmageddon is still alive. But an interview in 1956 with the 
"Land Servant of Sweden", Johan Henrik Eneroth, is very illusive: 

"— What do you expect to happen in 1975? 
— We don't know. But we know that at that time 6 000 years have passed since the 

creation of Adam on the sixth day [...] The seventh day must be quite as long as 
the preceding days of creation, viz. 7 000 years. "77  

Today we have, according to that message, probably 7 001 years left. 
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Children of God in Bergen 

By KARIN KVIDELAND 

The founder of the movement, David Berg, was born in Melrose, Oakland, 
Calif. on the 18th of February 1919. In his book "Survival, the true story of 

Moses and the Children of God" he says about himself: "During the first 

years of my life there was little to indicate that greater things were about to 
happen, except these strange prophecies."1  What he means by this, he ex-

plains as follows: "It was said that I would achieve many great things and 

several of these are already fulfilled [...] There were prophecies claiming 
that I would become like Moses, Jeremiah, Ezekiel, Daniel and even David 

in the task set before me by God."2  Berg describes himself as a "real book-

worm"3  who "loved to be alone".4  "I could spend hours and days in study-
ing the beauty and miracles in God's nature and in listening to his silent 

voice, which explained what I saw."' In spite of this somewhat dreamy at-

titude the boy was rather good at school. When he left Montery Union High 
School it was with the best diploma ever given during the 80 years the 
school had existed.' Berg did not choose an academical career as his grand-
father, his father and brother, all named Hjalmar E. Berg, had done. God 
continued to be his first love, he says, "and with all my heart, I wished to 
serve Him and others in the place for which he thought me most fit".7 

Berg's family travelled a lot both through America and Canada, working 

also as missionaries. They were poor and lived in old cars, tents and cara-
vans. Mainly they visited California, Texas, Oklahoma, Ontario, Pennsyl-
vania, Washington D.C. and Florida. In 1924 (David Berg was then 5 years 

1  Moses 1973, 36. 
• b., 35. 
3  b., 36. 
4  Ib. 
• b. 
6  Cf. ib. 
• b., 37. 
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old) the family settled in Miami, Florida.8  There his parents built "the 

greatest evangelical tabernacle in the southeastern part of the United 
States".9  A wave of revival arose and lasted until the crash in 1925.10  David 

Berg mentions a tremendous hurricane which destroyed the tabernacle and a 

large part of Miami. His parents interpreted this event as an urge to intensi-

fy their missionary efforts. About the religious atmosphere of his home Berg 

gives rather detailed information in "Survival", but he is less communi-
cative about his years at school. When he had finished the "gymnasium"; 
he does not say which, nor when he left, his family had moved to Cali-
fornia.11 Now they gave all their time to missionary work and Berg assisted 

them. 
The next chronological date we hear of in "Survival", is 1941; Berg is 

drafted for military service, shortly after the bombing of Pearl Harbor. 

However, he is soon dismissed again "as completely unfit" because of 
heart-trouble. The army informs his family of the serious state he is in, it is 

understood that he will die soon and Berg is sent home in high fever. "But 
when I finally promised God to serve him truthfully all my life if He would 
save my heart, I was cured immediately like an answer to prayer."" In-
stantly he started to fulfill his promise and refused to stay in bed any longer. 

He silenced the protesting family by saying: "If God wished him to work, 
He would have to take care of his heart."" He started on full-time mis-

sionary work, his health improved more and more and in 1944 he married. 
1949 Berg raises a church in Valley Farm, Arizona, where he worked for 

two years as a minister, ordained by the "Christian and Missionary Al-
liance". He does not express himself exclusively in positive terms about 
this particular period of his life. His congregation was a mixed one, con-
sisting of Southerners, Indians and Mexicans. There were controversies 
among these different groups, and as time went by there arose difficulties 
also between the minister and his white employers. Berg traces them back to 

his "integrational policy and radical preaching" .14  The latter aimed at the 

rich people sharing their riches with the poor. This, together with the fact 

Cf. ib. 
9  b. 
10 Cf. ib. 
11 Cf. ib., 38. 
12 b., 39f. 

b., 40. 
b., 42. 
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that Berg refused to whitewash the Church he had built, led to his being 
fired.15  Suddenly he was without a job, without money, without a place to 

live. He, his three children and his wife, expecting her fourth, found them-
selves without support. This experience and his conviction that "the cleri-

cal system was ineffective and contrary to the Bible", besides being "politi-
cally corrupt" and the fact that the members of the church led hypocritical 

lives caused him to turn against the church: "I got so enraged, bitter and 
sick with the whole hypocritical church-system, that I nearly became a com-
munist."16  

However, instead of following this intention, Berg went back to the uni-
versity. This was made possible by a special law that supported those who 
had been in the army. This time Berg chose philosophy, psychology and 
state-administration as subjects. "Mainly I studied socialism and com-

munism."17  But soon he realized that "the so-called altruistic aims of these 
political systems never could be reached without the love of God in the 

hearts of men, which we find in the genuine communism of the first church, 

and which was only effective through the power of the Spirit of God!" 18  Berg 

also formed the opinion that a democratic government will never be able to 

produce a perfect rule, complete peace on earth, just economy, healthy 
ecology, God-fearing education or just religion.19 This will only be 
achieved, according to Berg, when Jesus returns and establishes his king-
dom with authoritative government and complete justice on earth.20 The 

Bible predicts that there will appear a totally godless and anti-christian 
world-government. Those who will not cooperate with the devil-possessed 
incarnation of Satan, the ruler of the world, will be hunted, prosecuted and 
slaughtered according to his orders. Only those who bear the sign of God on 
their foreheads will be saved, "we [...] who have experienced this super-
natural spiritual rebirth by God's love in Jesus".21  

Berg spent several years at different universities and finally found that "it 

will be impossible to prepare the Christians for what is coming by the means 

15 Cf. ib. 
16  Ib 
17 Ib., 44. 

b. 
19  Cf. ib., 46. 
20  Cf. ib. 
21 b., 47. 
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used in the churches today !"22  During the three-years period he was work-
ing as a teacher, he learned a good deal about youth and decided to save 

them from their horrible fate as guiltless victims of a fiendish and godless 

system. He started this saving process in his own house, where he taught 
his own children to share with others. He asked them to go out and find the 

poor and to bring them home. And "true, voluntary, genuine and unselfish 
Christian sharing did really function on a small scale".23  "Our ideal and 
example was the simple communism of the first church, and it did the same 
thing to us as it did to them."24  

Between the late forties and 1968, when the movement started, Berg 
claims to have received several revelations. These started with the "Key of 

David", the title refers to Rev. 3, 7-8: "These things saith he that is holy, he 
that is true, he that hath the key of David, he that openeth, and no man shut-
teth; and shutteth, and no man openeth; I know thy works; behold, I have 
set before thee an open door, and no man can shut it: for thou hast a little 

strength, and hast kept my word, and hast not denied my name." Berg inter-
prets this as an indication of his future work of witnessing against the 
church.25  In 1952 he receives the "Call of Ezekiel", in 1962 the "Message 
of Jeremiah" .26  The latter he understands as God's last warning to a 
doomed nation and God's plan for His prophets in such a time. However, 

Berg is not the only one who receives revelation. In 1965 his mother got the 
"warning revelation" which is concerned with the "great confusion" about 

to come. 1966 she prophesied that her son had been favoured with the 
"understanding of Daniel", that means that he would be able to understand 
the number of years until the end of destruction.27  

But first in 1968 David Berg was convinced that he should take up work 

among the Hippies in Huntington Beach, Calif. His mother urged him to 

come to this place and do something for these people. Berg did so and "the 
Jesus revolution started with a gang of wild, red radicals from some of the 
lowest strata of human society" ,28  "our time's most despised generation". 

"The church-people did not know how to handle them; even if some of them 

22 Ib.,  50.  

23  b., 54. 
24  Ib. 
" Cf. Omdal, 31; Moses 1973, 57. 
26 Cf. ib. 
27  Cf. ib., 58. 
28 Mo-letters, 1973, Dec. 22nd, § 15. 
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at least tried with a small coffee-house, Teen-Challenge in the heart of the 

town."29  According to the author of the article "Whose Children?"30 "the 

beginnings of the Children are already obscured by legend. The core of 
initial apostles seems to have gathered around a fundamentalist preacher 

named David Berg, [. . .] his four children and their mates." 
In 1969 their first congress takes place in Laurentide near Montreal. Here 

the followers of Berg establish themselves as a religious group. Bishops and 

elders were elected, Berg is called Moses, under which name he was refer-
red to in the revelations of some of his young followers. The group is called 
Children of God, a name first used by a journalist and then adopted by them. 
The number of members is increasing, but there seems to be no agreement 
on the exact figure. Newsweek31  mentions 3 000, Time" 2 000 while my in-

formant in Bergen claims that now, in 1974, there are approximately 4 000 of 

them. Another issue of Time33  gives their number as 3 000 and states that 

few of them are still living in America. 
The missionary efforts of the group are mainly directed towards the 

younger generation. Usually the members are in their late teens and early 
twenties. When joining the movement, they forsake everything. That means 
they leave school or universities, they give up other forms of training, they 

don't continue with their jobs and they leave their homes. They live to-

gether in communes, or as they prefer to call it "Christian houses" .34  The 

forsaking even goes a step further: the converts turn over their wordly pos-

sessions to the sect's elders and bishops." In America all this had led to the 
forming of a "Parent's Committee to Free Our Sons and Daughters from the 
Children of God"." The committe was founded by Mr. Rambur, whose 
daughter had joined the group. Mr. Rambur states that he has nothing 

against the beliefs of the group, but he and his committee are strongly op-
posed to the authoritative control practised by the sect. From the already 
mentioned article in Newsweek37  it appears that "once youngsters join the 

29  Moses 1973, 59. 

30  Time, 1972, Jan. 24th. 

31 Cf. Newsweek, 1971, Nov. 22nd. 

32  Cf. Time, 1972, Jan. 24th. 

33  Cf. ib. 1974, Feb. 18th. 

34 Ib. 1971, June 21st. 

35  Cf. Newsweek, 1971, Nov. 22nd. 

36 Ib.  

37  Cf. ib. 
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Children's chanting, praying communes of Christian fundamentalists, they 
are forbidden to go home again, and elders of the sect censor their mail and 
monitor phone calls from their parents". My informants denied the truth of 
such an accusation. On the contrary, according to them, relationship with 
the parents often improved after conversion. The members of the Bergen 

family stress the point that they encourage contact between the members 

and their families. They referred to the "Revolutionary Rules", where I 
would find that members should maintain contact with their parents. The 

rules however, contain nothing of the sort. 
Not all parents take a negative view of the sect. The article in News-

week" also presents what Mr. M. J. DuPuy, a Houston industrialist, has to 

say. One of his sons had dropped out of school and resisted all psychiatric 
efforts to get him off hard drugs. Then he disappeared with the Children of 

God and was cured. Months later, another of DuPuy's sons joined the sect, 
and after visiting the boys DuPuy was won over. "They had gotten turned 
onto Christ and saved, [...] I realized then that the Children of God were 
doing something for these kids that money just couldn't buy." In Time's 
article of 1972 another father expresses his positive opinion of the group: 

"they are totally without guile, without games. They really believe. They 
are prepared to die." 

For a year and a half Moses, the leader of the group, maintained a con-
nection with the TV-evangelist G. F. Jordan. Moses was permitted by Jor-
dan to use his properties in Texas and California for the Children. In return, 
Jordan was allowed to show the converts on TV. Disagreements over the 
properties broke the relation between Moses and Jordan and the latter or-
dered the Children off his land. Thus we read in Time.39  In "Survival" 
Moses gives a more detailed account of the growth of the colony in Los 
Angeles and Jordan's success on TV. His income made it possible to buy 
two farms for the Children of God. This money, Moses claims, was collect-

ed by Jordan on behalf of the Children. But they were only allowed to 
use the smaller, poorly equipped farm while they had to work rather hard 
on the other, the weekend place of the Jordan family.40 During the stay in 
Texas and especially after the clash with Jordan, the idea of forming 

colonies all over the world occurred to them for the first time.' 
38 Cf. M. 
39  Cf. Time, 1972, Jan. 24th. 
4° Cf. Moses 1973, 85. 
41  Cf. Omdal, 36. 
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In 1972 the movement reached Europe. A colony was founded in London, 
and from there they proceeded to Oslo. "The young American revolution-
ists were allowed to move into a house belonging to Oslo Indremisjon where 

they formed the first Norwegian Jesus-collective. "42  In April/May 1972 they 
reached Bergen. At that time however, they had no success there, and Ber-

gen was given up until June 1973. Today, the family in Bergen consists of 6 

members living in a commune and they have contact with 10-20 persons, a 
few of whom may join them sooner or later. This information I got at my 
first interview in May 1974. When I visited them again in June, the family 
counted two more members. They are: Heidi, Jonas, Berenica, Lystra, 

Abel, Mirjam, her daughter aged two and Samuel. I did not meet all of them, 
but asked Heidi, Berenica, Lystra and Abel why they had joined, where 

they came from, what they had previously been doing. It turned out that one 
of them, Abel, was well acquainted with a Christian milieu already before 
he met the Children. His parents belong to a Pentecostal congregation and 
from early childhood on he was familiar with it. What he met with there, 
however, could not satisfy his need for love. Abel considers himself to be a 
person in need of a great deal of care and affection. Another objection was 

that almost everything was forbidden, he was unhappy there and left the 
congregation. He tried several other organisations in Oslo, among them 
Maranatha, The Salvation Army and even the church, but he did not find 
there what he was looking for. 

Mirjam, Lystra and Berenica had no religious background at all. They 

state that they either were against Christianity or indifferent towards it. 
While talking to them, I got the impression that they had been unhappy in 
their former situation. Some of them had been using drugs, relations with 

parents had been unsatisfactory. Mirjam was unable to meet the demands of 
her job, and until they met the Children, they thought life meaningless. 

Heidi, the leader of the Bergen family, characterizes those that join the 
group as misfits, unable to find their place in society. "We want to show 
them that there is another way of life. "43 

What makes these "testimonies" conspicuous, is the striking similarity of 
the formulations. Anyone familiar with the group's "literature" will easily 
recognize formulations and expressions taken from these booklets in what 

the Children say. In "Revolution for Jesus", the movement's program, 

42  b., 9. 
43  Heidi, interview, 1974, June 11th. 
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Moses David says: "The first step is a thought- and prayerful election of 
truthful men. The second to give them a glowing vision and the third to send 
men out to make new disciples."'" Moses has apparently succeeded with 

the second point of his program, the glowing vision. They consider them-
selves as strangers and pilgrims in this world, they are saved and burning 

with desire to save as many as possible of the young generation before the 

end comes. They do this by being "full-time revolutionary workers". Why 
only the young? The Children's answer is: "It is impossible to put new wine 
into old bottles." With this phrase they mean to express that older people are 
usually rather set in their accustomed way of thinking, so that it would not 

lead to anything to try to change them. They would not win new members 
from the older generation. This leads to the third point of the program, the 
sending of missionaries. New members mean more revolutionary workers. 
Their training starts immediately after having joined. A large part of this 

training consists of learning the Bible by heart. This gives them an abundant 
store of Biblical phrases, ready at hand when campaigning in the street. 
Besides this the Mo-letters, pamphlets written by Moses David, are read and 

discussed in common and they are instructed how to witness. As soon as 
the new members are considered capable of performing their new task, they 
are sent out two and two to win new followers. 

According to an early report in Newsweek" the Children of God "are a 
highly disciplined, apocalyptic sect within the youthful 'Jesus movement' ". 

The revolutionary rules" allow "no smoking or petting, merely to greet one 
another with a holy kiss—and absolutely no dates. Marriage only for mem-
bers after months of service, ready to stand on their own and with the ap-
proval of the group." 

This year however, the report found in Time47  draws a different picture: 

Today the Children of God are loosening up their sex ethics enough to lure 
new members. In Great Britain Children of God evangelists are preaching 
a sexual-freedom line unusual for the Jesus Movement. "Masturbation and 

premarital sex, for example, are now only sinful if indulged in 'too 
much', like 'hiking, swimming or exercising too much'. Polygamy is also 

condoned though not recommended. In Stoke on Trent, COG [Children of 

44  Moses 1972, 29. 
45  Newsweek, 1971, Nov. 22nd. 
46 Moses 1972, 21. 
47 Cf. Time, 1974, Feb. 18th. 

11-752446 H. Biezais 
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God] pitchmen greet the uninitiated temptingly: 'Want to read something 

sexy, something that'll turn you on?'" I wondered how my informants 
would take accusations like these and asked for their opinion. "There are 
two possibilities, I was told, either it is a damned lie, or the author has mis-

understood the matter." "A suggestion like 'want to read something sexy', 
does not necessarily imply a pornographic meaning." According to a mem-
ber of the Bergen group,48  it may be a conscious effort to get people in-
terested in the pamphlet. Strangely enough, my informants considered this 

particular article in Time a good one, they seemed not at all embarrassed by 

the accusations put forward in it. Even more astonishing was the answer of 
another member who cited Rom. 14: 14. "I know, and am persuaded by the 
Lord Jesus, that there is nothing unclean of itself: but to him that esteemeth 

any thing to be unclean, to him it is unclean." Still, it provokes curiosity if a 
movement originally favouring very strict rules in connection with sexual 

behaviour, now deviates from these rules. There must be a reason for this 

change of attitude. In the literature of the Children of God evidence is found 
indicating at least one reason. It has already been mentioned that one of the 
demands new members meet, is to "forsake everything". Among many 
other things this also includes the giving up of one's job. That means one is 

without any regular income. Being without income however, does not imply 
no longer having any expenses. Moses David solves this problem by start-
ing with the justified question: "How did Jesus pay bills, being without a 
job?" The answer is given in Matt. 17:27: "Notwithstanding, lest we 
should offend them, go thou to the sea, and cast an hook, and take up the 
fish that first cometh up; and when thou hast opened his mouth, thou shalt 
find a piece of money: that take, and give unto them for me and thee." 
Moses draws a somewhat surprising conclusion from this text: "The fish is 

new disciples."49  The financing program for his colonies he finds in Matt. 

4: 19, where Jesus urges Peter and Andrew: "Follow me, and I will make 
you fishers of men." The Children of God attach great importance to living 

in communes." "To have everything in common and brotherly love with 
ONE HEART and ONE SOUL is the key to success in God's movement." 
In Jerusalem they sold everything and placed the money at the feet of the 
leaders, who distributed it to everyone according to his need. This will also 

48  Samuel, member of the Bergen family. 
49  Moses 1972, 32. 
50  Cf. ib., 17. 
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function today, Moses claims, the money to be distributed comes from new 
followers. So far, one may enter into the line of his thought, but what fol-

lows, causes uneasiness: "Therefore it is impossible for us to stop growing. 

We have to increase to manage financially. "51  
This shows that there are several reasons for winning new members. One 

is "saving tomorrow's youth from their horrible fate as guiltless victims of 

a fiendish and godless social, educational, economic and religious sys-

tem".52  The other to win the same youth to finance the movement. Once 
this is understood, it is seen without difficulty why "great harvest" is ex-
pected of the disciples. Harvest means new Christians or to use the Chil-

dren's terminology: spiritual babies. According to what is said above, there 
can be no doubt that the Children are under constant pressure to win new 
members. Without the newcomer's financial support, the movement would 

come to a halt. It is my opinion that this is the reason why they are loosen-

ing up their sex ethics. 1971 Time53  reported that the Children of God had 

drawn 8 000 people to a "Sweet Jesus Rock Concert at Stanford University. 
The Jesus people almost lost the crowd when one evangelist told the col-

legians they should abstain from sexual immorality and that means abstain 
except in marriage. We're finding this is the last area people want to give 
up." The change in attitude towards sex is best explained if it is assumed 
that that group of the population willing to accept the hard line no longer 
provides the necessary number of members to keep the group alive. Since 
they constantly need to win new people, they have to enlarge their radius 

of action and to adapt their message to the wishes of these listeners. As this 
larger group seems to be unwilling to accept the harder line, the Children 

have to give up some of their demands. 
To gain a foothold in Bergen is difficult, I learned from the Bergen family, 

because Norway is such a religious country. They told me it was much 
easier to establish a group in Denmark. "There we were even supported by 

the local authorities."54  Nevertheless, the group has managed to settle in 
Bergen. The colony rents a house. They finance their existence according 

to the usual pattern, by selling books and pamphlets, and from casual gifts 
and gifts from parents besides what new members may contribute. None of 

51 Ib. 
52  Moses 1973, 53. 

53 Time, 1971, June 21st. 
54  Abel, interview, 1974, June 11th. 
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the group is working and they don't receive any kind of official support. 

Their daily life is centered around training and work. They start the day 
with common prayer, followed by housework. After a certain free time, 

classes are held. These too begin with common prayer. The classes serve to 
train new members by studying the movement's Program "Revolution for 
Jesus", the Bible and the Mo-letters. There are different kinds of these let-
ters. I have been told that some are used for distribution only, others for 
the training of members, while there are special letters of edifying char-
acter. Omdal,55  on the other hand, offers the following classification: 

1. letters only meant for members of Berg's family 

2. for top leaders 
3. for the training of leaders 
4. for new members 
5. for the general public. 

They work by appearing in special places in town, such as outside the big 
stores and the bus-station. To distribute the Mo-letters they need police 

permission. In Bergen they have no difficulty in obtaining it, since the 
relationship between the Children and the police is good. When offering 
their brochures they talk to people, asking them questions like "what do 
you think of life?" and "do you believe in God?"56  They invite people to 
come to their house. Sometimes they use music. "Music is our major min-
istry, it is the key to the heart of the young, they admire the pop-bands, 
therefore our music is similar to theirs. But the words in our songs tell some-

thing."57  Another aspect of their "wholehearted work for the revolution is 
to do what we may for our neighbour".58  More precisely this means that 
they take care of young people in trouble, especially drug-addicts and al-
coholics. The Children take them to their place, where they meet an atmos-

phere of joy, love and understanding. They talk to them about Jesus, urging 
them to let Jesus enter their hearts. They claim to have at least got some of 

them off drugs. 
Afternoon and evening are spent with classes and meetings, attending 

them is obligatory for the members. 

55 Omdal, 167. 
56  Moses 1972, 49. 
57  Heidi, interview, 1974, June 11th. 
" Abel, interview, 1974, June 1 lth. 
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Not all the members of a family stay permanently in the same town. They 
are sent by headquarters in Oslo to where they are needed. When possible, 

allowance is made for personal wishes as far as these travels are concerned. 

The Children have no contact with other religious organisations in Ber-
gen. "The church does not love us", Abel states, "and very often we are 

accused of hating our parents", a thing utterly denied by the Bergen family. 
Since the Children are a youth-movement, one should think they would 

try to get into contact with other youth-organisations of the great religious 
groups in Bergen such as Indre Misjon, Misjonsselskapet, Misjonssamban-

det or the Salvation Army. But that is not the case. The Bergen family is not 
interested in establishing relations with these groups. 

As already mentioned, the group in Bergen is increasing. That should sug-

gest they have something to offer that appeals to young people, especially 
to those who are not firmly rooted in a different milieu, a Christian organisa-
tion or a sportclub. In all events, the Children seem to appeal to youngsters 

unhappy with and frustrated by the lives they lead. Mirjam was unable to 
fulfill the demands of her job, Lystra was early "searching for truth", Bere-
nica had been on drugs. What attracts these young people is the joy and love 
they see among the Children. "Their faces shone—and I followed them"," 
"the love they have, the light in their eyes",60 this fascinates them and car-
ries them away, they want to share it, because they lacked love and 
warmth. "I am amazed at how many people I've counseled who have never 
heard their fathers say 'I love you"' declares baptist-minister John Bisag-
no,61  when asked to explain the success of the movement. 

In America the Children have been accused of using drugs or hypnosis in 
order to cause conversion and during instruction. However, this has been 
impossible to prove. One would rather agree with Heidi, "we read the Bible 
so much, that we speak it". Their occupation with the Bible and the Mo-

letters is so intense that it forms their thinking and speech and leads to "the 
absolutism of the Jesus revolution and complete dependency. The Jesus trip 

gives them rich expectations and more rigid values, they also suffer a nar-
rowing of conceptual vision; they become obsessed."62  Even if the Bergen 

group does not impress one as being obsessed, still one feels justified to 

59 

so Mirjam, interview, 1974, June 11th. 
61  Time, 1971, June 21st. 
62  Ib. 
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speak of a certain "narrowing of conceptual vision" as far as they are con-
cerned. This narrowing shows itself in their attitude towards the Mo-letters. 
According to Heidi these epistles amount to spiritual food. They are con-

vincing because they lead deeper into the Bible. The letters are concerned 
with the spiritual world, an expression which is the basis for the following 

formulation: "We are tools in God's hand, fighting against the devil." 
Terms like spiritual values, things and spiritual world, occurred very often 

during the interview. The spiritual world is the real one. This conception 

provides their basic point of orientation. The spiritual world consists of 
God, devil and spirits, the latter can be divided into good and evil ones. The 

spirits are given certain areas of which they are in charge. But the rule of the 
spirits is limited, they are subject to the rule of God. "Everything happens 
in the spiritual world. What happens on the surface is nothing but a small 
physical manifestation of the real action. It's in the spiritual world the real 
action goes on and is completely under control."63  

This outlook determines the Children's reaction to what we call reality 
and dominates their position over against this world." 

After this general description of the Children of God it is possible to proceed 

in various ways. One could take up the different criticisms the movement 

has met with, or inquire more deeply into the sociological cause for the 

group's existence; another approach would be to compare the Children of 
God with earlier protest-movements in the Chruch. Since the Children can 

also be characterised as a missionary movement, I want to take up their 
view of the Bible and the Mo-letters. These scriptures form the basis of their 
theology. Furthermore I will try to indicate how they use these texts. 

In the program of the movement, "Revolution for Jesus",65  Moses ex-
plains the role of the Bible: "The Bible is divided into two parts, the Old 

Testament and the New Testament. The Old Testament can be divided into 
three parts: HISTORY, 1. Mos.—Esther, POETRY from Job to Song of 
Songs, PROPHECY from Isaiah to Malachi. The New Testament is con-
cealed in the Old and the Old is revealed in the New. The way we look at it, 
we can divide the Bible into five parts. 

63  Hypo-letters, 1973, Aug. 29th, § 65. 
64  Cf. Moses 1972, 13. [Ed.: Collmar 1974, 8ff; 1975, 16f.] 
65 b., 23. 
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1. OT preparation (for the coming of the Messiah, Jesus), Is. 53. 

2. The four gospels, Manifestation (of Messiah Jesus), Luke 24, 44. 

3. The Acts of the Apostles, Spreading (the gospel is spread), Acts l.8. 

4. The letters or epistles, explanation (explain other parts of the Bible), 
Rom. 3.21. 

5. Revelation, consummation (the latter days), Rev. 1.7." 

All the parts together form the loveletter written by the Creator of the 

universe. This formulation means more than just a somewhat strange de-
scription of the Bible. It serves to keep the attention of the members fixed on 
the holy book: If a member gets tired of the constant memorising of Bible 
verses, he or she should remember that they "just received a letter (Bible) 

from the Creator of the universe".66  As is generally known, there exist quite 
a number of Bible editions. But these are not equally valued by the Chil-
dren. They only accept the King James Version (KJV). Why just this one? 

The answer is given in the program: "The King James Version was trans-
lated by fundamentalists at a time when heretics were burnt at the stake and 
the English language was most beautiful and pure, the time of Elizabeth I 
and Shakespeare. The KJV has become the most used in the world today 
and sells more than all the other translations taken together [...] it has 

stood the trial of time. Furthermore, KJV has no copyright as most of the 

later translations have which shows that it was not translated for mercenary 

reasons."67  Moses even refers to the Dead Sea Scrolls and claims "they 

demonstrate also that KJV is a unique, almost supernaturally precise trans-

lation".68  But the best reason to use KJV is that it works! According to the 

Children, a passage read in this version is more apt to bring fruits than the 
same passage read in a modern translation. The outline of their view of the 
Bible culminates in the following: "We believe that the KJV was inspired."69  

What is presented here is nothing special for the group, these views have 

been and partly still are acknowledged in many churches. 
Already at this point, it is necessary to pronounce several objections. 

Their view is given in generalised, oversimplified statements without any 

convincing justifications. A sentence such as "the NT is concealed in the 

66  Ib., 42. 
67  Ib., 23. 
" b. 

69 Ib. 
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OT and the OT is revealed in the NT"70 says nothing about the character 
of the Bible, it is already an interpretation of it and it compells its adherents 
to read this book in a certain manner. This idea pays no attention to the 
distinctive quality of each single book in the Bible. It overlooks the differ-
ences of time between the Testaments and it neglects the problems each 
author of a book was concerned with. The same objections apply also to 
their division of the Bible. Again because of oversimplification the state-
ment that the OT is the preparation for the Messiah is wrong. What can be 
said, is that some New Testament authors have interpreted a few, espe-

cially prophetic sayings, as speaking about Christ. 
The epistles are characterised as explanations of other parts of the Bible. 

This gives a completely false impression of this important part of New 
Testament literature. To do justice to the epistles, they must be viewed as 

autonomous documents, written on special occasions, either to solve cer-
tain problems in certain congregations as e.g. Galatians and Corinthians, or 

to give information about a form of theology, as Paul does in his letter to the 
Romans. More examples could easily be given. It may happen that these let-

ters throw light on other biblical texts. This is however not a simple ques-
tion. In all events this is not the main purpose of the letters. If the epistles 
seem to explain other texts, then by the usage they make of them. And this 
fact is more revealing for the writer than that it throws light on the original 

meaning of the text made use of. 
The great veneration for the KJV stems from four facts: 

a. it was translated by fundamentalists 

b. the translation was made in Elizabethan times 

c. the testimony of the Dead Sea Scrolls 

d. it was inspired. 

But how can these facts have any bearing on the value of the translation. 

To begin with, Moses says nothing about the sources from which this trans-
lation was made. Trustworthiness could only be claimed if it could be shown 

that the texts from which the translation was made were of high quality. The 
use of the expression "fundamentalists" in this connection is an anachro-
nism. As is well known, fundamentalism is a movement that came into being 
in America in the 1870's aiming against the theological liberalism, such a 
mistake does not strengthen one's trust in Moses' argument. 

70  Ib. 
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One may, indeed, find out that fundamentalism is "characterised by a 
doctrinal aversion to methods and results of natural sciences and historical 
research"71 and then assume that it is that which Moses thinks distinguished 

the translators of KJV. But how much were natural sciences and historical 
research developed in Elizabethan times? 

And how is the beauty and purity of the English language supposed to es-
tablish the authenticity of the translation? Nor does the reference to the 

Dead Sea Scrolls serve this purpose. The Scrolls don't demonstrate "a 

nearly supernaturally precise translation". What they do, is to give evidence 
that the lower date of the redaction of the Old Testament may be put at the 
3rd century before Christ. And the Scrolls of Isaiah and Habakuk confirm in 

general the exactness of the Masoretic text." The bearing of the scrolls on 
the New Testament is of a completely different character than Moses 

assumes in his "class" on the Bible. There are relations between the 

Essenes and the New Testament. John the Baptist, Jesus and the beginnings 
of the church lived rather near the Essenes both in time and place. And 
it is generally assumed that John the Baptist had connections with the 

Essenes. But of what kind these relations were is not agreed upon by the 
scholars. There exist certain similarities between the teachings of the 
Essenes and that of Jesus, but also great differences. It may suffice to 
mention the attitude towards the Torah. Both the Teacher of Justice and 

Jesus sharpen the contemporary understanding of the Law. But in very 
different ways. The first lays greater stress on casuistics, while Jesus 
protests against the limited meaning of the Law caused by the casuistic 
application. 

Moses, the founder of the Children of God, wants to establish the author-

ity of the KJV. He tries to reach this goal by the arguments given above. 
His trumpcard in the line of argument is the theory of inspiration, more pre-
cisely verbal inspiration: "Even if the Bible is written by men, this means 
only that God used a tool to write the Bible. God put His word in the writ-
er's mouth, or the writers were driven by the Holy Spirit. Sometimes the 

prophets did not understand what they were writing."" This is in agree-
ment with his assumption of the intimate connection between the Testa-
ments and his basical view of the Bible as the History of the Messiah. The 

" Ahlstrom, 1179. 
72  Oral communication by Dr. B. Jongeling, Qumran Institute, Groningen, 1974, July 16th. 
73  Moses 1972, 23. 
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uncritical use of the doctrine of inspiration weakens his argument and what 
is worse, leads to a narrow conception of the Bible. The same narrowness 

shows itself in Moses' further statements as: "The main subject of the Bible 
is the word and that is Jesus."74  This identification is a result of the follow-
ing consideration: "Synonyms are words which have the same meaning. 

`Jesus' and 'word' are synonyms. The Bible is Jesus on Paper." 
In spite of their stressing that the Bible is a whole, they don't follow it. 

"The whole" consists of what can be brought under the heading "the 
`Bible is Jesus on Paper' ". 

As a conclusion it may be said that the Bible according to the view they 

take of it, represents an indisputable source of authority aimed in two direc-
tions: One is to keep the members of the Children in the fold and in agree-
ment with the rules. This is reached by constant insistance on the im-

portance of obedience and subordination towards the leaders. Their, the 
leaders', authority is given them by God. "We shall obey and submit to 

these older members, because God put them over us."75  Why that is so is 
said in Heb. 13.7: "Remember them which have the rule over you, who 

have spoken unto you the word of God: whose faith follow, considering the 
end of their conversation." "Jesus is the highest SHEPHERD and the 

elders are undershepherds, personally appointed by him "76  

Whenever the Mo-Letters call for obedience and subordination, these 

calls are supported by biblical quotations. But authority is not only directed 

and exercised inwards, their prophet's view of the Bible makes it possible to 

act with authority when the Children are working as missionaries or full-
time revolutionaries. Because whatever they say or do, can finally be traced 

back to God himself who is speaking through the leaders. This conviction 
assures them of the righteousness of their doings and on the other hand 
leaves no possibility for argument. If anyone refuses to listen "don't waste 

your time [. . .] go!"77  
It has already been mentioned that the Mo-letters are highly valued by the 

Children. According to the Children, they are the Bible of our generation as 

Moses is the prophet of this same generation. The letters are printed in the 

same manner as older editions of the Bible, in verses which are numbered. 

b., 24. 
75 Ib., 33. 
76 b. 
77  b., 50. 
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The opening phrases often remind one of the Pauline phrasing of epistles. 
Already these formalities serve to establish the authoritative character of 

the Mo-letters. Their authority is further strengthened by the supposition 
that they are inspired. That means they are often the result of a "revela-

tion". E.g.: "The promised Land", "The Baha'i Temple Prophecy", 
"Europe" and "The Green Door", etc. A sentence such as "Thank you 

for your letter, concerning some of our latest radical writings. I am sorry 

that some of these were 'a hard saying' for you"78  shows at least that 

Moses compares his words with the sayings of Jesus. 
In trying to answer the question how they make use of the Bible, I start 

with Moses' characteristic of the Gospel of John, which is called: 

"The real Jesus in dear John."79  

This "class" gives to begin with a reference to the gospel; then follows 
Moses' comment or interpretation, followed again by further biblical refer-

ences; this scheme is applied to the whole gospel, chapter by chapter. The 

number of initial verses taken from each chapter varies from 2 to 5 verses. 

The first verse given is: 1.12: "But as many as received him, to them gave 
he power to become the sons of God, even to them that believe on his 

name." The comment of Moses: not all are sons of God. The further refer-
ences: 8.44: "Ye are of your father the devil, and the lusts of your father 

ye will do." 
Rev. 13.8: "And all that dwell upon the earth shall worship him, whose 

names are not written in the book of life of the Lamb slain from the founda-
tion of the world." And it continues with Rev. 20.15: "This is the second 

death. And whosoever was not found written in the book of life was cast 

into the lake of fire." 
Already in this opening collection of quotations their view of the Bible as a 

means to establish authority is practised. John 1.12 defines their own posi-
tion, the group are the sons of God, because they have received him, they 

have "asked Jesus to come into their hearts".80  From here they proceed to 

decide who the others are: "Your father is the devil." And what that means 
is shown by the quotations from Rev. The Sons of the Devil don't have their 
names written in the book of life and will be thrown into the lake of fire. 

78  Mo-letters, 1973, Dec. 22nd, § 1. 
79 Moses 1972, 45. 
80  Ib., 10. 
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Is this what is intended by the prologue of John? It states already in the 
opening verses that the word was God, that all things were made by him, 
that the word came unto his own, but his own did not receive him. At first 

sight, the difference between the prologue and Moses seems not so great. 

But c' est le ton qui fait la musique! If we only had the statements of Moses, 
then the gospel of John would begin with a manifestation of two groups, the 
sons of God and the sons of the devil, it would present the unbridgeable gap 

between them and indicate that the latter would finally be completely de-
stroyed. 

The prologue however tells something different, it goes farther back in 
time and relates that this world was made by and belongs to God who in 
those days sent his son to save mankind The same thought it expressed 
by C. H. Dodd: "I have tried to show that whatever else the Logos of the 
Fourth Gospel is, on one side it is the Word of the Lord, by which the 
heavens were framed, which came through the prophets to Israel, was re-
jected by the people at large, but found acceptance with the faithful rem-
nant, to whom it gave the status of God's children."81 The point is that 

Moses, by cutting away the opening verses of the prologue, completely 
changes the meaning of the verse he quotes. According to John, people 
have sinned, but some have been faithful, and by receiving the logos they 

got the possibility to become sons of God; this, however, is nothing for 

them to be proud of or that gives them the right to condemn others, be-
cause these others have just the same possibility as they have, even they 

may receive the Word and will thereby get the status of sons of God. 
Having defined their positions as sons of God, the Children read the 

whole gospel in accordance with this idea. The miracle in Cana justifies 

their opposition against the system. What the system has to offer, gets 
worse, the wine of Jesus gets better. This is supported by Prov. 4.17-18: 
"They eat the bread of wickedness and drink the wine of violence. But the 
path of the just is as the shining light, that shineth more and more unto the 
perfect day." The method is the same as in the first example and through-
out the rest of the gospel. The verses are picked to justify themselves as a 

movement of God, to establish the authority of the leaders, to enforce the 
obedience of the members and to provide the necessary assurance for suc-

cessful "missionary work". 

91 Dodd, 294. 
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The best example is John 15.8: "Herein is my Father glorified that ye 
bear much fruit; so shall ye be my disciples." Again the phrase is taken out 

of its context and explained according to their view. "Much fruit" is a de-
mand on the disciples. So far it does not go against John, but then the 
thought is switched again. Fruit are new disciples. I have touched upon 

this earlier and could easily quote from several of the Children's writings; 
let one suffice: "Look at the result of their (the leaders) work (which is 
thousands of ardent disciples). "82  Moses supports this statement again by 
another quotation, this time taken from Matt. 13.8: "But other fell into good 
ground, and brought forth fruit." And Rom. 16.5: "Likewise greet the 
church that is in their house." Surprising however, in the following state-
ment, fruit has nothing to do with Gal. 5.22. The situation is the same as in 

the first example. Moses' reasoning is false, because he neglects the context 
of 15.8. In order to arrive at a correct understanding of 15.8 it is necessary 
to start with the opening verses of the 15th chapter: "I am the true wine 

and my Father is the husbandman", v. 4: "Abide in me, and I in you", v. 5: 
"I am the wine, ye are the branches: he that abideth in me, and I in him, the 

same bringeth forth much fruit; for without me ye can do nothing." Correct 

exegetical procedure would be to draw in the other "ego eimi"-sayings too 
and to establish the relationship of these passages with the prologue, where 

the main theme of the gospel is indicated "In him was Life". John sees the 

possibility of real life only in connection with Jesus. Therefore the "meinate 
en emoi" is so important, without it no fruit would be possible at all. What 

the fruit is, is not said expressis verbis, but so much can be seen from the 
text that it is a result of the life made possible by the Logos. Fruit in the 

Johannine context characterises the believer: "The relationship with God 

means disturbance of human security—for the believer too. It gives no rest-
ful possession [...] but demands movement, growth; its law is the karpon 
pherein. "83  

The main idea in John is, that the Son has the same life as the Father and 
that only through the Son is mankind able to participate in the divine Life. 

But the Children of God give this passage a totally different explanation: 
fruit=new disciple. And I have the suspicion that they are forced to inter-
pret it this way. This special understanding of the term "fruit" was al-
ready mentioned in connection with the Children's loosening up their sex 

82  Moses 1972, 34f. 
83  Bultmann, 409. 
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ethics. If we recall what was said about the Children's need constantly to 
gain new members, we understand why they oppose an interpretation of 
"fruit" in accordance with Gal. 5.22 or Matt. 3.8. According to their 
"method" of pick and choose, they could have used these verses too. Such 

interpretations would not further the growth of the movement. Instead the 

members of the group are constantly confronted with what is supposed to 

be God's demand on them. The demand is not to be doubted, because it 
goes back to the inspired Bible, and he who does not obey the Jesus on 
Paper, has not received him into his heart, he is a son of the devil to be 
thrown into the lake of fire. 

Concluding, we may say that the group both views and uses the Bible as 

a means to establish indisputable authority within and outside the move-
ment. "Obey your parents (in the Lord) in everything. If they 'make an 

error' God has nevertheless to reward your faith! It is better for you to fol-
low one of God's leaders who has 'made a mistake' than to trust your own 
wisdom—which is to trust human beings (yourself) this makes only for a 
curse. Could you have done better? If not, follow humbly that you may not 
be found fighting against God."84  
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Tong-il 
SOME OBSERVATIONS ON A CENTRAL PROBLEM 

IN THE PSYCHOLOGY OF RELIGION 

By HJALMAR SUNDÉN 

Tong-il is the Korean title of a movement known in the West as The Holy 

Spirit Association for the Unification of World Christianity, or the Union 
Church (Beckford, Lanczkowski, Lofland). 

The movement has published some books and booklets in English and 
German, thus permitting Western readers to examine a doctrine where the 

structure of Nature as well as the laws of history are explained and the ac-
tual situation of the world is identified with the days of "the Second 

Coming of the Lord". These publications are of various dates, and it seems 

that some amendments of statements in the older texts have been made. I 
will here give a brief summary of the general content in the most recent. 

It is stated, for instance, that for the first time in history God's plan for 
His creation, what He intended when He created Adam and Eve and when 

He sent Jesus Christ into the world, has been fully grasped by a human be-
ing, Sun Myung Moon, the founder of Tong-il. These remarkable insights 

have, however, been gained under the guidance of Jesus Christ. 
All earlier Christian preaching of what is to happen at the end of history is 

said to be founded on misinterpretations of biblical texts. At His second 

coming the Messiah will not emerge in a moment of time from the clouds, 
and the catastrophes of the last days must be understood symbolically, for it 
is not God's intention to destroy His own creation. God has tried to restore 
humanity to the state in which it existed before the Fall; but this restora-
tion requires a cooperation between God and man, and man has often failed 

to make his contribution. For such failures he must make restitution to God. 

History is the long and sad story of God's disappointment in man's efforts 
to cooperate with Him and of long periods of restitution.1 

Cf. Prinzipien, 253 ff. 
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Christians have hitherto never rightly understood the Bible, and this is 
why we find Christendom divided into over 400 denominations and sects. 

"God is neglected in the lives of most people. Even Christians are living 
apart from God's purpose of creation, compromising with the world of 
evil."2  In our days this world manifests itself in the shape of Communism. 

Communism "is the world of Satan's side".3  
"Christianity was to be the vanguard in the movement to attain the goal 

of establishing the world of spiritual values and purpose. Throughout his-

tory God has worked hard to establish Christianity as His base, and to lead 
Christians in the direction of goodness. God placed His hope in Christian-
ity. However, if Christianity does not fulfil its mission Christians will be 

chastized, just as the people in the Old Testament Age were punished when-
ever they failed to follow God's will [. . .] Present-day Christendom has 

lost its purpose, power and zeal and fallen into confusion. Today, 
Christendom does not know what to do in order to fulfil its purpose of 

establishing God's world."4  
In this situation God has formed Tong-il as an instrument of purification 

and renewal, bringing a new truth telling all men about the purpose of life, 

the responsibility of man, the way to establish a world of brotherhood and 
love and make the world into one family This truth will raise Christianity 

to a higher dimension and give it the power and zeal which it needs to 
achieve God's purpose at the time of the second Advent. 

These lines will suffice, I hope, as an explanation of why Tong-il operates 

in the West under the name of The Holy Spirit Association for the Unifica-
tion of World Christianity. 

This appellation, however, conceals the fact that the movement must be 

regarded as a new religion, and not identified "mit einer christlichen Be-
wegung" as Gunter Lanczkowski states.5  G. Lanczkowski and J. Beckford 

have given us some information concerning this movement: Lanczkowski 
has presented it in the context of the history of religions, while Beckford has 
given a presentation of the movement from a sociological point of view, 
more especially of its manifestations in America and England. A work giv- 

Kim, 119. 
3  Ib., 118. 

Ib. 
5  Cf. Lanczkowski, 65. 
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ing a deeper insight into the specific mentality of Moon's adherents in John 
Lofland's "Doomsday Cult" of 1966. 

Tong-il works to renew Christianity, but its ultimate goal is to unite all 
religions, with its founder as a centre, as we can see from the following 
lines 

"The Saviour is one man, and he is called the Lord of the Second Advent 
by Christians, the Maytreya Buddha by Buddhists, the True Man or the new 
Confucius by Confucianists, the Immam or Amadhi by Islams, and so on 
with other religions. Therefore when the time comes the spirit men of all re-
ligions /will/ come down to the men of the same religion and cooperate with 
them, and lead them to come to this central man. [...] all the religions will 
be united, centering on one Lord."6  

That this Lord has come and that he is identical with Sun Myung Moon—
in Lofland's book called "Chang"—seems to be the firm conviction of the 
Tong-il adherents. Men from different religions are already inspired from 
the spirit world to seek membership in the Tong-il,7 -and since the period 
when Lofland observed the first missionary work of the movement in the 
US (1959-63) it has manifested itself in America on a wider scale and in a 
most remarkable way. 

A central problem in the psychology of religion is the nature of religious 
inspiration and the prerequisite conditions for this, and Tong-il strikingly 
actualizes the problem, for the founder is thought of as being the Lord of the 
Second Advent, the Saviour of the world uniting all religions and "giving 
the world back to God"! 

What does Sun Myung Moon think of himself? To what extent is it pos-
sible to explain his convictions and behaviour psychologically? On this 
question I will make some observations in the present paper. 

Anthony F. Wallace's biocultural theory of religious inspiration implies 
that a contradiction between norm and practice in a society is apt to drive in-
dividuals into a state of stress. On account of certain physiological mech-
anisms an additional stress may result in what is called "a mazeway re-
synthesis". 

"The mazeway is the brain's organized and codified archive of cognitive 
residues of perception bearing on the characteristics of the extrabodily en- 

6  Kim, 180. 
Cf. Lanczkowski, 67. 
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vironment, the body itself, techniques and values. The mazeway thus con-
tains the individual's sociocultural and natural systems, of which he is a 

part, and the mazeway determines his behavior in it. 

When the mazeway is in a state of disorder, as defined by low levels of 
communication and consistency, the individual experiences stress. The 

process of mazeway resynthesis, with physiological mechanisms probably 
playing a facilitating role, re-establishes order by sorting assemblages into 
two or more systems on the criterion of goodness or badness. This reduces 
ambivalence and conflict, but necessarily involves a change in the individ-

ual's perception not only of himself, but also of the environment, and it may 
involve his taking action to ensure correspondence between the new maze-

way and reality.'"8  
In Moon's case we may think of a mazeway where a Christian outlook on 

the world and his experience of Japanese terror in Korea and China were so 
incompatible that a mazeway resynthesis had to be resorted to. This re-
synthesis implied a reinterpretation of the Christian tradition, as well as a 
change in Moon's conception of himself. 

Some lines from a sermon delivered by Moon in New Orleans on October 

28 1973 give us in a concentrated form the new interpretation of the Chris-

tian tradition: 
"Just as Jesus revealed Himself with the new truth, the Lord of the Sec-

ond Advent will reveal Himself with God's new truth for our time. That 
truth will not be simply a repetition of the New Testament. The Lord will 
not appear miraculously in the clouds of heaven. Why? Because God is send-

ing His Son to restore the things that once were lost. The first ancestors lost 
the kingdom of God on earth. Satan invaded the world and took Eve to his 

side, and then Eve took Adam away, leaving God alone and separated from 
man. All mankind has therefore suffered under the bondage of evil. God 
must send a new ancestor for humanity to begin a new history. 

The work of God is restoration, always in the opposite direction from His 

original loss. This means that God first needs to find His perfected Adam, 
and Adam who instead of betraying God will become one with God. And 

then Adam must restore his bride in the position of Eve. Perfected Adam 

and perfected Eve, united together, will be able to overcome Satan and ex- 

Wallace 1956a, 637. 



Tong-il 	 179 

pel him from the world. In this way the first righteous ancestors of mankind 
will begin a new history. 

God's first beginning was Alpha. This was invaded by evil, so He will 

restore the world in Omega. Jesus is referred to as the last Adam in I Cor. 

15: 45. God wanted to bless Adam and Eve in marriage when they were per-
fected. As a heavenly couple they could bear children of God. That is why 

Jesus came in the position of Adam. God intended to find the true bride and 
have Jesus marry. The true parents of mankind would have begun in the 

time of Jesus, and they would have overcome and changed the evil history 

of the world. Since that hope was not fulfilled by Jesus, after 2 000 years he 

is returning to earth as a man to complete in full the mission he only partial-
ly accomplished. The kingdom of heaven on earth will be established at that 
time. 

The new history of goodness will thus begin. With the truth of God and the 
true parents for mankind a new Alpha in God's history will begin and 

continue for eternity. The ideal of God is to restore the first God-

centered family on earth. With this one model as a center, all the rest of 
mankind can be adopted into this family. We shall become like them, and the 
first heavenly family will be expanded, multiplying into the tribal, national, 
and world-wide kingdom of God on earth."9  

If Sun Myung Moon thinks himself to be the "perfected Adam" sought 
for by God, let us then try to find out, if possible, how this conviction of his 
developed. 

The first thing we have to observe is that the history of Korea from 1860 
and onwards shows us the forming of a milieu where prophets arise, revela-
tions circulate, and where, by the side of native nationalistic religious move-
ments, a great Christian revival occurs in 1906.10 It began in Pyungyang, 
the actual capital of the Communist part of Korea, with the Central Pres-

byterian Church as its stronghold. It then spread in different directions all 
over the country. All the well-known phenomena of The Acts were 
repeated, a Christian charismatic milieu with a religious life of great 
intensity was created. 

When in 1910 the Japanese formally annexed Korea the religious move-

ments of the country put so many difficulties in their way that the Govern- 

Moon 1974, 111 f. Cf. Kim, 137 ff. 
10  Cf. Lanczkowski, 59 ff. 
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ment thought it necessary to resort to more or less terroristic measures to 
get the situation under control. For the Korean Christians it must have been 
a source of considerable stress when the American missionaries were 

obliged to behave in accordance with the official policy of the US support-
ing Japan, at the same time as the Japanese Government was forcing Chris-

tians to follow the cult of the Japanese emperor. The situation must have be-
come still more aggravated in 1919, when religious leaders pressed for the 
liberation of Korea from Japanese rule in accordance with the declarations 
of President Wilson. Into this situation Sun Myung Moon was born in 1920, 

as a child of North Korean parents belonging to the great Christian reviv-
alist movement. 

It is very difficult to get information about Moon's earlier years. A vi-

sionary experience of his might, according to Wallace's theory, indicate that 
a mazeway resynthesis occurred in these early years. I think, however, that 

we had better reckon with such a process in a later period of his life, and see 
in his first vision something deriving from native visionary patterns. 

He has himself told his adherents that at the age of sixteen, when he was 
praying in the open air on a hillside, Christ appeared to him in a vision. This 

visionary encounter between Christ and Moon took place on Easter Morn-
ing in the year 1936. In a pamphlet written in German we find the following 
statement about this event. 

"Als er am Ostersonntag beim Sonnenaufgang in ein Gebet vertieft war, 
hatte er eine grossartige Vision. Jesus Christus erschien ihm und teilte ihm 
mit dass er dazu bestimmt sei jene Mission zu Ende zu bringen, die Jesus 

zweitausend Jahre zuvor begonnen, aber nicht vollendet hatte.' '11 
We learn from different texts that Sun Myung Moon studied intensely 

during the next nine years and "struggled to prepare himself for his respon-
sibility!". 

During these years of preparation he seems to have attained to a syn-
thesis of his meditations over the Bible and what as a student of engineering 

in Japan he had learned about science (Lofland mentions him as "a young 

Korean electrical engineer"). Thus he got the conviction that the formulas 
and models he was acquainted with through his technical studies were a 
special gift from Providence permitting him to grasp the true nature of God 

and His creation. Thus prepared, he took action to ensure a correspondence 

11 Mun, 8. 
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between his mazeway and the puzzling reality of Korea at the end of the 
Japanese annexation (1945-46) and the division of the country in two an-
tagonistic territories. 

"Nur wenige Monate nach der Befreiung Koreas von japanischer Beset-
zung wurde Sun Myung Moon von Gott angewiesen von seiner Offenba-
rung in Pyongyang, der Hauptstadt des Kommunistischen Nordkoreas zu 
predigen",12 we read in the German pamphlet cited above. In the capital of 
an atheistic country he had to begin his work, whose goal was nothing less 
than "die Welt wieder an Gott zurückzugeben", to speak with our German 
source. 

The suppression of religion, especially Christianity, by the Korean Com-
munists is said to have far surpassed even what had been experienced under 
the Japanese. Christians were expected to conform to the new atheistic 
society in word and action. 

Moon had gained a band of believers. When even Communists were won 
over to his cause he attracted the attention of the Communist police. He was 
taken to the Dae Dong Police Department and tortured in the most horrible 
way. One night when the executioner thought him dead his body was 
thrown out into the prison yard and left there in the cold of winter. Faithful 
believers found it there. They are said to have begun the preparations for 
his burial when after three days he regained consciousness and thereafter 
made a swift recovery." 

He was, however, soon rearrested, and this time he was sent to a labour 
camp at Huang-nam. Here the prisoners, overworked and underfed, were 
expected to die after six months. Nevertheless, Moon survived in this 
camp for nearly three years. What some of his fellow-prisoners have stated 
about Moon's life in the camp seems at first glance to be only hagiographic 
exaggeration, but this impression becomes weaker when we look at Moon's 
future career. To find his new perception of himself and of his world plau-
sible, he had to get some confirmation in intercourse with others; and, if the 
reports of his fellow-prisoners are to be believed, his conviction of the di-
vine origin of his insights and his message seems comprehensible enough. 
His liberation from the camp may have served to strengthen still more his 

12  Ib., 10. 

13 Cf. ib., 11. 
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conviction that he was being spared by Divine Providence for some great 
task. 

"In June 1950, when the Korean war broke out, American B-29s bombed 
the industrial area around Hung-nam prison. As the United Nations landing 

party advanced from the sea the prison authorities began to execute all pris-

oners. The day before it was Sun Myung Moon's turn to be shot a naval gun 
bombardment by the Un forces began at Huang-nam. Under this fire the 
Communist authorities fled the area, and he, along with the other prisoners, 
was freed by the United Nations forces on October 14, 1950."14  

I think that not only the believers in Moon, but also Moon himself must 
have seen in what occurred a clear manifestation of Divine Providence. 

Of the following ten years Lanczkowski and Beckford have given ac-
counts. Let us here only note that Tong-il was founded in Korea in 1954 
and that missionary work began in Japan and the United States of America 

in 1959. Tong-il appears now to be what Wallace has called a "revitaliza-
tion movement", and in Lofland's book we find reports of Moon's mental 
state in the 50's indicating real symptoms of stress. In the light of these 
symptoms the mazeway resynthesis which totally changed the content of 
the Christian message and represented Moon himself as the Lord of the 
Second Advent occurred most probably in these years. 

It is of interest to note that Moon divorced his first wife and celebrated a 
second marriage in 1960. On this occasion he must have acted as the Lord of 
the Second Coming, for with this marriage he is said to have completed in 
full the mission Jesus only partially accomplished: the restoration of man at 
the individual level and the fulfilment of Revelations 19: 7-8.15  

In New Orleans 1973 he told his audience that the ideal of God is to re-
store the first God-centered family on earth, and that all the rest of mankind 

can be adopted into this family, which will be expanded, multiplying into 

the tribal, national and world-wide kingdom of God. However, he allowed 
his Christian audience in New Orleans to believe that this restoration would 
be accomplished by Jesus returning to earth after 2 000 years. In New Or-

leans he did not speak of his own second marriage as the establishment of 
the "God-centered family", nor of the thirty-six Korean couples matched 
and married in 1961 to effect the symbolic tribal restoration, nor of the 

Moon 1974, 119 f. 
15 Cf. Lanczkowski, 68, Lofland, 24, Wallace 1956 b. 
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seventy-two simultaneously married couples of 1962—representing the na-
tional restoration!16  

From Lofland's book we learn that international restoration would re-

quire 144 couples from twelve nations, and that it was to occur before 

1967.17  I have not been able to find any report of the marriage of these 144 
couples, but from a Tong-il member living in Stockholm I have learned that 
on October 21, 1970, 777 couples from ten nations were at Seoul given "the 
blessing", i.e. were married by Moon. 

However, the expansion of the "God-centered family" seems to be pro-
ceeding, though the "Reverend Moon" prefers to let his Christian hearers 
think that it is not even yet founded, let alone expanding. 

The difference between the "Reverend Moon" and the Messiah pre-
sented to American converts by Miss Yoon Sook Lee is rather striking. 

Miss Lee's past, as reported by Lofland, almost invites the hypothesis that a 
certain anti-Christian tendency of hers has set its stamp on her version of 
the message, especially as regards Jesus. If we compare Lofland's state-
ments concerning the christology of Tong-il with its presentation in "The 
Divine Principle—Study Guide Part I" of 1973, we find that Jesus is spoken 

of in a more reverent way in the last-mentioned publication than might be 
expected from the sayings of Miss Lee. 

Only some points of the christology will be mentioned here. Christ is not 

identical with God. Christ now dwells in Paradise, a special sphere of the 
"spirit world", with all the "spirit men" who have been saved by His re-
surrection. There He and they must remain until the kingdom of God is es-

tablished on earth, then He will be allowed to enter the kingdom of God in 
the spirit world proper, which is not yet opened to any created being." 

Does Moon believe that he himself is a reincarnation of Christ? I do not 
think that this question is to be answered in the affirmative. Is Moon guided 
by Christ in his enterprise? Maybe, but I should like to point out that Moon 
believes himself to be directly commanded by God in respect to what he 
should do or refrain from doing, and that Christ has to wait in Paradise until 
God has fulfilled His plan on earth with Moon as His chosen instrument. 

We must remember, however, that Moon has not himself written the texts 

16  Cf. Lofland, 25. 
" Cf. ib. 
18  Cf. Prinzipien, 237 ff. Cf. ib., 241 with Kim, 165, 192. 
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available to us. We know, for instance, that James Nayler, a Quaker, was 
forced by his followers to take the role of the Messiah for some time, but 
that he later on changed his mind regarding his own real status.19  It may 

be that Moon, the Lord of the Second Advent of the year 1960, has since 

changed his mind, as Nayler did. As a man restored to "the top of the 
growth state" he certainly got the revelation telling him "you are the 
Lord"; but this revelation is to be tested in the light of the following lines in 
the "Divine Principle": 

"When a man receives this revelation, if he acts as if he were the Lord of 
the Second Advent, then he becomes a false Christ, because he does not 
know the 'Divine Principle'. This is the reason for the prophecy in the 
Bible that there will be many false Christs in the Last Days. Matt. 24:3-5 
[...] what shall be the sign of thy coming, and of the end of the world? 

And Jesus answered and said unto them, Take heed that no man deceive 

you. 
For many shall come in my name, saying, I am the Christ [. ..] 

If a man is not to make the mistake of becoming a false Christ he must 
be modest and humble, and examine himself thoroughly. If he finds that he 
has no such qualifications, then he must have the [strength of] mind to re-
fuse the revelation from heaven, no matter how often and how strongly the 
revelation comes. Then he will be given the right direction to follow."20 

In Lofland's book there are some hints of prophecies concerning what 
was to happen in the sixties, prophecies that have not been fulfilled. We 

must reckon with the possibility that, such being the case, Moon felt it in-
cumbent upon him to "be modest and humble" and to wait for the right 

direction to follow. One such direction was shown him in 1968, when in 
Japan he founded The International Cultural Foundation to sponsor annual 
international conference on the unity of sciences. The first of these con-
ferences, under the name "Moral Orientation of the Sciences" was held at 
the Waldorf Astoria Hotel in New York in November 1972. Here twenty 
scientists and scholars from eight nations deliberated on the possible moral 

orientation of science. A second conference in Tokyo in November 
1973 convened sixty scientists and scholars from eighteen nations and 

discussed "Modern Science and Moral Values". A third conference is 

'9  Cf. Sundén, 57 ff. 
20 Kim, 166 f. 
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to be held in London November 21-24 1974. The theme of this third 
conference is to be "Science and Absolute Values".21  

Kind letters from, for instance, Arnold Toynbee and Werner Heisenberg 
on the occasion of the first conference must have confirmed Moon in his 
belief that this enterprise of his was in accordance with God's plan. When 
the first conference was held Moon had, however, received God's order to 
go to America to carry out another special mission. 

On Friday, December 21 1973, the Hon. Guy Vander Jagt of Michigan 
brought a message from the Rev. Sun Myung Moon to the attention of his 
colleagues in the House of Representatives. This message was published in 
the Congressional Record of December 26 1973 and entitled "America in 
Crisis—Answer to Watergate—Forgive, Love, Unite". 

The message begins with these lines: "Ever since I was 16 years old I 
have constantly encountered the presence of God. I have been able to share 
with the world numerous insights that He has shown me. On January first 
1972 God spoke to me again in my prayers. He told me to go to America and 
speak to the American people about hope and unification. In obedience to 
God's call, I came and began the Day of Hope tour. In 1972 I took this mes-
sage to seven American cities. The current nation-wide speaking tour began 
in Carnegie Hall, New York, on October 1 1973 and will go to 21 American 
cities declaring a message of hope and unification." 

In the following lines Mooh broaches the subject of Watergate: "I have 
been praying specifically for President Richard Nixon. I asked God, 'What 
shall we do with the person of Richard Nixon?' The answer did come again. 
The second word God spoke to me was: 'Love. It is your duty to love him.' 
We must love Richard Nixon. Jesus Christ loved even His enemies. Must 
you not love your President?" 

But Moon, who has met Nixon and has had a talk with him,21 was not 
willing to identify his own cause with that of the President. If God has 
chosen Richard Nixon to be the President of the United States of America 
He has also the power and authority to dismiss him, Moon states in his mes- 
sage to America, adding: "Our duty, and this alone, is that we deeply seek 
God's guidance in this matter and support the office itself. If God decides to 
dismiss this choice of His, let us have faith that He will speak." 

Watergate gave Moon a publicity not to be dreamt of in the early sixties, 

21  Cf. Invitation (s.p.) 
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and this enabled him to organize a series of enterprises preparing the great 

change in the life of mankind. Through the Unification Thought Institute he 

has published "Unfication Thought", a book in which his fundamental 
doctrines are confronted with, for instance, the "Existentialists' Views on 
the Existence of Man", and in which critical remarks on Kierkegaard, 

Nietzsche, Jaspers, Heidegger and Sartre are to be found. 
The Freedom Leadership Foundation Inc. is another enterprise of his. 

This foundation has published a translation from the Korean of Sang Hun 
Lee's "Communism. A critique and counter proposal", 1973. The counter-

proposal may also be studied in some articles in the magazine "The Way of 

the World", which in 1974 is bringing out its 6th year's numbers. It may 
thus be regarded as another direction shown to Moon in 1968. This maga-

zine is a remarkable illustration of what Lofland once wrote about the Tong-
il people: They have not "to barricade themselves from the external world 

in order to sustain their faith. Quite the contrary, with their transcendent 
ideology, they happily operate in the midst of ongoing ordinary life. "22  

These enterprises seem to be of another kind than the manifestation of the 
expanding "God-centered family". Has Moon given up the role of the Lord 

of the Second Advent? Has he felt himself offered by God the more humble 

role of "Reverend Moon", sponsor of congresses for scientists and scholars 
preparing a change in the intellectual atmosphere of the world, and preacher 
preparing a great revival among American fundamentalists.23  

He declares himself: "Somebody must begin, and begin now. Even under 

persecution somebody must begin. Someone must give himself up for the 

purpose of God and bring God back home. We must have our churches filled 
with fiery faith, we must create new homes where our families can be really 
happy, and we must finally create a new society, a new spiritual nation 
where God can dwell. America must go beyond America! This is the only 
way for this country to survive. I know this clearly: This is the will of God. 

Therefore I have come to America, where I have become one voice crying 

in the wilderness of the 20th century. 
To this declaration of Moon's I must, however, add a new item I just 

found in Hufvudstadsbladet, a periodical appearing in the capital of Fin- 

22  Cf. Way, 80. 
23  Lofland, 12. 
24  Moon 1974, 66. 
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land, in the issue of September 14, 1974: "New York is preparing to receive 

the prophet Sun Myung Moon from Korea, who on September 18 will de-
liver to the Americans his wonderful message that the Messiah has returned 
to the earth. This will take place in Madison Square Garden, and placards all 

over the city are already giving the stressed urbanites food for thought. 
On 5th Avenue the prophet's adherents are standing at all the street cor-

ners and accosting passers-by so effectively that lectures in a fashionable 

house on 5th Avenue are always listened to by a motely audience, motely in 
the literal sense, for all races are represented." 

In August I heard from a believer in Stockholm that she was going to 

New York for this occasion and that 25 000 Tong-il people from all over the 

world were expected to arrive. 
In the above item it is said, it will be noted, that the Messiah has come. Is 

then "Reverend Moon" only a role chosen from a tactical point of view 

permitting Moon to give his "testimony for Christ" while hiding what he 
really believes, in the same way as his early American converts when Lof-
land observed them? 

From the texts available to us it may be concluded that this question is to 

be answered in the affirmative. I presume, however, that Moon himself 

leaves it to God to reveal by a world-wide victory whether His servant 
Moon is really the Lord of the Second Advent promoting world unity, and 
that he is occasionally willing to let himself be reduced by God to only a 

"voice crying in the wilderness of the 20th century" preparing the "base" 
for the coming Lord. Such alternations may perhaps explain Moon's re-
markable ability to cope with the conditions of modern life, while at the 
same allowing his followers to believe what they think the truth. 
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The Religious Message in Action— 
a Case Study 

By RENÉ GOTHÓNI and KIRSTI SUOLINNA 

Introduction 
We understand a religious message to be the product of a religious move-
ment. In studying such a message, it is very much to the purpose to place it 
in the context in which it operates. The cultural and social context of a re-
ligious message is some religious movement. Hence, the message should be 
examined against that framework. Each message has a certain structure, 
and its detection is of prime importance. Messages are not only part of the 
tradition, but themselves unique in their respective communicative situa-
tions. Thus, in our view, structural analysis does not have analytical use-
value unless the message's symbols are set into their communicative con-
text. 

Our aim is dual: On the one hand, we intend to analyze and clarify the 
structure of a religious message of the Laestadian movement, how the mes-
sage operates, also how the members of that movement respond to the 
codes of the message, and what kind of functions it fulfills; on the other, to 
develop and test an analytical model which would combine structural and 
interactional analysis. 

Background: The Laestadian Movement 
The Laestadian revivalist movement arose during the 1840s in the Finnish-
populated region of northern Sweden, and from there it spread rapidly to 
North Finland. In Finland, the movement developed into a rival, that was 
on a par with other revivalist movements such as Finnish Pietism (
Herännäisyys), which had originated earlier;' The activities of Lars Levi Laesta-
dius, parish priest of the rural commune of Pajala in Sweden, laid the foun- 

Cf. Ruutu, 95ff. 
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dation for the movement. He was concerned about the moral and spiritual 
poverty of the northern parts of his country and, for this reason, he inserted 

into his sermons the demand for an improvement of man's outer life. At the 
same time, in accordance with the Herrnhut tradition, his sermons con-
tained allusions to Christ's mystical blood. 

There is reason to remember that Laestadianism was born in the period of 
estate society. During the 19th century, four estates were represented in 

Sweden's and Finland's Diets, namely the nobility, clergy, bourgeoisie and 
wealthier peasantry. The Laestadian movement did not officially impugn 
the central institutions of estate society, the State and the Lutheran Church. 
Nevertheless, in the manner of other revivalist movements, the Laestadian 
movement did protest indirectly against both authorities. It developed re-
ligious doctrine which de facto emphasized the movement's own authority 
independent of Church or State. All revivalist movements denied the "ob-

jective" concept of office they presented their "subjective" article of belief 

that a prerequisite for becoming a Christian as well, as for becoming a 

priest, is a religious awakening personally experienced. However, of all the 
revivalist movements Laestadianism developed the most far-reaching tenets 
in this respect. After the death of Laestadius a tenet about the "Keys to the 
Kingdom of Heaven" was fashioned, mainly through the initiative of the 

lay preacher, Juhani Raattamaa. According to it, the Keys to the Kingdom 

of Heaven are in the keeping of the believers, i.e. the Laestadians, and this 
entitles them to bind others to their sins or to release them from their sins. 
This doctrine denies directly the religious authority of the Church and of its 
clergy. 

As mentioned, Laestadianism arose in the Finnish-populated region of 
North Sweden. In its initial phase it had many of the characteristics of a 

spontaneous popular movement. At the turn of the century, that is, about 50 

years later, controversies became so prevalent within the movement that it 
broke up.' The Laestadianism of northern Sweden diverged from the 
Laestadianism of North Finland. There, as well as in other parts of Finland, 

"Old Laestadianism" (Vanhoillis-Lestadiolaisuus) gained a commanding 

position. This persuasion emphasizes forcefully the power that believers 
have over the Keys in their parish. It does not, however, support 

centralized leadership as much as western Laestadianism, i.e. the "Great 

2  Cf. Haavio, 70ff. 
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Firstling" (Iso-Esikoisuus) faction on the Swedish side of the border, does, 

nor does it impose as severe ascetic demands upon its members. In point of 

fact, the Laestadianism on the Swedish side is characterized by cen-
tralized leadership, very stark religious services, and strict norms regulating 
the secular activities of its members. Western Laestadianism also enjoys 
support in certain towns of South and Central Finland. 

During the first decade of this century, the "New Awakening" (

Uusherätys) faction drew apart from the main-stream Old Laestadianism of 

Finland. The New Awakening's view regarding the parish is more open 
than that of the above-mentioned persuasions, and this faction also fosters 

the Christ mysticism of Laestadius. 

Laestadianism has also later fissured, but the old groupings are still the 
most important. All factions operate on the basis of the natural growth of 
population. In other words, most Laestadians are at least second generation 

members. In Finland, the Old Laestadianism has the most supporters. Con-
sequently, our study about Laestadian messages deals mainly with those of 
Old Laestadianism.3  

Data-Gathering 

In early 1974 we studied the published sermons held at large Laestadian 
summer gatherings in Finland. By means of structural analysis, we reduced 

the structures of the messages into their parts, consisting of key or signal 
words, intimations, references, or symbols, and examined the arising struc-

tural chains. However, such analysis alone did not prove sufficient to bring 
to light the essential meanings and functions of the sermons and their parts. 

Then we decided to take up participant observation in order to examine 
the messages in their proper contexts.4  During spring and summer 1974, we, 

assisted by a few students, attended a number of Laestadian gatherings in 
southern Finland including several meetings of the Old Laestadians in Hel-
sinki, one of their festivals in Hollola; gatherings of Great Firstling faction 

in Lahti and one meeting of the New Awakening faction at Kemijärvi. As a 
result, the ideational material of the messages, which was revealed through 
structural analysis, was found to make sense in the respective communi-
cative context. 

Cf. Suolinna, Kirsti, 1969, 61ff; 1971, 89ff; Raittila, 20ff. 
4  Cf. Pelto, 90ff. 
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The Contents of the Religious Messages 

At the gatherings of the Laestadians, only lay preachers, and/or those Luth-
eran pastors belonging to the movement, preach. They preach poetically, 
employing word pairs and advancing along the road of free associations. 
Characteristic of these sermons are archaic religious sayings blended with 

colloquial phrases and the expressions of local dialects. 
A Laestadian sermon typically opens with words such as: "Dear sisters 

and brothers, at these great summer gatherings of God's people, much 
about the purity of the conscience and the forgiveness of sins has been 
preached to us weak travellers of the heavenly road." This opening sen-
tence already includes the essential key words: "God's people", "forgive-

ness of sins" and the "weak travellers of the heavenly road".5  

The key symbol of the Laestadian sermons is the traveller of the heavenly 

road, or its variant, the indigent wanderer. The preacher directs his remarks 
to a person who is poor, weak, obstinate, sinful, but nonetheless on the 
road to heaven. The key person of the message is a person without status, 
one who is in a period of transition and transformation. The purpose of the 
sermon is to put the listener in a statusless or ambivalent state requiring a 
change. The listener should view himself as a poor traveller on the road. It 
is probably not very easy for the listener to identify himself in the role of 
that traveller. It is to that extent without a point of attachment, without 
concreteness. The concept of a traveller does give, however, promise of a 
change, and those who seek to escape from a desperate or unbearable 
situation can apparently experience something hopeful in the image of the 

traveller. The preacher often helps the listener by referring to himself as one 
who is also a poor and weak traveller. 

The listener is thus placed into a symbolic level into a migratory phase, 
i.e. into the midst of the scheme of a transition rite with its separation, 

migration and aggregation.6  It should be noted that the scheme of the rite 

of passage functions far on a symbolic level. The preacher sets this poor 
traveller in the middle of a symbolic battle field. He describes for the lis-
tener the field occupied by opposing forces. On the one hand, the powers of 

evil draw the traveller to themselves; on the other, those of goodness. The 

Cf. Juntunen, 209. 
6  Cf. Honko, 5 ff. 
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power field presented is dualistic, for it includes dual forces operating on 
different levels. The forces of good and evil have both a worldly and an 
otherworldly aspect. Evil is seen as the evil of the world or as the evil aris-
ing from the children of the world, but also as the evil caused by the "Ene-
my of the soul" (Sielunvihollinen, i.e. the Devil). The good of the other 
world is the good of God, and the good of this world is the good of God's 
people. For example in a sermon, the following may be said: "The world 
brings us such influences which lead us into sin",7  or the immanent battle 
field may find form in the statement: "In the life with God, the battle is hard 
and many times in that battle the purity of the conscience becomes sul-
lied."8  Evil forces attempt to hinder the journey of the traveller, to make 
him obstinate, unwilling, weak and powerless. The people of God, how-
ever, can provide strength to the traveller, or as it may be termed, 
"cleanser" (puhdistusaine). 

The climax of the sermon, if it contains one at all, is the part in which the 
weakness of the traveller is juxtaposed against the power and radiance of 
the Kingdom of God. God's people do battle. The kingdom created by it is 
the Seat—of Light of the Sun of Mercy, and of Love. The Kingdom of God 
is depicted with the most awesome attributes. The listener must at the same 
time note how weak, small, and powerless he is as opposed to God's radi-
ance and power. 

The cosmology, contained in the message, may be depicted graphically 
as follows: 

The intention is to bring the listener, thus placed in the midst of opposing 
forces, to the Kingdom of God. It should be noted that the message func-
tions on a high, abstract level. This is a question of symbolical manipulation 
or influencing. Nevertheless—and this is important, psychological and so-
cial forces are coupled with the message. In Laestadianism, the Kingdom of 
God is not only a symbolic quantity, rather, the symbolic and concrete lev-
els intersect each other. The Kingdom of God is explicitly at the same time 
the kingdom of the other world and the kingdom on earth. It may be easily 
observed how the preacher effortlessly speaks of the Kingdom of God in 
two senses. He uses phrases in which he refers to the coming form of ex-
istence in the other world, but he can just as quickly shift to speaking about 

7  Juntunen, 209. 
8  Ib. 
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the bearer of 
depravity 
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the heavenly road 

The Devil The Holy 
Ghost 

the same kingdom as the congregation of believers. He may say for ex-
ample: 

"Thus, the Bible proves throughout that there is no other than the one road to heav-
en. There is only one God's Kingdom of Mercy on this earth."9  

"Jesus says thus that, 'Seek ye first the Kingdom of God and his righteousness, 
and with it everything else shall be given.' This we, God's children, consider even 
now the most important thing, that we can inhabit the Kingdom of God, that the 
Kingdom of God can be our Mother and that the Kingdom of God can take care of 
us, advise us, and teach us."10  

"We are reminded already of that Great Sacrament for which the people of God 
will once gather. If we gather for this sacrament even today, crying in our degrada-
tion, dragging along our blackness, weeping and moaning, then when we go to that 
Great Sacrament, which will once be held in Heaven, our foot will be light."" 

9  Heikkinen, 225. 
10 Karhumaa, 171. 
11 Juntunen, 214. 
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On the whole the Laestadian sermon follows a clear pattern. For instance, 
in it the Kingdom of God on earth is created over and over again. The ser-
mon contains much that is found in musical improvisation: All its elements 
are known, but by combining them in different ways, something unique is 
created each time. Laestadian sermons are hardly analytical. Key words 
and sayings follow one another repeatedly. 

The Message in a Situation of Interaction 
Laestadian sermons are supposed to be delivered by spontaneous inspira-
tion.12 This requirement is based upon the argument that a preacher is a tool 
of God who must here and now interpret a message received from God. Of 
social-psychological interest is the fact that the preacher is thus quite de-
pendent on the situation which prevails at the meeting. He is, in other 
words, much more at the mercy of the situation than is a minister who gives 
a prepared sermon in church. The Laestadian preachers aquire, however, 
a certain technique which differs from that used with written sermons. 

The requirement of spontaneity is meant to create communication be-
tween the preacher and the congregation. The aim is to transfer the listener 
to the Kingdom of God on earth. This may occur concretely in that commu-
nication happening between the preacher and the congregation. The con-
gregation may react to the message of the preacher by rising and begging 
him for assurances of forgiveness, i.e. for blessings. The congregation may 
express during the sermon either anguish upon realizing its sinfulness or the 
joy following forgiveness. The communication between the preacher and 
the congregation necessitates that a Laestadian sermon contains many ref-
erences or allusions meant for the in-group. The preacher refers only 
briefly to familar passages in the Bible, or to places, persons, or events 
familiar to the people belonging to the movement. It can be difficult for 
outsiders to understand the allusions in question. For the in-group, 
however, the references receive a special meaning. They become signal 
words which tell those of the in-group that this is their own preacher and 
their own sermon. Signal words and signal sayings give the members of 
the in-group security, and repeated often enough, they trigger off stored-up 
emotions. Consequently, a Laestadian sermon should always include 

12 Cf. Suojanen, Päivikki, 146ff. Päivikki Suojanen has analysed the sermon situation of the 
old revival movement Rukoilevaisuus . 
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phrases pertaining to the Kingdom of God, God's people, the traveller of 
the heavenly way, and the reconciliatory Blood of Jesus Christ. It includes 
many emotional key words relating to the purity of taintedness of the heart, 
to sin, Radiance, Love, the Sun of Mercy (Armoaurinko), Light, etc. 

Problems can, however, also, accrue from the use of key or signal words. 
The members of the in-group may weary of the oft-repeated sayings, or they 
may become dulled so that the words lose their meaning or content. The 
supporters may expect from the sermon more and more signal words to 
trigger their emotions. However, the more a sermon contains key words, 
the more difficult it is for outsiders to understand it. Evidently, the preach-
ers are aware of this problem and, therefore, try to balance their message in 
such a way that the expectations of the in-group are fulfilled to some extent, 
while new listeners can also be reached. 

An Attempt at Combined Structural 
and Interactional Analysis 

At a Laestadian gathering, communication" occurs between the sender 
(S) of the message and a member of receivers (R 1 . . . n). Both S and R have 
"set-factors".14  A set is composed of those latent (l) and manifest (m) in-
ternalized response systems which the religious movement has "encultur-
ated" , i.e. assimilated, and "socialized", i.e. inculcated in its members. 
It should, however, be noted that recognizing may occur at both m and 
1 levels. Consequently, we can construct the following hypothetical graphic 
model. There is reason to distinguish at least two levels. Characteristic of 
the one is manifestness (m/l), that of the other latentness (l/m). Thus, 
m and l are dominant and recessive on different levels. This does not 
rule out the possibility that both could operate concurrently. The rela-
tionship in that action must, however, be left for the time being. 

When the message's structure is studied in relation to the communication 
situation, the question of interaction is involved. In the Christian religion, 
"sin" acts as the symbol of lack or deficiency. A religious message recog-
nizes lack as a structural chain and seeks to liquidate or remove this lack 
(L and LL).15  This being the case, both the sender and the receiver of the 

13  Cf. Pentikäinen, 134ff. 
14  Cf. von Fieandt, 17ff. 
15 Cf. Dundes, 208ff. Read Gothóni, 36ff; 118, on the concept structure and its use-value. 
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message exhibit a lack (SL and RL). This fact manifests itself especially in 
the message where it appears under the heading, "the effects of sin" "the 
Enemy of the soul" (i.e. the Devil), and "the Devil's tactics". S interprets 
that L is comprised of sin (L). It is as though L were seeking a body into 
which to settle. This mode of explanation is internalized and generally ac-
cepted in the movement. In this connection, interpretative patterns are 
created, preserved, and renewed. This in turn gives the members the readi-
ness to respond. 

After introducing the deficiences, S also explains their cause and how 
they may be removed. The lacks are caused by the effects of sin or by the 
Devil, and they may be removed with the help of the powers of the other 
world, and with the Gospel of Mercy (LL). To preserve cohesiveness 
among its members, the movement also defines itself vis a vis the outside 
world. This means that the Devil is attempting to force his way into the 
gatherings of the believers in order to obstruct the love God's children have 
for each other. This is well suited to increasing the cohesion of the move-
ment. At the same time, the temptations of the world, such as television 
and contraceptives, increase the homogeneity of this flock. 

The structural chain, L—LL , and the symbols coupled to it are highly 
stereotyped explanatory models which are senseless and unsatisfactory to 
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the reason (ratio). The theological pattern of explanation moves on an ex-
ceedingly abstract level, but the preacher ties to it sayings familiar to the 
agrarian community, for instance, "When the roads are in good shape, it's 
good to drive a manure load".16  This jump from the abstract to the concrete 
is characteristic of Laestadianism. Nevertheless, if the frequency of at-
tendance at meetings is used as a criterion, this system does function. 
Hence, the action must occur mostly on a level other than the cognitive. 

The institution of the meetings has in this connection a central role. It 
operates not only as a religious forum, but also as a place for social con-
tact. Here stored-up, affective emotions find an outlet either in connection 
with the sermon, which is partly ritualistic, or else, in the form of a confes-
sion when a need is felt for "cleaner". 

Thus, there are two levels in the interactional situation: collectiveness 
and the individual orientation. The sender of the message, under the collec-
tive control, removes the deficiencies of the individual. These lacks are con-
cretely the deficiencies of the individual. On the symbolic level, they are all 
understood to be the result of sin. The community of believers feels at least 
now and then that it is without lacks (pLL), and through this, the deficiencies 
of the individuals belonging to the community disappear. In the graph, we 
have presented the matter so that the Kingdom of God as at the point of in-
tersection between the symbolic and concrete levels. At the meetings of the 
Laestadian movement, the Kingdom of God is continually reborn. The rites 
of the meetings bring forth the Kingdom of God on earth. The listener can 
transfer into this kingdom. He is, however, not given any concrete status, 
but remains in a statusless condition as a child of God and as an indigent 
traveller. To be sure, the kingdom to which he belongs is more powerful 
than any other. The Laestadian message operates in the creation of a com-
munity transcending status. In our view, the nature of the message can only 
be understood from this perspective. 

pLL + SLL + RLL 

symbolic level S's RL-5 pLL The Kingdom of Heaven 

concrete level SL 	RL 	pLL God's people 
of reality 

1s Juntunen, 211. 



The Religious Message in Action 	 199 

Conclusions 
A Laestadian message follows a clear scheme. The message aims at certain 
set-factors in individuals. On the basis of the available data, it is difficult to 
say anything very precise about the action of the setfactors. Nevertheless, 
as a result of the socialization efforts, they do function in quite a fixed man-
ner. In connection with his socialization, the individual is given an inter-
pretative model which contains both the central concept of sin and its mean-
ing. Socialization, i.e. the inculcation of listeners, occurs at meetings, that 
is, in the interactional situations of the gatherings, where the aim is to trig-
ger response-reactions on the affective level. Affective, i.e. emotional, ex-
pressions generally receive a positive response within the movement. The 
Laestadian movement namely interpret the individual's affective expres-
sions to be a sign that he has understood his sinful state. The individual 
learns through this to recognize his problems within a learned pattern of 
explanation. The problems can be recognized only latently, subconsciously, 
because the reactions and response-reactions operate on the affective level. 
Thus, this revivalist movement provides a reaction pattern which makes it 
unnecessary for the individual to recognize or become conscious of his 
problems on the cognitive level. At the same time, the movement ties the in-
dividual to itself with strong emotional bonds. The message of the move-
ment is especially a message in action. 

Against this background, the symbols of the Laestadian movement's 
messages obtain their meaning. The word, "cleanser", becomes real for 
the individual because he repeatedly recognizes the presence of sin in him-
self. The Laestadian movement does not solve an individual's problems 
through a single experience of awakening, rather, it places him in need of 
perpetual cleansing. 

Above, we have tried to outline how a message functions on the indi-
vidual level. A message has, however, meaning also on the communal level. 
The close social relationships between the supporters may be maintained 
even when the individuals move to another environment, e.g. from the 
countryside to the city. The status of the believer, created in the country-
side, receives a very special meaning in the social arena of a city. The supra-
status community of believers in a city provides the first-generation city 
dwellers badly needed security. Thus, the Laestadian movement acts as a 
channel for people moving to an urban environment. For the people who 
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have experienced such a change of habitat, the meaning of the word 
"traveller" becomes real and concrete. 

The analytical model used here is an attempt to combine structural ana-
lysis and interactional analysis. In an interactional situation, setfactors 
operate in the individual. The future study of their composition is of prime 
importance. Set-factors are formed in an individual, on the one hand, ac- 
cording to the traditions which he has learned, and, on the other, through 
personal experiences. The religious message aims more or less consciously 
at these set-factors. When it "strikes home", the message is received and 
the movement can create conditions furthering its permanence. If the mes-
sage of a religious movement does not reach its listener, it is probable that 
the movement will fissure into different groupings. The form of manifesta-
tion of the message's structure is the outcome of such interaction. 

Our analytical model contains the premise that the structure of a religious 
message is L and LL. As we see it, the structure of message of every re- 
ligious movement can be reduced to such a chain. Each message is con- 
veyed in a situation of interaction. In different religious movements the 
structure, in question, receives, through an interaction process, its own 
form of manifestation, that is, its own code. These code systems vary 
from one movement and one community to another. They are also a condi-
tion for further interaction. The codes can be found through the study of the 
interaction process, and conversely, the way the movement operates can be 
learned through its codes. In the Laestadian movement we found the cen-
tral code to be the role of the "traveller" who transcends status. We saw 
that it corresponds to the needs of a person in a state of transition. In this 
code, the needs of the collective and those of the individual meet. 

The use-value of our analytical model is, of course, inadequate until it 
has been developed further and tested with other religious communities. 
Especially interesting are the many new religious groups which today, as in-
novations, are gaining a foothold in the cities of Finland. We believe that 
this analytical model will eventually be suitable for studying them as well 
as other religious groups and movements. 
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Sociology of Religion and 
the Occult Revival 

By LENNART EJERFELDT 

"The postwar growth of new, exotic, and esoteric religions and quasi-
religions widely identified as cults reached such a peak in the late 1960s, 
invading even the university itself, that the study of such phenomena could 
finally be accepted as an object of legitimate academic endeavor."1 This 
"academic endeavour", or more precisely the encounter of sociology of 
religion with the occult revival is the subject of this survey. 

In the public debate many have been inclined to look at the occult revival 
only as a commercial gadget or a popular fad. If so, it would be a subject for 
the media researchers or the market psychologists. Even the social scien-
tists have emphasized this "consumer" aspects of modern occultism, but 
have not seen this as the essential part of the movement. 

We are not here pre-occupied with the religio-historical or psychological 
aspects of the occult revival.2  The "new" that makes the cults of the occult 
revival to "new religions" of the Western world, is their recently increased 
social significance. Historically most of modern occultism is anything but 
new. Astrology counts its age in thousands of years as do the I Ching ora-
cles, modern spiritualism has its beginning in the middle of the 19th cen-
tury; many modern cults derived from the New Thought tradition have its 
roots in the same age. Eastern wisdom in theosophical shape has been 
among us since the last quarter of the last century and Rosicrucianism, with 
obscure origines in the beginning of the 17th century, also got its modern 
form in late 19th. 

Really new is the cult connected with belief in Flying Saucers and some 
quasi-scientific and "mystagogic" forms of occultism.' 

1  Wallis 1974 b, 299. 
2  Only works immediately dealing with the sociology of the occult revival will be considered 
in this review; neither general treatments of occultism nor of sociology of religion. 
3  Good expositions in Buckner, 223 ff, and in Wallis 1974 a, 27 ff. 
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As a point of departure is chosen an often cited text by Andrew Greeley, 
originally published in Social Research 1970. Greeley sees in the occult 
revival a sort of regression, "the return of the tribal gods". These "gods" 
or dimensions of the movement are labelled "superstition" "ecstasy" and 
"tribal consciousness" or "groupism". Superstition is astrology, ritual 
magic, I Ching, witchcraft; ecstacy, according to Greeley, is the effort 
to break out of the every day reality to establish contact with the "pri-
mordial force" of universe, be it through drugs, music or religious en-
thusiasm of more conventional art, "mystical" or "charismatic". 

Groupism is the "quest for community". Intentional communities com-
munes, tribes or whatever called, are a distinctive trait of the occult 
revival.4  

These three dimensions or orientations of the occult revival can exist 
together or separately. Superstition often appears without ecstacy or 
groupism, because it usually is the least demanding and the most "con-
sumer" oriented. Many types of groupism lack any basis in a common spir-
itual or religious ideology. But ecstacy is mostly based on beliefs, that could 
be designated superstitious and are collectively expressed. 

From the research and theorizing about the occult revival we have picked 
up some main themes. The first is the social diffusion of the new occultism. 
In this field, we find some studies of superstition, especially astrology. 
These illuminate the differences in social connotation between the con-
sumers of superstition and the followers of institutional religion. 

Secondly the study of the occult revival has made valuable contributions 
to the conceptualizing of "cult" and the cultic phenomenon. Thirdly, we 
will look upon the connection between the occult revival and the counter-
culture. The problem of the rise of cults as a symptom of socio-cultural 
change will be briefly discussed with reference to Bell's thesis of "the dis-
juntion of culture and social structure". Lastly, we proffer some reflections 
on the occult revival and the new spiritual trends in the churches, which so 
sharply contrast with the theology and churchmanship of the sixties. 

Most rewarding are a couple of French poll research studies on the con-
sumption of astrology and the use of other forms of divination. In 1963 the 
IFOP Institute interrogated a sample of the French people of their knowl-
edge of the own zodiac sign, horoscope-reading and whether they believed 
in it, at least partly. 30 % could be regarded as astrology consumers. The 

4  Cf. Greeley, 205 ff. 
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woman percentage was nearly the double of that for men, but in all other 
respects the "modern" distribution pattern was obvious. Among occupa-
tional categories "clerical and sales" was the most astrology-prone, 46 %, 
with manual workers, 30 %, and farmers and farm hands, 15 %, at the bot-
tom of the scale. The percentage consumers steadily rose with size of local-
ity and regularly declined with age. 

Differences among occupational groups and domicile may to some extent 
be explained by reading-habits, but that is no explanation for the great dif-
ferences among age classes.5  

A study in 1967, conducted by IRES-Marketing, asked similar but not the 
same questions, and the results were quite the same in respect of occupa-
tion, locality and age. The same questionnaire asked also regarding con-
sulting some sort of diviner, card reader, clairvoyant or other person 
predicting the future. The positive answers were 12.5 % and again, within 
this more restricted group, the occupational categories ranked in the same 
order. Also regional differences were elucidated, with the Paris region and 
the Riviera at the top, the Center and Lyon regions at the bottom. The 
higher propensity of the young to visit a sooth-sayer is demonstrated by 
the fact that already in the age group 26-30 the same proportion as among 
older people had made such a visit.6  

The IFOP study exhibits the atheists to be most adverse to astrology. The 
practizing Catholics were average astrologyconsumers, while causal con-
formists were the most avid. Superstition in the form of astrology or other 
divinations obviously is compatible with a "religious" orientation, but a 
closer identification with the church has the opposite effect. 

The same theme is treated in quite another sort of study on superstition 
and religion. Four students made a small scale research in the London sub-
urb of Islington and published their findings in 1970.7  The size of the poll 

was so small that the results say very little about the spread of the attitudes 
and beliefs investigated in England, London or even Islington. What is 
valuable, and probably reliable, is the relationship they discovered between 
superstition and religion. 

A set of questions provided the researchers with an index of "supersti- 

5  Cf. Maitre, 429 ff. 
6  Cf. Defrance, 75 f, 163 ff. 
7  Cf. Abercrombie, 94 ff. 
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tiousness", a serious interest in astrology, belief in premonitions, in ghosts 
or spirits that could be seen or sensed, and visits to a palmist, fortune-teller 
or astrologist. According to the number of positive answers 18% were clas-
sified as "very superstistitious", 24% as "quite superstitious" and 24, and 
30% respectively as "quite" and "very unsuperstitious". 

Questions about the belief in God, in after-life, the importance of religion 
in ones life, private prayers and belief in their efficacy permitted the re-

spondents in the same way to be ranked according to "religiousness". 33 % 
answered that religion was "very" or "fairly" important to them. The other 
positive answers had a higher positive percentage, and about one third 
could be regarded as "religious", so defined. Women were more religious 
than men. Middle class women were markedley more religious than work-
ingclass, while the class differences among men were insignificant, though 
the age factor was more important. 

The "purpose of constructing these groups was to estimate the extent to 
which the religious minority overlaps with the superstitious minority".8  
Such an overlapping proved to be the case. 

The religious third were evenly distributed between the "superstitious-
ness" groups, while the non-religious clustered in the "nonsuperstitious" 
groups. Or the other way round: one half of the "very superstitious" were 
religious, but only one fourth of the very unsuperstitious". The relation-

ship between religion and superstition held for both sex and class group-
ings. 

But when another criterion of religiousness was introduced in the anal-
ysis, the relationship was suddenly reversed. The church-goers appeared 
to be a very special sub-group within the religious minority. They were less 
superstitious than those who never attended, and of the weekly attenders, 
58 % fell in the "very unsuperstitious" group. Nearly a quarter of the un-

superstitious went to church at least once a month, but only 5 % of the very 
superstitious. 

This completely reversed relationship even proved to hold for sex, class 

and age. The most plausible explanation is, according to the authors, that 
the church exercises a genuinely countersuperstitious influence among its 

adherents.9  "Moreover, we have some evidence that for those people who 

Ib., 111. 
9  Cf. ib., 113. 
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do not go to church but say they are religious and often pray, religious belief 
has moved quite far from the orthodox church position and is really much 
closer to what would normally be called superstition."10 

Comparisons between studies as different in size and aim as the French 
and the English one are of course difficult. One difference seems to be re-

pudiation of astrology among French workers, that has no correspondence 
in Islington. But the inquiries are in agreement about the correlation be-
tween religion and superstition. The atheists and the church-oriented reli-
gious are the least superstitious, while those diffusely or privately religious 
in between are the most likely to be superstitious. 

Some hints of the relationship between religion and superstition is also to 
be gathered from Mol's investigation on religion in Australia. 13 % of the 

total admitted that they at least sometimes follow the guide lines of their 
horoscope, but the percentage among roman Catholics and among regular 
church-goers of all confessions sank to 9. Rather than was the case in 
France or London, those in Australia declaring themselves to have no re-
ligion, were markedly more prone to follow the stars, 19%.11 

These studies all have certain consequences for the debate on seculariza-
tion. The regress of institutional religion has given way not only to more 
"rational" world views, but also to superstitious beliefs and practices. 

In the field of religious organizations, the occult revival mainly gives rise 
to cults. In the church-sect typology, the cult represents a more loose 
organization, often of a limited lifespan, is dependent on a charismatic 
leader and deviates in a marked manner from religious or scientific "ortho-

dozy" . 
The occult movement has also brought about some new departures for 

the conceptualizing of cult. The cults are no longer a purely marginal 

phenomenon, and the focus of interest has moved from the particular cults 
and the cult as a type of religious organization to "the cultic". 

This tendency is amply illustrated by Colin Campbell in an essay, where 

he puts forward the concept of "the cultic milieu"12. He notes that the in-
dividual cults tend to succeed quickly or to take on the characteristics of 
sects. But he finds rather doubtful if the correct strategy for the develop- 

10 Ib., 124. 
11 Cf. Mol, 43. 
12  Campbell, 121 f. 
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ment of a genuine theory of the cultic phenomena is to follow the proceed-
ings used in studying sects. Cults are quite different with their blurred 
boundaries and fluctuating belief systems. 

Campbell admits that the cultic groups are ephemeral and unstable, but 
that there is a continual process of cult formation. Therefore, cults must 
exist within a milieu which, if not conducive to the maintenance of individ-
ual cult, is "clearly conducive to spawning cults in general".13  This cultic 
milieu includes all those beliefs and practices we have labelled occult. 

A common cause for the spokesmen of various cultic movements is their 
hostility against "orthodoxy", though towards each other, they are syn-
cretistic and "ecumenical". The cultic milieu is, according to Campbell, 
kept alive by a common "communication structure": magazines, book-
shops etc. Essential for the cultic milieu is the common ideology of 
"seekership". This seekership puts pressure on cults to expand, to 
explore new cultic regions. 

There is often a differentiation between the cult proper and the society of 
seekers. Beside the categories of "adherents" and "seekers", a third party 
can readily be recognized: the "consumers" of the products of the cultic 
milieu.14  This is obviously where the exploitation in the media of the occult 
revival comes in. 

Campbell gives a list of functions of the cultic milieu. It can work as an 
agency of cultural diffusion of alien cultural items, as an agency of cultural 
innovation through the process of syncretization. It is a sort of "gene pool" 
enhancing the society's potential for cultural mutations, and it could per-
haps also act as a source of renewal for ailing "orthodox" belief systems.15  

The last part of Campbell's essay consists of a discussion of the cultic 

milieu and secularization. Viewed as the decline of power and influence of 
the institutional religion caused by structural changes, secularization has 
been to the advantage to the cultic milieu. But secularization can also be 
"culturally" or "intellectually" interpreted as the advance of rationalism 
and emphasis purely on this world. In this perspective, a scientific world 
concept should have displaced religious belief. If so, the tendency to sec-
ularization ought to have even less difficulty in overcoming the heterodox 
versions prevailing in the cultic milieu. 

13 Cf. ib., 128 f. 
14  Cf. ib., 129f. 
15  Ib., 135. 



208 	 LENNART EJERFELDT 

But Campbell sees the outcome of the clash between the occult revival 
and the "cultural" secularizing forces as far from sure: "Ironically enough, 
therefore, it could be that the very processes of secularization which have 
been responsible for 'cutting back' of the established form of religion have 
actually allowed 'hardier varieties' to flourish, or possibly created the cir-
cumstances for the emergency, not of a secular scientific society, but of a 
society centred on a blend of mysticism, magic and pseudoscience." 

Edward Tiryakian has proposed concepts of similar significance. To 
carry the sociological interpretation of the occult further, he points to the 
need of a more articulated conceptualization. In particular, he is interested 
in the relationship between occultism and socio-cultural change. 

For this analysis he uses three terms: "occult", "esoteric" and "secret 
society". "Occult" refers, in Tiryakian's terminology, to the practices and 
procedures "which draw upon concealed forces of the universe". "Eso-
teric" is the religio-philosophical belief underlying such occult practices, 
and "esoteric knowledge" is, by definition, concealed from public dis-
semination. 

Therefore, the handling and transmission of all this requires "secret so-
cieties". Typical for secret societies are rites of initiation and the concep-
tion of an elite of "Magi" or "Grand Masters" .16  

Tiryakian discusses in a historical perspective the importance of eso-
teric culture and secret societies in regard to socio-cultural change. Along 
with other observers, he notes the affinities of to-day's esoteric culture with 
the importance of occult knowledge in the Renaissance epoch.17  He also 
points to the fact that many new scientific insights have had a pre-history as 
esoteric knowledge, e.g. Messmer's animal magnetism as a precursor of 
hypnotism and more indirectly of psychoanalysis. 

The conclusion of his essay reads: "If we come to perceive the occult 
revival of today not as en ephemeral fad of mass society but as an integral 
component in the formation of a new cultural matrix, [.. .], as an important 
vehicle of collective representations of social reality, we will see the Age of 
Aquarius as a major sociological happening."18 

In a recent contribution Wallis has returned to the problem of cult as an 

" The historical analogies between the Renaissance (ritual magic, witchcraft, hermetism, 
belief in prisca theologia) and the occult revival are well exposed in Nugent, 72ff. 
17  Cf. Tiryakian, 510. 
18  Cf. Wallis 1974 b, 306ff. 
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organization, but with Campbell's concept of the cultic milieu as a depar-

ture.19  He is particularly interested in the development of cultic movement, 

and he has previously made studies of Scientology (an example of transi-

tion from cult to sect) and of the "mystagogic" Aetherius Society.20 
The individual cult, emerging from the cultic milieu, faces certain difficul-

ties due to its syncretistic and eclectic character. "The problem of doctrinal 

precariousness" has to do with the distance from the cultic milieu, that has 

to be sufficient to provide the cult with an own profile. "The problem of 
authority" has its roots in the seekership and the service-mindedness of the 
cult, and "the problem of commitment" is related to the high turn-over 
caused by the same factors. 

Wallis suggests that the cultic movements have recourse to two basic 

strategies to meet these difficulties. They can either take the form of "spon-
taneous cults", dependent on the leader's special charisma, without any 

attempts to centralize authority organisationally, or be "centralized cults", 
where leaders try to institutionalize their authority. According to Wallis this 
last category is already on its way to sectarianism and in fact an embryonic 

sect.21  
A rather different evaluation of the occult revival from that of Campbell 

and Tiryakian has been put forward by Marcello Truzzi. In an essay on 

definitions and dimensions of the occult, he has endeavoured to construct 

a typology. His types of occultism are (l) proto-scientific (parapsychology) 
(2), quasi-scientific (astrology), (3) pragmatical (magical practices), (4) 

shared mystical (Transcendental Meditation), (5) private mystical (messages 
from mediums or extra-terrestrials).22  

Such a division can be helpful, but Truzzi uses it to try to "unpack" the 
term occult itself and dissolve it in various components. Another essay 
looks upon the occult revival as popular culture. Here Truzzi wants to see 

the occult revival as an indication of secularization. The inclusion of witch-
craft or satanism as themes in the popular culture demonstrates their lack of 
awe-inspiring charge, and therefore they are "secularized". He refers to the 
mass version of occultism as "pop religion", but he adds that this is ade- 

19  Cf. Wallis 1974 a, 27 ff. 
20  Cf. Wallis 1974 b, 325 ff. He is arguing against Nelson, 152 ff, who on the basis of his 
research on spiritualism tried to show how cults developed to religions. 
21  Cf. Truzzi 1972 a, 637 f. 
22  Cf. Truzzi 1972 b, 28 ff. 

14-752446 H. Biezais 
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quate only for the mass version, not for its significant minority of serious 
followers .23  

Basically Truzzi seems to be at odds with Campbell or Tiryakian but on 

closer examination, much of the difference appears to be due to whether one 
looks at it from the point of view of the "adherent" or from that of the "con-
sumers". 

A considerable number of books on the new cults has been published dur-

ing the last few years. By far the most valuable, both from a sociological and 

a historical point of view, seems to be that of Ellwood. Religious and Spir-
itual Groups in Modern America is an inventory and a classification of small 
religious groups, but contains also a very sane discussion of modern cultic 
phenomena. 

Ellwood makes use of the classical juxtaposition of "emissary" and "ex-

emplary" religion. Predominant in the Western world has been the first in 
the mainstream of Judeo-Christian tradition, with its emphasis on the mis-
sion and the message. The "exemplary" religion is that of gurus and wis-
dom teachers, and it is an alternative religious tradition now come to the 
fore in the occult revival.24  Ellwood's general characterization of cult is 
rather in accordance with other attempts. What is new in his approach is the 
way Ellwood elaborates the "shamanistic" elements in modern cults: the 

supernatural experiences of the founder or leader, the interpretations of cer-
tain experiences as marvellous travels, supernatural helpers and the em-
phasis on healing and psychic powers. 

The occult revival is closely linked to the counter-culture, or the modes of 
thought and behaviour which developed among younger people, especially 

in America, in the 1960s. Of course, it had a pre-history in the beat genera-
tion and the drug romanticism. In the sixties the counterculture was both a 
potential revolutionary political force—the New Left—and an experimenta-

tion with lifestyles beside or beyond the society in general. The student 
revolt, in the political sense of the term, culminated around 1968, and since 
then the shift of emphasis to the mystical and occult has been obvious. In 
the summer of 1974, one could read in the radical magazine Ramparts a 

23  Cf. Ellwood, 24. Cf. Evans with the emphasis on scientology, Flying Saucerians and 
Black Boxes, 116 ff, 137 ff, 179 ff. Cf. Needleman, especially 22 ff, on the Eastern cults. 
24  Cf. Ellwood, 28 ff. 
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heartbreaking account of the militant leaders of the student revolt today 
flocked around various gurus.25  

In same rare cases, the literature of the counter-culture itself is of con-
siderable sophistication and brings valuable contributions to its interpreta-
tion. While Theodor Roszak previously has produced an understanding 
chronicle of the making of the counterculture his book, "Where the Waste 
Land Ends" must be regarded as a major tract by a true believer. Roszak is 
eclectic. His principal authority is not found among the Eastern sages, but 
in the prophetical mysticism of William Blake. A typical passage: "We are in 
for an interlude during which an increasing number of people in urban-
industrial society will take their bearings in life from I Ching and signs of 
the zodiac, from yoga and strange contemporary versions of shamanic tradi-
tion. The quest for communal reality assumes the shape of a massive 
salvage operation, reaching out in many unlikely directions. I think this is 
the great adventure of our age and far more humanly valuable than the race 
for space! It is the reclamation and the renewal for the Old Gnosis."26  

The connections between the occult revival and the counterculture is per-
haps most obvious in the "communal" movement, what Greeley called 
"groupism" and "tribal consciousness". The founding of communes have 
had a high tide in America since the middle of the 1960s, often compared 
with the Golden Age of utopian colonies, the 1840s. 

Out of the ample literature on the subject, two books may be selected as 
being especially clarifying. The sociological dimensions of the communal 
commitment have been treated by Rosabeth Moss Kanter, who also makes 
a comparison between religious and other communes."27  More oriented to 
the history of ideas is Laurence Veysey's huge volume "The Communal 
Experience", the second part of which is dedicated to contemporary "com-
munities of discipline", some Vedanta monasteries and a commune in New 
Mexico, partly based on the ideas of Gurdjieff. Veysey's exhibition of the 
anarchist and mystical trend in the "communal experience" facilitates the 
understanding of the passing over from political radicalism to occultism in 
the counter-culture.28  

25 Cf. Kopkind, 26 ff. 
26  Roszak, 262. 
27  Cf. Kanter, Rosabeth, 111ff. Critical assessment of Kanter and other recent works on 
communes in Pitts, 351ff. 
28  Veysey, especially 207 ff and 411 ff. 
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Outside America, the Scottish Findhorn community, with its peculiar 
mythology, has been the object of a sociological study.29  

The role of the occult revival in long-range social change has been treated 

by the well-known sociologist and futurologist Daniel Bell. In 1971, he pub-
lished an essay on "Religion in the Sixties", indicated to be a part of a forth-
coming work on "The Disjunction of Culture and Social Structure". Bell is 

inclined to see the secularization hypothesis and the radical theology of the 
sixties as a testimony to this disjunction. The theologians were part of the 
"culture", the articulate elite, while their parishioners lived in "the social 
structure". This estrangement between religious leaders and their con-

gregations must lead to the erodation of theology and the breaking-up of the 
institutional frame-work of religion, and "where religion fails, cults ap- 
pear'.30 

In the future, Bell predicts "the multiplication of charismatic sects which 
are disruptive not only of the religious but of the civil order as well". Reli-
gion is no longer looked upon by the "enlightened" culture as an enemy, 

but "as a means of attacking the institutional order, and as a mode of creat-
ing new primordial forms of community and symbolic experience, which 

become substitutes not only for traditional religion, but for society as 
well". 

In the last chapter of his new book, "The Coming of Post-Industrial So-

ciety", Bell returns to the same theme and tries to demonstrate that the dis-
junction is inherent in today's liberalcapitalist society. This society has 
necessitated mass production and mass consumption and to this end pro-

moted a hedonistic way of life, that has destroyed the very basis of capitalist 
society, the Protestant ethic. The culture is the bearer of this hedonistic 
world view and is now revolting against the dominant social structure. This 

"adversary culture" was in the 19th century "private and hermetic", today 
it is "public and ideological". Bell views the occult revival as a consequence 

of socio-cultural change and as a deadly danger to Western society. (Al-
though, in other respects, he has a great confidence in technological pro-
gre ss.)31 

The new trends in Christian spirituality, the charismatic revival and the 

" Cf. Rigby, 74 ff. 
30 Bell 1971, especially 456 and 474. Here is not the place to discuss if those church leaders 
were "theologically" wrong, but most certainly they were "sociologically" quite mistaken. 

31  Cf. Bell 1973, 477, 480. 
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meditation movement, must certainly be considered in connection with the 
occult revival, to some extent as due to the same influences, but partially as 
a reaction against it. Some sociologists, such as Robert Nisbet, take the 
view that the new evangelical awakening is a more pervasive phenomenon 
than the occult revival. "Religion in this form and substance can quench 
more easily than anything else the desperate thirst for communal member-
ship that is rooted in emotion and feeling and that can be seen spreading in 
contemporary political-bureaucratic societies around the world."32  

The evalutions of the occult revival, both regarding its significance and 
its positive or negative influences, have varied among the sociologists 
quoted here, but most of them seem inclined to consider, as does Tiryakian, 
the Age of Aquarius to be a major sociological happening. 
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The New in the New Religious 
Movements among Zulu and Swazi 

By BENGT SUNDKLER 

SUMMARY 

What was new in the Early Christian Church? Is it not a fact that continuity 
with the Old Testament background dominated? The first Christians were 
Jews; their Holy Book was the "Old" Testament; they honoured the Torah; 
and felt at the Sabbath at home in the Temple. All this goes to show that 
nothing, perhaps, was new. 

Yet, to the early Christians everything was, in fact, new. "Old things are 
passed away: behold, all things are become new". 2 Cor. 5: 17. 

This same tension can be discerned in the modern Christian prophet 
movements in Africa. 

All of us who have tried to interpret aspects of this movement were intent 
on proving that what was new was in fact—the Old. We demonstrated how 
within the apparently Christian Church the old traditional African patterns 
showed through and dominated. If "magic" was found to have been 
smelled out, this was mentioned only in order to show how the particular 
group was dominated by fear of magic. In studying the "blend of old 
and new" in the movements it was easy to suggest that the interesting 
aspect was role of traditional values, dressed up in new forms. 

In our own Bantu Prophets in South Africa, 1st edition of 1948, we con-
cluded in somewhat generalizing terms that certain Independent Churches 
had indeed been turned into "a bridge to the past". Yet, in the second edi-
tion of the same book—of 1960—we were prepared to make amends in that 
the "bridge" was turned not so much to the past, as to the future. 

To the founder of a particular Independent Church, and to his/her fol-
lowers, the overwhelming experience was one of a fresh start and of a total-
ly new beginning. 

The revelation imparted to the prophet became the fundamental dogma of 
the Church, from which it counted its new departure, to be referred to in 
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liturgy and homily: that Timothy Cekwane was born as a result of a drop of 
blood from Heaven inserted in his mother's womb; that George Khambule 
had "died" and "risen", receiving in heaven special instructions from Lord 
Jesus; that Paulo Nzuza had received the Holy Spirit on May 9, 1916, sec-
ond only to that other Paul, Saula Paula—or St Paul—who several years 
earlier had had a similar experience; that Isaiah Shembe as a young man 
on a mountain had "seen Jehova". This made them all into men apart, pro-

phets with a special revelation. This revelation accounts for the influence of 
the prophet's personality. I have been impressed by the immense "weight 
of personality" in some of these leaders. 

In a divided and torn society of apartheid and discrimination, the new 
Church gave the uprooted individual what he was looking for: a new iden-

tity. The rite de passage of "baptism in much water", or in "living water"; 
the new uniform—white as a sign of holiness and blue, for heaven—the 
new name; these were different signs that in many cases had already 
been anticipated by the individual through his/her dream as the ordinary 
individual's interiorisation of the revelation given unto the Prophet. 

The "newness" of these experiences was of course not a calculated or en-
gineered innovation, as if the prophet had been selecting certain aspects in 
order to achieve something new. It was rather an expression of an over-
whelmingly new religious experience, of a reality of a more intense kind and 
quality than these people had hitherto had. It was an experience that en-
gaged the whole man and it often had to be expressed in new linguistic 
forms of glossolaly. 

As a matter of course there were contacts with the traditional past. In 
crises of illness and death the old influence of the isangoma will assert itself. 
There is a certain give–and–take between traditional forms and those of the 
so-called "Zionist" churches. An interesting recent example was the burial 
of a Swazi isangoma; the rites on the occasion were obviously influenced 
by modern Zionist practices. 

Among factors, introducing newness must, on the other hand, be men-

tioned a) The new Fellowship of healing, worship, and, faith in the Church. 
An overwhelming number of ordinary members joined the Church in a crisis 
of illness, and it is, for a time, recognized that the Zion group provides what 
it promises to give: health and wholeness. The liturgical and social fel-

lowship contributes to produce that new "in-group" feeling which has an 
integrating effect also on the individual. 
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b) The role of the African church leader. There is going on a continuous 
imitation of, and thereby identification with, the Prophet. Thus, for in-
stance, his/her mannerisms are copied: a jerking movement, a special verbal 
expression are repeated by the individual member in new generations. 
Thereby a process is followed which is felt as strengthening the new identity 
of the individual. 

c) Certain church festivals, especially "iGoodi", or the Good Friday-
Easter festival with its vigils are occasions when the members identify with 
the Passion of Christ. There is intense meditation on the Golgotha drama 
and its parallel in the fate of South African Blacks. The central core of the 
New Testament message is reenacted and appropriated by the group. In this 
connection, the role of the Holy Book, the Bible, particularly its apocalyptic 
passages, must be stressed. 

Sometimes these churches have been referred to as "Messianic". The 
term needs to be clearly defined. First of all, it is a term that must not be 
forced upon the great majority of these churches. Only in the case of about 
1% of the 1 500 Zionist groups can one suggest the application of this term. 
Also in the case of this select residuum, the term is now resented, by a sec-
ond generation of Church leaders, as "blasphemy" and as a terminological 
aggression on the part of Western scholars. 

We suggest in its place the introduction of the term "eiconic", with its 
double background in African and in New Testament terminology (1. 2 Cor; 
Col.) the mask. 

Is this then a new form of syncretism? This much, at least, can be said. It 
is not a conscious, studied effort at a mixture of old and new. As we have 
tried to indicate, old patterns will as a matter of course assert themselves. 
But this is not specific for this particular African situation. Intentionally, the 
Black Zionist in Zululand or in Swaziland felt that he was building something 
new, on Biblical foundations, leading his flock towards a new Promised 
Land. 



Deutsche Glaubensbewegung 1933-1936 

Von LENNART STÄHLE 

ZUSAMMENFASSUNG 

Die Deutsche Glaubensbewegung wurde 1933 in Eisenach gegründet. Sie 
war erst als Dachorganisation der völkisch-religiösen Gruppen gedacht und 
wurde deshalb „Arbeitsgemeinschaft der Deutschen Glaubensbewegung" 
genannt. 

Der Mann, der zu dieser Sammlung aufrief, war der Tübinger Indologe 
und Religionswissenschaftler Professor Jakob Wilhelm Hauer. Er wurde 
auch zum Vorsitzenden der Arbeitsgemeinschaft gewählt. Neben sich hatte 
er einen Führerrat, der aus Repräsentanten der anderen deutschgläubigen 
Gruppen bestand. 

Im Sommer 1934 wurde die Arbeitsgemeinschaft in einer Gemeinschaft 
unter dem Namen „Deutsche Glaubensbewegung" umgewandelt. Die da-
mals angeschlossenen Gruppen — inzwischen waren einige Gruppen ausge-
schieden — wurden aufgelöst und die Mitglieder an die neue Organisation 
angeschlossen. 

Nach dem Rücktritt Hauers und seines Stellvertreters, Graf Ernst zu Re-
ventlow, im Jahre 1936, wurde die Deutsche Glaubensbewegung bald zer-
splittert und in eine antireligiöse Kampforganisation im Dienste des Natio-
nalsozialismus verwandelt. 

Die Bewegung ist in der Forschung wenig behandelt worden. Der mass-
gebende und ausführlichste Beitrag ist Buchheims Abschnitt in Glaubens-
krise im Dritten Reich1. Die Absicht Buchheims ist es, die historische Ent-
wicklung in kurzen Zügen aufzuzeigen und davon ausgehend die religions-
politische Stellung und Bedeutung der Bewegung zu bestimmen. Die Dar-
stellung berührt also nur oberflächlich die Ideologie und den Kult der Be-
wegung. Ausser auf eine Befragung Hauers, gründet sich Buchheims Beitrag 

1  Cf. Buchheim, 157 ff. 
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auf Schriften von Hauer, von christlichen und antichristlichen Verfassern 
und zusätzlich auf Dokumente seiner Zeit. 

Der erste wissenschaftliche Beitrag über die Deutsche Glaubensbewe-
gung ist Bartsch' Abhandlung Die Wirklichkeitsmacht der allgemeinen 

Deutschen Glaubensbewegung vom Jahre 1938. Bartsch behandelt in seiner 
Arbeit nicht nur die Organisation Deutsche Glaubensbewegung, sondern 
auch die wichtigsten Gruppen, die unter dem allgemeinen Begriff „die deut-
sche Glaubensbewegung" existierten. Bartsch beschreibt einleitungsweise 
ausgezeichnet die ideengeschichtlichen Voraussetzungen für Bewegungen 
mit deutschreligiöser Ideologie2. Der Abschnitt über die Organisation Deut-
sche Glaubensbewegung enthält viele interessante Fakten und Ansätze, die 
jedoch, wie sich erwies, äusserst schwer zu überprüfen sind, da Bartsch ver-
schiedentlich seine Angaben nicht belegt3. In seiner Analyse ist Bartsch 
leider allzu sehr von den herrschenden politischen Verhältnissen abhängig4. 

Zu diesen Arbeiten kommen eine Reihe zeitgenössischer Schriften über 
die Deutsche Glaubensbewegung hinzu, in welchen sich sowohl die katho-
lische als auch die evangelische Kirche geäussert haben. Die Schriften, die 
ihren Grund in der Verteidigung des christlichen Glaubens gegenüber den 
neuen deutsch-religiösen Ideen haben, enthalten viele relevante Beobach-
tungen, Erklärungen und Analysen. Die Anzahl dieser Schriften ist unüber-
sehrbar, und es ist schwer, eine klare Einteilung vorzunehmen. Diehn hat 
in seiner Bibliographie eine grosse Anzahl verzeichnet, die Liste ist jedoch 
unvollständig5. Einige der besonders hervortretenden Verfasser sind 
Hutten, Johannes Witte, Karl Witte, Künneth, Pfeil und Lother. 

Die kirchengeschichtliche Forschung hat die Deutsche Glaubensbewe-
gung äusserst spärlich behandelt. Der grösste Teil der Forschung hat 
bisher aus regionalen Studien des Kirchenkampfes bestanden. In diesen 
Arbeiten wird die Bewegung nur dann diskutiert, wenn sie Bedeutung für 
den kirchengeschichtlichen Verlauf hatte. Zum grössten Teil stellt Buch-
heims Arbeit den Hintergrund für die Abschnitte über die Deutsche Glau-
bensbewegung dar. Die wenigen zusammenfassenden Werke über den Kir-
chenkampf haben Buchheims Arbeit als Vorlage. 

2  Cf. Bartsch, 10 ff. 
Cf. ib. 44 ff. 

4  Cf. ib. 42. 
Cf. Diehn, 175 ff. 
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Da die früheren Untersuchungen die Deutsche Glaubensbewegung und 
ihren ideologischen Standpunkt ungenügend behandelt haben, habe ich eine 
genauere Untersuchung der deutsch-religiösen Ideologie für nötig gehalten, 
um dadurch die ideengeschichtlichen Voraussetzungen und Zusammen-
hänge klarzulegen. Untersuchungen sind deshalb vorgenommen worden, 
sowohl an Hauers Buch Deutsche Gottschau, als auch an anderen Schriften 
von Schriftsteller, die in der Deutschen Glaubensbewegung aktiv waren. 

Deutsche Gottschau war der erste Versuch, eine Zusammenfassung und 
Auslegung des deutschen Glaubens zu geben. Dies hatte zur Folge, dass 
diese Arbeit der Kritik von kirchlicher Seite besonders ausgesetzt wurde. 
Hauer wehrt sich schon im Vorwort gegen die Auffassung, dass sein Buch 
eine wissenschaftliche Darstellung des deutschen Glaubens sei. Das Werk 
sei in erster Hand für das Volk geschrieben und schildere nicht nur Hauers 
eigenen Glauben, sondern auch die Grundzüge des deutschen Glaubens6. 
An anderer Stelle in Deutsche Gottschau betont Hauer stark, dass der deut-
sche Glaube keinerlei Dogmen oder festgelegte Glaubensthesen kenne. Es 
handelt sich also mehr um eine Glaubenshaltung als um einen Glaubens-
inhal t8. 

Die Analyse hat ergeben, dass es sich grundsätzlich um zwei vollkom-
men verschiedene Stufen der Ideologie handelt. Die erste und grundlegende 
Stufe wird die wissenschaftliche genannt, und die zweite die religiöse. 
Als wissenschaftliche Stufe werden die Voraussetzungen und Behauptungen 
bezeichnet, die während der 30er Jahre einen gewissen wissenschaft-
lichen Status hatten. Die wissenschaftliche Disziplin, die für diese Idologie 
die grösste Rolle spielte, war die Rassenkunde. Im allgemeinen trennte 
man die wissenschaftliche Rassenkunde und die unwissenschaftliche Ras-
senlehre voneinander9. In der Praxis dürfte diese Distinktion jedoch eine 
äusserst unbedeutende Rolle gespielt haben. 

Die Religion wird von der Rasse bestimmt Dies ist der rassenwissen-
schaftliche Grund auf welchem die grundlegende Voraussetzung der 
deutschreligiösen Ideologie baut. Die früheren Vertreter des deutschen 
Glaubens haben dieser Voraussetzung nicht die gleiche Aufmerksamkeit 

6  Cf. Hauer 1934, [7]. 
Cf. ib. 103. Cf. auch Hauer 1933, 18. 

8  Cf. Buchheim, 164. 
9  Cf. Eickstedt, 17. 
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geschenkt, wie Hauer es getan hat10. In Deutsche Gottschau'1  und einigen 
späteren Arbeiten12 versucht Hauer, diese Behauptung auf wissenschaft-
lichem Wege zu beweisen. Aus diesem Grund konstruiert er ein komplizier-
tes System mit teilweise neuen religionswissenschaftlichen Distinktionen 
und Annahmen. Trotz allem gelingt es Hauer nicht, seine Theorie zu be-
weisen, und an Stelle eines Beweises wird noch einmal die anfängliche Hy-
pothese wiederholt: „Trotz dieser Warnungen zur Vorsicht bei dem Ver-
such, das rassische Bestimmtsein des Glaubens zu erfassen, bleiben wir da-
bei, dass Rasse und Glaube aufs Engste zusammenhängen."13  Das oben 
Vorgelegte ist nur ein Teil der wissenschaftlichen Voraussetzungen des 
deutschen Glaubens. Hauer und andere Forscher, besonders der Rassen-
forscher Günther, der Mitglied der Deutschen Glaubensbewegung war, 
versuchten, die Frage von der Rassenabhängigkeit der Religion wissen-
schaftlich zu behandeln, und sie bemühten sich darum auch, ein Bild der 
Religion der nordischen Rasse und gleichfalls des deutschen Volkes mit 
wissenschaftlichen Mitteln aufzuzeigen14. Die Grenze zwischen der 
wissenschaftlichen Stufe und der religiösen ist natürlich nicht ganz klar, 
weil die wissenschaftlichen Gründe in die religiöse Stufe eingeordnet sind. 

Auch in seiner Auslegung des deutschen Glaubens ist Hauer sehr stark 
von der Religionswissenschaft abhängig, da er sich ständig auf religiöse Ur-
kunden beruft. Die Auswahl der verschiedenen Texte, die angeführt wer-
den, ist willkürlich. Manchmal dient eine ganze Reihe von Beispielen aus 
verschiedenen Zeiten und Gegenden zur weiteren Auslegung der deutschen 
Glaubens. Oft scheinen die Interpretationen der Urkunden religionswissen-
schaftlich annehmbar zu sein, bei näherer Betrachtung sind sie jedoch un-
genau und haben eine religiöse Prägung15. Bei anderen Gelegenheiten fängt 
Hauer mit der Beschreibung eines für den deutschen Glauben wichtigen Ge-
dankens an, und danach werden Beispiele angeführt, die dann in einer ge-
wissen Richtung interpretiert werden". Es geschieht aber selten, dass Ge-
danken oder Vorstellungen, die nicht ins Konzept passen, als Äusserungen 

10  Cf. Schröder 1937, 6 ff. 
11 Cf. Hauer 1934, 225 ff. 
12  Cf. Hauer 1941, 22 ff; Hauer 1937, 5ff. 
13 Hauer 1934, 233. 
14  Cf. Günther 1934, 7 f. Cf. auch Günther 1928, 189 f. 
15  Cf. Hauer 1934, 177 ff. 
16  Cf. ib. 45ff. 
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fremden Rassendenkens abgewiesen werden. Dass dies nicht in grösserem 
Umfang geschieht, hängt mit der selektiven Auswahl zusammen. 

Mit dem Kult der Deutschen Glaubensbewegung sind einige besondere 
Probleme verknüpft. Die Frage ist jedoch, ob man in diesem Zusammen-
hang überhaupt dazu berechtigt ist, von Kult in der Bedeutung von Gottes-
anbetung zu reden. Vondung verwendet allerdings den Begriff etwas an-
ders in seiner Untersuchung über den nationalsozialistischen Kult, nämlich 
als „[. . .] öffentlich sanktionierte Feste und Feiern mit regelrechten Li-
turgien"17. Gleichzeitig führt Vondung die Distinktion „religiöser und ideo-
logischer Kult" ein. Ein Beispiel für den letzteren wäre der nationalsozia-
listische Kult. Vondung gibt auch einen kurzen Überblick über den Kult der 
Deutschen Glaubensbewegung und stellt fest: „Die Feiern der Deutschen 
Glaubensbewegung gaben noch einer allgemein völkischen und rassischen, 
weniger der dezidiert nationalsozialistischen Ideologie Ausdruck; 
ausserdem fehlte ihnen das typisch nationalsozialistische Zeremoniell."" 

Sobald es jedoch gilt, die Deutsche Glaubensbewegung typologisch zu 
bestimmen, entstehen viele Schwierigkeiten. Angesichts der vorliegenden 
Untersuchung würde eine ideologische Typologisierung von Interesse sein. 
Der von Linton gebrauchte Begriff „Nativismus" ist ohne Zweifel der in-
teressanteste in diesem Zusammenhang". Im Anschluss an Lintons Defi-
nition lässt sich sagen, dass viele Züge in der Ideologie der Deutschen 
Glaubensbewegung ausgeprägt nativistisch sind. Die Schwierigkeit, die 
Bewegung nativistisch zu nennen, liegt darin, dass die Theorie um diesen 
Begriff herum auf konkretes Material baut, das aus verschiedenen Ackul-
turationssituationen stammt. Die Diskussionen über die nativistischen Be-
wegungen haben sich auch in der Hauptsache mit der Begegnung zwischen 
der europäischen Kultur und anderen Kulturen beschäftigt. 
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