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Abstract

B Studiul prezintd, prin prisma vietii religioase, fenomenul modernizarii in satele ceangailor din Moldova.
Totodata interpreteazd schimbarile semnificative produse in viata religioasa traditionald, modul de orga-
nizare al vietii cotidiene, transformarea valorilor centrale si observa tendintele de secularizare si aparitia
miscarilor religioase de tip sectant. Autorul sustine ca experienta religioasa pierde din ce in ce mai mult
legitimarea comunitara si institutionala (cea a bisericii). Din cauza depersonalizarii controlului societatii,
transformarea normelor de organizare a vietii de zi cu zi, schimbarea rolului valorilor religioase, indivi-
dualizarea comunitatilor — urmarile schimbarilor sociale, efectele modernizarii — Biserica Catolicd nu mai
reuseste in totalitate sd-i integreze pe locuitorii comunitatilor de ceangadi, dintre care, din ce in ce mai multi
se orienteaza spre noile miscari religioase, prezente in comunitati mici. Aceste comunitati integreaza noii
membri, oferind o imagine a lumii cu posibilitate de actualizare, cu norme religiose si comunitare necon-
ventionale. Una dintre ipotezele autorului este ca aderarea la noile miscari religioase face parte dintr-o
strategie de modernizare, iar prin modele transnationale de viatd, noile miscari religioase sunt un factor
de mobilitate sociala.

B The paper aims to describe phenomena’s of modernization in Moldavian Csango villages in the context
of religiosity. It interprets the most significant shifts in the life forms and traditional religiosity, the change
of central values, tendencies of secularization and the emergence of sectarianism. The author argues that
the religious experience gradually evades community and (Church) legitimation, so that the ever larger
individualization of religious experiences and conceptualization leads to the pluralization of worldviews.
The impersonalization of social control, the changing norms that affect everyday life, the role change of re-
ligious values, the individualization of communities, basically the transforming forces of modernization on
society disable the catholic church to fully integrate the Csango village population, who in rising numbers
attend new teachings that offer an updated worldview, as well as a brand new set of community/religious
norms. The author argues, that sectarianism/sectarianization is a part of modernizational strategies, and
that as a consequence of transnational life forms, sects have become part of social mobility.
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CATEVA ELEMENTE ALE SCHIMBARII
PERSPECTIVEI RELIGIOASE.

Secularizarea, transnationalismul
si adoptarea sectelor in satele de
ceangai din Moldova

Introducere

B Unul din cele mai importante rezultate ale cercetarilor din ultimii ani in ceea ce priveste cultura
ceangadilor este faptul ca discursul stiintelor sociale asupra acestui aspect este orientat spre factorii de
modernizare - considerati dreptimportante componente modelatoare ale societatii. Aceasta consecinta
rezidd din maniera in care s-a analizat tematica respectiva, diferita de studiile anilor precedenti, cand
acestifactori au rdmas adesea in subtextul discursului ce punea accent pe ,inaccesibilitate” si ,inchidere”.
In ultima perioads, cercetarile au tras un semnal de alarma in legaturd cu faptul c& in Moldova se
deterioreaza si se restrange tot mai mult acel univers al vietii arhaice, care era organizat potrivit
modelelor constituite din sisteme de valori si conceptii despre lume si viata traditionale. Vizitand satele
de ceangai din Moldova nu putem avea nicio indoiald asupra efectelor modernizarii in ceea ce priveste
comunitatile cu fundamente arhaice.

Efectele modernizdrii acopera toate domeniile vietii, influentand in mod evident si conceptiile
religioase. Analizele recente au semnalat deteriorarea imaginarului religios mentionat ca arhaic si
rationalizarea viziunii asupra lumii'. Asadar, in cazul unei societati cu o rapida modernizare, aparitia tot
mai ritmicd a tendintelor care presupun existenta unor componente legate de secularizare - ca efect al
fnnoirii — are o tot mai mare probabilitate.

In cadrul acestui studiu ma voi ocupa de cateva modalitati posibile de interpretare teoreticd a
transformarilor in ceea ce priveste imaginarul religios traditional asupra lumii. O explorare de ansamblu
a problemelor enuntate si cautarea tuturor raspunsurilor este imposibila doar in cadrul unei singure
abordari si ca atare nu poate constitui nici scopul lucrarii de fata. In pofida acestui impediment, consider
ca reflectia pe marginea problemelor puse pe tapet si sistematizarea experientelor mele de pe teren
ar putea prezenta un real interes, necesitand insa pe mai departe anumite nuantdri cu ajutorul unor
cercetari si studii de caz ceva mai sistematice. in felul acesta, as dori sa contribui la o intelegere mai
deplind si coerenta a unui subiect de investigare cu totul actual, in ce priveste ceangadii si nu doar la

1 Deseori, cercetarea stiintifica nu depaseste limitele unor afirmatii generale asupra asocierii conceptiilor religioase cu
nuante medievale ale ceangailor din Moldova cu un model complet de viata religioasd. Exista insa si analize metodice
care analizeaza cate un segment al vietii religioase intr-un context mai larg. Vezi, de pildd, volumele de carti, studiile si
eseurile etnografice referitoare la acest domeniu ale lui Vilmos Tanczos despre rugaciunea arhaica la ceangdi (Tanczos
1991, 1994, 1995, 1997, 1999, 2000a), precum si analizele intreprinse de Ferenc Pozsony (Pozsony 1996, 1998, 2005a)
si Péter Haldsz (Haldsz 2002).



>>X<< | SPM N WORKING PAPERS - 21/2009

completarea literaturii de specialitate care se ocupa de teoria aderarii la diversele secte religioase.
Problemele vizate de mine se referd in primul rand la cauzele tendintelor de adoptare a sectelor in
satele de ceangai din Moldova, la functiile acestora, precum si la imaginarul local asupra sectelor.

Cercetarea a fost intreprinsa in anul 2000 sub egida Asociatiei Etnografice ,Kriza Janos” [Kriza
Janos Néprajzi Tarsasag], sub titlul de ,Cercetare etnografica contemporana in satele de ceangai din
Moldova” [Jelenkutatds a moldvai csangé falvakban] (coordonator: dr. Ferenc Pozsony), precum si in
cadrul unui proiect derulat la Institutul pentru Organizarea Cercetdrii din cadrul Academiei Maghiare
de Stiinte [MTA Kutatasszervezési Intézete], inceput in 2007, care purta titlul: ,Biserica si modernitate.
Cercetari sociologice contemporane in comunitatile de ceangdi maghiari din Moldova” [Egyhaz és
modernitds. Jelenkori szocioldgiai kutatasok a csangémagyar kdzosségek korében] (coordonator: dr.
Vilmos Tanczos).

Incepand din anul 2001 am investigat in cadrul unor activitati de teren ocazionale (cu durata de 1-2
saptamani sau chiar de cateva zile) si functionarea sistemelor de interpretare religioasa a ceangailor din
Moldova, precum si transformarile sociale care se petrec in conditiile modernitatii, utilizand totodata
atat observatia participativa, cat si metoda colectarii datelor etnografice prin interviuri (indeosebi
interviul biografic). In pofida faptului ca in anul 2008 am realizat mai multe deplasari pe teren cu durata
de cateva zile, ce vizau problemele mentionate in acest studiu (Valea Seaca, Valea Mica si Lespezi),
materialul empiric analizat nu consta in totalitate din rezultatul unor colectari de date sistematice.
Studiul se bazeaza intr-o mare masura si pe observatiile facute de mine de-a lungul mai multor ani de
investigatii, intreprinse asupra unor subiecte variate in ce priveste satele de ceangai din Moldova. In
afara acestora, am mai utilizat datele statistice si demografice nationale referitoare la judetul Bacau, din
2002.

In etapa elaborarii studiului — si nu doar atunci - m-am lovit mereu de problema informatiilor
insuficiente referitoare la carierele individuale, aspect caracteristic si perioadei de dupa schimbarea
regimului politic din Romania in decembrie 1989, considerata o cotitura importanta si in viata sociald
a ceangailor. In cei 19 ani care s-au scurs de atunci, viata sociald a ceangailor din Moldova a inregistrat
schimbari mult mai intense decat de-a lungul deceniilor anterioare. Din acest motiv, cred ca aldturi
de subiectele de cercetare aflate actualmente in centrul atentiei - cum ar fi problematica identitara si
studiile privind modernizarea -, analizele ar trebui orientate in mod predilect si in directia principiilor
metodologice, precum analiza unor cariere?.

Asadar, voi incerca sa nuantez macro-analiza referitoare la viata sociala a ceangadilor cu ajutorul unui
studiu de caz. In cadrul prezentarii, voi analiza un material etnografic adunat cu ocazia unui interviu
pe tema evenimentelor de viatd, mentionand si experientele personale trdite in viata de zi cu zi a
comunitdtilor de ceangai. Prin intermediul istorisirii unui personaj, materialul analizat prezinta factorii
care au dus la abandonarea religiei catolice institutionale, rolul indeplinit de modelul de viata adventist
in cadrul strategiilor existentei individuale, reactia sociala locald, precum si metodele prin care preotul
afncercat sd interzica abandonarea religiei catolice.

in ultimii ani, in comunitatile de ceangai din Moldova, fenomenele legate de adoptarea sectelor
au aparut cu o intensitate mult mai mare decat in anii precedenti. In opinia mea, contextul extern al
adoptarii sectelor consta in componentele legate de modernizare si tendintele de secularizare, iar
din acest motiv consider ca ele trebuie abordate ca o tematica comund. Aceste fenomene contribuie
la transformarea unor mentalitati religioase, provoaca schimbari in ceea ce priveste locul normelor
religioase, precum si dezechilibre in randul unor comunitati grupate in jurul imaginarului religios.

2 In ceea ce priveste identitatea, vezi Peti 2006: 201.
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Transformarea valorilor fundamentale: schimbari de
atitudine in ceea ce priveste religiozitatea traditionala
si modul de viata

Nesimultaneitati paralele

B Asadar, in urma rezultatelor legate de cercetadrile etnografice si socio-antropologice, imaginea
comunitdtilor religioase ideale inchise, aflate sub controlul total al bisericii si al comunitatii, pare sa
sufere o modificare, astfel si reprezentarile stiintifice legate de viata sacrala a ceangailor din Moldova
accepta tot mai mult modelul stratificat al elementelor si fenomenelor religioase care in literatura de
specialitate poarta numele de nesimultaneitate concomitentd sau paraleld®.

Din punct de vedere al etnografiei, interpretarea notiunii este oferita de Hermann Bausinger, care, pe
urmele lui Ernst Bloch, a realizat si definirea fenomenului. in conceptia lui Bausinger, Ernst Bloch descrie,
in fapt, nesimultaneitatea cu ajutorul simultaneitatii, adica reda prin diversi factori de putere evolutia
simultana a unor elemente succesive, definite din punct de vedere istoric: ,conceptii si moduri de viata,
este vorba de nesimultaneitatea unor conceptii si ideologii care exista simultan in prezent” (Bausinger
1989: 25). Pe baza unor investigatii dedicate de Utz Jeggle, Carola Lipp si Wolfgang Kaschuba lumii
rurale si considerate la inceputul anilor 1980 o noutate in etnografie, H. Bausinger afirma: JIn decursul
analizelor cu referire la comunitatile rurale, acesti cercetatori au ajuns la concluzia ca in colectivitatile
respective predomina norme si conceptii transmitatoare de valori care nu pot fi explicate in totalitate
prin determinantele sociale actuale ale comunitatilor si care provin mai degraba din constelatiile si
structurile mai vechi ale vietii rurale.” (Bausinger 1989: 32) In fapt, datoritd unor decalaje ale dezvoltarii,
anumite fenomene si regiuni nu poartd caracteristicile aceleiasi epoci, asadar, in timp, produsele
diferitelor perioade pot coabita una langa cealalta (vezi Liszka 2001: 395).

Potrivit lui Wolfgang Kaschuba, in epoca moderna a industrializarii, cand ,vechea etnografie” cduta
esenta originala si arhaica, s-a introdus de fapt ideea nesimultaneitatii ,reluate”. Totodata, Kaschuba
atrage atentia ca nici actuala interpretare ,antropologizanta”, care respinge conceptia precedenta, nu
este lipsita de acest mod de a gandi: ,Sunt stabile normele culturale pe baza carora in lumea noastra
se decide ceea ce este considerat normal, obisnuit sau modern si ceea ce nu, fapt ce ni se pare desuet,
invechit si facand parte de fapt din domeniul istoriei. Modelele culturale la care majoritatea societatii
a renuntat demult si orizonturile de valoare deja strdine pentru noi pe care nu le mai putem urma, mai
sunt inca atribuite intr-o oarecare masura unui al doilea ,plan de interval”, transbordat din trecut in
prezent.” (Kaschuba 2004: 152)

Sociologia religiei leaga acest fenomen de procesele societatilor traditionale, caracterizate prin
gandirea magica religioasa, in care apare toleranta fata de alternative. ,Reflectiile venite din afara nu
preiau doar pur si simplu locul celor vechi, ci coexista paralel cu acestea, fiind apoi treptat incorporate.”
(Hamilton 1998: 58)

Lucrarile care analizeaza modelul stratificat al culturii religioase a ceangailor din Moldova apreciaza
afirmatia de mai sus ca fiind foarte adevarata. in fapt, mentionand cultura lipsitd de structurd a ceangailor
dinMoldova, Vilmos Tanczos descrie acelasilucru*:in satele siorasele de ceangaidin Moldova, considerate
arhaice din punct de vedere cultural, sunt prezente cele mai diverse valori, forme comportamentale si
ideologii (vezi Tdnczos 2000a: 137). Despre sistemul de valori si cultura medievala® care stau la baza unei
credinte religioase puternice, autorul afirma cd in pofida faptului ca acestea au persistat aici cel mai mult
timp, in realitate se regasesc doar partial, functionand numai in anumite domenii si situatii ale vietii (vezi
si Tanczos 2000a: 137).

3 Exista si pareri potrivit carora cercetatorii insistd pe o totala disparitie a imaginarului arhaic.

4 ,Aceasta cultura nu are o structurd solida, niciodata nu poti stii la ce sa te astepti.” (TAnczos 2000a: 134)

5 Cureferire la cultura religioasd a ceangailor din Moldova, am utilizat termenul de ,medieval” doar ca metafora si nu in
sensul peiorativ, intelegand prin acesta trairea credintei religioase care sta la baza practicilor arhaice si sacrale.
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In cazul satelor de ceangdi este de asemenea caracteristic ca, intr-o anumita situatie, una si aceeasi
persoana sa puna sub semnul intrebarii anumite ideologii si credinte religioase, admise ca autentice din
partea altor membri ai comunitatii sau practicate de cdtre acestia, iar pe altele sd le accepte fara ezitare.
Asadar, nu se poate spune ca acesti oameni nu ar avea capacitatea de a-si forma o proprie imagine
despre lume siviata. Desi credinta religioasa are o mare importanta si in cazul nostru, se pare ca modul de
gandire simbolico-religios, orientat in directia asociatiilor sublogice care caracterizau perceptiile omului
din Evul mediu este pe cale de disparitie. in timpul colectarii istorisirilor legate de imaginar am observat
ca desi comunicarea unor indivizi prin perceptii imaginare cu fiinte transcendentale este considerata
de catre multe persoane ca fiind autentica, acestea nu pot relata intamplari asemanatoare, deoarece se
afla deja in afara farmecului magic care inspira aceste trairi religioase sugestive ale transcendentalului.
Legat de perceptia imaginara se afirma tot mai pregnant ca acestea s-au intamplat mai demult, iar in
prezent ,se vad” tot mai rar: ,Au mai existat inainte unde au zis ca au vazut... [aratdri], nu-mi aduc bine
aminte, dar au vazut. Inainte au vazut. Acum insd nu prea se intampla. Acum nu mai vad.”

J[Au povestit cd in Gheorghe Doja au vézut-o pe Sfanta Fecioard prin geam... ] Nu-i adevarat, sa nu
credeti. Nu-i nimic adevdrat.” Toate acestea arata ca trairile inflacdrate si extatice se transforma intr-o
religiozitate mult mai rationald, mai ,logicd” si mai laicd, dar care incd mai functioneaza ca forta de
organizare esentiala a modului de viata cotidian.

Sub efectul proceselor de modelare sociala din ultimii ani, credinta religioasa nu a devenit un factor
insemnat al organizarii sociale periferice, insa experientele cu profunzimi medievale din trecut se afla
in regresie. Acest proces atesta faptul ca trairile religioase dispar tot mai mult din sfera de legitimare
comunitara si institutionala (a bisericii), iar cresterea importantei unor experiente si trdiri religioase
diferite de la un individ la altul duce la pluralizarea perceptiilor despre lume. Aceste tendinte reflecta
ideea lui Max Weber, conform careia ,lumea nu mai este o »dumbrava magica« (magical garden) hranita
cu misticism care isi punea amprenta asupra conceptiilor omului premodern” (Aldridge 2000: 16)2.

La nivel comunitar, aceste idei pot fi abordate prin ipoteza lui Bryan Wilson, care afirma ca odata
cu modernizarea comunitatilor din societatile occidentale li s-au asigurat conditiile urbanizarii, iar rolul
acestora a devenit mai putin important, ceea ce a contribuit la schimbarea locului si rolului controlului
social (vezi Wilson 1982: 149). ,in comunitatile autentice (well-integrated communities), controlul social
a avut un fundament moral si religios. Spre deosebire de acestea, in lumea moderna, rationala si
birocratizatd, controlul social este impersonal si s-a desprins de bazele sale religios-etice de dinainte”
(Aldridge 2000: 18)°. Malcolm B. Hamilton, reflectand la B. Wilson, atrage atentia ca ,intr-o asemenea
situatie, religia isi pierde insemndtatea, la fel ca si valorile comunitare, care in mod traditional au fost
exprimate sub forma unor ritualuri colective si sarbatori religioase” (Hamilton 1998: 212).

Jézsef Kotics a considerat ca unele dintre cele mai importante efecte ale proceselor de modernizare
existente in satele de ceangdi din Moldova sunt pluralitatea normelor sociale si schimbarile de rol
premergdtoare controlului social. A afirmat ca ,in zilele noastre, modul de viata cu o strictd morala
religioasa se imbina cu un sistem de valori mai imburghezite” (Kotics 1997: 47). Autorul mentioneaza
ca ,schimbarea sistemului de valori, renuntarea la starea in care primeaza valorile cu temei sacral ori
punerea acestora sub semnul intrebarii sunt caracteristice, in primul rand, generatiei tinere care s-a
mutat in mediul urban orilucreaza acolo” (Kotics 1997:47). Autorul subliniaza sifaptul ca ,rolul controlului
social s-a diminuat considerabil datoritd disparitiei proprietatii private, a navetei si a urbanizarii, aria
sa de functionare restrangandu-se la cercul de rude si cunostinte; iar individul eliberandu-se de sub
controlul colectiv, viata comunitatii se petrece tot mai putin sub ochii obstei” (Kotics 1997: 49)°. Asadar,
depersonalizarea controlului social indicd totodata si pluralizarea unei ideologii religioase cu fundament
moral si etic, precum si dezmembrarea coeziunii acesteia.

Tendintele specifice anilor imediat urmatori schimbarii de regim politic din Romania tind spre
amplificare, in urma valurilor de migratii de munca din ultima vreme: modernizarea ca factor de
modelare a societdtii se manifesta nu doar prin caracteristicile externe ale modului de viata, dar si in
ceea ce priveste destramarea sistemului de valori cu fundament religios, putand fi surprinsa si prin

6 Péter Bejan Kukuri, 1933, Cleja, interviu realizat in data de 2006.01. 13
7 Roza Cosa, Galbeni, interviu realizat in data de 2006. 01. 14.
8 Traduceredel.P.
9 TraduceredeL.P.
10 Aparitia acestor tendinte sunt confirmate si de cercetdrile lui Istvan Kinda (Kinda 2005: 37-38).
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aparitia valorilor de orientare spre un mod de viata laic, mai cu seama in randul tinerilor. Sub efectul
migratiilor de muncad, aceste noi modele de orientare a valorilor devin modele culturale obisnuite.

Evident, deschiderea pietei de munca occidentale in fata satelor de ceangai din Moldova, cu un
potential demografic mare, pana in zilele noastre a avut ca rezultat progrese modernizatoare de asa
natura incat — exceptand cateva asezari din Tinutul Secuiesc cu un caracter economic specific - in cazul
asezarilor din Ardeal sunt de neimaginat. La nivelul dimensiunilor individuale, migratia de munca a avut
drept consecintd redefinirea identitatilor si formarea unei noi ontologii a eului.

in privinta comunitatilor se poate vorbi despre schimbarea obiceiurilor de consum, transformarea
radicala a relatiei fata de cultura traditionala (de pilda, sub aspectul nivelului de dezvoltare a conditiilor
de locuit), precum si a relatiilor interumane. In localitatea Lespezi, in casele nou construite, peretii nu mai
suntornati cu ajutorul unor textile realizate prin tehnici traditionale, devalorizarea acestora observandu-
se si datoritd faptului ca uneori servetele ornate (batiste ornamentale) ajung pe somoioagele care indica
granita dintre parcelele de pamant ori pur si simplu sunt arse.

Importanta modului de viata transnational in transformarea culturii

B Teoria transnationald oferda o noud abordare a proceselor de modernizare desfasurate in satele
de ceangai din Moldova (vezi Appadurai 2001; Niedermiller 2002; 2005). Teoriile care interpretau
organizarea modurilor de viatd transnationale” s-au ndscut in conditiile modernitatii, fiind in opozitie
cu teoriile definirii teritoriale a culturilor, a nationalismului metodologic' si a identitdtii singulare (vezi si
Niedermuller 2005: 53-58). Aceste tipuri de cercetdri au subliniat totodata inertia culturii caracterizate
prin constanta si permanenta. Au adus argumente afirmatiei potrivit careia culturile sunt entitati definite
din punct de vedere etnic si legate de un loc cu deosebiri care par incompatibile.

Asupra acestor teorii transnationaliste, separate de traditia teoretica si ideologica, au avut un efect
decisiv noile practicilegate de migratiile in conditiile globalizarii, precum si recunoasterea transformarilor
survenite in sfera modurilor de viata organizate in conditiile unor angajari internationale'*. Permanenta
miscare dintre locuri, apartenenta simultana la mai multe locatii formeaza comunitati translocale (vezi si
Appadurai 2001: 19-20), ceea ce nu inseamna schimbarea mediilor culturale (asa cum se intamplain cazul
practicilor de migratie precedente), ci alternanta acestora, asadar se realizeaza prin miscarea continud
dintre locuri. Potrivit lui Péter Niedermiiller, ,0 importanta asemdndtoare cu mobilitatea oamenilor -
ori una si mai insemnata - se observa si in ceea ce priveste mobilitatea si globalizarea semnificatiilor,
imaginilor, asteptarilor si imaginatiilor culturale. In urma lor se nasc universuri simbolice transnationale,
preferinte, aspiratii detinute in comun la nivel global, sentimente culturale transnationale, adica
colectivitdti deteritorizate” (Niedermiiller 2005: 58).

In ceea ce priveste persoanele din randul ceangailor cu strategii de iesire frecventd in strainitate sau
despre cele stramutate se presupune ca relatiile lor cu colectivitatile de provenientd se realizeaza printr-
un model caracteristic spatiilor transnationale.

Aceste considerente caracterizeaza cu predilectie generatia tandra si de varsta medie, participanta
la migratiile de munca din societatea actuala a ceangadilor, asadar acele grupuri care pand in prezent
au ramas oarecum in umbra cercetdrilor etnografice, antropologice ori sociologice. Posibilitdtile de
comunicare extinse au largit si modalitatile relatiilor interpersonale, intretinute cu membrii familiilor
rdmase acasd. Transnationalul ca practica sociala se regaseste insa nu doar la ceangadii participanti
la migratiile de munca, ci provoacd efecte si asupra functiondrii unor comunitati intregi. Campurile
sociale transnationale influenteaza modul de viata al colectivitatilor mai extinse, structura mentalitatii

11 Practica transnationalului se realizeaza in cadrul unor moduri de viatd ,in conditiile cdrora oamenii vietuiesc simultan
in mai multe culturi” (Niedermiiller 2002: 142).

12 Conceptie care opteaza pentru realizarea cercetarilor exclusiv in cadrul statelor nationale, comunitatile si culturile
fiind considerate ca omogene.

13 Teoria sustine ca ,identitatea culturala si cea sociala sunt o constructie singulard, legata de un singur spatiu si mediu,
provenind de aici si dezvoltandu-se din acest loc” (Niedermdiller 2005: 54).

14 Despre practicile de migratie transnationala la nivelul societatii romanesti vezi lucrarea lui Dumitru Sandu (Sandu
2000).

15 Sublinierea autorului - L. P.,Aceasta expresie arata cd in societatea moderna tarzie din lumea globala, conceptia spa-
tiului se debaraseazd de constrangerile teritoriale” (Niedermuller 2005: 58).
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acestora, identitatea lor nationala si culturala, precum si atitudinea lor emotionald fata de apartenents,
deoarece aceste procese sunt ,inscrise” de catre participantii la migratiile de munca in modul de viata
comunitar'®.

Péter Niedermiiller exemplifica functionarea acestor procese prin obiectele aflate pe tarabele pietei
din comuna Cleja, prin semnificatiile simbolice ale acestora, precum si prin experientele traite de un
barbat din Galbeni la piata din J6zsefvaros (un cartier al Budapestei). CD player-ele produse in Hong
Kong si insirate in piata din Cleja, ,covoarele indiene”, incdltamintele chinezesti de tip Adidas si Puma
sunt purtatoarele acelorasi fenomene culturale in ceea ce priveste atractia exercitata asupra tinerilor
din Cleja, ca si in cazul influentei manifestate de aceleasi lucruri asupra semenilor din tarile occidentale.
Asadar, potrivit interpretarii autorului, piata din Cleja este guvernata si mentinuta de aceleasi modele
ale culturii globale ca si pietele din marile orase: ,targurile din Cleja exemplifica tipul de forma materiala
in care, intr-o societate locala aflata aparent la »capatul lumii«', exista sau patrund in viata de zi cu zi
semnificatii transnationale si imaginarul global” (Niedermdller 2005: 61)®. Un alt exemplu al autorului™
arata faptul ca experientele transnationale sunt integrate si joaca un rol si in ceea ce priveste naratiunea
individuala a vietii, identitatea personala, interpretarea individuala a mediului socio-cultural, precum si
statutul social al individului (vezi Niedermuller 2005: 61).

Asadar, una dintre consecintele migratiei de munca in straindtate este si faptul ca in aceste sate, intr-o
anumita masurd, a castigat teren plurarismul cultural. Asa se explica ca in localitatea Galbeni am intalnit,
de pilda, o persoana de etnie ceangdu din Moldova, de credinta budista — considerat periculos din
punct de vedere al bisericii romano-catolice —, a carei deviatie religioasa il priveste doar pe el, deoarece
se afla in afara controlului si asa slabit al sferei institutionale bisericesti si al sistemului de norme morale
comunitare®.

Imbunitatirea vizibila a situatiei economice in ceea ce priveste persoanele participante la migratia
de munca manifestata prin ,consumul de prestigiu” din partea indivizilor prezenti doar provizoriu in
spatiul comunitar (de pildd, distractii cu o camera video in cea mai importanta discoteca de acasd) a
declansat in aceste localitati o serie de miscari de autoritate morald. Tinerii urmeaza cu predilectie
modelele respective, iar in urma lor ,schimbarile” aparute in comportamentul acestora sunt considerate
normale si necesare si de catre parinti. Acestia apreciaza conduita tineretului ca o premisa a succesului
ce corespunde noilor modele de orientare. Toate acestea indica faptul ca in satele de ceangai din
Moldova nu mai existda modele de comportament prescrise in mod institutional, ci tot mai mult ,simpla
capacitate de adaptare devine valoarea centrald” (Merton 2002: 216).

Schimbarile frecvente de identitate, cdrora starea avansatad a asimildrii lingvistice si culturale le ofera
conditii structurale favorizante (vezi si Kotics 1997: 48), au devenit posibile strategii de viata si mijloace
ale mobilitatii sociale. In aceste comunitati, din punctul de vedere al accentelor culturale dominante,
astfel de schimbadri identitare nu sunt percepute ca deviante, deoarece la nivel cultural sunt sustinute
strategii de adaptare asemanatoare. Astfel de forme de adaptare au devenit modelele culturale
acceptate in satele de ceangdi din Moldova. in pofida faptului ca aceste tipuri de comportamente
sunt consecinte ale unor decizii interne care nu sunt supuse efectelor controlului institutional, tocmai
asteptarile colective sunt acelea care - sub constrangerea existentiala si a ascensiunii in ierarhia sociala
- motiveaza individul, impunandu-i adoptarea unor strategii similare de adaptare. Dupa opinia lui
Peter L. Berger si Thomas Luckmann, referitor la schimbadrile din cadrul mobilitatii sociale, ,se vor intalni
modele de interpretare prestabilite, care indica celor in cauza ceea ce s-a intamplat fdra* schimbarea
totald a individului” (Berger—Luckmann 1998: 223). Totodata, potrivit autorilor, ,in societatea cu o mare

16 Sublinierea autorului - L. P.,Aceasta expresie indica faptul ca in societatea moderna tarzie din lumea globalizata, con-
ceptia spatiului nu mai este legata de teritoriu” (Niedermiller 2005: 58).

17 Ghilimelele sunt puse de cétre autor — L. P.

18 Fara dorinta de-a corecta constatarile autorului, adaug cd imaginea pietei de la Cleja - in afara marfurilor mai sus amin-
tite — este intregitd de grohditul purcelusilor aflati in portbagajele deschise ale Daciilor, la fel cum se cauta si cazanele
de cupru confectionate in tehnica traditionala pentru fiertul tuicii. Ca si in targul de la Negreni, unde incéltdmintele
asemanatoare cu opincile, realizate din anvelopele folosite ale motocicletelor si excelent utilizate pentru cataratul pe
munti, sunt achizitionate nu neaparat pentru valoarea lor artizanala.

19 Autorul se bazeaza pe istorisirea unui tanar din Galbeni care a fost angajatul unui barbat chinez din J6zsefvaros.

20 TIntr-unul dintre studiile ei, care se ocupa de orientérile religioase ale unei familii neoprotestante din Cleja, Virag Papai
prezintd ,ruptura” de religia catolica ca o strategie de modernizare (vezi Papai 2005).

21 Sublinierea apartine autorilor — L. P.
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mobilitate, interpretdrile schematice deja pregatite — internalizate de individ inca din perioada cand el
fnsusi nu este inca mobil - asigura tocmai de pe atunci continuitatea biografica, dizolvand contradictiile
aparute” (Berger-Luckmann 1998: 224).

Persoanele revenite din migratia de munca, care raman doar temporar in spatiul local al comunitatii,
nu mai percep in acelasi mod nici functiile frecventarii bisericii: pe langa trdirile religioase, aceste
reintoarceri constituie totodata ocazii de-a se intalni cu cei din sat. Una dintre consecintele migratiei de
munca este si faptul ca sarbatorile religioase devin principii de organizare in ceea ce priveste relatiile
sociale, cei care practica iesirile in straindtate aranjandu-si revenirile in jurul marilor sarbatori. Cu toate
ca nici in cazul lor nu se poate contesta importanta sacrald legata de trdirea sarbatorilor, aceste tendinte
duc la diminuarea importantei religioase de zi cu zi, ducand la schimbari in ceea ce priveste trairile
religioase traditionale. Utilizand o imagine stereotipa din literatura de specialitate se poate afirma ca
fata de importanta religioasa medievala a ,existentei in rugaciune continud”, sarbatorile au capatat
valoarea unor evenimente sociale.

Toate aceste procese au dus la transformarea rolului pe care I-a avut candva biserica. La slabirea
controlului bisericii a contribuit faptul ca in societatea ceangailor, care a cdpatat o mare mobilitate,
grupuri sociale mai importante din cadrul comunitatilor locale se regdsesc doar provizoriu in spatiul
fizic colectiv. In pofida acestui fapt, ,si in prezent biserica ramane unul dintre cele mai profunde si mai
decisive institutii ale societatii ceangailor” (Pozsony 2005b: 174). Desi, in ceea ce priveste mijloacele de
constrangere, influenta acesteia este in continuare diminuata, in cazul gestionarii deviantelor sociale,
rolul de control simbolic al bisericii este foarte puternic, iar in ceea ce priveste controlul magic se
poate observa un evident progres (vezi Peti 2003). Explicatia acestui lucru - abordand problema pe
baza teoriilor secularizarii — ar consta in faptul ca, in opozitie cu explicatiile corespunzatoare venite
din partea stiintelor naturii, exista incercdri de mentinere a imaginarului religios. Datorita integrarii
imaginarului religios necanonic, viziunea religioasa asupra lumii nu se pluralizeaza, coerenta sa ramane
intactd, deoarece modul de gandire popular acceptad existenta simultana si fara incongruente a practicii
canonice religioase si a fenomenelor constiente cu caracter folcloric?.

Din cauza transformdrilor modernizatoare si a mentalitatilor legate de migratiile de munca in
strdinatate, biserica a pierdut mult din intensitatea controlului feudal exercitat asupra societatii. Acest
lucru reiese si din modul de raportare a institutiei bisericii fata de gruparile sectante aparute in mediul
rural.

In baza conceptiei secularizirii a lui Giddens se poate afirma ca, in ultimul timp, in Moldova
intalnim tot mai multe cazuri, fata de perioadele precedente, cand o familie sau un membru al ei se
converteste?. Asadar, in special dupa schimbarea regimului politic din Romania, convertirile tot mai des
intalnite, care in satele din Moldova fac parte de cele mai multe ori din strategia de mobilitate, indica
diminuarea influentei bisericii romano-catolice?”. Erodarea controlului bisericesc se manifesta si prin
faptul ca endogamia confesionala si-a pierdut rigurozitatea, ceea ce deschide noi cdi spre convertirile
religioase®.

22 Cultura populara ,este perceputa de omul din interiorul ei ca organica, omogena si cresting, individul nu descopera
contradictii in interiorul acesteia, permitand celor mai diverse elemente culturale convietuirea si exercitarea efectelor”
(Tdnczos 2000b: 224).

23 Prin convertire religioasd inteleg adeziunea la o biserica mica si nu procesul spiritual interior care duce la acest lucru. in
ceea ce priveste lucrdrile care interpreteaza procesul de transformare dramatica a personalitatii, convertirea religioasa
face subiectul excelentei sinteze a lui David A. Snow si Richard Machalek (Snow-Machalek 1984).

24 Fac referire doar la o diminuare relativd; si pentru mine este evident ca cea mai importanta institutie a societatii cean-
gailor este biserica romano-catolica.

25 In ultimii ani, cercetarea a inregistrat faptul ca ,in zilele noastre, in Moldova se obisnuieste ca indivizii care resping
normele valabile in comunitatile rurale romano-catolice sa se converteascd de regula la religia ortodoxd” (Pozsony
2005b: 188). Ferenc Pozsony este de parere ca datorita practicarii migratiei de munca care a luat amploare in ultimii
ani, iesirile frecvente in strainatate ale fetelor si femeilor cu familie contribuie la urmatorul fenomen:,dacé o fata sau
femeie este vorbita de rau in propriul sat din cauza purtarii mai lejere din punct de vedere moral, aceasta pleaca din
asezare cu capul sus, fara niciun sentiment de rusine, iar intr-o alta localitate va trdi impreuna la modul ostentativ cu
un baiat ortodox” (Pozsony 2005b: 188). Pe la jumétatea anilor 1990, Jozsef Kotics a constatat aparitia divorturilor, ca o
noud tendintd:,,Se poate observa ca in cazul in care persoana divortata doreste sa se recdsdtoreasca, adesea isi schim-
ba religia, adica trece la credinta ortodoxa” (Kotics 1997: 48).
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Transformarea religiozitatii bisericesti - teoriile secularizarii®

B Motivele recesiunii in ceea ce priveste religiozitatea bisericeasca — iar in societatile occidentale
moderne, practic, disparitia lor totald - sunt explicate de teoriile secularizarii. Literatura de specialitate
referitoare la aceasta problematica fiind extrem de bogatd, in continuare vom incerca doar surprinderea
unor caracteristici fundamentale ale teoriilor in cauza?®.

Desi contrar lui Max Weber (Weber 2001), noua paradigma de antropologie religioasa ,in general”
nu leaga secularizarea de componentele modernizarii, mentionand reinvierea riturilor si a sistemelor
semantice cu continut religios (vezi, de pilda Lechner 1991), totusi cred ca in satele din Moldova efectele
modernizarii au jucat un rol in ceea ce priveste eroziune imaginarului traditional, fundamentat pe valori
religioase®,

In ceea ce priveste ceangaii din Moldova, este destul de problematic s vorbim despre tendinte
de secularizare, deoarece notiunea poarta sensuri multiple, inca neelucidate. Din acest motiv, conform
opiniei lui Alan Aldridge?, voi utiliza termenul de secularizare ca o paradigma interpretativa, cu ajutorul
careia poate fi explicat procesul care, in cazul comunitatilor de ceangai din Moldova, va fi numit de
mine rolul diminuat al religiei fata de perioadele anterioare. Fac acest lucru fara a stabili un raport intre
toate componentele fenomenelor de secularizare observate in societatile occidentale moderne si
comunitdtile de ceangai. Asadar, invocand tendintele de secularizare aparute in mediul rural al ceangailor
din Moldova ma refer la transformarea si diminuarea formelor religioase traditionale caracteristice pentru
comunitdtile de ceangdi si nu la conceptia ,stingerii religiei”, formulata de E. B. Tylor, James G. Frazer, Karl
Marx si Sigmund Freud.

O astfel de interpretare a termenului de secularizare nu vine in contradictie cu utilizarea in sensul
general al notiunii. Conform pdrerii lui Meredith B. McGuire, ,in jurul interpretarii notiunii existd profunde
diferente de opinii, dar cele mai multe explicatii legate de secularizare® se dau cu referire la acel proces
istoric in urma caruia religia si-a pierdut (ori isi pierde) locul ei central in societate” (McGuire 1992: 249).3'
Termenul utilizat de mine se apropie mai mult de definitia secularizarii acceptate de Anthony Giddens,
acesta intelegand prin secularizare procesul ,prin care religia isi pierde influenta asupra diverselor sfere
ale vietii sociale” (Giddens 2000: 460)*2. Interpretarea lui Giddens analizeaza fenomenul de secularizare
referindu-se la trei dimensiuni: 1) calitatea de membru al organizatiilor religioase; 2) in ce masurd
reusesc bisericile si alte organizatii religioase sa-si pastreze influenta lor sociald, averea si autoritatea; 3)
dimensiunea religiozitdtii in ce priveste problema dogmelor si a valorilor (vezi si Giddens 2000: 461-462).
Din acest motiv, consider ca nu exista nicio incongruenta in cazul in care, vorbind despre comunitdtile
de ceangadi din Moldova si considerandu-le colectivitati cu orientare religioasa care detin calitatile
religiozitdtii bisericesti, prezint ca perceptibile procesele simultane, din care in ultimul timp* au rezultat
schimbatri relative si in sfera religiozitatii, avand in vedere transformarile rolului religios si diminuarea
influentei sociale a bisericii.

26 Sunt constient si de faptul ca aceste teorii sunt cu predilectie rezultatele unor cercetari efectuate in cadrul societatilor
occidentale, asadar aplicabilitatea lor in cazul societatii analizate de mine este mai mult ipotetica si ofera mai degraba
o bazd de comparatie. Astfel, concluziile referitoare la fenomenele din societatea analizatd de mine vor fi aplicate ca
un experiment.

27 Sintetizarea tezelor de secularizare a fost incercatd, de pilda, de catre Robert W. Hefner (Hefner 1998: 147-154), Vesa
Raiskila (Raiskila 1995), Pippa Norris si Ronald Inglehart (Norris—Inglehart 2005).

28 Potrivit lui Frank J. Lechner, odata cu diminuarea rolului religiei in societate se naste o lacuna a cdrei ocupare poate
presupune aparitia unor noi simboluri si ritualuri (Lechner 1992: 227). Despre nasterea riturilor seculare ale statului
national vezi de exemplu: Hobsbawm-Ranger 1983. Despre critica teoriilor secularizarii vezi si Hadden 1987. Dupa
parerea lui Rodney Stark si William Sims Brainbridge, secularizarea inseamna transformarea religiei si nu disparitia
acesteia (Stark-Brainbridge [1987] 1996).

29 ,in pofida contradictiilor din jurul terminologiei, termenul secularizare poate fi acceptat ca paradigma interpretativa,
care contribuie la descrierea si explicarea schimbarilor sociale din societdtile occidentale” (Aldridge 2000: 15). (Tradu-
cere de L. P) Despre utilizarea notiunii de secularizare ca paradigma interpretativa vezi si conceptiile lui B. McGuire
(McGuire 1992: 249).

30 Sublinierea apartine autorului - L. P.

31 TraduceredelL.P.

32 Opinie asemdnatoare are si Bryan Wilson (Wilson 1982: 149).

33 Prin aceasta perioada inteleg epoca de dupd schimbarea regimului politic din Romania.
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Meredith B. McGuire argumenteaza faptul ca in societatile moderne schimbarile de rol ale religiei
- ceea ce a insemnat si transformarea organizationald - s-au petrecut in paralel cu diferentierea
institutionald si cu extinderea pluralismului si rationalismului. Autorul considera ca diferentierea
institutionald este procesul in care diferitele sfere institutionale ale societatii sunt separate, de pilda
fnvatamantul, conducerea politica si economica. ,Opusul diferentierii institutionale poate fi observat in
cazul societatilor simple, unde credintele, valorile de zi cu zi ale modului de viata si practicile religioase
au o influenta directa la nivelul vietii cotidiene, in timp ce religia ia in stapanire intr-un mod difuz toata
societatea” (McGuire 1992: 251)**. In continuare, mergand pe urmele lui Talcott Parsons, autorul afirma
ca in societatile diferentiate la nivel inalt, normele, valorile si practicile religioase nu pot avea influenta
asupra altor domenii ale vietii decat in mod indirect, de pilda in sfera comerciald, politica, a petrecerii
timpului liber si a invatamantului (vezi si McGuire 1992: 251).

Pe baza celor afirmate de catre Olivier Tschannen, Alan Aldridge considera ca secularizarea ca
fenomen al modernizarii poate fi descrisa prin 3 concepte de baza. Primul este extinderea rationalizdrii,
intelegand prin acest lucru procesul prin care perceptia realitatii isi pierde aspectele transcendentale,
care sunt apoi schimbate cu definitii rational-cauzale despre lume. Cea de-a doua notiune este
diferentierea: ruptura dintre societate si religie. Astfel, religia se retrage in sfera decizionala individualg,
devine o problema personala si nu influenteaza diversele aspecte ale vietii sociale. Consecinta acestui
proces este faptul ca simbolurile, actiunile si institutiile isi vor pierde importanta si prestigiul. Cel de-al
treilea concept se refera la intensificarea profanului (increasing worldliness): o atentie deosebita acordata
problemelor lumesti, ceea ce — dupa parerea autorului — in conditiile actuale caracterizeaza nu doar
societatile moderne, ci apare tot mai mult si in cadrul religiozitatii traditionale. Potrivit lui A. Aldridge, in
jurul celor trei componente importante ale secularizarii ,circuld” o serie de notiuni legate de acestea, de
exemplu atomizarea si pluralismul (Aldridge 2000: 15).

Acest fenomen este considerat de cdtre noua orientare a teoriilor secularizdrii drept o consecinta
complexa, strict legata de industrializare si urbanizare®, in urma cdreia ,omul devine tot mai mult
obiectul unor interpretdri rational-cauzale si al activitatilor umane” (Hamilton 1998: 204), adica
aparitia secularizarii se leaga de rdspandirea conceptiei rationaliste din domeniul stiintelor naturii.
Prin diferentierea institutionald, literatura de specialitate descrie elita non-confesionala, aparuta si in
societatile locale traditionale, ca reprezentantd a discursului ce promoveaza imaginarul din domeniul
stiintelor naturii si submineaza formele de constiinta religioasa. In aceste comunitati, diminuarea rolului
bisericii depinde si de raporturile de forta din interiorul elitei locale.

Potrivit parerii lui Bryan Wilson, ,secularizarea nu este doar un proces cu efecte percepute in societate,
ci transformarea societatii in sine, precum si a principalelor institutii din cadrul acesteia” (Wilson 1982:
149).

Tendintele de adoptare a sectelor din societatea aflata in
transformare a ceangailor

B Biserica catolica din Moldova duce o politica intoleranta fata de organizatiile altor confesiuni,
aspirand spre o legitimare exclusiva. Prin efectul exercitat asupra societdtii de catre aceasta biserica se
explica si faptul ca ceangaii considera ca fiind un pdcat extrem de grav convertirea la alte confesiuni.
In conceptia lor, abandonarea credintei este un pacat de moarte. De pild3, o femeie din Galbeni a carei

34 Traducerede L.P.

35 Eroziunea,viziunii totale crestine asupra lumii” caracteristicd Evului Mediu si a sistemului de norme bazate pe aceas-
ta - in fapt, unitatea societatii si totalitatea modului de viata — are o istorie de mai multe secole, insd dezmembrarea
acesteia este consecinta efectelor de aculturalizare din ultimii 150-200 ani. R. W. Southern este de parere cd destra-
marea viziunii sacrale, de coerenta metafizica, s-a petrecut in secolul al XIV-lea:,Cea mai mare realizare a Evului Mediu
este elaborarea detaliata a convingerii potrivit careia, societatea umana globala este parte integranta a unui univers
oranduit de Dumnezeu atat in ceea ce priveste timpul si vesnicia, natura si supranaturalul, cat si politica practica si
lumea spirituala. Aproape orice lucru important care s-a scris in Evul Mediu — pana cand, in secolul al XIV-lea, sistemul a
inceput sd se deteriorizeze - a stat intr-o anumita mdsura in spatele existentei acestui orizont cosmic” (Southern 1987:
22).
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baiat a devenit membru al sectei Martorii lui lehova a experimentat rugaciuni de intensitate sporita si
pelerinaje, sperand ca fiul ei va reveni la credinta catolica:

Fiul meu a plecat de la credinta. Ce fel de credinta mai e si aia sa citeasca Bibliile?
Citeste. Si cat m-am zbatut, cat am incercat, atat m-am rugat si am mers acum la
Seuca®, am ajuns acolo. Cum nu mai poate acum sa se intoarca? Cum |-am botezat,
azburatacit (crescut), s-a casatorit, doar are trei copii! Cum a putut sa se indeparteze
...2In vara a plecat la acea credinta. [Ce fel de credintci?] lohoista (iehovista). Cel mai
periculos! Cum a putut el sa plece? Mai repede a plecat femeie-sa, I-a tras dupa ea
(I-a convertit).*”

Intoleranta bisericii catolice din Moldova fata de sectele care-si strang adepti si din satele de ceangai
este evidenta. Totusi, practica potrivit careia astazi se incearca convingerea sectantilor sa ramana adeptii
credintei catolice prin discutii personale indica deja faptul cd mijloacele de constrangere ale bisericii
fata de cei care s-au impotrivit normelor acesteia si-au mai pierdut din vehementa®.

Potrivit ceangailor din Moldova, preotul ii poate aplica cuiva o pedeapsa cel mai frecvent in trei
modauri: nu-I inmormanteaza, nu-l impartaseste ori nu-i sfinteste casa: ,Nu te inmormanteaza si nu...
tu te duci la biserica, te rogi, dar el nu-ti da anafura in gura. Si nu vine cu crucea la casa sa sfinteasca
casa™®. ,Privarea de serviciile bisericesti ca forma de penitenta aplicata persoanei religioase constituie
o deosebit de grava si rusinoasa sanctiune, o excludere univoca” (Kotics 1997: 48).

La Faraoani, izolarea membrilor sectelor se petrece doar in plan simbolic: la Boboteaza, preotul nu

le sfinteste casa.

Este o familie in sat care a primit alta credinta. [Si acest lucru a fost cumva pedepsit, a
fost ceva...?] Nu au fost pedepsiti! Parintele a spus [...], ca daca ei asa cer... El zicea
sd nu mai mearga la alta religie, dar astia nu au vrut. Au zis ca daca stiau dinainte
ce bine e acolo, atunci ar fi plecat mai repede. Daca zicea parohul ca nu prea e bine
sa te duci undeva, adica in ce religie esti, te-ai obisnuit, te-ai nascut, in aia sa fii! Sa
nu schimbi! [Si atunci, acest lucru nu a fost pedepsit?] Nu a primit pedeapsd, doar asa
ca... numerge cand sfinteste casa cu crucile. Atunci nu merge la dia*.

Este interesant faptul ca in localitatea Lespezi — dezvoltata, cu multe constructii noi si unde exista o
intensa migratie de munca in strainatate — populatia are o relatie destul de ambivalenta cu comunitatea

adventista:

[Existd in sat sectanti, pocditi?] Sunt, acum sunt de toate felurile. Adventisti care au
trecut de la noi [Asta este pdcat?] Nu stiu, toata lumea sa ramana in ce s-a nascut.
[Si mata, mdtusd Maria, cum crezi, dsta e pdcat?] Nu stiu, a fost aici un paroh, acela a
zis sa ramana fiecare dupa credinta sa. [Pdrintele nu s-a supdrat cd au trecut la alta
religie?] El i-a sfatuit numai de bine, daca nu au vrut, atunci fiecare sa faca cum
poate*.

[Existd in sat sectanti, pocditi?] Sunt, dar nu multi, trei familii. Adventisti. [Si pdrintele
nu se supdrd pe ei?] Toti fac ceea ce vor. Acum cd a venit uniunea crestinismului, nu
te acuza, spun ca si ei sunt crestini*,

36 Se face referire la participarea la pelerinajul de la Seuca (Valea Tarnavei Mici), locul aparitiei Fecioarei Maria.

37 Maria Cosa (1959) interviu realizat in Galbeni, 2004.

38 In ultimii ani, in mai multe asezari din Moldova si-au inceput activitatea preoti tineri, care sunt adeptii unei caliuziri a
comunitatii de tip mai modern (spre deosebire de pastorirea comunitatii prin metode feudale si gesturi autoritare), iar
din preocupdrile lor face parte si mentinerea unor relatii mai personale cu credinciosii.

39 Femeie anonimd, Galbeni, 14 iulie 2001.

40 Luca Antal (1932), interviu realizat in Faraoani, 8 iulie 2001.

41 Maria Mititel (1931), interviu realizat in Lespezi, 5 august 2007.

42 Janos Z6d (1935), interviu realizat in Lespezi, 5 august 2007.
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Aceste pareri indica faptul cd la Lespezi si religiozitatea trece in sfera privata, devenind tot mai mult
rezultatul deciziilor individuale. Vazand casele-blocuri cu mai multe etaje, de tip american, gardurile din
fier forjat amenajate cu interfoane (in spatele cdrora nu de rareori se afla fantani arteziene tasnind din
statuile confectionate din beton) si masinile occidentale scumpe, ar figreu deimaginat practica existenta
inca panain zilele noastre in anumite asezari arhaice cu situatii economice precare din Moldova, potrivit
careia preotului intervine in viata privata a credinciosilor sdi (de pilda, fi mustra in timpul predicii).
Izolarea simbolica a familiilor adepte ale unor secte exista insa si pe mai departe, manifestandu-se cu
predilectie la casatorii sau la alegerea locurilor de veci. La inceputul anilor 1960, in comuna Lespezi, in
cazul primului mort al bisericii adventiste, biserica catolica n-a aprobat inmormantarea in cimitirul local,
astfel adventistii au achizitionat separat un loc de veci potrivit, alaturi de cimitirul catolic. Sub presiunea
bisericii romano-catolice, la inceput insa, au facut inmormantarile in centrul comunal Garleni.

[Si preotul nu este supdrat pe ei? Adicd pe membrii sectelor] Poate ca este, dar numai
asa, in sinea lui, nu spune la biserica. [Si ce fel de secte sunt?] Reformati, adventisti
si romani, romani ortodocsi. [lar preotul cum ii primeste?] Doar daca trec la credinta
catolicg, altfel nu. [Dar asa, nu existd probleme intre sdteni?] Probleme exista destul
de multe, reformatii au primit un cimitir separat. [Aici la Lespezi?] P&i, nu tocmai la
Lespezi, ci in Garleni. [Si cdnd a fost asta?] Ce sa spun, in anii saizeci. Nu reformatii,
adventistii au primit. Sunt, sunt. [...] [Dar nu ati avut probleme unii cu altii? Adica
adventistii cu catolicii] Nu, nu, md rog, doar atata ca atunci cand a murit acel
adventist, primul, I-a chemat Janos Bird, pe acela nu au vrut sa-l puna in cimitir
(in anii 1960). lar ceilalti au zis: ,Daca nu vreti sa dati voi, atunci cumpdram noi
loc!” si au cumpdrat langa cimitirul catolic doud prajini de loc. De atunci isi fac
inmormantdrile acolo, dar tot n-a fost asta de ajuns, cdci si de aici i-au impins la
Garleni, sa nu-i prinda pe catolici, nu cumva acestia sa li se alature. [La Gdrleni sunt
mai multi?] Nu s-ar putea zice, dar acolo au fost mai bine primiti.**

Atitudinea mai toleranta a celor din Garleni fata de adventisti se explica prin compozitia religioasa a
localitatii. In timp ce comuna Lespezi este o localitate catolicd omogena (86,03% din populatie este de
confesiune romano-catolica, iar 13,8% ortodoxa), unde biserica catolica se bucura de o mare influenta
sociald, in localitatea invecinata, Garleni, catolicii sunt in minoritate (18,6% din populatie este romano-
catolica, iar 79,13% greco-catolica)**. Comunitatea din Garleni putea fi atragatoare pentru adventistii din
Lespezi si din cauza dimensiunii sale mai mari, ceea ce este un factor important privind mentinerea noii
conceptii periclitate®.

In localitatea Lespezi, comunitatea adventista incearca atragerea noilor adepti uzand in special de
relatiile de rudenie, convertirea in randul locuitorilor nefiind caracteristica. Exista exemple si in ceea ce
priveste convertirea religioasa a unei persoane catolice la religia adventista cu ocazia casatoriei, iar intr-
un alt caz persoana care a devenit adventista in scurt timp a revenit in sanul bisericii catolice.

[La dumneata n-au fost, ca sd intri?] Nu, nu, doar dintre neamuri [rude] mai cauta
cate unul. [Se cdsdtoresc si cu catolicii, asa este?] Da, da, se intampla. Este catolic care
s-a cununat cu un adventist. A intrat in credinta aceea adventista, n-a ramas aici. [Si
ce zic oamenii, nu se supdrd?] Pai atata minte au! Ce sa mai zic? [Si asta este pdcat, ce
credeti?] Pai, na. Cum s-a gandit el sa se duca acolo, se spune, poate e bine si asa, si
asa. Dar eu asta inteleg, credinta maghiara si raman asa pe loc.*

43 Jézsef Fazakas-Colonel (1927), interviu realizat in Lespezi, 4 august 2007.

44 Conform datelor oficiale ale recensamantului din anul 2002.

45 McGuire descrie acest factor prin notiunea structurii de plauzibilitate (1992). Aceeasi notiune este utilizata si de Csata si
altii pentru interpretarea fenomenelor de adoptare a sectelor dintr-o asezare din Campia Transilvaniei. Potrivit acesto-
ra, ,structura de plauzibilitate este sistemul interactiunilor consolidatoare legate de imaginarul dat pe care il reprodu-
ce aproximativ. Cu ajutorul acestuia, individul poate interpreta realitatea din jurul sdu conform notiunilor imaginarului
dat, adica pe limbajul comunitatii de bazd” (Csata et alii 2001: 46).

46 Marika Jané (1939), interviu realizat in Lespezi, 5 august 2007.
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[Si ceangdiii, catolicii, se cdsdtoresc cu ei?] Apoi, s-a mai intamplat si asa ca au trecut.
Este siacum un baiat care lucreaza in fabrica si a trecut la adventisti. Pai, si-am vazut
ce fel de adventist este, caci a venit inapoi la catolici, s-a impartasit, s-a spovedit.
Céand au vézut ce este la adventisti, li s-a slabit mintea si au venit inapoi la religia
catolica, apoi eu nu stiu, caci nu-mi place sa ma amestec in asa lucruri.’

In localitatea Lespezi am intalnit mai multe femei de varstd medie, care mi-au povestit cd de
cateva ori au luat parte la intrunirile religioase din biserica adventista de la Buhusi, aflata in apropiere.
Aceste femei au corespuns din toate punctele de vedere rolurilor feminine acceptate in comunitate si
modaului de viata religios catolic. De aici rezulta ca si in asezdrile de ceangai pot exista convertiri inter-
confesionale, cu toate cd asemenea schimbari sunt rare si aleatorii. Pentru persoanele participante,
convertirile reprezintd suprafete de intersectare care servesc cunoasterea conceptiilor si valorilor
confesionale alternative. Asemenea circumstante pot aduce simpatii fata de aceste confesiuni, insa pot
da nastere si la noi prejudecati. De exemplu, in cazul femeii din Lespezi, care din cauza unor obligatii
familiare a luat parte la o inmormantare adventistd, dar din cele vazute acolo a tras concluzia unor
incongruente existente in conceptia religioasa a acestora: ,Nu fac semnul crucii. Dar dupd ce a murit
omul, de ce i-au pus cruce la cap? Am fost plecata la o inmormantare unde i-au pus cruce la cap.™®
In acelasi timp, din ,cercul simpatizantilor” pot aparea si potentialii convertiti. Frecventarea intalnirilor
rituale ale adventistilor sunt strict interzise de cdtre preotii catolici, de aceea la spovedanie nu sunt
destainuite preotului:

Cand a venit Pastele, tanti llona, llona Jakob, a fost la paroh la spovedanie. ,Uite
unde am fost”. Zice [preotul]: ,Asa de batran esti. 80 de ani si te-ai dus la adventisti.
Ai fost taran!” Imi spune mie, ma opreste: ,Marika, ai fost la spovedanie?” Zic: ,Da".
+Ai zis parohului ca ai fost la adventisti?” Zic: ,De ce sa spun parohului, unde am
fost eu? Eu nuam mers la niciun rdu si nu am vazut nimic rdu. Eu asa stiu, la pdrinte
trebuie spus ce am pacatuit. Dacd am mers acolo si m-am uitat la intamplarile lui
Isus, ce rau a fost acela? Trebuie sa ma spovedesc la preot?” Zice: ,Ai fost mai cu
minte ca mine, eu am spus si m-a certat, de nu valoram cinci bani.*

Fara doar si poate, stabilizarea tendintelor de adoptare a sectelor are legatura cu practicile migratiei
de munca ale ceangailor. De pilda, o familie originara din Valea Mica a parasit religia catolica dupa ce
unul dintre membrii acesteia care lucra in straindtate s-a casatorit cu o fata cu nationalitatea germana
si religie adventista.

Tn localitatea Galbeni, o femeie tanara relateaza faptul ca fratele ei a devenit adept al religiei Martorii
lui lehova dupa ce a plecat in Rusia dupa sotia sa, care lucra de 3 ani acolo. Dupa intoarcerea in tara nu
mai puteau sa se reacomodeze nici cu relatiile familiale mai stranse, nici cu cele mai largi, de vecinatate
sau cu cele locale, astfel, in scurt timp s-au mutat in mica localitate Balcescu, aflata in apropierea satului
lor natal si avand o comunitate de secte.

Fratele meu a umblat pe la rusi la munca. Acolo a lucrat. Facea totul in casa. Dar
nu s-a aflat. [...] [A fost afara la munca fratele ei sau unde a invatat credinta asta?]
Femeie sa a plecat cu trei ani mai repede, apoi a aflat ca a plecat la credinta aia,
femeie-sa. [Dar el unde a vdzut credinta asta sau unde a invdtat-o?] Au venit la casa
lor si probabil au indragit-o, nu stiu. A avut un vecin, plecat de mult timp. Acel
prieten de familie.*

Familiilor le este rusine de membrii lor care au devenit adepti ai unor secte, deoarece pe plan local
nu doar acel membru, ci toatd familia este, din aceasta cauza, intr-un mod grav stigmatizata. Excluderea
din sanul familiei al membrilor ,rataciti” poate fi interpretata ca o presiune sociala severd, exercitata

47 Jozsef Fazakas-Colonel (1927), interviu realizat in Lespezi, 4 august 2007.

48 Agnes Jan6 (1939), interviu realizat in Lespezi, 8 august 2008.

49 Imre Gyorgyné Maria Gyongyos (1942), interviu realizat in Lespezi, 8 august 2008.
50 Maria Cosa (1959), interviu realizat in Galbeni, 2005.
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asupra lor in vederea ,reintoarcerii”, cunoscandu-se exemple si din alte sate. De pildd, mama a interzis
participarea la inmormantarea ei in cazul decesului.

[Si oamenii din sat nu I-au certat?] Vdleu! L-au certat. E suparare si pentru noi, ca-i
frate si nu mai vin sa ne ajute si pe noi.

- Nuy, si... nici la mine nu vin®'.

[Nici dumneata nu mai mergi la ei?] Nu merg, ca vedeti, spun ca mama e supdrata
ca a plecat de la credinta asta. [Oamenii il batjocoresc?] Nu ca il batjocoresc, caci
mergeau cu alti oameni, deci dadeau ceva reviste scrise. Luau oamenii, nu se
supdrau ca se duceau asa din casd-n casa. Dar si asa au iesit parcd de tot. Alta data
ne mai ajuta si pe noi, caci el stie constructie, ne mai ajuta. Dar acum nu, nu mai au
timp.

- Nici nu trebuie sa vina. Poate mor, sa nu vina la mine.

- Ede ocard, na.*

Se pare cd in acest caz, persoanele revenite si convertite din punct de vedere religios s-au izolat, iar
conflictele lor cu mediul social au fost rezolvate prin stramutare.

Deseori, resentimentele fata de secte provin din lipsa informatiilor despre acestea. La Cleja m-am
intalnit cu un furnizor de date, care nu era sigur nici de faptul ca sambatistii din sat cred in Dumnezeu:
JAici in sat sunt pocditi?] La noi aici sunt destui. [Si ce fel de pocaditi?] Asa ca nu cred in Dumnezeu... Nu
stiu daca cred in Dumnezeu sau nu? Dar tin sambata. Sarbatoresc sambata si nu duminica. Duminica
lucreaza.”

Stereotipia negativa formata in legatura cu sambatisti este cea potrivit careia se ajutd intre ei pentru
ca nu le place sa lucreze: ,[Sunt numai sdmbaitisti?] Dar nu toti. Doar cateva familii. Se sfiesc sa lucreze,
caci se ajuta intre ei. — Daca ai zece purcei, unul trebuie sa dai®>. [...] Lor nu le place sa lucreze, de aceea
trec acolo, ca se ajuta intre ei. Nu beau, viile le-au tdiat pe toate. Ehei. Aceia nu beau bauturd. (Femeie
anonima, de varsta medie, interviu realizat in Cleja, 30 octombrie 2006)

In Lespezi, izolarea simbolica fatd de adventisti este intensificatd si datoritd caracterului specific
legat de functionarea micii comunitati religioase: conform parerii catolicilor, modul de viata adventist
privind organizarea institutionald este total lipsit de spirit utilitar (de pilda, din cauza ca nu au o biserica
in localitate). in plus, legitimitatea micii colectivitati religioase este pusa sub semnul intrebarii de citre
catolici si datorita faptului ca ,adventistii nu au preoti”.

[Existd in sat adventisti?] Sunt adventisti, aceia nici nu-i inmormanteaza pe morti aici
la noi. Au un cimitir separat la Garleni, unul mic. [Si ce zice pdrintele, nu se supdra?]
Pai nu are ce sa le faca, daca n-au decat atata minte. Cine vrea aici, cine vrea acolo.
[Pdrintele nu-i ceartd?] Nu-i spun in fata ca ,hei, am trecut!” Aici nu-i mai aproape
biserica sa intre, sa plateasca...? N-au nici paroh, nici nimic. Atunci ce fel de credinta
e aceea? Pai, nu-i asa? Doar acolo e asa ca citesc, in care sfant cred, in care nu.>

In localitatea Cleja, catolicii spun despre sambatisti ca acestia nu utilizeazd la inmormantare
simbolurile cu cele mai importante puteri sacralizatoare: crucea si lumanarea. ,Cdnd au un mort, nu-i
pun la cap crucea. Nu ard lumandiri, asa cum e la noi”. In localitatea Galbeni s-a afirmat despre iehovisti c&
acestia nu-si inmormanteaza mortii in pamant, ciii incinereaza:

Sta la capatul gropii, tin predici. La ei asa e, nu-i pun in pamant ca la noi, numai fi
ard. Eu stiu, cum se poate? Spun ca ei sunt adevdrati, nu noi. Incearcd. Au venit la
mine si apoi au comandat si au adus asa ziare. Au incercat. Dar nu. Am spus ,m-am

51 Mama spune.

52 Maria Cosa (1959), interviu realizat in Galbeni, 2005.

53 Sotul spune.

54 Marika Jané (1939), interviu realizat in Lespezi, 5 august 2007.
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nascut in asta, in asta sa mor” [adicd in religie]l. Nu-mi place. Copiilor mei le place
credinta, cu parintele, parohul, sunt bine, nu, nu. Eu nu ma leg acolo, cu ei.®

Aceste pareri reflecta bine stigmatizarea rutinata fata de membrii sectelor, generata de faptul ca
sectantii resping normele colective si se opun modelelor traditionale de perceptie a Sacralului.

Asadar, declaratiile repetate de repudiere a membrilor unor secte iau nastere, de cele mai multe
ori, din cauza prejudecatilor religioase. O astfel de stigmatizare grava, regasindu-se adesea alaturi de
convertirea religioasa, se manifesta prin repulsia religioasa fata de iconoclasm. Cea mai spectaculoasa
afirmare a convertirii religioase in ceea ce priveste comunitatea satului poate fi observata la familiile
din randul sectelor care distrug si aruncd obiectele de cult din interiorul caselor traditionale de ceangai
(icoanele de pe pereti si statuetele Fecioarei Maria). Intensitatea scandalizarii provine din faptul ca
pentru persoanele socializate in cultura traditionald, aceste obiecte reprezinta nu pur si simplu sacrul, ci
de foarte multe ori au si functii canonice sau magice®.

In legaturad cu membrii sectelor, catolicii povestesc uneori si lucruri pozitive. In Lespezi, alaturi de
manifestarile negative fata de adventisti, pot fiintalnite si puncte de vedere aprobatoare, care subliniaza
profunzimea credintei adventistilor, recunoscand ca ,se roaga frumos”.

Si asa frumos se roagd, omule, o minune. Nu stiu sa cred sau sa nu cred, dar foarte
frumos seroaga. A murit femeia unui barbat siam fost si eu acolo, caci suntem vecini,
doar o poartd ne desparte, aproape. Au venit cu masini multi, multi, predicatori si
au predicat si au cantat si s-au rugat. Nu era rau, nu era rau. Apoi m-au intrebat daca
mi-a placut. Cum sa spun, mi-a pldcut na, ca si ei il lauda tot pe Dumnezeu si nu-L
blestema.””

In localitatea Cleja s-a scos in evidenta faptul c& un cuplu cdsatorit deviant, alcoolic mai demult, de
cand a devenit adventist a inceput o viata admisd de normele comunitare. Asadar, in cazul acestora,
convertirea religioasa s-a transformat intr-un mijloc de integrare sociala®®. Dupa spusele unei femei din
Cleja, fratele ei care a ajuns iehovist, dupa convertire nu mai fura deloc de la locul de munca: ,[Au spus
cd dacd furd...] Nu se poate! Nu se poate! Vedeti? A mai fost ca Leon, cdci il cheama Leon pe fratele meu.
A mai adus de la munca [locul de muncd] cate ceva, cate-un fier, cate-un surub. Acum nu. Este pacat.”®
Peste tot a fost amintit ca un lucru pozitiv faptul ca membrii sectelor nu consuma alcool.

La familiile catolice, tot mai des se pot vedea tiparituri colorate, cu continut religios, care cuprind
dogmele unora dintre secte si sunt raspandite de cdtre acestea. Publicatiile sunt pastrate chiar daca nu
sunt citite ori familiile nu se identifica cu ele. Nici in aceste cazuri, reproducerile cu caracter religios nu
sunt ldsate sa devina victime ale actiunilor profane.

Povestea pocaintei Barbarei

B La Barbara® m-a dus o femeie catolica din Valea Mica, careia i-am dezvaluit ca vreau sa intalnesc
Jpocaiti”.In satele din Moldova, denumirea de ,pocait” desemneaza de asemenea persoanele convertite
din punct de vedere religios. Pe drumul pana la casa Barbarei, femeia care m-a ajutat mi-a povestit in
cateva cuvinte ceea ce stia despre ea si familia ei. Potrivit celor istorisite, inainte sa ,lase religia”, familia
era saraca. Dupa aceea insd, au ajuns sd aiba o casd frumoasa si masina. Cea mai impresionanta amintire

55 Maria Cosa (1959), interviu realizat in Galbeni, 2005.

56 La persoanele mai in varsta si bolnave poate fi observat adesea ca medicamentele utilizate cu frecventa zilnica sunt
asezate in imediata apropiere a statuetelor sau icoanelor. In 2001, Péter Cili, in varsta de 94 ani din Faraoani, a vrut sa-
mi dea mie cartea sa de rugaciuni ce data de la inceputul secolului (Mennyei szép koszorti [Cununa frumoasa rupta din
rai]), deoarece in stranepotii sdi, care se purtau rdu cu el, nu avea incredere, se temea cd vor arunca cartea ori acesta va
deveni victima altor actiuni profane. In Moldova, tocmai din acest motiv, cartile de rugéciune si de cantece ale persoa-
nelor mai in varsta erau inmormantate odata cu acestea.

57 Jézsef Fazakas—Colonel (1927), interviu realizat in Lespezi, 4 august 2007.

58 Puterea integratoare a sectelor este subliniata de catre Jozsef Gagyi in cazul romilor din Créaciunel (Gagyi 2002: 62).

59 Maria Cosa (1959), interviu realizat in Galbeni, 2005.

60 In cazul ei am schimbat prenumele.
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in legatura cu acesti oameni era momentul botezului capului familiei. Potrivit celor relatate, dupa ce s-a
botezat, barbatul a varsat in gradina sa, in vazul vecinilor, un ,butoias de vin". Cand cineva a intrebat
de ce nu a daruit cuiva butoiul, a rdspuns ca cel care l-ar fi primit ,ar fi facut urat”, adica ar fi ajuns sub
influenta puterilor demonice. Vinul era un element legat de viata anterioara, pacatoasa, a barbatului,
iar varsarea acestuia a devenit concretizarea rituala in ceea ce priveste schimbarea simbolica aparuta
in viata sa.

Despre Barbara si familia ei a mai povestit si o alta femeie din localitate. Din relatarea acesteia reies
prejudecdtile prezente si manifestate in general fata de bisericile mici. Cei mai multi dintre ceangai
judeca faptul ca adventistii nu iau parte la liturghie, nu fac semnul crucii, nu cred ca Fecioara Maria
este maica Domnului si nu accepta rolul de mijlocitor al preotimii din prisma conceptiei traditionale a
pacatului. Nu intamplator numesc botezul in afara religiei catolice drept ,pdrasirea credintei”:

[Suntin sat pocditi?] Sunt, avem un pocait. Si-a parasit credinta, s-a dus la pocaiti, ca
acolo il ajuta. [De aceea a plecat?] Pdi se dad si una si alta. Un timp au dat, dar acum,
spun, nimic. [Si oamenii sunt supdrati pe el?] Mai inainte erau supdarati mai mult fratii,
vezi cd cruce nu fac si la mesd nu se duc. Li se spune ca Dumnezeu este induntru,
in casa. Apoi, stiu, daca ei il vad ori nu pe Dumnezeu, nu stiu. Ei tin mesa in casele
lor, citesc, au o carte si de acolo citesc. Copilul, femeia, barbatul, toti o spun, citesc.
[Si asta nu este un lucru bun?] Pdi, cum sa fie lucru bun, si eu iti pot citi mesa, tu ai sa
ma crezi? Ori pe Dumnezeu il credem, ori credem un alt Dumnezeu. [S-a intamplat
ca oamenii sd-I batjocoreascd?] Nu l-au batjocorit, vezi, daca nu merge, nu bea, nu
mananca carne, nu bea vin, nu merge, carnea de porc nu-l mananca. [Au spus altii
cd atunci cand au plecat la adventisti, au varsat vinul in gradind. Cum a fost asta?] Au
spus cd au vdrsat. A mai fost o icoana a Sfintei Fecioare si pe aceea au spart-o. Ei
nu cred in Fecioara Maria, au zis ca Fecioara Maria este curva, femeie rea, adica l-a
nascut pe Isus. Ei nu cred in Fecioara Maria, in Dumnezeu da, dar in Fecioara Maria
nu. [Si oamenii nu-l amenintau?] Nu, vezi omul face ce vrea in viata [in propria casd].
[lar parohul?] Parohul, mai repede, tot i-a chemat sa vina inapoi, sa nu lase credinta.
Dar n-au vrut. [Dar i-a certat parohul?] Nu i-a certat. Nu, doar a zis odatd, a zis de
doua ori, si daca nu, nu. Apoi n-a mai zis nimic. [Venea pe la casa lor?] Nu, i-a chemat
fnauntru, induntru la biserica®'.

Barbara a fost bucuroasa sa istoriseasca pocdinta ei, cu toate ca pentru acest lucru a trebuit sa-si
intrerupa munca din gradina. Stia sa ,vorbeasca ceangaieste”, dar limba de prima importanta vorbita de
ea este cea romand, in aceasta limba se exprima cel mai bine. La inceput, am purtat conversatia in limba
maghiara, dar cand a aflat ca stiu si romaneste, n-a mai vorbit decat in limba romana.

Barbara s-a nascut intr-o familie de ceangai catolici la Cleja. In anul 1991 s-a ciséatorit in satul Valea
Mica, unde traieste si in prezent cu sotul ei si cei cinci copii. Are 38 de ani. Sotul ei lucreaza intr-un oras
mai mare din apropiere, Bacdu, iar ea se ocupa de gospodarie. Cu biserica adventista a luat legdtura
prin sotul ei. Acesta, sub influenta unei discutii cu seful sdu, a inceput sa frecventeze adundrile unei
comunitdti adventiste din Bacau, unde a dus-o si pe sotia lui. A povestit ca inainte sa inceapa sa mearga
la adunarile adventistilor frecventau o biserica catolica din Cleja. In Valea Mica nu mergeau la biserica,
deoarece nu le placea comportamentul preotului in varsta:

Tot timpul critica poporul, va spun sincer, pur si simplu nu mi-a placut! [..] De aceea
noi mergeam in satul vecin, la Cleja, in biserica din Buda®2. Cu doud saptamani
inainte de Crdciun, a fost acolo preotul acela, Pascaliu. Si cand a terminat toata
ceremonia, la sfarsit a spus ca pentru cd se apropie Craciunul, toti trebuie sa ne
curdtim sufletele, trebuie sa ne pregatim de sarbatoare. Si apoi a zis ca cei care au
facut din nou acelasi pacat pe care l-au mai facut odatd, nu au ce cduta in scaunul
de spovedanie. Atunci am iesit din biserica si i-am spus barbatului meu: ,Din acest
moment nu mai pot sa ma spovedesc!” Cdci, cum sa spun, eu cred ca toti pacatuim,

61 llona Istok (1956), interviu realizat in Valea Micd, 2 martie 2008.
62 Buda este denumirea locald a unei parti din sat.
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nu vrem, dar si asa pacatuim, asa este firea omului. Mai devreme, noi nu am fost la
adventisti. Dar in sufletul meu nu era deloc liniste. Nu pentru cd as fi facut cine stie
ce pacate, caci toti suntem pacatosi pe acest Pamant, nimeni nu este sfant, dar nu
eram linistitd in suflet.

Apoi, in urma deciziei luate de ea, in anul 1999 au inceput sa frecventeze intrunirile religioase
din biserica adventista. Deja cu prima ocazie a miscat-o profund predica auzita aici, incat sub efectul
acesteia a izbucnit in lacrimi. Dupd aceea a inceput sa studieze cu regularitate Biblia, ceea ce inainte nu
mai facuse nici macar o datd. Dupa sase luni de pregatire spirituala a avut loc botezul amandurora.

Familiile si rudele lor, necdjiti si plini de supdrare, au luat cunostinta decizia lor. Mama ei a numit-o
devianta si a acuzat-o cd la adunadrile lor se petrec incesturi:

Si chiar mamei mele i-am zis: ,Mama, tocmai mata sa nu stii ca in cele zece porunci
e scris sa nu preacurvesti si sa nu poftesti nevasta aproapelui tau! Mata sa nu stii
ca asemenea lucruri nu se intampla in biserica de cand Domnul a dat legea?” lar
mama a tdcut, ca era singura, fratele meu si sora mai mare nu au zis nimic. Dar din
partea barbatului meu ne-au atacat dur.

Dupa respingerea din partea rudelor a trebuit sa infrunte atitudinea potrivnica a preotului din sat.
Mai intai i-a mustrat in bisericd, spunandu-le numele, condamnandu-i si batjocorindu-i in public. A spus
ca sunt devianti, ca barbatul, in timp ce era beat, deseori a dat-o afara pe sotie si pe copii, ca si-a baut
banii, iar copiii lor au flamanzit:

Parintele a zis la altar lucruri pe care n-ar fi trebuit sa le spuna. A spus ca barbatul
meu m-a dat afara de mai multe ori din casa, ca n-a adus mancare, ca i-a dat afara
pe copii... dar asta nu a fost adevdrat. Noi ne-am luat din dragoste si nu eram in
asemenea relatii. [...] Si fratii au vazut ca niciodata nu a fost agresiv, sa ma bata, sa-i
dea afara pe copii ori asa ceva. Pai, a mai baut. Nu pot zice cd n-a baut, dar sa nu fie
paine pe masa..., sau intre noi, nu era problema niciodata.

O tragedie de familie, moartea uneia dintre surorile mai mari ale sotului ei, ofera preotului un nou
pretext de atac. In fata rudelor adunate pentru inmormantare si in prezenta tinerei perechi, preotul si
cantorul i-au culpabilizat in cadrul predicii, apoi le-au pus intrebari la care a trebuit de asemenea sa
raspunda in fata membrilor familiei si a rudelor cu voce tare. Acuzatiile preotului si raspunsurile la care
tanara pereche era obligata sa raspunda in fata apartinatorilor aveau rolul de-a demonstra imoralitatea,
gravitatea incalcarii normelor, precum si devianta lor. Astfel, judecata a capatat o forma ritualizatd, iar
apatindtorii nici macar nu aveau ocazia sa intervina in scena manipulata de preot. Asemenea cantorului
- celalalt reprezentant al puterii bisericesti -, rudele erau doar participante la evenimente. Potrivit
relatarii Barbarei, scena rituala a judecatii s-a petrecut in felul urmator:

Preotul n-a venit la noi personal. Noi am fost botezati in 18 martie [2000]. in
februarie a murit una dintre surorile barbatului meu. Cu totii ne-am adunat pentru
fnmormantare, unde a avut loc un conflict. [Preotul] a pus intrebari, dar noi, cu
ajutorul lui Dumnezeu, am rdspuns ceea ce scrie in Biblie, asa cum scrie in Biblie.
Preotul a fost cu cantorul. Dupa un timp n-a mai avut ce sa spuna, caci raspunsurile
noastre erau luate din Biblie, nu le-am zis dupa capul nostru. [Totusi, ce zicea preotul?]
Ca suntem rataciti, ca dia de acolo ne-au stricat capul, ne-au aburit. Pe mine nu m-a
ametit nimeni, eu am ales prin libera mea vointa ceea ce aveam dreptul sa fac!

Pe langd violenta apartinatorilor si a preotului, Barbara a mai trebuit o data sd indure si agresivitatea
unei femei din sat. Intr-o zi, pe cand se indrepta spre posta pentru a ridicaindemnizatia pentru cresterea
copiilor, o femeie a inceput s-o apostrofeze, iar mai apoi s-o scuture. Femeia a fost linistita de alti sateni,
aflati la posta.
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La inceput, cand ne-am convertit, au zis ca suntem nebuni, ca am pierdut directia.
[..] posta este langa noi si m-am dus sa iau banii dupa copii. Au fost mai multi
fnauntru si o femeie s-a legat de mine. Si am zis ca eu nu vreau..., adicd, la inceput
am tacut, nu sunt omul care raspunde. ,Ce vrei de la ea? Toata lumea alege dupa
cum vrea!” Caci Isus Cristos a fost linistit si pe nimeni n-a lovit, n-a scuipat sau n-a
batjocorit. Daca il urmezi pe el, trebuie sa iei exemplu de la el, ca sa poti trai cum
a trdit el. Dar te lupti ca sa poti trail Eu am spus ca vreau sa-l urmez pe Isus. Cineva
de acolo a spus: ,Las-o in pace pe femeia asta, caci nu ti-a facut niciun rau!” Totusi,
un pic m-a scuturat, dar eu mi-am pus increderea in Dumnezeu si am stiut cd Isus
a suportat si mai multe.

Dupa convertirea la credinta adventista, Barbara a avut si experiente pozitive in ceea ce priveste
reactiile satenilor. O astfel de experienta este intoarcerea la Dumnezeu a vecinuluilor din Cleja. Tanarul
baiat din vecini i-a vizitat deseori, cand erau cu familia in casa parinteasca. Dupa cele spuse de Barbara,
baiatul, care a vazut viata lor familiala exemplara, i-a intrebat adesea despre problemele legate de
credinta. Nu peste mult timp, baiatul s-a botezat in biserica adventistd. Prietena baiatului din Cleja
se afla de timp indelungat in strdindtate, de unde nu putea veni acasd, deoarece era angajata ilegal.
Dupa parerea Barbarei, baiatul a convins-o prin telefon sa se pocaiasca. Dupa aceea, fata s-a botezat la
adventistii din Roma. Odatd, bdiatul vecin a vrut sa ceara de la fratele sau camera video ca sa filmeze
pentru prietena sa o predicd de la adunarea din Bacau. Fratele se temea pentru camerd, de aceea s-a
oferit sa filmeze mai degraba el. Dupa convingerea Barbarei, inainte de a se fi terminat predica, duhul
Sfant a atins sufletul fratelui, iar acesta a inceput sa planga, scapand aproape din mana camera.

Interiorul din casa Barbarei este amenajat la fel ca celelalte case de familii tinere, considerate moderne
in aceste sate. Dupa ce s-au casatorit, Barbara si sotul ei au lucrat si ei in strdinatate. Cei doi baieti mai
mari au computer si aparat de fotografiat digital. Baiatul cel mare, in varsta de 16 ani, a copiat cu placere
pe dictafonul meu fotografiile realizate cu ocazia botezului sdu, care a avut loc cu cateva luni inainte de
venirea mea. In fiecare vard merge in tabere in strainatate.

Calea parcursa de Barbara si familia ei spre comunitatea adventista poate fi interpretata ca o parte a
unei strategii de modernizare. Alaturi de incontestabilele nevoi emotionale si spirituale — pe care preotii
catolici indrumand comunitatile din pozitii de putere autoritare si dupa modelele ,feudale” nu le puteau
satisface - si devenind membri ai comunitatii adventiste, au implinit un mod de viata cu o strategie mai
moderna.

Caracterul raporturilor sectante in abordarea sociologiei organizationale

B Literatura de specialitate din domeniul sociologiei religiei care se ocupa de tipurile organizationale
ale grupurilor religioase, prezinta deosebirile intre diversele tipuri de confesiuni pe baza a quatro-
tipologiei. La descrierea acestor tipuri, sociologul religiei Meredith B. McGuire abordeaza pe baza
conceptiilor lui Roy Wallis doua puncte de vedere: 1) caracterul raporturilor dintre grupul religios si
mediul acestuia si 2) in ce mdsura grupul respectiv considera propria legitimare exclusiva (vezi McGuire
1992: 138). ,Relatiile existente intre grupul religios si mediul sau social sunt valori rezultate din surse
de autoritate religioasa ori reflecta tensiunile dintre celelalte valori ale societatii” (Kiss D. 2003: 57). In
functie de faptul ca unele grupuri sociale acceptd sau nu valorile celorlalte grupuri, considerandu-si
exclusive propriile valori, putem vorbi despre tensiuni negative ori pozitive®. Potrivit acestui lucru
se poate discuta si despre legitimare pluralista, respectiv exclusiva. Prin atitudinea pluralista inteleg
mentalitatea comunitara care acceptd, intr-o anumita madsura tolereaza, valorile celuilalt grup, iar prin
legitimare exclusiva, tendinta de a considera propriile valori®* certitudini indubitabile, care nu pot fi
puse la indoiald, precum si comportamentul intolerant fata de valorile altui grup. Aceasta ultima pozitie
caracterizeaza, probabil, mentalitatea comunitatilor traditionale, definite mai ales de literatura de

63 Sectele (asemandtor organizatiilor cultice) sunt considerate de Rodney Stark si William Sims Bainbridge organizatii
religioase deviante. Deviatia religioasa poate fi observata si prin faptul cd aceste organizatii religioase detin raporturi
tensionate cu mediul socio-cultural (Stark-Bainbridge [1987] 1996: 125).

64 Prin valoriinteleg aici, in special, valorile religioase acceptate de catre comunitate.
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specialitate ca tot mai dezintegrate si diminuate, emitente de perceptii religioase medievale®.

Tinand cont de acesti factori si urmand traditiile legate de Max Weber si Ernst Troeltsch, McGuire a
definit urmatoarea tipologie a modelelor organizationale privind grupurile religioase: biserica, secta,
confesiunea si cultul (vezi McGuire 1992: 139)%6.

Modelul utilizat pentru descrierea organizatiilor religioase a fost publicat intr-o forma dezvoltata de
Steve Bruce (Bruce 1995: 20), care in introducerea modelului teoretic al lui Wallis aminteste numele lui
Ernst Troeltsch, Howard Becker, Bryan Wilson, Benton Johnson si Roland Robertson (Bruce 1998: 21)%".

Apreciere externa

- .

Legitimare
exclusivd BISERICA SECTA
Conceptie
interna
Legitimare CONFESIUNEA CULTUL
pluralista

Tipologia organizationald a grupurilor religioase®

Conform acestora, secta este o organizare religioasa care isi proclama propria legitimitate ca
exclusiva, iar fata de societatea majoritara intretine raporturi aproximativ negative. Prin factorii de
modernizare, precum si prin componentele legate de secularizare, autorii citati au surprins cele mai
fnsemnate motivatii ale transformarilor vest-europene din sanul bisericii, care s-au realizat in urma
acestora. Literatura de specialitate referitoare la organizatiile religioase apreciaza modernizarea ca un
proces de transformare a societatii, avand multiple tendinte care includ schimbari de natura economica,
politica culturala si sociala (vezi Bruce 1995: 127; 1998: 28). Asadar, autorii citati sunt de pdrere ca din
societatile moderne mai complexe au dispdrut organizatiile de tip religios si comunitatile de religiozitate
bisericeascd, care in prima faza a transformarii au fost schimbate cu organisme religioase de tip secte
(vezi Bruce 1998: 33).

Raspandirea sectelor din Moldova prin prisma recensamantului oficial din
anul 2002

B Datele statistice indica faptul ca cele mai mari comunitati ale sectelor din Moldova sunt in localitatile
in care catolicii sunt minoritari in comparatie cu cei de religie ortodoxa (Racaciuni, Strugari, Furnicari,
Lilieci, Valea Rea, Balaneasa, Turluianu, Garleni, Endchesti etc.) ori alaturi de comunitatea majoritar
romano-catolica trdieste o colectivitate mai insemnata de ortodocsi (de pilda in Lespezi, Satu Nou,
Luizi-Célugara, Cleja etc.). Prin impunerea interferentelor religioase, alteritatea confesionala da nastere

65 Sociologia religiei defineste acest tip de religiozitate ca religiozitate bisericeascd (vezi de pilda: McGuire 1992).

66 Datorita faptului ca modelul reflecta un proces aflat in continua schimbare, definirii acestor tipuriii sunt indispensabile
abordarea contextuala si stabilirea nivelului spatial al analizei (national, regional, local), precum si timpul acesteia. Po-
trivit lui Anthony Giddens, de pilda, ,destinul inevitabil al sectelor mici si constante in timp este transformarea intr-o
confesiune” (Giddens, 2000: 447). Referitor la acest proces, Giddens ofera exemplul calvinismului si al bisericii metodis-
te, care in perioadele de inceput au fost secte, apoi, odata cu trecerea timpului, au devenit tot mai,,mai respectabile”
(notiunea autorului - L. P), adicd s-au transformat in culte. Dupa parerea lui Giddens, din aceastd cauza ,institutiile
religioase existente de mai mult timp devin, in general, organizatii inflexibile si birocratice” (Giddens 2000: 448).

67 In conceptia lui Peter L. Berger, esenta tipologiei biserici-secte se manifestd prin continuitatea existenta intre ele si nu
prin dictonomie (Berger 1958).

68 Traducerea autorului - L. P.
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la o toleranta mai mare in satele neomogene din punct de vedere confesional, decat in cazul celor
Jpur” catolice. In schimb, in satele catolice omogene, tendinta de adoptare a sectelor este mica. Datele
statistice nationale ale recensamantului din 2002 referitoare la repartitia confesionala a populatiei din
judetul Bacau reflecta cu fidelitate acest lucru®.

Probabil, nivelul mai ridicat al pluralismului cultural din satele care gazduiesc confesiuni mixte apare
si pe motivul convietuirii religioase posibile nu doar printr-o atitudine mai toleranta fata de imaginarul
religios, ci si in timpul comunicarii cu alteritatea etnica si culturala, adica prin practicarea etnicitatii.
Comunitatile catolice trebuie sd se raporteze la cele ortodoxe nu doar sub aspectul perceptiilor
religioase si al sistemului de valori cu fundament religios, ci si ca romdni, adica ca un grup social cu
strategii identitare diferite si caractere culturale diverse. In pofida faptului ci in decursul convietuirii
sustenabilitatea granitelor culturale constituie o parte importantd a existentei comunitare, normele de
reglare in ceea ce priveste convietuirea etnicd presupun un grad deosebit de toleranta. Toleranta este un
element important nu doar al strategiilor etnice, dar si al raportarilor confesionale (vezi Bruce 1995: 10).

Din acest motiv este justificat ca prin procesul tendintelor de adoptare a sectelor din satele de
ceangai din Moldova sa se inteleaga doar miscarile relative din sfera religiozitatii survenite sub efectul
modernizarii, ale caror repercusiuni constau in aparitia comunitatilor mici de secte ce convietuiesc
alaturi de populatia catolica sau ortodoxa si nu transformadrile structurale mai importante generatoare
ale compozitiei confesionale”. Ca numar, cele mai insemnate comunitati religioase mici din satele din
Moldova sunt cele ale adventistilor, penticostalilor, crestinilor dupa evanghelie si ale baptistilor.

Concluzii

B Persoanele cu moduri de viata specifice, legate de migratie, imbratiseaza noile dogme ale unor
mici comunitati religioase, realizand integrarea membrilor prin conceptii actuale asupra lumii si norme
confesionale/comunitare neuzate, spre deosebire de structura adeseori rigida, feudala a bisericii
catolice. Datorita depersonalizarii controlului social, transformarea normelor de reglare a cotidianului,
schimbarea roluluivalorilor religioase, individualizarea comunitara, asadar din cauza efectelor de reglare
sociala a modernizarii, biserica catolica nu mai poate integra in totalitate locuitorii satelor de ceangai.
La nivel comunitar, imaginarul religios pluralizat in urma proceselor de secularizare a deschis noi cai
spre aderarea la grupdri ale sectelor din asezdrile de ceangai. Astfel, adoptarea sectelor devine parte
integranta a strategiei de modernizare in ceea ce priveste mobilitatea sociald. Acest lucru este atestat si
de faptul cd in localitatile din Moldova s-au inmultit mai cu seama comunitatile sectelor adventiste, care
pot fi caracterizate cu predilectie prin modernism. Datorita formelor de viata transnationale, sectele
fac parte din mobilitatea sociala si, in ceea ce priveste individul, contribuie la pdstrarea coerentei
continuitatii biografice.

69 Vezitabelul alaturat.

70 Relatiile dintre mobilitatea modernizarii si tendintele de adoptare a sectelor referitor la o asezare din Campia Transil-
vaniei au fost analizate de Tamas Kiss (Kiss T. 2003). Raporturile existente intre adoptarea sectelor si modernizare in
ceea ce priveste sectele de muncitori englezi din secolul al XIX-lea au fost vizate de Eric Hobsbawm. Potrivit autorului,
,satele urbanizate constituie focarul sectelor” (Hobsbawm 1974: 200).
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Repartitia din punct de vedere confesional a populatiei din satele de ceangai din Moldova
(dupa datele Recensamantului Populatiei si Locuintelor 2002)

Simbolul * care reprezinta numerele dintre 1 si 4, folosit in baza de date a recensamantului anterior,
a fost utilizat la totalizare ca avand valoarea de numar natural 1.
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TRANSNATIONAL WAYS OF LIFE,
SECULARIZATION AND SECTS.

Interpreting Novel Religious
Phenomena of the Moldavian
Csango Villages

Introduction

B In the last few years one of the major results of the research on the Csangos was the foregrounding
of a novel discourse in the social sciences regarding Csangé culture. This has been focusing on the
factors of modernization, perceiving them as important social forming components. In the past these
aspects were constantly overshadowed by another discourse accentuating the “untouched”, “isolated”
nature of the Csangd culture. The new wave of research has pointed out the disappearance and the
withdrawal of the archaic way of life that was organizing the life of the community along traditional world
concept and values. Nowadays even a first glance on these villages persuades us that the influences of
modernization have entered even those communities which are based on archaic world concept.

These influences can be encountered in every aspect of everyday life, therefore they have an impact
on religious life as well. Recent analyses signalled the deconstruction of a series of religious concepts
which had previously been presented as archaic.' In the case of a rapidly modernizing society, it is more
probable that the tendencies of secular components will prevail.

My analysis will reveal some possible theoretic interpretations of these transformation within the
traditional religious world view. A complete overview of the issue is almost impossible in the frame of
a single study, and it is neither my aim to venture upon such a presentation. In spite of this let me offer
a reflection on the state of the art regarding these questions and the systematization of my related
fieldwork experiences (which in certain cases will need corrections and need to be tinged by further
systematic research and case studies).?

During the preparation of this study | had to face that we know so little about the individual lives
of the Moldavian Csangos after the changes of 1989. In the last seventeen years the Csango society
has changed more than in past centuries. Therefore | consider that besides the dominating topics of
contemporary research upon Csangés, like identity, the research on modernization should rely more
on the methodology of life-history.

1 Very often scientific research regarding the Csangés remains on the level of generalized affirmations which consider
the medieval-like belief of the Csangds the model for their whole religious life. There are some systematic analyses as
well, presenting certain segments of this religious life in a larger context. For example, see the related volumes, studies
and essays of Vilmos Tanczos (Tanczos 1991, 1994, 1995, 1997, 1999, 2000) the analyses of Ferenc Pozsony (Pozsony
1996, 1998, 2005a) and Péter Halasz (Haldsz 2002).

2 Theresearch programme Church and Modernity. Contemporary sociological research on Csdngé Hungarian Communities
organized by the Institute of Research Organization of the Hungarian Academy of Sciences enables further research in
matters of religious behaviour of the Csangés. Therefore | consider this paper only a work in progress.

3 Regarding identity in this context, see: Peti 2006: 201.
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In the last few years major sectarian phenomena appeared in the Csdngd communities. The core
idea underlying my argumentation is that components of modernization, like the secularian tendencies,
representthe outer contextof these processes. Therefore secularian processes and sectarian phenomena
should be analysed together. However, these processes had their impact on the change of religious
mentality, on the place of religious norms, and on the differentiations in the relations among those
communities that are organized along religious world views.

The Transformation of Central Values.
Reframed Attitudes towards Traditional Religiosity and Life
Conduct

Parallel different temporalities

B Duetoethnographicandsociologicalresults, theidealisticimage ofintrovertedreligious communities
living under total clerical and communal control has been modified. Therefore scientific representations
about the religious life of the Csdngos also moved towards a structured model of religious elements
and phenomena which is called simultaneous or parallel different temporalities by the literature on the
issue.* An ethnographic interpretation of the notion is given by Hermann Bausinger, who defined this
phenomenon following the steps of Ernst Bloch. According to Bausinger ‘different temporalities’ meant
in fact simultaneous temporalities at Bloch. This was the simultaneous action of elements determined
by factors of different periods of time: “it is about the different temporalities of concepts and life-styles,
principles and ideologies, which are overlapping simultaneously in the present” (Bausinger 1989: 25).
Based on the fieldwork of Utz Jeggle, Carola Lipp and Wolfgang Kaschuba Bausinger declared what was
considered to be utterly new at the beginning of the 1980s: “During their fieldwork in rural communities
these scholars draw the conclusion that the studied communities transmit norms, concepts and values
that cannot be explained exclusively by the contemporary social determinations, but they are rooted
in the older constellations and structures of rural life” (Bausinger 1989: 32). The basic idea is that due to
postponed evolutionary phases certain phenomena present the characteristics of different periods of
time, so products of different periods are intermingled at a certain point of time (see Liszka 2001: 395).

According to Wolfgang Kaschuba when “traditional ethnography” was searching for original
and archaic essence in the modern industrial age, it introduced the idea of the “reversed” different
temporalities. The author also bewares us of the fact that recent anthropological orientations — even
if they formally reject former traditional ethnography - could not rid themselves of the same idea:
“we usually relate all cultural models which were given up by most of the members of our society, all
horizons of values that are not understood and are foreign to us to a second »time-sheet« that streches
from the past into our present” (Kaschuba 2004: 152). The sociology of religions ties these phenomena
to the processes under which in certain societies with traditional magical and religious thinking the
tolerance to alternatives makes room for itself: “the ideas from the outside do not simply replace the old
ones, but they exist together, showing a step by step incorporation” (Hamilton 1998: 58).

The works analyzing the structured religious culture of the Moldavian Csangds certify these
assumptions even more. When Vilmos Tanczos is talking about the unstructured culture of the Csangés®,
in fact he describes the same phenomenon: the most diversified values, attitudes and ideologies are
present in the Moldavian villages and towns that were considered part of an archaic culture (see
Tanczos 2000a: 137). Regarding the system of values and a culture based on a medieval-like® strong
religious beliefs he also states that, in spite of the fact that it survived here for the longest time, it can

4 According to some opinions this archaic world view is disappearing completely.

"This culture has no concrete structure, people can never know what to expect.” (TAnczos 2000a: 134).

6 Regarding the religious culture of the Moldavian Csang6s | employ the term "medieval-like” as a metaphor, not in any
pejorative way, understanding it as an archaic, sanctified living of the religious beliefs.

(S,
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be found only in fragments, functioning only in certain situations, in certain realms of life (cf. Tanczos
2000a: 137).

It is characteristic also to the Csang6 villages’ that the person questioning certain religious concepts
and practices that are used and demanded by the society, accepts some others without the slightest
questions and hesitations.

Although religious belief has a major role in this case, too, it seems that the symbolic/religious way of
thinking with an undertone of the the Middle Ages is disappearing. During the collecting of narratives
related to visions | noticed that even though people consider others’ visions valid and real, they
cannot tell us about their own stories, because they are not in the frame of such a religious experience
suggesting transcendental magic anymore. The locals also perceive visions as phenomena that usually
occurred in the past, saying that nowadays less and less people ‘can see”.

There were before - they said they had seen it... | can’t remember, but they saw it.
But not really nowadays. They don't see it nowadays.? [They said, they saw Virgin
Mary on a window from Gheorghe Doja.] That is not true, you shouldn’t believe it.
Nothing is true about it.’

The narratives signal that extatic transcendental experiences are replaced by a more rational,
“logical” and secular religiosity, which is still working as the main organizing force of everyday life.

Religious belief did not become a peripheral factor of social structuring because of the recent social
transformational processes, but its previous deep archaic nature is withdrawing. This process clearly shows
that religious experience is being separated from communal and clerical legitimacy, and the increasing
importance of individual religious experiences and beliefs results in the plurality of world views. These
tendencies reflect the idea of Max Weber, according to which “the world is no longer that magical garden
filled with mysticism, which influenced the thinking of the pre-modern man” (Aldridge 2000: 16). On the
communal level these processes can be framed by the hypothesis of Bryan Wilson, according to whom
modernization and the creation of urban conditions for Western communities also resulted in the decrease
of communal roles, and at the same time led to the changing of the place and role of social control (see
Wilson 1982: 149). “In well-integrated communities social control had moral and religious bases. Opposite
to it, in the modern, rational and bureaucratic world social control is impersonal, ripped from its previous
religious and ethic bases.” (Aldridge 2000: 18) Reflecting on the ideas of Wilson, Malcolm B. Hamilton
pointed out that “in this case religion loses ground similarly to communal values, which traditionally were
expressed through collective rituals and religious festivals” (Hamilton 1998: 212).

Jozsef Kotics considers that one of the main outcomes of the modernization processes in the Moldavian
Cséngod villages is the plurality of norms and the change in the role of social control. He states that “nowadays
a lifestyle based on very severe religious morals is mixed with a more bourgeois system of values” (Kotics
1997: 47). The author reckons that “the change of values, the ignorance and questioning of their sacral basis
is the main attitude of the younger generations who work in or already moved to urban settlements” (Kotics
1997: 47). Nay, also “the role of social control has decreased due to disolvance of private property and to
mobility for work, its function is only relevant in closer family or communal relations, so the individual was set
free from communal control, and the life of the community is existing less and less in front of the eyes of the
village” (Kotics 1997: 49).° The more and more impersonal nature of social control signals also the plurality
and the decline of the morally and ethically based religious world view.

The tendencies characterizing the years after 1989 are even more accentuated by the latest waves
of labour migration: modernization as a socially forming factor is revealed not only in the outer signs of
lifestyle, but also in the change of religiously based values, especially among the younger generations.
Therefore these new models slowly become admitted and usual cultural patterns. There is no doubt
that the opening of the Western European work markets resulted in such outstanding modernizing
changes in the case of most Csangé settlements that cannot be imagined in the case of Transylvanian
villages (except for one or two Sekler settlements with specific economic profile). This migration had

7 Most of my fieldwork was done in the Sekler and Southern Csangé villages near Bacdu, and in the village of Lespezi.
8 Bejan Kukuri Péter, (b. 1933), Cleja, (material collected by myself in 2006).
9 Cosa Roza, an about 40-45 year-old woman. Galbeni, (material collected by myself in 2006).

10 The same tendencies are proved also by the studies of Istvan Kinda (Kinda 2005: 37-38).
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a major impact on the level of the individual, causing the reconstruction of personal identity and the
elaboration of a new self ontology.

Onthe communal level we can mention the radical change of consumer habits vis-a-vis the traditional
culture (for example, visible in the house interiors). In the newly built houses from Lespezi the walls are
no more decorated with traditional Csdngé textiles, the decrease of their value being also shown by
their use as makers among parcels of land. Sometimes they are simply burnt:

[And then people burnt those textiles...] Yes. They took down all of it. They painted
the house, and that’s all, they put nothing on the walls. [..] My husband went out
with the cart, taking out the trash. One of the neighbours said: “come here, take
this one, too!” What was in it? All these textiles were thrown there. Kerchiefs. Dirty,
used or so. They threw it on the wagon, in the trash. On the wagon.

- They were dirty, then they threw it in there!

- This kind of kerchief was tied to the stick, as a mark on the lands.

- They were laughing at it, they had some work with it!

- Kerchief like this, see? [She is pointing to it on the wall] It was tied to the stick, and
it was placed there, between the corn, where the borders are."

The importance of transnational ways of life in the transformation of culture

B New ways of interpreting the modernizing processes of the Csangé villages are assured by the
theory of transnationalism (see Appadurai 2001, Niedermller 2002, 2005). Transnational ways of life'
are explained by theories born in the context of modernism against the theories of methodological
nationalism™ and singular identities' (cf. Niedermller 2005: 53-58).

The latter researches underline the static character of culture, stressing its permanent, unchanging
nature. Their argumentation states that cultures are ethnically determined entities tied to one single
place. Breaking up with this theoretic and ideological tradition, transnationalism was decisively
influenced by the recognition of the new migratory practices and the lifestyle changes related to
international work of globalization.”* Permanent movement, simultaneous belonging to several places
form translocal communities (cf. Appadurai 2001: 19-20), that does not mean the final substitution of
the cultural environment, but the repeated change of it, realized by continuous movement between
the different places. According to Péter Niedermiiller “similar — or even higher — importance has the
mobility and migration of cultural meanings, images, expectations, than human mobility. And as a
result, transnational symbolic universes, global tastes and aspirations, transnational deterritorized
communities' and identity models of certain cultural emotions are born” (Niedermiiller 2005: 58). We
assume that Csango people who often migrate to work, or those who emigrated, have a relationship
with their native communities that is realized in a model characteristic to transnational spaces.

These aspects are related to those who are also part of labour migration: the younger and the
middle-aged generations of the Csangd societies, those demographical segments that are usually
overshadowed by ethnographic, anthropologic and sociologic researches. The evolution of mass
communication systems enabled a broader spectrum of communication with the members of the family
remaining home. But transnationalism as a social practice has its effects on the functioning of whole
societies. Nay, transnationalism determines the ways of life, mentality, national and cultural identity,
emotional identification of larger social fields, because these processes are implanted by migrants into
the communal life.”

11 Imre Gyorgyné Gyongyos Maria (b. 1942) and Kompdt Anna (b. 1948), Lespezi, (material collected by myself in 2007).

12 The practice of transnationalism is realized through ways of life in which “people are living in several cultures simulta-
neously” (Niedermiiller 2002: 142).

13 An approach favouring the field of national states, considering all cultures and communities homogeneous.

14 Atheory considering“cultural and social identity singular constructions related and rooted in one place and one social
environment” (Niedermdller 2005: 54).

15 On the transnational migration practices from the Romanian society see the work of Dumitru Sandu (Sandu 2000).

16 Emphasis mine - L. P.

17 For further details on transnationalism see: Welsch 1999.
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Péter Niedermiiller exemplifies these processes with the market offer of Cleja, more specifically with
the symbolic meanings related to the objects and with the experiences of a man from Galbeni on an
urban market. The objects from the market, CD-players from Hong Kong, carpets “from India”, Adidas
and Puma items made in China embody the same cultural meanings and give birth to similar desires
of the youngsters from Cleja to those who live in Western Europe. According to the author, the market
from Cleja is directed and kept by the same patterns of global culture than the ones from the big cities:
“the markets from Cleja exemplify how, in what forms do transnational meanings and global images
penetrate the everyday life of a local society apparently at »the end of the world«®" (Niedermiiller
2005: 61)."” Another example of the author shows® that transnational experiences are incorporated in
the life-story and personal identity of an individual, in the individual interpretation of socio-cultural
environment, in the social status of the individuals (see Niedermller 2005: 61).

One of the consequences of migration is the spreading of cultural plurality in the Csdng6 villages.
This might explain how | could meet, for example, a Buddhist Csdngé in Galbeni, whose religious
deviance - from the Catholic point of view — seems to be only his private problem, standing outside the
weakening control of the clerical sphere and the communal moral system.*

The obvious economic well-being of those working abroad caused major changes in attitudes
related to prestige (for example, young people having fun with cameras in the most important disco
of the settlement). Young people follow these attitudes happily, while in time their parents would also
consider them natural and necessary circumstance. All this goes to the conclusion that in the Csangé
villages there are no attitudes written by communal institutions, but “simple adaptation becomes the
central value” (Merton 2002: 216).

The frequent identity changes, with favourable frames assured by linguistic and cultural assimilation
(cf. Kotics 1997: 48), might become possible life-strategies and the tools for social mobility. In these
communities the reigning cultural accents do not consider identity change a deviant attitude, and
what is more, similar adaptation strategies gain cultural support. These forms of adaptation became
cultural patterns in the Moldavian Csangé villages. Although these attitudes are the results of individual
decisions and are not under institutional control, it is exactly the communal expectations that challenge
the individual to use similar strategies in order to climb the local social hierarcy. According to Peter L.
Berger and Thomas Luckmann, in the cases of transformations within the frames of social mobility “we
meet already manufactured interpretational patterns which present to all those involved what really
happened without?? the total transformation of the individual” (Berger-Luckmann 1998: 223). Nay, “in
societies with a great mobility, the already prepared schematic interpretations which are interiorized
by the individual when s/he is not even mobile yet, assure the continuity of biography and solve the
emerging controversies” (Berger—Luckmann 1998: 224).

The function of going to church also changes for those who work abroad and stay in their native
village only temporarily: instead of the living the religious experiences, it becomes the opportunity
to meet the local people. As a consequence of labour migration religious festivals became one of the
organizing principles of the social meetings. Though | would not question the religious empathy of
those participating at these festivals, the new tendencies contributed to the decrease of the religious
importance of everyday life, and to the transformation of traditional religious experiences. Based also on
the literature upon the topic we could say that opposite to the state of “living in permanent prayer” it is
more and more appreciated in the Csangd communities that these festivals turned into social events.

All these contributed to the transformation of the role of the Church. The weakening of clerical
control is also determined by the fact that the members of the very mobile Csdng6 society are staying
in the physical space of the village only temporarily, even though “nowadays the Church is still the most
elementary and determining institution of the rural Csangé society” (Pozsony 2005b: 174). Although its

18 Inner quotation marks in the original - L. P.

19 Without the slightest intention of correcting Niedermdlller, lett me add that besides the above-mentioned examples,
the image of grunting pigs in the trunk of automobiles is also an important part of the market from Cleja, there being
also a request for traditional copper cauldron (for distilling brandy).

20 Niedermiiller is relying on the narratives of a young man from Galbeni who was working for a Chinese entrepreneur
on a big city market.

21 In her study on the religious orientations of a neo-Protestant family from Cleja Virdg Papai presents the “break-away
from Catholic confession” as a modernization strategy: Papai 2005.

22 Emphasis in the original - L. P.
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influence on the level of obliging norms and means is weaker and weaker, its symbolic role of control in
the case of deviancies is quite strong, and even stronger on the level of magic control (see: Peti 2003).
One of the explanations — from the point of view of the secularization theories — can be considered the
challenge to keep alive religious world views against the ones stated by natural sciences and taken over
by different institutions. With the integration of non-canonized religious concepts, the religious world
views do not suffer from pluralism or the breaking of coherence, because in the popular way of thinking
canonized religious practice and different phenomena of a folkloristic nature can co-exits without any
controversy.?

Due to the major changes of modernization and mentality presented above, the Church loses a lot
of its severe feudal control. Its relation to the newly appearing sectarian members leads us to the same
conclusion. The Church uses only symbolic means of punishment against the converted ones which
have no real importance in the social sphere. On personalized preaching against someone or on other
coercitive practices | do not have any relevant data.

Following Giddens’ concept of secularity we can say that in the last few years we met more and more
cases when a family or a family member undertook religious conversion. The regular conversions that
can be experienced after the changes of 1989 signal the decrease of the social impact of the Roman
Catholic Church?, and they are mostly parts of the mobility strategies in the Moldavian villages. The
same process of decrease is shown by the weakening of confessional endogamy, which offers new
possibilities for religious conversion.?

The Transformation of Clerical Religiosity - Theories of
Secularity®®

B Theories of secularity try to explain the causes of the withdrawal of clerical religiosity and of its total
disappearance in the modern Western society. The literature on the topic is quite large, therefore in
what follows let only outline some of the basic characteristics of the related theories.?”

To discuss secular tendencies in the case of the Moldavian Csangds is quite difficult first of all because
of the uncertain, multi-layered meaning of the term. Following the definition of Alan Aldridge? le me
use this term as a paradigm of interpretation with which ethnography can explain the process that
in the case of the Csdngds | called the decreasing importance of religion. | do this without relating
all the secular phenomena of the Western world to the case of the Csangds. However, when | discuss
the secular tendencies in the Moldavian Csango villages, | mean the transformation and withdrawal of
traditional religious forms which were characteristic to the Csdngé communities, and not the conception of
the “dying of religion” represented by E. B. Tylor, James G. Frazer, Karl Marx and Sigmund Freud.

23 Popular culture “is lived or felt by the individual as organic, homogeneous and Christian, s/he does not discover any
controversies within, and lets the most different cultural elements live and work together”(Tanczos 2000b:224).

24 | mention only relative decrease, because it is obvious also for me that the Roman Catholic Church is the most
determining institution of the Csdngd society.

25 Contemporary researches recorded that “nowadays in Moldavia a new practice was born: individuals rejecting the
norms of the Catholic community usually convert to Orthodoxy” (Pozsony 2005b: 188). Ferenc Pozsony explains this
with the regular practice of “stepping out” of women or girls working abroad the phenomenon according to which “if
a girl orawoman is talked about because of a more liberal moral attitude, she leaves the village with her head up, and
she lives together with an Orthodox man from another village in an ostentatious manner”. (Pozsony 2005b: 188). In
the 1990s Jozsef Kotics observed the increasing tendency of divorcing: “When a divorced person wants to get married
again, s/he often converts, becoming an Orthodox believer” (Kotics 1997: 48).

26 | am aware of the fact that these theories were born within the researches on Western European societies, therefore
their adaptation to this topic is mostly hypothetic, presenting mostly a basis for comparison. I shall use their conclu-
sions on the analyzed social phenomenon only in an experimental way.

27 Some attempts for the synthesis of the theses on secularity: Robert W. Hefner (1998: 147-154), Vesa Raiskila (1995).

28 “In spite of the controversies surrounding this term, secularity can be accepted as a paradigm of interpretation which
helps us to describe and interpret the social and religious changes of the Western society” (Aldridge 2000: 15). On the
same subject see the views of B. McGuire: McGuire 1992: 249.
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This interpretation of secularity is not in opposition with the general use of the term. According to
Meredith B. McGuire, “there are deep differences between the opinions on the meaning of this term,
but most definitions on secularity? are referring to the historical process as a result of which religion lost
(oris losing) its supposed central role in society” (McGuire 1992: 249). My use of this term comes close to
that of Anthony Giddens who defines secularity as a process “during which religion loses its influence
over the different spheres of social life” (Giddens 2000: 460).>° The author analyzes secularity in three
different dimensions: 1.) the membership of religious organizations; 2.) at what extent can the Church
or other religious organizations keep their social influence, their wealth and prestige; 3.) the dimension
of the religiosity related to the questions of principles and values (cf. Giddens 2000: 461-462). | do not
consider a controversail element to discuss the Moldavian Csangé communities as religiously oriented
groups with a clerical religious character since | also reveal synchronic processes which in the recent
period of time resulted in relative declinations and transformations of the religious roles, and in the
decrease of the Church’s social influence.

Meredith B. McGuire considers that in modern societies the change in the role of religion - doubled
by the transformation of its structure — occurred parallel with the differentiation of institutions, and
with the growth of pluralism and rationalization. In her opinion, institutional differentiation means the
division of society’s institutional spheres (for example, education, political and economical leadership).
“We can observe the opposite to institutional differentiation among simple societies, where beliefs,
the values of everyday life and religious activities have a direct influence over everyday life conduct,
while religion covers the whole society in a diffusive way.” (McGuire 1992: 251) Following the ideas of
Talcott Parsons, the author underlines that in a highly differentiated society religious norms, values and
practices have only an indirect influence over other spheres of life, like the business or political sphere,
the practices of spending one’s free time or the realm of education (cf. McGuire 1992: 251).

Quoting Olivier Tschannen, Alan Aldridge states that secularity as a phenomenon of modernization
can be described by a triple basic relationship of notions. The first one is the spread of rationalization as
a process within which the experience of reality loses its transcendental aspects, being replaced with
the rational and causative explanation of the world. The second one is differentiation: the separation
of society from religion. According to this, religion withdraws on the level of individual decisions,
becoming a question of private life, having no more influence on the other aspects of social life. As a
result religious symbols, practices and institutions lose a major part of their prestige and importance.
The third one is increasing worldliness: an intensified attention to problems of the earthly world, which
nowadays - in the author’s opinion - is not only characteristic to modern societies, but gains more
and more ground along the frames of traditional religiosity. According to Aldridge, many other related
terms, like atomization and pluralism, are organized around these three basic components of secularity
(Aldridge 2000: 15).

Anotherwave oftheoriesonsecularity considersitacomplexresult of the processes ofindustrialization
and urbanization, according to which “the man and the world become more and more the objects of
rational and causative explanations and of human activities” (Hamilton 1998: 204), thus secularity being
closely related to the spread of rational world views of natural sciences. The apparition of a non-clerical
elite in a traditional local society is outlined by literature on the topic as the representative of the new
discourse containing the world view of the natural sciences, and undermining the religious concepts. In
these societies the decrease of the importance of the Church is partly determined by the relationships
and hierarchies among the members of the local elite.

According to Bryan Wilson “secularity is not only a process with its influence in society, but the
change of society itself and of its major institutions” (Wilson 1982: 149).

29 Emphasis in the original — L. P.
30 Bryan Wilson has a similar point of view: Wilson 1982: 149.
31 lam referring to the period after the changes of 1989.
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Sectarian Tendencies in a Csango Society in Transformation

B The Roman Catholic Church of Moldavia does not tolerate other religious organizations, but seeks
for exclusive legitimacy. This is one of the major factors which explain why Csdngés consider conversion
an extremely heavy sin. According to their beliefs leaving your own confession is a mortal sin. A woman
from Galbeni whose son became a member of Jehovah’ Witnesses tried intensive prayer and pilgrimage,
hoping that her son would change his mind:

My son left his confession. What kind of confession is that when you read all
those Bibles? He is reading those. And how much did | care and do, how much
did | pray, and | went to Seuca®, too. And now he cannot come back to our faith?
And | baptized him, he grew up, got married, he has three children! How could
he convert? Last summer he converted to that confession. [Which one?] Jehovah'’s
Witnesses. The most dangerous one! How could he do that? His woman did it first,
and then she dragged him, too.*

In these cases the intolerance of the Catholic Church is obvious, but the practice according to which
the clergy tries to convince converted individuals to return to Catholic confession only by a personal
discussion shows the weakening of the forcing tools of the Church against law-breakers.3* In the
Csangos’ opinion the priest can really punish someone in three different ways: if he will not bury her/
him, if he will not allow her/him to go to Holy Communion or will not bless her/his house. “The denial
of religious services as a mean of punishment is a very strong and hard one for the religious man, it is
equal to exclusion.” (Kotics 1997: 48)

At Fardoani the dissociation from the converted ones takes place only on the symbolic level, the
priest does not bless their house at Epiphany:

Thereisafamilyin the village that converted to another religion. [Were they punished
in any way?] Not really! The father said that if they wanted to... He said that people
should not convert to another religion, but these people did not obey. They said
had they known before how it was, they would have converted earlier. The priest
said that it is not really good to convert to another religion; people should keep to
the religion they were born in. Do not change it! [And what was the punishment for
these people?] There was no punishment except he did not go to their house, he
didn't bless it. He didn’t go there.®

It is quite interesting that at Lespezi, a village where labour migration and economic development
are strong, the relations to the local Adventist community are ambivalent.

[Are there any sectarians in the village?] Yes, there are, many kinds of people are
here. Adventists, many people converted to Adventism. [Is it a sin?] | don't know,
everyone must keep the one he was born in. [And how do you think, Aunt Marika?
| don't know, there was a priest here, who said, people should stay in their own
religion. [The priest was not angry with them?] He warned them to be good, but if
they didn't want to stay, you know, everyone does what s/he can do*®. [Are there any
sectarians in the village?] Yes, there are, but not many, just three families. Adventists.
[And is not the priest angry with them?] Everyone does what he/she pleases. Now,

32 Reference to the fact that she attended the Marian apparitions from Seuca, Transylvania.

33 Cosa Maria, (b. 1959), Galbeni (material collected by myself in 2004).

34 In the last years younger members of the clergy tried to apply a more modern communal leading (opposite to the
previous feudal methods using gestures of power), a part of which is a more personal relationship with the believers.

35 Antal Luca, (b. 1932), Fardoani, (material collected by myself in 2007).

36 Mititel Méria (b. 1931), Lespezi, (material collected by myself in 2007).
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when this union of Christendom is here, they do not accuse people, they say, that
those are also Christians.”

These opinions are reflecting a change at Lespezi, when religiosity becomes a result of a personal
decision, a part of someone’s private life. If we go through the village, noticing the multi-level American-
like houses, the entry phones, spectacular fountains beyond the iron fences, the expensive Western
European cars, it is quite hard to imagine the practice that can still be found in less developed, archaic
Csango villages where the priest interferes in the private life of the believers. But the symbolic limitation
from sectarian families is still in practice, appearing especially at holy matrimonies and at the division
of burial spots. In the 1960s the first Adventist deceased of the village was rejected the Catholic burial
ground by the clergy, therefore the Adventists bought a parcel of land near the Catholic cemetery so
as to establish their own burial ground. Due to the continuous pressure, they started to bury their dead
at Garleni.

[And is not the priest angry with them?] Maybe he is when he is thinking to himself,
but he does mention it in the church. [And what kind of sectarians are here?
Calvinists, Adventists and Romanians, Orthodox Romanians. [And does the priest
receive them?] Only if they convert to Catholic religion, there is no other way. [But
are there any problems among people of different religion?] There are many problems,
all right; they gave a separate cemetery for the Calvinists. [Here in Lespezi?] No, not
in Lespezi, in Garleni. [In what year did this happen?] What can | say, in the 1960s.
And not for the Calvinists, but for the Adventists. [But was there any trouble?] No,
not really, only when the first Adventist died, and his name was Janos Bir6, they
didn’t want to bury him in the Catholic cemetery. And then the others said: “If you
don’t want to give us a place, we will buy a separate place of our own!” And they
bought some land right next to the Catholic burial ground. Since then they have
been buried there. But it was still not enough, so they pushed them out to Garleni,
to stop them trying to convert people. [Are there more of them in Gdrleni?] | wouldn’t
say that, but they are more accepted there.?®

The tolerance of the inhabitants of Garleni can be explained by the confessional structure of the
settlement. While Lespezi is a homogeneous Catholic settlement (with 86, 03% Roman Catholic and 13,
8% Orthodox inhabitants) with an important influence of the Catholic Church, in the next settlement,
in Garleni Catholics are a confessional minority (18, 6% Catholic inhabitants facing 79, 13% Orthodox
inhabitants)**. The more numerous congregation from Garleni must have been even more attractive for
the Adventists of Lespezi.*°

At Lespezi the Adventist community tries to search for new members through family relations,
local missionary work is not typical. There is an example for a mixed marriage when the Catholic half
converted to Adventism (and not vice versa), and in another case the newly baptized Adventist returned
to Catholic faith shortly afterwards.

[Did they come to you, to convince you, too?] No, no, they go just to some of their
relatives. [Do they get married with Catholics?] Yes, yes, it happens. There was a
Catholic, who married an Adventist and converted to Adventism, to the religion of
the other half. [And what do people say, are they angry?] Well, if they are that smart!
What else can | say? [And what do you think, is it a sin to do that?] Well, whatever. If he

37 Z6d Janos (b. 1935), Lespezi, (material collected by myself in 2007).

38 Fazakas (Colonel) Jozsef (b. 1927), Lespezi, (material collected by myself in 2007)

39 Based on the official data of the 2002 national census.

40 McGuire describes this factor using the term plausibility structure (1991). The expression was taken over by Csata et alii
for the interpretation of sectarian phenomena in a village from the Transylvanian Plain. In their opinion “plausibility
structure is a system of interactions reinforcing and reproducing the given world concept. With its help, the individual
can interpret the surrounding world” (Csata et alii 2001: 46).
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thought, he wanted to go. They say it is good like this, and it is also good like that.
But | only feel this Hungarian faith to be right, and | will stay this way.*

[And do Csdngds, Catholics marry them?] Well, it happened. Even now there is a
young man, who works in a factory, and he converted to Adventism. And as he saw
what kind of Adventist they were, he came back to the Catholic faith, he received the
Holy Communion, he confessed. When they saw what was there at the Adventists,
they faltered, and they came back to their previous confession. Anyway, | don't
really know, | don’t want to be involved in these things.*

The strengthening of sectarian tendencies is undoubtedly related to the labour migration of the
Csangos. In Galbeni a young woman talked about how her brother became a Witness of Jehovah as he
followed his wife who had been working in Russia for three years. After returning home, they could not
integrate into the relationships with their relatives, or into the neighbourhood and local relations, so
they moved to the nearby village of Balcescu, where they found a sectarian community.

My brother went to work to the Russians. He could repair everything in a house.
[And where did he learn about this religion?] His wife had gone three years earlier,
then he found out that she had converted to it. [But where did he learn about it?]
They came to their house and probably they loved it, or | don't know. They had a
neighbour who had left long before. A kind of friend of the family.

The family is ashamed of its sectarian members, because on the local level the whole family becomes
stigmatized. Their expelling might be interpreted as a social pressure upon them aiming at their return
to Catholic faith, a practice that is present in other villages as well. A mother forbade them to participate

at her funeral.

[And did people curse them or anything?] Wow, they did, all right! It is bad for us, too,
because he is his brother, and they do not come any more to help us.

- No, they don't... they do not come to me at all.*®

[You don’t go to him either?] She is not going, because, you see, it hurts my mother,
that he left his faith for another one. [Do people make fun of him?] Not really, because
they went with other people, and they brought these writings, these magazines.
People took these, they were not mad at them even if they were going from house
to house. But even so it seems like he has changed. Other times he used to help
us, because he is good at constructions, he used to help. Not anymore, they don't
have time.

It seems that in this case the members of the community who came back already converted from
abroad, became isolated, and they solved their conflict with the local community by moving out from

the village.

Repulsion to sects is often the result of the lack of information about them. I met a person in Cleja,
who was not even sure of the fact that the sectarians from the village really worship God.

[Are there any sectarians in the village?] There are plenty. [Of what kind?] Those who
do not believe in God... | don't know if they believe in God or not... But Saturday
is a holy day for them. They are celebrating Saturday, not Sunday. They work on
Sundays. A negative stereotype about these sectarians is the belief that they help
each other only because they do not like to work. [Are there no others?] Yes, there
are, but not all of them are sectarians. Only a few families. Those who do not like to
work, because they help each other. - If you have ten pigs, you have to give one to

41 Jand Marika (b. 1939), Lespezi, (material collected by myself in 2007).
42 Fazakas (Colonel) Jozsef (b. 1927), Lespezi, (material collected by myself in 2007).
43 The narrative of the mother.
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them.** [...] They are too lazy to work, that is why they convert, because they help
each other. They don't drink at all, they cut out all grape-wines. Yeah. They don't
drink any alcohol.

At Lespezi the symbolic dissociation from the Adventists is deepened by the functional specificities
of this small religious group: in the view of the Catholics the lifestyle of the Adventists is not practical
from an institutional point of view (for example, they do not have a local church). Furthermore, the
legitimacy of this group is questioned also by the fact that “Adventists do not have priests”.

[Are there any Adventists in the village?] Yes, there are, they don't bury their dead
here, but they have their own cemetery in Garleni. A little one. [And what does the
father say, is he not angry with them?] What can he do, if they are only that smart?
Who wants there goes here. [Doesn't the father curse them?] They do not go to him
and say “Hey, we converted!” Is it not closer to go to church here, to pay a... They
have not any priest, nothing. Then what kind of faith is that? Isn’t that right? They
just meet and read about what saint they believe in or not.*

Catholics from Cleja relate about sectarians that they do not use the most important symbols - the
cross and the candle - during funerals: when someone dies, they put no cross to his head. They do not light
any candles either, unlike us. At Galbeni, some people said that Jehovah's Witnesses do not bury their
dead, but burn them:

...they stay at the hole, they hold a speech. They are different, they don't bury the
dead, they just burn them. Or how should | know how is it? They say, they are true
and we are not. They put me on my mettle. One of them came to me and brought
those newspapers. He put me on my mettle. But no way. | said: “I was born in this
one, | shall die in this one”. | don't like these things. My children love this faith, they
are in good relations with the priest. No, no way. | don’t go there.

These opinions show the routine stigmatization of the sectarians which is due to the fact that
the members of the sect refuse communal norms, and they turn against the traditional patterns of
sanctity.

Sometimes Catholics have positive opinions about sectarians. At Lespezi besides the negative
relation to Adventists we can also find positive opinions pointing to the religious depth of their faith and
admitting that they “pray really nice”. “And they pray so nice, it is a real wonder. | don't know if | should
believe or not, but they pray really nice. The husband of that woman died, and | was there, because we
are neighbours, almost next neighbours. And they came with cars, many-many preachers or so, and
they sang and prayed. It wasn’t bad, not at all. Then they asked me if | liked it. How can | say? | liked it,
because they praised the Lord, too, they didn’t curse Him."®

At Cleja people underlined the fact that a previously alcoholic, deviant couple have been living a
normal life according to communal norms since they converted to Adventism. In their case religious
conversion turned into a mean of social integration.”” According to a woman from the same village, her
brother who became a member of the Jehovah’s Witness, and he does not steal from his place of work
anymore.

[They said if they steal...] You cannot, you cannot! See, there was my brother, Leon
was his name. He always used to bring home something from his place of work, a
piece of metal, some screw. Not anymore. It is a sin. Everywhere people considered
a positive side of these people that sectarians do not drink alcohol.

44 The narrative of the husband.

45 Jané Marika (b. 1939), Lespezi, (material collected by myself in 2007).

46 Fazakas (Colonel) Jézsef (b. 1927), Lespezi, (material collected by myself in 2007).

47 The social integrating power of the sects is underlined by J6zsef Gagyi on the example of the Gypsyes from Craciunel
(Gagyi 2002: 62).
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More and more often we can discover the colourful publications of the different sects in the houses
of the Catholic inhabitants. They are usually kept in spite of the fact that people do not read them and
do not identify with their content. Not even in this case can be religious representations the victims of
profane actions.

The Nature of the Sectarian Relations from the Perspective of the Sociology
of Organizations

B The literature of the sociology of religion concerned with the analysis of the organizational and
communal types of religious groups describes the differences between religious organizations along
four-cluster typology. Based on the ideas of Roy Wallis, Meredith B. McGuire positions two core points
for the description of these types: 1.) the character of the relationship between the religious group and
the social environment, and 2.) for what extent does the group consider its own legitimacy an exclusive
one (see McGuire 1992: 138). “The relation between the religious group and its social environment
reflects the pressure between the values deduced from religious authority sources and the other values
of society.” (Kiss 2003: 57) If a social group accepts the values of the other group one can bring into
discussion positive pressure, (and if it does not accept the concept of negative pressure should be
introduced). From this perspective we are going to deal with pluralistic or exclusive legitimacy. Under
pluralistic legitimacy | understand a communal attitude that accepts and, for some extent, tolerates the
values of the other groups; while under the exclusive one I mean a doubtless mentality experiencing its
own values* as unquestionable certainties, an attitude of intolerance against the values of the others. |
suppose that the latter one characterizes the mentality of traditional societies that are seen by literature
as transmitting dissolving, withdrawing, medieval-like religious concepts.*

Taking into consideration all these, McGuire outlined the following organizational typology of
religious groups: Church, sect, denomination, cult (see McGuire 1992: 139).>° The model was improved
by Steve Bruce (Bruce 1995: 20), who enumerates Ernst Troeltch, Howard Becker, Bryan Willson, Benton
Johnson and Roland Robertson among the theoretical antecedents of this model (Bruce 1998: 21):

Group/society tension

- .

Unique CHURCH SECT

Self-concieved
legitimacy

Pluralistic DENOMINATION CULT

The structural typology of religious groups

48 Under the term values | understand here the religious values of communal acceptance.

49 The sociology of religions defines this type of religiosity as clerical religiosity (see, for example, McGuire 1991).

50 Because this model mirrors a process in change, for the identification of certain types the definition of their social
contexts, the mapping of the territorial level (state, region, locality) and time of the analysis is absolutely necessary.
According to Anthony Giddens “sects that are to some extent constant in time will become, with no doubt, denomina-
tions” (Giddens 2000: 447). The author gives the examples of Calvinism and Methodism, which were once sects, but
became more “respectable” (the term of the author - L. P), turning into denominations. In his opinion this happens
because the “religious institutions with a long existence usually become rigid, bureaucratic organizations” (Giddens
2000: 448).
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Accordingtothis, thesectisareligiousorganization which considersitsownlegitimacytobeanexclusive
one, and its relations to the majority society are relatively negative. The most important motivations in
the Western European transformation of the Church were found by the above-mentioned authors in the
modernization factors and in the related secular components. Under the term modernization this specific
literature understands the multi-structured tendencies containing economic, political, cultural and social
changes (cf. Bruce 1995: 127; 1998: 28). Therefore the argumentation of the authors refers to the fact that
all religious church-type organizations disappeared from the complex modern societies, and so did the
communities that could be characterized by clerical religiosity, which were replaced in the first phases by
the religious organizations of the sectarian type (see Bruce 1998: 33).

The Spread of Sects in Moldavia in the Context of the 2002 National Census

B Statistics show that in Moldavia the settlements where Catholics are a minority compared to the
Orthodox (Racaciuni, Strugari, Lilieci, Livezi, Baldneasa, Turluianu, Garleni, Enachesti etc.), or where
the number of the Orthodox are similar to those of the Catholics (Lespezi, Satu Nou, Luizi-Calugara,
Cleja) have the largest sectarian communities. Due to these religious interferences we suppose a more
accentuated tolerance of religious otherness in non-homogeneous villages than in “pure” Catholic ones.
Cultural pluralism is supposed to be more common in the mixed villages also because denominational
co-existence influences not only the tolerance to different religious world wievs, but also the
communication of ethnical and cultural otherness, the practice of ethnicity. Thus Catholic communities
are forced to position themselves towards Orthodox inhabitants related to their religious world views
and values, and related to their Romanian nationality with all the different cultural characters and identity
strategies involved. Although maintaining cultural borders is an important part in the functioning of co-
existing communities, the norms regulating this co-existence suppose a higher degree of tolerance.
Besides ethnic strategies also tolerance is an important component of denominational relations (see
Bruce 1995: 10).

Therefore it is highly recommended that when the sectarian tendencies from the Moldavian Csango
villages are brought into discussion, one should take into consideration only the relative movements
that appeared on the field of religiosity under the influence of modernization, resulting the appearance
of sectarian communities, and not the major structural transformations of the confessional dimension.*’
In the Moldavian villages the most relevant sects are the Adventists, the Pentecostals, the Evangelical
Christians and the Baptists.

Conclusions

B Individuals with a specific migratory life course turn to the teachings of new religious communities
which succeed to integrate their own members through an updated world view and new religious/
communal norms (as compared to the rigid, almost feudal structure of the local Roman Catholic Church
of the Csdng6é communities). As a result of the depersonalization of social control, of the changing role
of the religious values, the individualization of communities, and the social transforming influences of
modernization, the Catholic Church can no longer entirely integrate the inhabitants of the Moldavian
Csango villages. On a communal level the pluralizing religious world view of secularization raised new
opportunities for the sectarian groups in the Csangé settlements. Along this sectarian tendencies related
to social mobility have become a part of the strategies of modernization: it is the Adventist sect that is
mostly spread all over the Csango villages. Through the transnational lifestyles the sects have become a
part of social mobility, partly assuring coherence in the biographical continuity of the individual.

51 The relations between modenization and sectarian tendencies in the case of a settlement from the Transylvanian
Plain were analyzed by Tamas Kiss (Kiss 2003). The same relations in the case of 19™ century sects of the working class
were analyzed by Hobsbawm. In the author’s opinion “the hotbed of sectarian tendencies is the urbanizing village”
(Hobsbawm 1974: 200).
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APPENDIX

The confessional structure of the Csangé villages from Bacau County
Signs and abbreviations:
* element nr. between 1 and 4

? no data provided

The numbers between 1-4 marked with the symbol * in the population census in summing up |
counted as 1.
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DESPRE INSTITUTUL PENTRU STUDIEREA PROBLEMELOR MINORITATILOR NATIONALE
ABOUT THE ROMANIAN INSTITUTE FOR RESEARCH ON NATIONAL MINORITIES
A NEMZETI KISEBBSEGKUTATO INTEZETROL

INSTITUTUL PENTRU STUDIEREA PROBLEMELOR MINORITATILOR NATIONALE (ISPMN) functioneazi ca institutie publici
si ca personalitate juridica in subordinea Guvernului si in coordonarea Departamentului pentru Relatii Interetnice. Sediul
Institutului este in municipiul Cluj-Napoca.

B Scop si activitati de baza

studierea si cercetarea inter- si pluridisciplinara a pastrarii, dezvoltarii si exprimarii identitatii etnice,

studierea aspectelor sociologice, istorice, culturale, lingvistice, religioase sau de alta naturd ale minoritatilor nationale si
ale altor comunitati etnice din Romania.

B Directii principale de cercetare

Schimbare de abordare in Romaénia, in domeniul politicilor fatad de minoritatile nationale: analiza politico-institutionala a
istoriei recente;

Dinamica etno-demograficd a minoritdtilor din Romania;

Revitalizare etnica sau asimilare? Identitati in tranzitie, analiza transformarilor identitare la minoritdtile etnice din
Romania;

Analiza rolului jucat de etnicitate in dinamica stratificarii sociale din Romania;

Patrimoniul cultural institutional a minoritatilor din Romania;

Patternuri ale segregarii etnice;

Bilingvismul: modalitati de producere, atitudini si politici publice;

Noi imigranti in Romania: modele de incorporare si integrare;

The ROMANIAN INSTITUTE FOR RESEARCH ON NATIONAL MINORITIES (RIRNM) is a legally constituted public entity under
the authority of the Romanian Government. It is based in Cluj-Napoca.

H Aim

The inter- and multidisciplinary study and research of the preservation, development and expression of ethnic identity,
as well as social, historic, cultural, linguistic, religious or other aspects of national minorities and of other ethnic
communities in Romania.

B Major research areas

Changing policies regarding national minorities in Romania: political and institutional analyses of recent history;
Ethno-demographic dynamics of minorities in Romania;

Identities in transition — ethnic enlivening or assimilation? (analysis of transformations in the identity of national
minorities from Romania);

Analysis of the role of ethnicity in the social stratification dynamics in Romania;

The institutional cultural heritage of minorities in Romania;

Ethnic segregation patterns;

Bilingualism: ways of generating bilingualism, public attitudes and policies;

Recent immigrants to Romania: patterns of social and economic integration.

A kolozsvéri székhely(, jogi személyként mikédé NEMZETI KISEBBSEGKUTATO INTEZET (NKI) a Roman Kormény
hataskorébe tartozé6 kozintézmény.

H Célok
A romdniai nemzeti kisebbségek és mas etnikai kdzosségek etnikai identitdsmegdrzésének, -valtozasainak, kifejezédésének, va-
lamint ezek szocioldgiai, térténelmi, kulturalis, nyelvészeti, vallasos és mas jellegli aspektusainak kutatasa, tanulményozasa.

B F6bb kutatasi iranyvonalak

A romaniai kisebbségpolitikdban torténé valtozasok elemzése: jelenkortorténetre vonatkozé intézménypolitikai
elemzések;

A romaniai kisebbségek népességdemografiai jellemzdi;

Atmeneti identitdsok — etnikai revitalizalds vagy asszimilacié? (a romaniai kisebbségek identitdséban végbemend
véltozasok elemzése);

Az etnicitas szerepe a tarsadalmi rétegz6désben;

A roméniai nemzeti kisebbségek kulturalis 6roksége;

Az etnikai szegregacié modelljei;

A kétnyelviiség modozatai, az ehhez kapcsolddd attitlidok és kdzpolitikak;

Uj bevandorlék Romaniaban: tarsadalmi és gazdasagi beilleszkedési modellek.
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HNr. 2.
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