YEAOBEYECKAA #U3Hb
KAK OTPAKEHHE COUHMAADHOH
(K 60-AETHIO M. 10. CEPTEEBA)

B konme anpeJsis aToro roga
BBIJaIOIIeMyca ¢uigocody, pe-
JIUTHUOBEY, MO3Ty U IYyOJUIIHC-
Ty Muxaunny IOpsesuuy Cepre-
eBy mcmosHuUIoch 60 ger. Ha-
yuHas AesATeJbHOCTh ero IInpo-
Ka u pasdHoobpasHa. OH sABJIseT-
cA OJOKTOopoM (pujocopuu, mpo-
deccopom YHUBeEpcUTETaA HC-
KyccTB (Punagenbpusa, CIITA),
3aBenyoIuM Kadeapoin pesu-
rum, (Qpuiaocopuu U TEOJOTUU
Yunmer macturyra nupu Harmu-
OHAJIBHOII TYXOBHOU accamb.iee
6axaum CIIIA, ocHoBaTeleM u
IJIaBHEIM pefakTopoM KypHana «Studies in Baha’i Philosophy», diesom pe-
TaKIIMOHHBLIX COBETOB JKypPHAJOB «BecTHUK KMeBCKOro HAIIMOHAIBLHOTO YHU-
BepcuTeTa KYJIbTYPhl U UCKYCCTB», «Pumocopusa u xkusub» (Tamkenr, Y3be-
kucran), «Credo New», «Pumocodpcrasa mbicab» (PAH), «®Pumocodpus u
KyasTypa» (PAH), «Bek riobanusanun», «PuaocopCcKuil moanaors, J0Jaroe
BpeMs ObLJI I'IABHBIM pegakTopoM KHmKHOUI cepun «Contemporary Russian
Philosophy» (Leiden: Brill, Hugepaaumasr).

60 smer — mHOTO 3T0 Mau Mayio? CrapocTh sTO Mau 3pesocTh? Takue Bo-
IIpOCHI UeJIOBEK 3ajaeT cebe, Korga mpubJam:kaerca K otoii gare. OgHu mocie
60-Tu y:Ke IPOCTO MOKUBAIOT KU3Hb, IPYTHe TOJbKO BXOIAT B €e BKYC, IIPO-
IOJIXKAIOT MMOAHUMATHCS B TOPY M MCIBITBIBAIOT PAJOCTh MOABheMa BBEpPX, pa-
IOCTH BUAEHUSA MUpPA C BBICOTHI IITUYBLErO II0JIETA, [a U CAMU OHU y:Ke He XO-
IAT IO 3eMJie, a MapAT B CBOUX HUIEAX, 3aMbICJIaX, TBOPUECTBE, BO3BHIIIAACH
HaJ CUIOMUHYTHOU 3JI000JHeBHOCTHIO, ITOHMMAS C BBICOTHI CBOEr0 MapeHudA
MIPOUCXOAsAlIee Ha 3eMJIe Topas/io IIy0:Ke 1 afieKBaTHee, UeM Te JIIOIU, KOTO-
pble JKUBYT, IMOTPY3UBIINCH B 3€eMHbBIE TATOTHI, Bce 6ojiee MPUAABINBAIOIITE
ux K goay. K TakuMm «mapAmuM B 6e3BpeMeHbe JIIOAAM» IPUHAIJIEKUT, Ha
moit B3raan, Muxana Opresuu Ceprees.

YacTo Jsrogu y mocjaemHedl uepThl KU3HU roBopAT: «HKu3Hb HesaMeTHO
mpoJieresa...». Muxaua Ceprees Tak 661 HUKOT/a He cKasas. [Touemy? Ila mo-
TOMY, UTO OH ysKe IIPOKUJ He ONHY sKU3Hb, & MHOYKECTBO, U KaKJas — OUeHb
HaCBHIIIIeHHAasA, a CJeoBaTeJlbHO, CYO'hbeKTUBHOE BpeMs ee OUeHb BEJIUKO. Bo-
Jiee TOTO, OH IIPOJOJI’KAeT CTPOUTH IIJIaHbl, MEUYTATDb U, IIO CYIIECTBY, CTOUT HA
Tmopore erre OAHOM KM3HU, KAUeCTBEHHO OTJIMUAIOINIelicsa, KaKk U BCe eTo JKU3-
HY, OT MPEIBIAYINNX, a MOMKeT, U He OMHOI. B HeM pacKpBLIBAIOTCS BCe HOBBIE
Y HOBBIE€ TaJIaHTHI, CIIOCOOHOCTU, a CJIeJOBATEJNHHO, POKIAIOTCA HOBBIE 3a-
MBICJIbI, TIPOEKTHI, HOBOE BUIEHME CTAPBIX ABJEHUUN JKM3HU, HOBOE BUIEHUE
opiTuss. Ho He Oymem saberaTh BIepel, MOIPOOyeM YBHUIETh MHOT'OCEPUHMHBIN
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duabpm xku3Hu M. CepreeBa; u XOTdA cofep:KaHUe Kam a0l cCepuu OUeHb OTJIU-
YaeTcs OT BCeX APYTUX, [VIABHBIN repoil U ero MHTEHI[UU OCTAIOTCS TeMU 3Ke —
sTo mHTeHnuu K HMceruue, [1o6py, Kpacore, Jlio6Bu, CBob6ome, TBOpUecTBY,
T'apmonuu.

Pomgusica M. Ceprees B Poccuu B Mockse B 1960 romy, Torma sTo OBLI
CCCP, B KOoTOpOM cyIIecTBOBajia ocobasd mporpamMma (QOPMHPOBAHUS JUUHO-
ctu. Ha nHTeIIeKTyaJIbHOM YPOBHE — POCT HAYKHU M 00pa30BaHUA, UX BBICO-
Kad coluajbHas 3HAUMMOCThb. Ha NTyXOBHOM YpPOBHE — BOWHCTBYIOIIHI aTe-
W3M U 3aIlpeT BEPYIOININM 3aHUMATh COIIMAJbLHO 3HAUMMBIE HOJIXKHOCTH. Kpo-
Me TOTO, HeSABHBIM aHTUCEMUTHU3M, TO €CTh OUIMATIBHO: BCe JIOAU — OpaTh,
HO B PEaJbHOCTH €BPeM He MOTJIM IIOCTYIIaTh B IMIPECTUKHBbIE YHUBEPCUTETHI,
Ha OIpeJejeHHbIE CIeIUAJTbHOCTH 1 3aHNMATh IPECTUIKHBIEe JOJMKHOCTH. Ko-
HEUHO, OBbIIY MCKJIIOUEHNA: TAJaHTJIUBLIE U TeHUAJbHBIE €BPeH BCe JKe I0JIY-
yaJu 1 IpeKpacHoe oOpasoBanme, U HOOEJeBCKUE ITPEeMUM, U U3BECTHOCTDL BO
BceM MmMupe. MeHHO B Takoii armocdepe dopmupoBasachk judaocts M. Cep-
reeBa.

Pomutenu M. IO. CepreeBa — BHICOKOMHTEJLJIUTEHTHBIE JIIOAU — TaJId €My
IpeKpacHoe o0pasoBaHMWe: OH 3aKOHUMJI IIPECTHIKHYIO (DPAHITY3CKYIO IITKOJIY B
MockBe ¢ 30JI0TO¥ Memaabio, 3aTEM 3aXOTeJ IIOCTYONUTh B HCTUTYT MeXIY-
HapPOAHLIX OTHONIEHUN Ha (PaKyJbTeT MeXKIYHAPOISHOHN KypHaaumcTuku. U
TYT CTOJKHYJICA C «IOAIIOJbHBIM» aHTUCEMUTHU3MOM: €T0, KaK ChIHA eBPeHKu
(v CepreeBa orell pyccKuii, a MaTh e€BpeiiKa), cpa3y BLIUEPKHYJIU U3 CIHCKA
MIOCTYIIAIOIINX, HO OH BCE K€, HECMOTPSA Ha 9TO (9TO OTAEJIbHAas UCTOPUS), IIO-
crynus B MTIMO u 3aKOHYMJ €ro, U3y4YuB, IIOMUMO CIenuaatbHOCT « MeK-
IyHaApoaHAadA JKypHaJUCTHUKA cO cuelnuanusanueil mo JlarTuHcKoii AMepuke»,
IEeBATHh MHOCTPAHHBIX A3LIKOB, IIpuueM IrecThb y:ke nocie MI'TMMO (¢ppaniys-
CKHMII — B CIEIIIKOJIe, NCHAaHCKMNI m aHmmuickuii — 8 MI'TMIMO, jarelHb 1
npeBHerpeueckuit — B MI'Y Ha Kadenpe apeBHUX S3BIKOB, HEMEIKHUII — Ha
Kypcax MHOCTPAHHBIX S3BIKOB, UBPUT — B UACTHOM IIIKOJE, UTAJIbAHCKUN U
MOPTYTaJIbCKUHA — camMocToATeabHO). K Tomy ke, M. CepreeB mpexkpacHO UT-
pas Ha TUTape, ImeJ U COUNHAJ CTUXHU.

IIpu sToM, Kak BCe COBETCKUE MUOHEPHI X KOMCOMOJBIIbI, OH POC aTeu-
croM. To ecTb BO B3pocoe OOIIECTBO BOIIIEJ TAaJaHTINUBEIN, SPYAUPOBAHHBIM,
UAE0JIOTUYECKU «IPABUJIbHBIN », BHICOKOIPO(MECCUOHANBHBIH CIIeInalucT, u,
II0 JIOTHKEe Belreii, IJA Hero MOJKHBI ObLIN OBLITH PACHaXHYTHI ABEPHU IIpe-
CTHIKHBIX OPTaHUBAINHM U IPEACTOsN OBICTPBINM KapbepHbIH poct. Ho He TyT-
T0 O05110! ITocsie okoHuanua nHctTutryTa M. CepreeB He MOT HaliTu padboTy, ABa
roja ObII 6e3paboTHBIM U OBLT OPUITMATIBHO 3aPEeTUCTPUPOBAH Ha OUpIKe TPY-
na.

ITocsie oH paboTasy pefakKTOPOM MeKIYHAPOIHOTO OTAesa exKeHeleTbHUKA
«Cobecenuuk», pegaxkropom B 'octesmepagmodonie, 3aBIUTOM B MOCKOBCKOM
TeaTpe-cTyaumn <«ApJeKWH», OAHAKO YYBCTBO HEpPeaJnm30BaHHOCTH cebsa Kak
JIMYHOCTHY He MOKUAAJO0 M TATOTHJIO ero. Y m3yueHrMe MHOCTPAHHBIX A3BIKOB,
IO CYTH, OBLJIO AJIA HETO «MHTEJIEKTYaJbHBIM aJKOT0JIeM», KOTOPBIM OH IIbI-
TAJICS «3aJUTh» AYIIEBHYIO HEYIOBJIETBOPEHHOCTh CBOeil paboToii.

B 1990 r. Muxaun CepreeB 0wl B KomauaupoBke B CIITA ot Tearpa-
CcTyauu «ApJIeKuH», U TaM Y Hero mpousaollljia cyAbOOHOCHAas BCTpeya ¢ 3aBe-
IyomuM Kadeapoil pemurnoBefeHus TeMIIbCKOTO YHHBEpPCUTETa, Impodec-



LLlenkosas H.B. YenoBeyecKas KM3Hb KaK OTPayKeHMe coLMaibHOM

copom [lsxoHOM PeiiHcoM, KOTODBII IIOCJIe IJINUTENBHOI OGecelbl, IPOJOIIKAB-
IIeiicA OKOJIO ABYX YacOB, IMOPaKeHHBIN ero 3HaHUAMU, 0COOEHHO MHOCTPAaH-
HBIX SIBBIKOB, IIpeaao:xua Muxanay IOpbeBuuy mOCTYIUTh B MATUCTPATYPY, a
3aTeM — acnupaHTypy TeMJIbCKOro YHHBEPCUTETA II0 CIeInaJIbHOCTA «DPuiio-
codpusa penuruu». M. CepreeB IPUHSAJI 9TO IPEIJIOKEeHNE C BOOAYIIEBIEHUEM,
ubo AyIlia ero TAroTejia K mpemnogaBaHuio n Hayke, Ho B CCCP «moamoabHbBIH
AHTUCEMUTHU3M» He II03BOJIAJ eMy CaMOpean30BAThCA B 9TOM HAIPaBICHUU.
OH mBITAJICS MOCTYNATh B ACOIUPAHTYPY — XOTeJ HmucaTh auccepramnuio mo Ce-
pebpsaHOMY BeKYy, HO ero jJgake OJM3KO He MHOANYCTUIN K BCTYIUTEJIbHOMR
KOMOaHUU B acnupauTypy. OH pellu He TOJbKO exaTh Ha yueby B CIITA, HO
u smurpuposats us CCCP, rme, yBbl, He MOTI' TBOPUYECKHM Pean30BaAThL CeO0s.
Tax sakoHumiIace nepsad Ku3uHb M. Cepreesa.

B 1990 r. ou ¢ cembeii yexau B Coegquuenusnie IIlTaTel Ha yueby, B 1993 r.
IMOJIYUNJI CTeIleHb MarucTpa, B 1997 r. 3amuTua JOKTOPCKYIO AUCCEPTAILUIO
mo teme «Penmruosno-gpunaocodpckas xoumennuda Coduu: ee reHeasorus u
9BOJIONUA B pycckoii Mbican XIX u XX crosieTusg», 1 eMy ObljIa IPUCYKIEHA
yueHas CTelleHb JOKTopa (puiocoduy mo cuenuaJsbHOCT «Pumsocopus peu-
run» B TeMmiabCcKoM yHHuUBepcurere B @Puimanenbpuu. BoociencTBuu guccep-
TanuA Oblia OmyO0JaMKOBaHHA B Buie MoHorpapuu «Sophiology in Russian
Orthodoxy: Solov’ev, Bulgakov, Losskii, Berdiaev», KoTopyio oauH wus
KPYIHEHINNX SKCIEPTOB II0 IIPABOCAABHOMY OOTOCJIOBHIO B COBPEMEHHOI
Awmepuxke, mpodeccop ITon Banbep HasBaJ «JIYyUIIUM BBeJEHHEM B PYCCKYIO
co(hMOJIOTHIO Ha AHTJINHCKOM S3BIKE» .

B cBoeit guccepranuu M. FO. Ceprees BmepBbie B 0611ieM Bue cHOpMYyau-
POBAJI TEOPHUIO PEJIUTMO3HBIX I[MKJOB, KOTOPYIO B AajbHeHIIeM pasBHUBaJ B
cTaThAX W KHUTaX. «B ocHOBe Moeil rumoresbl, — paccKkasbiBaeT Ceprees, —
JIeXKUT TpeACTaBJeHNEe O PEJIUTUN KaK 06 opraHuaMe — OpTaHUuYecKOM cHucTe-
Me, QYyHIaMeHT KOTOPOIl COCTABJAIOT CBAIIEHHBIE MUCAHUS U UX HMCTOJKOBA-
HUA B (hopMe CBAIIEHHOTO HpelaHuA. B 3aBUCUMOCTH OT Pa3JUYHOTO COOT-
HomreHus IIucanusa u IIpenanus, peJurnosHas CUCTEMa MPOXOIUT Yepes PAL
craguii, maum (pas, CBOEro Pa3BUTHUI: IIEePBOHAYAJILHYIO, OPTOAOKCAJILHYIO,
KJIACCHYECKYIO, pe()OPMUCTCKYIO U KDUTHUYECKYIO» .

ITocne samuTbl JOKTOpPCKOii auccepranuu M. CepreeB HauaJ mpemnoja-
BaTh B hunanenabGuiickoM Y HUBEPCUTETE UCKYCCTB, HPOHIS MOCIeI0BATEIb-
HO JTOJI?KHOCTH OT JIEKTOPAa A0 aAbIoHKT-mIpodeccopa. CTyAeHTHI He TOJIBKO ero
yBaXKaioT, HO 1 000:kafoT. OHM 3aIUCHIBAIOTCS K HEMY 3a TPU-UETHIPE MecsAIla,
a WHOTJa UM HPUXOAUTCS KIATh HECKOJBKO JIeT, UTOOBI IOIMAaCTh HAa KYPCHI
M. IO. Cepreesa, mOTOMY UTO MeCTa BCE 3aHATHI. 3a I'OJbl CBOEI'0 IIPemoaBa-
Hua M. 10. CepreeB npoues okoso 20 pasdHBIX KYPCOB, cpeud KOTOPBIX «Mmu-
poBbIe peaurTuu», <«ABpaaMuUecKue peaurum», «BBemenue B Bubauio»,
«Pycckasa penrurmosuas MbICab», «BBemenue B moaepHusm: XIX Bek», «Bse-
IeHNe B MojgepHu3M: XX BeK», B TOM UHNCJe U aBTOpcKUe Kypchbl «CBaATas
BOMHa», «Pesnrus, MCKycCcTBO M amoKaJuiicuc», «;JKusHb mocie cmeptu». U
9TO He yauBuTeabHO, 160 M. FO. Ceprees — sipkasi, KOJOPUTHAS JUYHOCTh, B
KOTOPOIi OpraHMYeCcKU COUeTaeTCs BBICOKUI NMpodeccnoHaIN3M 1 NHTEJIEKT,

' Cepeees M.IO., Illenxkosass H.B. Penurus u 1yXoBHOCTb. OHBIT (HI0CO(PCKOTO
pasmbinuienns // @unocodpekue Hayku. 2017. Ne 12. C. 77.
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apTUCTUYECKNE CIIOCOOHOCTH, TBOPUECKOE M3JIOKeHHe MaTepuaja, HecTaH-
JapTHbIE METOAWKHU IIPeroJaBaHUs W BbICOKas KyJabTypa. Kpome TOro, 4uto
OUeHb BaXHO, OH JIIOOUT CBOIO paboTy 1 CTYAeHTOB. /I OHM, KOHEUHO, 9TO UYB-
CTBYIOT.

Bmecte ¢ Tem, M. IO. CepreeB — KPYIHBIN yUeHBIN, HEOPAUHAPHO MBbIC-
JAIMAA 1 MHOTOTPAHHBIM B CBOMX HMHTepecax, KaK JIlo00il TaJaHTJIUBBLINA Ue-
JoBeKk. O0 3TOM CBHUETEJILCTBYIOT caMu HasBaHusa ero KuHur: «The Project of
the Enlightenment: Essays on Religion, Philosophy and Art» (c6opHUK cra-
Tel Ha pyc. u aura. A3.) (2004), «U corsopua Bor cmex» (2005), «Sophiology
in Russian Orthodoxy: Solov’ev, Bulgakov, Losskii, Berdiaev» (2006),
«Anokamnuramncuc: 3amerku ¢uaocodar (2009), «Ilossusa pycckux duaoco-
doB mBaaiaToro Beka: AHrojsorusi» (aBropbi-coctaBuTenu M. IO. Ceprees,
JI. H. CronoBuu) (2011), B KoTOPYIO BOIILJIa 0OJbINAsa IMOA00PKA CTUXOTBOPE-
uuit camoro M. IO. Cepreesa, «Smile From Heaven: An Anthology of Reli-
gious Humor» (2012), «Theory of Religious Cycles: Tradition, Modernity
and the Baha’i Faith» (2015).

Crnenyer obpaTuTh BHUMaHWEe Ha TOT (haKT, UTO COBETCKOMY AaTEUCTY
cynbba yroToBmWJIa CHEINAJIM3UPOBATHCA B 0GJIACTH PEJIUTHU, UTO He TOJILKO
He BbI3BaJIo mpoTecta B ayire M. 0. CepreeBa, HO 1 HAIILJIO MOJOKUTEIbHBIH
oTkJuK. ITo mpuesny B CIITA B cBsI3U ¢ GOJIBIINMU TPYAHOCTAME pPa3sHoo0pas-
HOTO XapakTepa, CBA3aHHBIMHU C MEPBBLIM BpeMeHeM MIPOKHBAHUA B IPYTroi
crpaue, Muxaun IOpbeBuu cHauasia IOTAHYJICA K PEJIUTUM Poja — UyJausMy,
HO ero CBOOOIOJIOOMBYIO M B TO K€ BpeMsA TOJIEPAHTHYIO HATYPY OTTOJKHYJIA
crporasd gormMatTuka wmygmamsama. OH Hayal HCKaTh OYXOBHYIO OTAYIIUHY.
IIpuMKHYJT BpeMeHHO K IIPOTECTAHTU3MY, IITHPOKO PACIPOCTPAHEHHOMY B
CIITA, HO 1 TaM OH He HaIIleJ TOT0, Yero ucKaJja ero ayimia.

W TyT OH BCTpeTHJCA ¢ YHUKAJILHON peaurueit 6axam, KoTopas, B OTJIU-
ype OT BCeX APYTUX PeJUruii, He cumraja cebs eIMHCTBEHHO MCTHUHHOM, He
oTBepraJjia Ipyrue PeJuTuu Kak JIOMKHBIE, a «CHHUMAaJia» WX YUeHUS B CBOEM
YUYeHUUW O eAWHCTBE BCEro uejioBeuecTBa. KOCMOMOJIUTH3M 9TOI PEJUTUU OT-
BeuaJi cBo00011001BOM HaType M. Cepreesa, 1 OH CTaJ MOCJIeLOBaTeJIeM 3TOM
penuruu. [IpryeM OH He TOJLKO MPUHAJI Bepy 6axaum B CBOIO AYIIY, HO U CTaJl
ee TeOpPeTUKOM, MOCBATHUB eii cBoio Momorpaduio «Theory of Religious
Cycles: Tradition, Modernity and the Baha’i Faith» u 8 2012 r. ocHoBaB 1ep-
BBIIi B MUpe HayuyHBIH sKypHaI o Bepe 6axan «Studies in Baha’i Philosophy».
M. IO. Ceprees nmpuHMMAaeT aKTHBHOE yUacTHe B JIEKIUAX O (pusocodpuu 6a-
xau, a B 2017 r. cran 3aBegyomuM Kadenpoit peauruu, QGuiocopuu 1 TeoJo-
MY YUJIMeT WHCTUTyTa npu HalumoHanbHON AYXOBHOM accambiee Oaxau
CIITA. Ceiiuac OH II0 CKAlIly YHTaeT JeKIuu o (puiocopuu Beprl 6axam CTy-
JeHTaM 3TOr0 MHCTUTYTAa CO BCero MUpa, paccMaTpuBasd (PUI0COPUIO0 KaK IIyTh
K nyxoBHOMY mpocBetreHuio. Tak, M. C. Ceprees B uuTepBbio ¢ A. C. Huno-
TOBBIM OTMeTHI: «fI He cumTaio, Kak mnuinere Boi, uTo “TpancuenmserTaoe O3-
HauaeMoe HaJjiaraer samper Ha ¢uiocodckoe Bompornanue”. HampoTus, oHO
€ro CTHMYJIHpPYyeT» .

! Teopus penurno3ubix mukinoB (O0ecema A. C. Humorosa ¢ M. FO. CepreeBbiM B
pamkax mpoekra «CoBpemMeHHas pycckas ¢unocopus») / dunocopekue Hayku. 2017.
Ne 1. C. 128.
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B 2017 r. rmaBHBIN pemakTop KHUKHOIU cepum «CoBpemMeHHas pyccKas
dunocodpus», BRIXOAAIIEH B IoJIIaHACKOM m3gareabcTBe «Brill», mpodeccop
Yuusepcurera CeBepHoit Kapomuabl Yuabam et yiiies Ha DeHCUIO U mIepe-
nan cBoii moct M. CepreeBy, Tak KaK eMy OUeHb IIOHPABUJIACH €r0 MOHOTpa-
¢usa o peaurnos3HbIX MukKJaax. Tak mauanachk emfe ogHa Rus3ab M. FO. Cepree-
Ba. Ha mocTy riaBpena opraHmus3aTOpPCKIE CIIOCOOHOCTM U TBOPUECKIME 3aMbIC-
abl Muxauaa IOpbeBuua pasBepHYJINCH BO BCIO IMIUPDH B IPSIMOM CMBICJIE CJIO-
Ba: OH CO3JaJI ¥ Peaii30BaJl IIOMCTHHE SI0XAJbHBINA IIPOEKT, MOATOTOBUB K
M3TAaHUIO Ha aHIJIUUCKOM s3bIKe aHTOJOTUIO COBPEMEHHOUW PYyCCKOil (h1Ioco-
¢un «Russian Philosophy in the Twenty-First Century: An Anthology», B
KOTOPYIO BOIILIM paboThl Jayduinux (GuaocodoB coBpeMeHHO# Poccum (B Tom
YucJe W JKUBYIIUX 3a ee IIpefejaMu). ITO IIepBas aHTOJOTUS COBPEeMEHHOM
pycckoi Gpuroco)CKON MBICIHA B aHTJIOA3SLIYHOM (praoco(hCKOM MUpe.

ITapanaensao M. FO. Ceprees co3mana u peansns3oBajl APYToi sHOXANbHBII
npoekT: usgana B CIITA Ha pycckoMm sA3bIKe aHTOJOTUIO (PUIOCOPCKUX TECTOB
COBPEMEHHBIX PYCCKOA3BIUYHBIX aBTOPOB u3 8 crpan mupa (I'epmanuu, Napau-
asa, Uranusa, Kuras, CIIA, Ykpaunsl, [IIBeiintapuu, IlIBemun) — «Pycckoe
3apybe:xxbe: AHTOJIOTUA cOBpeMeHHOI (uaocodckoit muicam» (M-Graphics,
Boston, MA, 2018).

B 2020 r. M. IO. Ceprees mepefaJji CBOI IIOCT IIaBpela KHIUMKHON cepuu
«CoBpemenHasa pycckasa Guaocopus» Axaucce HeBmacmo (JuKmHCOH KOJI-
aemx, CIIIA), 4TOOBI ITOJTHOCTHIO THOCBATHUTL cebA HayuHou pabore. U He
TOJIbKO HayuHoi. Kak s yxke ormeuasia, Muxaua CepreeB — pasHOCTOPOHHE
TaJaHTJIUBAA JUYHOCTD: IUIIIET CTUXU, UTPaAeT Ha TUTape, IMOeT, eMy IIPUHAaI-
JeKUT 3aMeuaTebHasd moBecTb «CBoeil CBOOOMOM MTOPOIKHU...», IPEICTABIIAIO-
Iasi MCTOPHUI0 MOCKOBCKOI'0O MY3bIKAJBHO-ApAaMATHUECKOro TeaTpa «ApJie-
KHH», IIHAIIEeT KHUTY O TeaTpe, B KOTOpPOM pabortay, — «MoCKOBCKUii TeaTp
“Apiekun”: co3maHue, UCTOPUA, CIIEKTAKJII» .

IIpu sTOM OH — HEKHO W TPOTATEeJNLHO JIOOAINIT MYK, OTeIl M ChIH, Bep-
HBIfI ¥ IpeJaHHLIN APYr, OUeHb MCKPEHHUIN U IOPSIJOYHLIN UeJIOBeK, OUeHb
IOOPBIi, OT3BIBUMBLII, C TOHKOM AYIIIOI.

Ot Bceit aymu nosapasasem Muxawiaa IOpheBuua ¢ 100muaeeM U KejlaeM
eMy ellle MHOTO-MHOTO HOBBIX, MHTEPECHBIX, TBOPUECKUX KU3Hell, peaausa-
MY 3aMBICJIOB U IIPOEKTOB, POMKACHUA MeHUAJNbHBIX UAeH 1 IIPOCTO YeJoBeue-
CKOI'0 CUACThs 1 JII00BU. M, KOHEUHO, MHOTasd JieTa B JOOpOM 34PaBUU.

H. B. Illeaxosas
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SPIRITUALITY IN THE GLOBAL AGE: THEORY OF
RELIGIOUS CYCLES AND ITS IMPLICATIONS®

Mikhail Sergeev

B XIX u XX BB. ()eHOMEH peIUruu 0OACHSIH,
Kak IPaBUIIO, PEAYLUPYS PETUTHO3HBIA OMBIT K
JIpyruM cdepaM OOLIECTBEHHOH AESATENbHOCTH
— COLUAIbHOM, YJKOHOMUYECKON WM IICUXOJO0-
ruyeckoil. Celiuac tesuc o «cmepru bora» ka-
JKETCSl OINMOOYHBIM, a BIMSHHE DPEIUTHH HE
TOJIKO BO3POCIO, HO U, K COKAJICHUIO, IIPUBE-
JIO K POCTY PEIMIHO3HOTO KcTpemMusma. Kako-
BBl K€ TPENOCHUIKKA AT MHPHOH 3BOJIIOLUH
PEIMTHUO3HBIX MHCTUTYTOB? SIBISIIOTCS 1M pe-
JIMUTHO3HBIE OpPTaHM3allMU BCETO JIUIIb BJACT-
HBIMU CTPYKTYpaMH, KOTOpBIE CBSI3aHbI C HACU-
queM? 3HAuYUT M 9TO, YTO A MCKOPEHEHUS
BOWH Ha 3eMJIe HeoOXOMMO N30aBUTECS OT pe-
JIUTUO3HBIX NMPAKTUK? DTU U APYTUE BOIPOCHL O
pONH pEeNUTHH B OOLIECTBE CTAHOBSATCS OCO-
OGEHHO aKTyaJbHBIMU B HAIlle BPeMs, ISl KOTO-
pOro XapakTepHa CTpPEMHTENIbHAs Tio0anu3a-
mua. B cratee poimb M MECTO PENTUTHO3HBIX
CHCTEM B TNI0OATBHOM MHpPE PacCMaTPHBAETCs
yepes NpU3My aBTOPCKOM TEOPUH PEIUTHO3HBIX
LUKJIOB, COIJIACHO KOTOPOH B XOJ€ 3BOJIIOLUU
KaX/Jas UCTOPUYECKAsk PEIUTrHs IPOXOIUT ue-
pe3 KOHKpPETHBIE M ITOYTH WACHTHYHBIE (ha3bl
CTAQHOBJICHUS M Da3BUTUSA: (HOPMHUPYIOLIYIO,
OPTOAOKCAJIbHYIO, KIACCHYECKYI0, pehopMHUCT-
CKYIO, KPUTHYECKYI0 U IOCT-KPUTHYECKYIO, a
TaKKe TpeTepreBaeT [Ba TUMA KPU3HUCOB —
CTPYKTYpHbI U cucteMHbId. C 3TOH TOUKH 3pe-
HUS aHAIM3HPYIOTCS MyAau3M, OYyAIH3M, XpH-
CTHAHCTBO U HclaM. B cTaThe npociexuBaeTcs
CXOJICTBO B Pa3BUTHUH THX KoH(peccuii 1 npen-
JIaraeTcsl MHOM B3IUIJ HAa COBPEMEHHBIN peiu-
THO3HBIH JaHqmadT, NenaeTcs NpeANnoloKeHIe
0 POCTE HOBBIX PENUTHO3HBIX ABMKEHUH C IJI0-
GaIUCTCKUMH YYCHUSIMH M HHCTHTYTaMHU.

Kniouesvie crosa: 3BONIOLHS peauruu, peJuru-
O3HBIN UK, nyaansm, 6yZ[Z[I/I3M, XpUCTHAHCT-
BO, UCJIaM, CPABHUTCJIbHBIC UCCJICJOBAHNS.
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In modern times there have been numerous at-
tempts by scholars to theorize about religion.
Most of those theories reduced religion to other
spheres of social activity — social, economic, or
psychological. Now, in the 21st century, those
radical predictions about the “death of God”
seem shortsighted. After a temporary retreat reli-
gion came back with increased influence, power,
and, unfortunately, violence. What are the pre-
conditions for a peaceful evolution of religious
institutions? Are religious systems simply power
structures that inevitably involve violence and
abuse, and to eradicate the war should we also
get rid of religion? Those and many other related
issues concerning religion’s role in society be-
come especially important in our time of the
increasing globalization. This paper looks at
religion in the global age through the prism of
the theory of religious cycles that is outlined by
the author. According to his approach, in the
course of its evolution, every historical religion
goes through specific and almost identical stages
of growth. Based on a distinct correlation be-
tween sacred scriptures and traditions, the author
distinguishes six such phases — formative, ortho-
dox, classical, reformist, critical, and post-criti-
cal. Also, in the course of its expansion religious
system undergoes two types of crises — structural
and systemic. The author applies his theory of
religious cycles to the analysis of such world
spiritual traditions as Judaism, Buddhism, Chris-
tianity, and Islam. The study reveals astounding
similarities in the evolution of those faiths, offers
a different perspective on modernity and predicts
the rise of new religious movements with global-
ist teachings and institutions.
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Introduction

In modern times there have been numerous attempts by scholars to
theorize about religion. In the nineteenth and twentieth centuries, Western
thought produced major theories on the subject, which are still debated in
American universities as classical illustrations of scholarly work in the
field. Most of those theories reduced religion to other spheres of social ac-
tivity — social, economic, or psychological. In the twentieth century, with
the rise of the Soviet Union — the first and only atheistic empire in human
history — believers were even more so confidently told that religion is simply
an old-age superstition and is about to disappear with the continuous pro-
gress of modern science.

Now, in the twenty-first century, those radical predictions about the
death of God seem premature, shortsighted, and “slightly exaggerated,” to
say the least. Not only religion did not die out but it resurfaced instead with
increased robustness and power. Religion is the only social institution that
provides us with a glimpse of hope and a sense of certainty about life after
death and immortality. And it is not surprising that people stick to faith
with all their hearts to exhaust the existential anxiety of their life journey.

What seems to be wrong with religion though is centuries-old violence
that was — and still is — perpetrated in its name. Islamic jihad and, of
course, medieval Inquisition and Crusades are the first things that come to
our mind when we think of religion today. Can religious systems evolve?
Can they guide us to and establish egalitarian peace rather than hierarchical
authority? Or, as the New Atheists contend, religious systems are simply
power structures that involve violence and abuse, and to eradicate war we
should also get rid of religion?

Those and many other related questions about the role of religion in so-
ciety become especially important in our time when all problems of human-
ity are increasingly globalized and thus magnified. In this paper, the wide-
reaching evolution of religion is analyzed through the prism of a theory of
religious cycles that aims to discover similar patterns in the historical de-
velopment of religious systems.

Model of Religious Cycle

To approach religion from a global standpoint I proposed a theory of reli-
gious cycle that provides methodological tools to compare religious systems
phenomenologically. According to my theory, a religious system represents a
semantic structure that creates a net of meanings whose origin is not available
to ordinary human beings. To preserve its original teachings and to transmit it
to the following generations, religions develop sacred scriptures and sacred
tradition whose main purpose is to interpret the primary texts. No matter how
explicit or detailed, the scriptures are never exhaustive and call for interpreta-
tion because of the peculiar nature of the religious experience that is rooted in
the transcendent.

In the course of its evolution, and independently of its doctrines and prac-
tices, a religious system goes through six stages or phases — early or forma-
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tive, orthodox, classical, reformist, critical, and post-critical. The early or
formative phase of the religious system contributes to the formation of its
scriptural canon and the establishment of its sacred tradition. The orthodox
phase cements the traditional foundations of religion by fighting heretical
movements and their alternative scriptural interpretations. The classical
phase reformulates sacred tradition by adding new interpretations to the
canon. Reformists purify tradition from the accumulated interpretations to
get back to the core of sacred teachings and restore the original faith.

Each phase in the evolution of religion offers its answer to the misbalance
of sacred scriptures and sacred traditions that result in the structural crisis of
religion. Structural crises, which challenge sacred tradition, are usually re-
solved by the appearance of new branches or divisions within the existing re-
ligions. In contrast to structural crises that question tradition, the systemic
crisis of religion shakes up the foundation of the system itself, namely its sa-
cred scriptures. The systemic crisis marks a fundamental challenge to reli-
gious authority that can be overcome only by the introduction of new religious
systems with their own scriptural texts. During this critical phase, mother-
religions usually produce their offshoots in the form of new religious move-
ments.

Chart 1 — Model of religious cycle

Reformist
phase

Classical
phase

Orthodox

phase Post-critical

phase

Critical
phase

Formative
phase

Systemic crisis of Structural crisis Structural crisis Svstemic
mother-religion and reform and reform crisis
and reform

After the critical phase, religious systems do not deteriorate but renew
and reconfirm their foundations. The birth of a new religious movement from
its mother-faith sparks competition between the two, which is vital and
healthy for both traditions. As a result, age-long religions flourish alongside
their younger counterparts by reorganizing their sacred tradition and restor-
ing the authority of primary scriptures. In the following section of the paper,
this model of religious cycles will be applied to the evolution of Judaism whose
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historical development may serve as an archetype for the cycles of major world
religions of Buddhism, Christianity, and Islam.

The Cycle of Judaism

Judaism is one of the oldest religious traditions in the world. Its historical
records are preserved in the Hebrew Scriptures; however, many of those writ-
ings remain legendary from the point of view of modern archeology and his-
toriography. The scriptures of Judaism, called the Tanakh, consist of three
parts — the Torah, the Prophets, and the Writings. The most important part
is the Torah, or Pentateuch, which contains mythological sagas about the
creation of the world, the fall of Adam and Eve, the Hebrew patriarchs, and
the life and teachings of Moses. According to Biblical scholarship, its
priestly editor(s) compiled the Torah from multiple sources around the
fourth century BCE [3, p. 95].

According to tradition, Jews trace their ancestral lineage to the patri-
arch Abraham and his wife Sarah, their son Isaac and grandson Jacob who,
after having wrestled with God, changed his name to Israel and became the
progenitor of the new nation. Although Abraham is considered the first He-
brew who made the covenant with God, the central figure of Judaism as a
religion is Moses who delivered the sacred Law to the nation of Israel. Ac-
cording to Biblical scholars, Abraham may have lived around the eighteenth
century BCE while Moses prophesied nearly six hundred years later — some-
where in the thirteenth century BCE.

The Bible emphasizes the special status of Moses who “beholds the like-
ness of the Lord” and the extraordinary character of his communication
with the deity [5, num. 12.6—8]. For the Hebrews, the journey out of the
wilderness into the land of prosperity and happiness symbolized salvation.
From that moment on, the Biblical religion developed along the lines of the
model of religious cycles outlined in the previous section. Having begun
with Moses, the religious cycle of Judaism would later culminate with Jesus
and the birth of Christianity during the systemic crisis of the Jewish faith,
which will undergo its further post-critical transformations. In the mean-
time, the covenant with Moses was recorded in the scriptures and became
the heart of Biblical Judaism. And, eventually, the Torah, which revolves
around the Law of Moses, acquired the highest status within the Jewish
scriptural canon.

After the death of Moses, his appointed successor, Joshua, led the Isra-
elites to the Promised Land in a series of military campaigns that resulted
in the settlement and land distribution among the twelve tribes. In the Bi-
ble, these events are described in the Book of Joshua that immediately fol-
lows the Pentateuch in the Hebrew Scriptures. In terms of my theory, they
refer to the formative phase of ancient Judaism. By the end of this phase,
the tribes were united under the law of the covenant, the issues of scriptural
authority and proper worship were settled, and the confederation of tribal
states was organized. The time had come for the next, orthodox, phase of
religion that in Biblical Judaism was represented by the period of the char-
ismatic and popular leaders known as the Judges.

119



120

COBbITHA

Biblical scholars estimate that the era of the Judges spanned approxi-
mately from 1200 to 1020 BCE, lasting about two centuries. During this
period the tribal Judges delivered their people from oppression by advanc-
ing God’s justice, proclaiming divine judgment on Israel and its neighbors,
and calling their people to righteousness and the worship of one God. In po-
litical terms, it was a tribal theocracy, in which the Judges exercised both
religious and political authority.

The age of the Judges, in its turn, ended with the establishment of the
monarchy and centralized worship. This transition from the tribal theocracy
to an absolute monarchy or, in our terms, from the orthodox to the classical
phase of Judaism, is important because it shows that the shift itself, as it is
often the case with other religions as well, involves significant social and
political changes, which could be ambivalent in their consequences.

According to Biblical scholarship, the events that led to the foundation
of the United Monarchy and the building of the Temple in Jerusalem had
occurred in the tenth century BCE. So, it took approximately three centu-
ries for Judaism — from the revelation of Moses in the thirteenth century to
the construction of the Temple in the tenth century — to complete an impor-
tant transition to the classical phase, which marks a new balance between its
sacred scriptures and sacred tradition. In the case of Biblical Judaism, the
sacred tradition refers to the legitimate application of the Law of Moses,
which, strictly speaking, is possible only with the existence of the Temple
and priesthood since the law requires various types of sacrifices to be per-
formed by the priests. Hence, the erection of the Temple and the establish-
ment of proper religious specialists and procedures signal the beginning of
the classical phase of ancient Judaism.

Chart 2 — Religious cycle of Judaism

Post-exilic
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After the death of King Solomon, the Hebrew monarchy split into two
parts — the northern kingdom of Israel and the southern kingdom of Judah.
Notwithstanding the difference, both kingdoms suffered the same fate. In
721 BCE, the northern kingdom of Israel fell to the Assyrian Empire. In 607
BCE, the successors to the Assyrian power, the Babylonians, conquered the
southern kingdom of Judah and in 586/7 BCE they destroyed the Jerusalem
Temple.

Since that time the Jews lived under the shadow of other politically
dominant nations. New empires rose to replace the military might of the
Assyrians and the Babylonians. The Persian rulers were especially favorable
to the Jews. In 538 BCE, after Cyrus the Great, King of Persia (550—530
BCE), permitted the Jews to return to their homeland, the first wave of im-
migrants led by Sheshbazzar came back from exile and began rebuilding the
Temple. During the reign of another Persian king, Artaxerxes I (465—424
BCE), Ezra and Nehemiah led the last two groups of the Jews to their home-
land and reestablished the Mosaic Law and standards of worship.

The religious renewal initiated by Ezra and Nehemiah and described in
the Bible in the books that bear their names signaled the beginning of the
reformist stage of Biblical Judaism. This phase lasted until the first century
of the Christian era when the Roman army destroyed the Temple again, this
time, apparently, for good. The reformist stage signified the return to the
sources of the Jewish religion — Moses, the Law, and the Torah — and re-
sponded to the structural crisis of faith due to the loss of political independ-
ence and the following exile. Postexilic Judaism flourished for about five
centuries and produced the third major part of the Jewish scriptures, the
Writings or Ketuvim, which took its final shape by the end of the first cen-
tury CE.

The destruction of the Temple by the Romans in 70 CE and the follow-
ing second exile marked the beginning of the critical phase of Biblical relig-
ion. The first exile and restoration represented the structural crisis of Juda-
ism and its successful resolution within the existing religious tradition. The
scriptures were finalized; the teachings were reinforced, and the community
life and worship restored and renewed. The second exile, however, brought a
much more serious challenge to Jewish religious institutions.

The Temple was never rebuilt and the priesthood went out of business.
In those dire circumstances, the Law of Moses that required sacrifices to be
performed in the specific place, manner, and by a special class of religious
leaders, could never be properly re-established. Judaism was facing a sys-
temic crisis of religion, which is usually resolved not by the appearance of
new branches or sects within the existing tradition, but by the inception of
new religious systems with their independent scriptural texts.

It was in those times that Christianity was born amid its mother-faith
of Judaism while Judaism itself had to redefine its scriptural foundations,
religious institutions, and ritualistic practices. The critical phase of the
Jewish religion lasted for about five centuries and was characterized by the
mutual influence between the ancient Jewish faith and the newly created
Christian religion. During those times Jewish rabbis canonized Hebrew
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Writings and also produced supplementary scriptures whose main purpose
was to reinterpret the Jewish law in the new social circumstances.

From the sixth century CE onward the rabbinic version of Judaism was
firmly established and the Jewish religion entered its post-critical phase,
which lasted without any significant changes for twelve hundred years.
During this period, Rabbinic Judaism provided the religious means for uni-
fying a Jewish community that was dispersed throughout foreign lands and
lacked its political institutions and sovereignty.

The Cycle of Buddhism

The cycle of evolution that we outlined in monotheistic Judaism could
also be found in non-theistic Buddhism that was conceived in a different
region amid a systemic crisis of its mother-faith Hinduism. In fact, by
tracking the progress of the first world mission we can appreciate the essen-
tial importance of meaning and interpretation for the progression of relig-
ion. Overall, the formative phase of Buddhism lasted for about four centu-
ries and came to an end with the completion of the Tripitaka scriptural
canon and the formation of Theravada as an orthodox branch of the Bud-
dhist religion.

Around the same time in the first century BCE, new Buddhist sitras
that had no counterparts in the established Theravada canon began to
emerge. Those additional texts promoted the doctrines that, in the eyes of
their followers, had been taught or approved by the historical Buddha. The
composition of those sitras, which would become the cornerstone of Maha-
yana Buddhism, continued from the first century BCE through the third
century CE.

The scriptural differences between Theravada and Mahayana are typical
for the divergence between the orthodox and classical phases of religion.
Both orthodox Theravada and classical Mahayana believe in the Buddha, his
enlightenment, and the Four Noble Truths of suffering, causes of suffering,
cessation of suffering, and the path that leads to it. Both claim to have pre-
served the original teachings of the Buddha in their unvarnished purity.
But Theravada Buddhists believe that the scriptural texts of Tripitaka re-
flect the full version of what the Buddha had entrusted to his followers.
They reject any additions or deviation from that canon. In full accordance
with the spirit of orthodoxy, the Theravadins freeze the development of
scriptures that had been established during the formative age of religion
and built their sacred tradition on that foundation by refusing any interpre-
tative innovations.

Mahayana Buddhists, on the contrary, accept the Tripitaka canon as au-
thoritative but not as final or complete. Mahayana believers hold that the
later scriptural texts reveal higher insights into the Buddhist teachings,
which are complementary but not opposite to the writings of Theravada. The
name of Mahayana means the Greater Vehicle or path toward salvation in
contrast to Hinayana — the Lesser or Inferior Vehicle — whose main repre-
sentatives are Theravada Buddhists. The sacred tradition of Mahayana is
broader and more inclusive because it relies on an expanded set of scrip-
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tures. Also, when it comes to doctrinal issues, the difference in the sacred
traditions becomes far-reaching and compelling.

Chart 3 — Religious cycle of Buddhism

Vajrayana
Buddhism

Mahayana
Buddhism

Theravada
Buddhism

Buddhist
Councils
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Gautama King The Lotus of First Tibetan Buddhist immigrants
Buddha Ashoka the Good Law Buddhist monasteries arrive in America

In the course of its evolution and maturation, the two main divisions of
Theravada and Mahayana eventually grew apart, especially when Buddhism
was forced out of its native land. Theravada planted the seeds of its teach-
ings in the Southeast Asian countries of Sri Lanka, Myanmar (former
Burma), Thailand, Laos, Kampuchea (former Cambodia), and Vietnam. Ma-
hayana Buddhism was developed in China and later in Japan, the two coun-
tries that became the main centers of this form of the Buddhist religion. It
was also from the northern part of India that Mahayana Buddhism was car-
ried to Tibet where it formed the third major tradition, which is now prac-
ticed in Nepal, Bhutan, Mongolia, and also some parts of India, China, and
Russia.

Because of its origin, Tibetan or Vajrayana Buddhists consider their
branch of the Buddhist faith to be part of Mahayana. However, Vajrayana
can also be seen as a separate division that represents the reformist phase of
Buddhism. The following features of Vajrayana serve, in my view, as impor-
tant indications, which may lead to that conclusion.

To begin with, the Vajrayana form of Buddhism has a distinct name that
juxtaposes it not only with various Mahayana denominations like Zen and
Pure Land, for example, but also with both Mahayana and Hinayana them-
selves. Vajrayana means the “Diamond Vehicle,” the perfect road to enlight-
enment in contrast to the “Lesser Vehicle” of meditation in Hinayana or the
“Greater Vehicle” of compassion in Mahayana. Second, Vajrayana estab-
lished its scriptural canon that is different from both the Hinayana and Ma-
hayana branches of Buddhism.
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The reform Vajrayana promoted did not consist of coming back to the
original teaching and replacing the existing sacred tradition with a newly
constructed one. Instead, Tibetan Buddhists reached for the authentic spirit
of Buddhism by accumulating previous traditions to which they provided
some additions of their own. Tibetans received instruction and started their
lineages directly from the Indian masters. They translated the scriptures
from the original Indian manuscripts. At the same time — following the ex-
ample of Mahayana — Vajrayana Buddhists did not reject the later sitras but
incorporated them into their sacred tradition while adding unique elements
that did not exist in either Hinayana or Mahayana.

Consequently, and this is the third characteristic feature that distin-
guishes Vajrayana from other branches of Buddhism, its religious require-
ments include the observances of both Hinayana and Mahayana with the ad-
dition of complex esoteric techniques, which are believed to have been en-
couraged by the Buddha himself as the culmination of the Buddhist path
toward enlightenment. Complementing the Hinayana meditation and Maha-
yana compassion, Vajrayana Buddhist practitioners used the tantric or “de-
ity-yoga” in order “to construct an indestructible ‘diamond-body’ for them-
selves that will allow them physically to sustain entries into the intense en-
ergies of higher levels of consciousness.” They believe that this advanced
training will speed up the achievement of enlightenment, which, with its
help, could be reached within the span of a single life.

The Cycle of Christianity

The evolution of the Christian faith serves as the perfect illustration of
my theory of religious cycles. The history of Christianity is typically di-
vided into three periods: early, medieval, and modern. The early period,
which lasted for the first four centuries and was crucial for the development
of the Church, represents the formative phase of Christianity. The medieval
period, which resulted in the split of the Christian Church into two coexist-
ing branches of Orthodoxy and Catholicism, saw the rise of Christianity’s
corresponding orthodox and classical phases. Finally, during the modern
period, two new movements were initiated — Protestantism and the Enlight-
enment — which marked the reformist and critical phases of the Christian
religion.

During the first four centuries of its existence, the Christian faith came
a long way since its inception in Palestine to become the state religion of the
Roman Empire. By the end of the fourth century, it had successfully formed
its organizational structure, formulated its creed, canonized its scriptures,
routinized its ritualistic practices, and was already embraced by the major-
ity of the population of the Empire [1, p. 53].

After the boundaries of the Old and New Testaments were fixed and the
scriptures canonized, Christianity moved to the next phase, which consisted
of the formation of sacred tradition. To be sure, the Christian tradition de-
veloped right from the beginning of the new era. The prophetic teachings of
its founder, the missionary journeys of the apostles, and the establishment
of the church communities in the Roman Empire all attest to that. Hence,
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the well-known saying that the scriptures are the written tradition and the
tradition is the living scripture.

However, the proper development of the sacred tradition is impossible
without the written texts whose interpretations become foundational for the
growth of tradition. Furthermore, whoever is in charge of the interpreta-
tion also controls the sacred tradition. In the early Christian Church, it was
the function of general ecumenical councils to produce interpretations that
were considered authoritative and binding upon all Christians. As the for-
mal head of the Church, the Emperor convened and presided over those
councils, which included representatives from both the Eastern and West-
ern Churches. From the fourth to the eighth centuries, seven councils took
place to debate and reach an agreement on various controversial doctrines in
Christianity.

Chart 4 — Religious cycle of Christianity
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For the Orthodox Christians, the ultimate authority lies in the decisions
of those ecumenical councils and for that reason, they froze the sacred tra-
dition and rejected any subsequent change or alteration that came from
elsewhere. Since no ecumenical councils could conceivably be convened after
Orthodoxy and Catholicism had parted ways in the eleventh century, no
modification to the tradition was possible either. As for Catholicism, it de-
veloped a sacred tradition of its own, which Catholics only partially shared
with the Orthodoxy.

By the time Christianity suffered a split in 1054 CE, both Orthodox and
Catholic Churches had already successfully developed their corresponding
sacred traditions while remaining very similar to each other in many other
respects. And it was the Catholic tradition — which represented the classical
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phase of the Christian religion — that the Protestant reformers would later
rebel against. When the Protestant Reformation was sweeping Europe in
the sixteenth and seventeenth centuries, it signaled the beginning of the
third phase of the Christian religion, which may appropriately be called re-
formist. It was a response to the structural crisis of Christianity and is
aimed at resolving this crisis by coming back to its scriptural roots.

Sola scriptura became the motto of the Reformation and Luther himself
produced the German translation of the Bible from its original languages. It
was the first full translation of scriptures into any European language since
the Latin translation of St. Jerome in the fourth century that the Catholic
Church had been using for more than a millennium. By rejecting the su-
premacy of the Popes or the infallibility of ecumenical councils, Martin Lu-
ther invested all the authority into those Biblical texts. He questioned the
existing Christian interpretations and ended up creating a sacred tradition
of his own.

The doubt in the existing sacred traditions marked the structural crisis
of Christianity. Like any structural crisis of religion, it was resolved by the
formation of a new mode of interpretation within the existing religious sys-
tem. The eighteenth-century European Enlightenment, which initiated the
age of modernity, posed an entirely different challenge. The Enlightenment
thinkers questioned the very foundation of the Christian religion — its
scriptural texts. The Enlightenment initiated a systemic crisis of Christian-
ity that in the next two centuries affected all major cultural and religious
traditions and as a result turned into a global crisis of religious conscious-
ness. While remaining an inalienable part of Christian history, it extended
well beyond European or Western civilization, and as such, it should and
will be discussed separately.

The Cycle of Islam

Islam was the third world religion to arrive at the global stage after
Buddhism and Christianity. The Prophet Muhammad (570-632 CE) founded
Islam in seventh-century Arabia as a monotheistic faith that aimed to renew
and spread the message of one universal God — the God of Abraham, Isaac,
and Jacob. Since its historical beginnings, Islam has split into two major
divisions — the Sunni and the Shia. The term “Sunna” means a manner of
living or customary practice, which refers to the example of the Prophet.
The name “Shia” refers to a separatist party that remained an uncompro-
mising minority in the Muslim faith.

One of the major differences between Islam and the two other world re-
ligions of Buddhism and Christianity is that Muhammad, unlike the Buddha
or Jesus Christ, was not only the religious but also the political and military
leader of the Muslim community. After he migrated from Mecca to Medina
in 622 CE, along with a handful of his followers, the Prophet Muhammad
engaged in a series of military campaigns that eventually established him as
a ruler of most of Arabia. Muhammad’s death in 632 CE created both a reli-
gious and a political vacuum within the community.
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The political successors to Muhammad’s office or heads of the Muslim
state were called the caliphs — meaning “successor” or “deputy” of the
prophet of God. The first four of those rulers were companions of Muham-
mad, and they are known in the history of Islam as the Four Righteous Ca-
liphs. It is to that period that both Sunni and Shia Islam, as the two major
branches of this religion, trace their beginnings.

The period of the Four Righteous Caliphs gave rise to the Sunni Islam,
which in contrast to Shia orthodoxy represents its classical stage, and, as is
the case with other world faiths, enjoys the majority of adherents and
serves as the model of Muslim spirituality. As John Esposito points out, the
rule of the righteous caliphs was “especially significant not only for what
they actually did, but also because the period of Muhammad and the Rightly
Guided Caliphs came to be regarded in Sunni Islam as the normative period”
[2, p. 38].

Chart 5 — Religious cycle of Islam

‘Wahhabism

Four
Righteous
Caliphs

AD 6th c. Tth c. 10th c. 18th c. 20th c.
Prophet Imam Husavn Hadith and Muhammad ibn Islamic Revolution
Muhammad Shariah Law al-Wahhab in Iran

In the course of the following evolution of the Muslim faith, its Sunni
and Shia branches each developed its distinct vision of religion, politics, and
history. Central to those differences was the notion of the Shia imamate in
contrast to the Sunni caliphate. The caliphate allowed for a degree of sepa-
ration between religion and politics. The caliph exercised political power
while religious scholars provided authoritative interpretations of Islamic
law.

In the Shia idea of the imamate, this distinction was completely erased
in the figure of the Imam who was supposed to be the rightful successor to
the Prophet Muhammad in both the political and religious spheres. The
Imam had the authority to rule the people and to produce interpretations of
the scriptures. According to Shia views, the Prophet Mohammad’s son-in-
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law and the fourth Righteous Caliph, Ali, was the first Imam and the line of
succession should have remained within the descendants of Ali and his son
Husayn.

In addition to its two major Shia and Sunni branches, Islam has also de-
veloped a faction, which, historically speaking, is relatively new but may
still exemplify a reformist stage of the Muslim faith. I am referring to
Wahhabism, a movement that was founded in the eighteenth century by
Muhammad ibn ‘Abd al-Wahhab (1703-92) and since then has served as a
model for other versions of Muslim revivalism.

There is an essential difference between Wahhabism and later nine-
teenth-century revivalist movements, on the one hand, and Islamic re-
sponses to modernity in the nineteenth and twentieth centuries, on the
other. As Esposito points out, “premodern revivalist movements were pri-
marily internally motivated, [while] Islamic modernism was a response...to
the external political and religiocultural threat of [European] colonialism.”
Islamic modernists were mostly preoccupied with the issue of “the compati-
bility of Islam with modern Western thought and values” [2, p. 124].

The difference between Wahhabi revivalism and later Islamic modern-
ism runs parallel to the difference between the Lutheran Reformation and
the following European Enlightenment in Christianity. Wahhabism closely
followed the spirit of the Protestant Reformation but applied it by following
the theological doctrines and historical practice of the Muslim faith.

The self-proclaimed goal of Wahhabism consisted of stripping Islam of
all innovations, which had been accumulating over the centuries in Muslim
tradition and which Wahhabi supporters considered as deviations from true
faith. The purification of Islam, Wahhabis argued, was necessary to return
to the straight path of faith that was drawn by Muhammad and his early
followers. Similarly to Martin Luther, who proposed a return to Christian
origins and the Bible, al-Wahhab promoted a vision of Islam that is renewed
by the example of the Prophet and the Sunni. However, since the lives of the
founders of Christianity and Islam were so different, the results of the re-
spective reforms in both religions turned out to be opposite to each other as
well.

The Project of Modernity

The European Enlightenment in the eighteenth century marks the cul-
mination of early modern efforts to create a new model of society. The
Enlightenment developed to the fullest extent what was started during the
Renaissance and is now equated with the coming of “modernity” and “mod-
ern times.” What are the main characteristic traits of this intellectual and
cultural movement?

It is well known that the newfound fascination with nature, which ani-
mated the spirit of the Renaissance, led to the discovery of innovative scien-
tific methods and humanistic disciplines. During the Enlightenment, this
intellectual impulse resulted in the cultivation of human reason itself. Like
their famous ancient predecessors, modern rationalists aimed at “the disso-
lution of myths and the substitution of knowledge for fancy” [4, p. 3]. They
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regarded human intellect as autonomous and self-sufficient in its pursuit of
truth and the scientific investigation of reality.

The absolutization of the reason that characterizes the spirit of the
European Enlightenment runs parallel to skepticism toward organized relig-
ion. Unlike the Protestant Reformers who rebelled against the sacred tradi-
tion but never questioned the Holy Scriptures, the Enlightenment intellec-
tuals expressed doubt in the scriptural texts, thus shaking the foundations
of Christianity itself; hence, the difference between the structural crisis of
Christian faith during the Reformation and its systemic crisis that was ini-
tiated by the Enlightenment.

There were three main trends in Enlightenment thought, each reflect-
ing in its own way the systemic crisis of Christianity. A critical view on
Christian theological matters, also known as Biblical criticism, arose as one
of the immediate and direct implications of modern rationalism. The pri-
macy of reason, which the Enlightenment thinkers asserted and defended,
was extended to the domain of revelation. As a result, the distinction be-
tween sacred and profane was obliterated from critical research and scholar-
ship, and consequently, the Bible became the subject of rational and histori-
cal studies like any other literary work.

The deists, who belonged to the second trend of Enlightenment thought,
disposed of the very idea of revelation. The reason for this new and increas-
ingly popular position in the eighteenth-century was twofold. First, scien-
tists tended to think of God as a distant creator who does not interfere di-
rectly with worldly affairs. And, second, the scriptures of three major
monotheistic religions display the evidence of cultural conditioning and mu-
tual contradictions. That means, revelation itself, if it exists, is subject to
change during human history. According to deists, this fact is incompatible
with the universality of God’s actions and moral laws.

Atheism was the third and most radical trend of Enlightenment
thought, which questioned the authority of scripture from its standpoint.
Atheist thinkers rejected the very idea of God and for that reason denied the
credibility of revelation and the authority of any scriptural text whatso-
ever, including the Bible. It is no wonder that those thinkers regarded Bibli-
cal literature as a purely human invention that masqueraded as the word of
God.

Biblical critics, deists, and atheists had distinct reasons for rejecting
traditional interpretations of the Bible. What they shared in common was
their questioning of the scriptures, which constitutes the essential feature
of the systemic crisis of religion, in this case, Christianity. Having initiated
the critical stage in the evolution of Christian faith, Enlightenment ideol-
ogy transformed it in the course of the nineteenth and twentieth centuries
into a global crisis of religious consciousness. The rise of the Soviet Union
as an atheist empire in the twentieth century was one manifestation of those
radical Enlightenment tendencies, which negatively affected the three ma-
jor world religions — Buddhism, Christianity, and Islam — that had peace-
fully coexisted in Russia for centuries. The spread of totalitarian states all
over the world in the same century also bore witness to the global dimen-
sions of the contemporary crisis of religion.
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Since the dawn of modern times in Renaissance Europe, modernity has
never been a homogenous movement, but rather a complex cultural phe-
nomenon that incorporated within its sphere various competing trends and
visions, including a strong tradition of self-inquiry and self-criticism. In
addition to such a critique from within, non-Western countries, when chal-
lenged by the rise of modernity, also evolved a highly critical attitude to-
ward the West.

Russia was the first — but not the only — country that had significant
problems in adjusting to the project of modernity. Numerous other cultures
soon followed in its footsteps — Latin America and Asia, Africa, and the
Middle East. The diversity of religious traditions, including Hindus,
Muslims, Buddhists, Confucians that had to deal with the challenge of the
Enlightenment, made the application of modernity in those countries even
more problematic. In their encounter with modernity, non-Christian
religions developed their reformist ideologies that repeat almost verbatim
the notorious Russian ideological split between Westernizers and
Slavophiles.

The fact is that pre-modern religions, which were formed and developed
before the Enlightenment, have a limited number of ways to adjust to its
ideology. Since their scriptural canons are fixed and cannot be altered to
address new cultural developments, they can either accept or reject the so-
cial teachings of modernity. In the first case of religious “renewal,” its lead-
ers distance themselves from the political sphere and concentrate on spiri-
tual issues, including the promotion of inter-religious dialogue and coopera-
tion. In the second case of the “revival” of religion, they conflate politics
and spirituality, compete for power, and proclaim the superiority of their
religion over all others. Various other solutions — more balanced and more
complex — are situated somewhere between those two radically different op-
tions.

In contrast to pre-modern religions, religious systems that were estab-
lished after the Enlightenment, have the advantage of addressing modern
political and social issues in their scriptural texts, thus erecting a new abso-
lute foundation that supersedes modernity. It is among those religious tra-
ditions, in my opinion, that one should look for a possible post-modern relig-
ion that will be able to resolve the present crisis of religious consciousness
and thus move humanity forward.

Conclusions and Implications

From the perspective of my theory of religious cycles, modernity, and,
more specifically, the age of the Enlightenment, can be understood as a sys-
temic crisis of the Christian faith. Enlightenment ideology questioned the
validity of Christian scriptures in several different venues, including deism
and atheism. Enlightenment thinkers also challenged the traditional foun-
dations of society; they envisioned its reorganization according to more ra-
tional principles and, if necessary, by revolutionary means. The emphasis on
pure, autonomous, and self-sufficient reason in juxtaposition to the critical
view of tradition and revelation became the trademark of the Enlighten-
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ment, which exerted its influence over numerous geographic regions, his-
torical cultures, and spiritual traditions.

The negative effects of the Enlightenment as the critical phase of Chris-
tianity were felt in the momentous rise of secular culture and radical atheist
ideologies such as Marxism, accompanied by the rapid deterioration of tra-
ditional morality. The history of the Soviet Union as the twentieth-century
atheist empire that aimed to eradicate religion by suppressing the world’s
spiritual traditions of Buddhism, Christianity, and Islam, provided the
most striking example of the magnitude of the crisis. As a result, our con-
temporary spiritual condition may be characterized as a total crisis of reli-
gious consciousness, which is well attested to in modern art and literature.

The positive effects of the Enlightenment ideology and modernity, in
general, resulted in the de-absolutization of political power and the estab-
lishment of Enlightenment-type states on the European and American con-
tinents. The principle of the limitation of power found various practical
manifestations, including the democratic election of public officials, the
separation of the legislative, executive, and judicial branches of govern-
ment, and the separation between church and state. Those and other socio-
political reforms paved the way for the establishment of the rule of law and
the advancement of human rights and freedoms in modern societies.

Yet, according to my theory, neither traditional religious nor modern
secular ideologies will be able to overcome the global crisis of spirituality in
which humanity finds itself in the twenty-first century. Religion is indis-
pensable for social development, and systemic crises of religions could be
overcome only by the advancement of new religious movements that erect
their scriptural absolutes and establish order amid ever-deepening intellec-
tual and cultural chaos.

The real substance of twentieth-century history, in my view, consisted
of the juxtaposition between late modernity — whether in its liberal or to-
talitarian version — which reflected in very different forms the global crisis
of spirituality, and the rise of a new revelation that was supposed to coun-
teract it in the long run. In the Christian scriptures, this time is known as
the Apocalypse. In terms of religious cycles, it can be described as the con-
tradistinction between the systemic crisis of an old religion that passes
through its critical stage and the rise of a novel spiritual tradition that is in
the formative phase of its development.

Historically speaking, the formative phase of religion lasts for about
four centuries. The European Enlightenment started the systemic crisis of
Christianity in the eighteenth century, and modern religious movements,
whose mission was to counteract the upcoming global spiritual crisis,
started to appear since the middle of the nineteenth century. So, if history
follows its pattern, the end of the apocalyptic era could reasonably be ex-
pected around the middle of the twenty-third century.

In the meantime, modern civilization is in its golden age and swiftly de-
veloping a planetary version of the Enlightenment project, which eventually
would reach and exhaust its global potentials. Modernity offers short-term
solutions to the social problems of humanity by focusing on external re-
forms, while new religious movements envision long-term changes based on
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the inner transformation of individual human beings. Yet we have to re-
member that religion is never a panacea for social ills. It always fulfills its
minimum requirement of ensuring the survival of a targeted group of peo-
ple — in this case, all of humanity. The rest would be up to us who are going
to choose for ourselves what type of society we would prefer to survive in.
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