Becoma maTEpecen ombIT I'epMaHuM, KOTOpas leleHanpaBieH-
Hoe QopMupoBaHHe 00pa3a CTpaHbl Clelajia COCTaBHOM 4YaCThIO
cBOel BHeITHeH MOMMTHKN. B 3TOM npoliecce akTUBHOE y4acTHE IIPH-
HMMAIOT KaK (enepaibHbie CTPYKTYPBI, Tak ¥ OTAenbHbIe 3eMii. Ho-
BB MMIyILC OH moxy4wi B 2006 T., KoTAa o MHUIHAaTuBe dene-
PANBHOTO MPE3UISHTA HavaJICsl HOBBII KOMILIEKC NyOIHYHBIX MEPO-
MpUATHi, B TOM gucie B cdepe KynbTyphbl, BHYTPU CTPAHBl U 32 €€
npenenaMu.

M.H. Axywies”

NPUBETCTBEHHOE CITOBO HA POJOCCKOM ®OPYME"™

Haes mposesicHus KPyTIOro CToNa Bo3HUKNA B Heapax PoHja
Annpes TeposBarHoro mocsie Berxoda B cser B 2011 r. mepesosia Ha
PYCCKHII A3BIK C HEMEIIKOTO 3HaMEHUTOH KHHUIH BBLIAOWIEroca pyc-
ckoro Busantuauicta ['eoprus Ocrporopekoro «Mcropus Busanruii-
cKoro rocyaapersay. Kaura Gpina BemymeHa u3narelscTBoM «Cu-
6upckas Braro3ponHmIa», coBMecTHO ¢ KoropsiM DoHn Apapes
Tepsossanuoro (PAIT) u Ientp naunonansbroi ciaassl (HHC), nau-
IHATOPHI M Opranu3aTopbl Muposoro obmecTseEroro popyma «Jlua-
nor musHzanuiy (MO® «/I11»), npoBenu B Mockse B Mae 2012 .
TIpE3EHTAINIO U KpyIsLid cToJl Ha TeMy KHWTH.

B saBape 2012 r. yaumwatuea OAIl u [HHC o npoBeaenus no-
TMOOHOT0 KPYTIIOro CToJ1a [0 TeMe BU3aHTHHCKOro Haclenus B Cy/Ib-
6ax Esponsr nHa PogocckoM (Gopyme OBIIa MOAZEP;KAaHA YIeHAMUH
Mexmyuapomaoro koopaunaimontnoro kommrera (MKK) MO®
«JI», B wacTHOCTH €ro npencenareneM A-poM Banstepom IIBumM-
Mmepom, uneHamun MKK Jxxosanau Ky6Genmy u mpodeccopom An-

mMuposanue?y», KoTopeid oH mposogua ¢ 2004 o 2008 rr. Ero ocHOBHbIE HTOTH CO-
nepkares B kolutekTuBHO#H MoHorpaduu: Leitbilder for the Future of the European
Union — Dissenting Promoters of Unity. Gesa-Stefanie Brincker. Mathias Jopp.
Lenka Anna Rovna (Hrsg.). Nomos Verlag. 2011. 420 p.

" Skymes Muxaun Vimsuy, Hepseni sune-mpesunent Oonga Augpes leppossan-
Horo u L[eHTpa HAMOHAIILHOMN CHABBI, WICH MEKAYHAPOIHOTO KOOPAUHALKOHHOTO
KOMHTeTa MexAyHapOIHOr0 06HIECTBEHHOTO (hopyMa «/IHallor IMBUIH3ALUID).

" pusercTsenHoe CioBO Ha oTkpeTHA Kpyrioro crona «BusanTuiickoe Hacne-
nue B cyapbax Esponbiy, @opyu «Inanor nuswmsanuii», o. Pogoc, okr. 2012 1.
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puanom [laGcToM. AKTHBHYIO POJb B IPOJBIDKCHUHN BU3aHTHHCKOH
rnpobnemaruku ceirpan opesuaeHT OAIL u ITHC g-p Cepreit 111e6-
JIBITHH.

Bri6op B ons3y Busantuu cienan geciy4daitso. 2012 r. o0saB-
nen B Poccuu I'ojom mcTopuy 1 1150-TeTrs 3apOskIEHHS POCCHIA-
CKOH roCyapCTBEHHOCTH, U Hamy DOHIB! 10 MHUOHATHABE [IpeJice-
aTeld MOoIedmuTeNsCKoro copera u npesugesra MOD «/I» g-pa
Brnagumupa fkyHuHa COBMECTHO ¢ HCTOpUKamMu MOCKOBCKOTO ro-
CyJapcTBeHHOTO yHHBepenTeTa B CaHkT-IlerepOypckoro yHUBEpCH-
TeTa NpoBenH B CeHTA0pe 2012 . MEXIYHAPOIHYIO KOHpEPEHIIHIO,
Ha ne#l ucropuxy yaennny npucTansHOe BHUMaHUE TeMe Bocrou-
HOH PrMmckoi (Bu3aHTuiickoil) MMIEpUH U € BISHUIO HA Pa3BH-
THE HE TONBKO PycCKoro rocynapcTBa, HO M BCEX CYIISCTBOBABLIMX
TOT/2 €BPOIEHCKHX CTPaH, KOTOPBIX 00beAHHSIA O0IMIAT XPHCTHAH-
CKasg NCTOPHs, KyJIbTYpa M TPalULH.

Mp1 KaK BHHIHATOPSI KPYITIOrO CTOJIA PacCMATpPHBaeM Ipeio-
JKEHHYIO TEMY B Ka9eCTBe HPOIOILKEHMS CePUN 00CYXKICHHH, [10CBS-
WIEHHBIX Hacaeaunio Buzamtuy. Xorean Gbl OTMETHTH BKJA B €T0
IPOBEJEHHE CO-OpraHU3aTOpa MpoeKTa I-pa An.A. I'pomeiko u Hn-
crutyTa EBponel PAH.

A. Pabst'

THE PAN-EUROPEAN COMMONWEALTH:
THE HERITAGE OF BYZANTIUM AND THE FUTURE
OF EUROPE BEYOND THE EU

Introduction

The Byzantine Empire is commonly associated with political ab-
solutism, economic feudalism, and a State Church that simultane-
ously sacralised power and secularised religion. This, coupled with
influence of Islam and oriental cultures, appears to explain how Eu-
rope’s East has been backward and reactionary, lacking Western vir-
tues such as the distinction of religion from political authority con-
stitutionalism, the rule of law, a vibrant market economy and civil
society — a free space between the people and the ruler. That is why

.
J-p Anpuan Ilaber, nonuronor, npodeccop KeHTCKOro yHuepcuTeTa.
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Byzantium is synonymous with decadence, repression, and the arca-
ne arrangements of an opaque bureaucracy. As such, the Byzantine
legacy is thought to be singularly responsible for Eastern authorita-
rianism and autocracy that contrasts sharply with Western freedom
and democracy. In modern times, so this narrative goes, the East was
caught in the constricting shackles of imperial and clerical domina-
tion, while the West became the harbinger of Enlightenment eman-
o%maon:.

This essay contends that Byzantium is to key to understanding
the history of pan-Europe and to chart an alternative European pro-
ject for the future. Far from being simply a decadent empire whose
demise heralded the rise of progressive sovereign nation-states, I
shall argue that the Byzantine Commonwealth preserved the heri-
tage of Antiquity and represented an association of nations and
peoples around a shared polity, culture, and faith. This legacy offers
as yet unrealised resources to build a pan-European community that
the post-Cold War project of liberal market democracy purported to
provide but failed to deliver.

Section 1 links the neglect of the Byzantine legacy to the myth
of secular Europe and contends that the rise to power of secularism
was neither necessary nor normative but instead historically contin-
gent and arbitrary. Section 2 seeks briefly to re-tell the history of
Europe in a way that restores Byzantium to its rightful place, with a
particular emphasis on some of the religious and political aspects of
the Byzantine settlement and on ways in which it shaped the coun-
tries that emerged from the Eastern empire. Section 3 argues that
Europe remains a vestigially Christian polity and that Byzantium 18
key to this unique heritage. Section 4 turns to the contemporary si-
tuation and suggests that the model of the commonwealth —a volun-
tary association of nations and peoples — offers a better future than
cither a centralised super-state under the guise of modern federal-
ism or a loose network of sovereign states which merely trade with
one another.

1. The Myth of Secular Europe

Perhaps the predominant reason for dismissing the Byzantine le-

17 For a compelling critique of this narrative, see Averil Cameron, The Byzantines
(Oxford: Wiley, 2009), esp. P. 277-81.
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gacy has to do with the secular account of European and world his-
tory that has dominated academic and public discourse in the last few
decades or so. Indeed, secularism equates Byzantium with the op-
pressive, reactionary settlement of Late Antiquity and the Dark Ages
which the progressive forces of secular modernity and the Enlighten-
ment purportedly swept away. Since the XIX® century, social theo-
rists of religion such as Durkheim, Comte or Weber claimed that the
rise of modernity is synonymous with the decline of religion and the
spread of secularism. From the 1960°s onwards sociologists claimed
that secular Europe would set the trend for the rest of the world —a
pioneer of progress in the forward march of modernisation. Yet thro-
ughout the second half of the XX and the early XXI" century the
globe has witnessed a religious resurgence, which is really about a
greater visibility and prominence of faith in politics rather than a re-
turn — for religion had never gone away'®. Since then, sociologists
writing about religion in Europe have opted to talk about the «Euro-
pean exception», with the old continent sliding towards ever greater
secularisation while faith is proving to be far more enduring else-
where around the world".

Today Europe may be in many ways the most secularised conti-
nent in the world in terms of religious practice, personal observance,
and public political discourse®. But this is neither a necessary nor a
normative nor even a long-standing process. To take these points in
reverse order, the secularisation of European politics and culture is
far more recent than commonly supposed and can be traced to the
second half of the XX™ century (except for state-sponsored atheism

18 §ee Adrian Pabst, «The Paradox of Faith: Religion beyond secularization and
desecularization», in Craig Calhoun and Georgi Derlugian (eds.), The Deepening
Crisis. Governance Challenges after Neoliberalism (New York: New York Univer-
sity Press). P. 157-182.

1 See, inter alia, Grace Davie, Europe: the Exceptional Case. Parameters of Faith
in the Modern World (London: Darton, Longman & Todd, 2002); Peter Berger,
Grace Davie and Effie Fokas, Religious America, Secular Europe? A Theme and
Variations (Aldershot: Ashgate, 2008).

20 René Rémond, Religion and Society in Modern Europe (Oxford: Oxford Univer-
sity Press, 1999); Hugh McLeod and Werner Ustorf (eds.), The Decline of Chris-
tendom in Western Europe (Cambridge: Cambridge University Press, 2003); An-
drew M. Greeley, Religion in Europe at the End of the Second Millennium: A
Sociological Profile (London: Transaction, 2003).
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in a number of regimes following the First World War). For exam-
ple, in Western Europe — despite violent clashes between state and
church in France up to separation in 1905 — the population remain-
ed predominantly Catholic until the late 1950’s, when «French Chri-
stendom» (chrétienté) began to disappear from the regions and coun-
tryside, as depicted in the writings of George Bernanos. In Britain,
the «de-christianisation» of the public sphere and social life did not
take off until the late 1960°s*". Scandinavia and the Mediterranean
countries only became markedly more secular from the mid-1970’s
onward. After decades of atheist rule, the historic Byzantine lands of
central/eastern Europe and Eurasia are now characterised by profo-
und contrasts between a strong and sustained religious revival in co-
untries such as Poland and Russia, on the one hand, and a growing
tendency toward agnosticism and atheism in countries such as the
Czech Republic, on the other hand®.

By contrast with popular practices, secular ideas promoted by
certain elites have a much longer history but even so the rise to po-
wer of secularism (over against Christendom in both the Byzantine
«Greek Easty and the Roman «Latin West») was not inevitable or
progressive. Indeed, there is no historical determinism according to
which secularism will remain always hegemonic in Europe or that
other parts of the world will necessarily follow the European «ex-
ceptional example». Rather, the logic of secularism is linked to a
certain kind of historicism that views the peculiar history of religion
and politics in Western Europe as an exemplification of a fated and
all-determining evolution — an idea that is closely correlated with
Auguste Comte’s positivist trajectory from revelation to metaphys-
ics to science™.

In reality, the emergence of secularism as the dominant modern
mode was the gradual outcome of historical contingency, linked to

21 Gee Callum Brown, The Death of Christian Britain (London: Routledge, 2001);
Callum Brown, Religion and Society in Twentieth-Century Britain (Harlow, UK:
Pearson, 2006).

22 See Pippa Norris and Ronald Inglehart, Sacred and Secular: Religion and Politics
Worldwide (Cambridge: Cambridge University Press, 2004); David Martin, On Se-
cularization: Towards a Revised General Theory (Aldershot, UK: Ashgate, 2005).
P. 47-90; Berger, Davie and Fokas, Religious America, Secular Europe? P. 23-122.
2 Andrew Wernick, Auguste Comte and the Religion of Humanity: The Post-theistic
Program of French Social Theory (Cambridge: Cambridge University Press, 2001).
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the XIV™ century passage to modernity, the XVI®- and XVII"-cen-
tury Protestant Reformation and «wars of religion» as well as the
triumph of liberalism that started in the XVIII century*. The theolo-
gical and philosophical shifts, which helped bring about these mod-
ern conceptions of the secular and the sacred, coincided with profo-
und political changes particularly linked to the history of Byzanti-
um. Following the final demise of the Byzantine Empire in 1453, the
nascent Protestant Reformation in the West accelerated the slow di-
sintegration of pan-European political Christendom and the rise to
power of sovereign nation-states.

However, this did not inaugurate a linear process of secularisati-
on that has supposedly culminated in European «exceptionalism». On
the contrary, certain strands of Renaissance Humanism and the Enli-
ghtenment provided a religious corrective to secular ideas and practi-
ces such as the early modern doctrine of the «divine right of kings»®.
That doctrine was secular insofar as it departed from the patristic
and medieval opposition to the sacralisation of secular power, as
evinced by the writings of St. Augustine, St. John Chrysostome and
St. Thomas Aquinas — as I will indicate in the following section.

For now, a few more points need to be made about the peculiar,
non-normative nature of secularisation. The end of Byzantium coin-
cided with the split of the Mediterranean by Islam and the rise emer-
gence of new political powers. Broadly speaking, the ancient and
medieval idea of real, embodied relations between persons and gro-
ups that compose the polity was progressively supplanted by the no-
minalist poles of the individual and the collective that have structu-
red modern international relations since the 1648 Treaty of Westpha-
lia and the rise of the secular West: the dialectic between the sover-
eign ruler and the sovereign people is inextricably intertwined with
the subsumption of virtually all mediating institutions of «civil soci-
ety» to the power of the national state and the transnational market.

The primacy of the modern central state and the modern «glo-

24 pierre Manent, Histoire intellectuelle du libéralisme (Paris: Calmann-Lévy, 1987),
trans. An Intellectual History of Liberalism, tr. R. Balinski (Princeton: Princeton
University Press, 1996); André de Muralt, L unité de la philosophie politique: De
Scot, Occam et Suarez au libéralisme contemporain (Paris: Vrin, 2002).

2 Cf J. N. Figgis, The Theory of the Divine Right of Kings (Cambridge: Cam-
bridge University Press, 1896).




bal» market coincided with the marginalisation of the three instituti-
ons that structured late Antiquity and the Middle Ages: the city, the
empire and the Church?® — as first embodied by Rome and later ex-
emplified by the Byzantine capital of Constantinople. Indeed, state-
hood and the market mechanism increasingly undermined the auto-
nomy of «free cities», the complex imperial links and the transnatio-
nal ties of the Church — including the Byzantine commonwealth (to
which I will return shortly), the supranational papacy in Rome, and all
kinds of cross-border Christian networks that were variously more
monastic or more lay (e.g. guilds or universities)”’. Moreover, both
the late medieval doctrine of the «divine right of kings» (linked to
monarchic absolutism) and the modern notion of state sovereignty
(associated with revolutionary republics such as the USA or France)
are predicated not only on the supremacy of political over religious
authority but also on the power of the sovereign to redefine the sa-
cred”,

Indeed, European secularism is not limited to the functional dif-
ferentiation of religious and political authority and/or the public sett-
lement of the relationship between church and state that write faith
out of international relations. By subordinating religion to secular
categories, the secularist logic does not merely de-sacralise the pub-
lic square. It reinvests it with quasi-sacred meaning by sacralising
secularity — the king, the nation, the state, the market, the individual
or the collective. As such, secularism does not so much mark the de-
mise of faith or the exit from religion as it represents an alternative
sacrality — a secular capture of the sacred.

The modern «revolution in sovereignty» has had far-reaching
implications for religion in international relations. Instead of bind-
ing together believers in a universal community of shared beliefs
and practices within and across national borders such as Byzantium,

26 Pierre Manent, Les métamorphoses de la cité : Essai sur la dynamique de
I’Occident (Paris: Flammarion, 2010).

27 oo Adrian Pabst, «Modern Sovereignty in Question: Theology, Capitalism and
Democracy», Modern Theology, Vol. 26, no. 4 (October 2010). P. 570-602.

8 John Neville Figgis, The Theory of the Divine Right of Kings (Cambridge: Cam-
bridge University Press, 1896); Daniel Philpott, Revolutions in Sovereignty. How
ideas shaped modern international retations (Princeton: Princeton University Press,
2001).
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faith is increasingly tied either to individuals or to nations (or both at
once). Apparently universal ideas and structures such as the global
system of national states and transnational markets, which underpin
modern international relations, can thus be traced genealogically to
particular periods such as the Protestant Reformation or the reli-
gious wars in the «long sixteenth century» (ca. 1450-1650). Far from
being isolated events or absolute breaks in history, they were part of
an era spanning the early XIV® to the late XVII" century during
which both ideas and practices already nascent during the Middle
Ages achieved fuller maturity and developed into the modern model
of international affairs®.

That is why, in the words of the English political and IR theorist
Martin Wight, «[a]t Westphalia the states system does not come in-
to existence, it comes of mmovm ® Certain new ideas such as national
sovereignty came to shape the way that international relations were
conceived and instituted’!. Likewise, new institutions and practices
like the national state or inter-state warfare led to changes in con-
ceptions of international affairs that still shape contemporary theory
of global affairs®>. Both the Christian faith and different associa-
tions of nations like Byzantium have either been reduced to histori-
cal anomalies or else been bracketed altogether out of the picture.

2. On Orthodox Theology and the Re-telling of Byzantine
History

The dominant accounts of European and global history may well

2 Brian Tierney, Religion, Law, and the Growth of Constitutional Thought, 1150-
1650 (Cambridge: Cambridge University Press, 1982); J.H. Burns, «Introduction»,
in J.H. Burns (ed.), Cambridge History of Medieval Political Thought (Cambridge:
Cambridge University Press, 1988). P. 1-8; Francis Oakley, Natural Law, Laws of
Nature, Natural Rights: Continuity and Discontinuity in the History of Ideas (New
York: Continuum, 2005).

30 Martin Wight, Systems of States (Leicester: Leicester University Press, 1977). P.
152; ¢f. Ludwig Dehio, The Precarious Balance. Four Centuries of the European
Power Struggle, tr. C. Fulman (New York: Alfred A. Knopf, 1962), esp. P. 23.

31 See, inter alia, Jens Bartelson, A Genealogy of Sovereignty (Cambridge: Cam-
bridge University Press, 1995); Daniel Philpott, Revolutions in Sovereignty. How
ideas shaped modern international relations (Princeton: Princeton University Press,
2001).

32 Qee, inter alia, Michael Howard, «War and the nation state», Daedalus, 108
(1979). P. 101-10; Thomas Ertman, Birth of the Leviathan: Building States and
Regimes in Medieval and Early Modern Europe (Cambridge: Polity, 1997).
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be secular, but it is precisely this default position that skews the de-
bate about the legacy of Byzantium. However, both the theology and
the history of Byzantine are rather more complex than the contem-
porary caricatures suggest. Theologically, there is a clear distinction
of state and church. Saint John Chrysostom, a V-century Greek theo-
logian, was opposed to the sacralisation of power — a critique that
underpins the distinction by Pope Gelasius I of the two swords. For
Saint Chrysostom and Saint Augustine who both followed and deve-
loped the teaching of the Apostle Paul, secular rule is confined to the
temporal saeculum (destined to pass into God’s Kingdom) and falls
inside the Church insofar as it concerns justice and the orientation of
human existence to the supernatural Good in God. The distinctness
of State and Church was preserved and enhanced by Pope Gelasius
I who emphasised the difference between ecclesial auctoritas and
secular dominium, with the former having absolute priority over the
latter™. That is because — since eternity enfolds time, and the finite
realm only is to the extent that it mirrors and reflects God’s infinite
being and goodness. So configured, politics and the law are secular
(in the sense of belonging to the saeculum) without being divorced
from religion — a unique legacy of Christendom to Europe and the
world at large.

The defenders of Christian universality — from St. Paul via the
Church Fathers and Doctors like St. John Chrysostom, St. Augustine,
St. Thomas Aquinas or St. Gregory of Palamas to modern and late
modern Christian philosophers like Ralph Cudworth and Vladimir
Solovyov — were united in their commitment to the idea of govern-
ment as a divine gift and the subordination of all institutions to na-
tural law under God and according to God’s wisdom. In his expositi-
on of the Epistle to the Romans, Chrysostom exhorts Christians not
to reject the public political realm as profane but instead to judge se-
cular rule in terms of its divine foundation and finality: «Don’t raise
objections about one or another abuse of government, but look at
the appropriateness of the institution as such, and you will discern

3 Gelasius I «Letter to Emperor Anastasiusy, in Oliver O’Donovan and Joan Lock-
wood O’Donovan (eds.), From Irenaeus to Grotius: A Sourcebook in Christian Po-
litical Thought, 100—1625 (Grand Rapids, M, 1999). P. 177-79.
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the great wisdom of him who ordained it from the beginning»**. In
short, the Orthodox tradition puts a particular focus on the limits of
secular power in ways that seeks to avoid both the secularisation of
religious authority and the sacralisation of political authority.

Moreover, Christianity can never be separated from the legacy
of the Roman Empire. The New Testament itself and the Church
Fathers viewed the empire as part of the providential working of
God towards universal peace. From St. Paul onwards, the Christian
tradition accentuated the limits of imperial authority, regarding its
main role as upholding justice within the saeculum — the time des-
tined to pass away into the Kingdom of God. It was not until Wil-
liam of Ockham’s emphasis in the XIV® century on the autonomy
of the king vis-a-vis the pope that the first notion of «secular gov-
ernment» emerged ™.

Subsequently this evolved towards the idea of political rule in-
different to philosophical and religious points of view. Christendom
maintained the idea that government had to conform to natural law
under God and that justice was as much about the law as about love
and grace — the dignity of the human person on which states cannot
simply legislate but which they must promote through virtue practi-
ces. Indeed, ‘secular’ ruling only fell inside the Church to the degree
that it itself approximated to a pastoral concern with the totality of
human well-being and collective solidarity. As I have already indi-
cated, this tension is preserved in Pope Gelasius’s formulation con-
cerning the «two powers»: first, ecclesial auctoritas and, second, se-
cular dominium. Both rule «this world», with the former having ul-
timate sway over the latter in all and every issue — since nothing
concerning our «passing through this world» is irrelevant to our at-
taining «the things eternal»’’. Once again this was lost in the late
medieval and modern era when either some ecclesial or statal arran-
gements arrogated to themselves exclusive power — leading either to

3* John Chrysostom. «Twenty-Fourth Homily on Romans», in From Irenaeus to
Grotius. P. 95.

35 Janet Coleman. «Ockham’s right reason and the genesis of the political as “abso-
lutist”», History of Political Thought, Vol. XX (1999). P. 35-64.

3 John Milbank. Theology and Social Theory. Beyond secular reason, 2nd ed.
(Oxford: Wiley-Blackwell, 2006). P. 382-443.

37 Gelasius I, «Letter to Emperor Anastasius», in From Irenaeus to Grotius. P. 179.
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secular state power or a theocracy, both of which destroyed the de-
licate balance of religious and political authority and with it elimi-
nated constitutionalism and «mixed government» that had been in-
vented by Greco-Roman Antiquity and developed by Christendom.

At the same time Christianity had a critique of secular empire,
past and present — especially the pagan glorification of agonistic
struggle for power. By contrast, the Christian tradition promoted a
sense of honour based on the four classical virtues infused by the
three theological virtues — above all the love of the neighbour. Lin-
ked to the dignity of the person is the emphasis on personal rule: the
rule of the king and priest for each and everyone. From the conver-
sion of Constantine onwards, all political ruling became directed to-
wards a new «pastoral» dimension which showed a new concern
with all aspects of subjects’ lives and involved the support for the
foundation of institutions unknown to pagan Antiquity: the hospice,
the orphanage, the almshouse, the places of sanctuary and refuge,
diaconates for the systematic distribution of alms, etc., as pioneered
in Italy in the 12 century®®.

Following the Constantinian «turn» (that had really been prefig-
ured by St. Paul), the emerging Christian empire eschewed Roman
centralism in favour of a decentralised, relational linking of many
dispersed local centres — exemplified by the various episcopal sees
and bishoprics. To some extent a different imperial settlement then
came about in both East and West, though admittedly in large part
through force of circumstance. The representation of Jesus Christ
on earth by both kings and priests was an expression of the pastoral
outlook of secular power that marks the repeated re-enactment of
Christ’s rule over the whole world — hence the notion of cosmopolis
that captures both the universality of the universe and the particula-
rity of the city state, whether Romean in the «Latin West» or Con-
stantinople in the «Byzantine East».

In fact, the mirroring of Christ by emperors and patriarchs was
even more prominent in Byzantium where both Roman law and the
centres of learning survived the repeated sack of Rome. The rule of
the emperor through iconic images — of himself and of Christ and

3 Augustine Thompson, Cities of God: The Religion of the Italian Communes,
1125-1325 (University Park, PA: The Pennsylvania State University Press, 2005).
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His mother — was linked, as Marie-José Mondzain has shown to a ra-
dically new notion of «economic» authority that was inseparable from
the emergence of «pastoral» ruling already mentioned®. Within the
«general economy» of Antiquity, the «economic» in the narrower,
special sense was confined to the area of household management or
its more large-scale equivalent, such as the city state. The «economic»
existed ultimately to sustain the possibility of a more elevated «poli-
tical life» of negotiated friendship in debated agreement amongst
adult males.

But as Mondzain points out, Christian theology now spoke of a
«divine economy» that was at the very heart of «divine government»
and no subordinate aspect. This «economy» was at once a proportio-
nate distribution of goodness to the finite creation in various modes
and degrees, and at the same time an «exceptional» extra-legal adap-
tation of the «theological» inner-divine Trinitarian life to the creation
and especially the human creation, through processes of «provision»
that ultimately included the «economy of salvation». Thus in theolo-
gical terms — however unreal quixotic this may seem today — Byzan-
tium was part of the earthly preparation for the Kingdom of God.

The delicate and imperfect balance of politics and religion is the
mark of Christendom in both East and West. It helps explains why
secular modernity inherited but never invented the tradition of con-
stitutionalism and «mixed government» which ultimately underpin
democracy and classical liberalism. In other words, secularism mis-
ses the point that despite the process of secularisation, Europe re-
mains a vestigially Christian polity which initially developed from
the fusion of biblical revelation with Greco-Roman philosophy™’.

To understand Europe’s distinctiveness, we need briefly to re-
tell its history. Drawing in part on the work of Rémi Brague, Cardi-
nal Angelo Scola has remarked that the origins of the distinctly Eu-
ropean model go back to a long tradition which views Europe not as

3 Marie-José Mondzain, Image, Icéne, Economie. Les sources byzantines de
I'imaginaire contemporain (Paris: Ed. Seuil, 1996), trans. Image, Icon, Economy:
the Byzantine Origins of the Contemporary Imaginary, tr. Rico Franses (Palo Alto,
CA: Stanford University Press, 2005).

40 Hilaire Belloc, Europe and the Faith (London: Constable, 1924); Christopher
Dawson, The Making of Europe, 400-1000 A D. An Introduction to the History of
European Unity (London: Sheed & Ward, 1932).
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foundational but rather as the continuous unfolding of the Hellenis-
tic fusion of Jerusalem with Athens and Rome*'. In the «long Middle
Ages» (¢500-1300), Hellenised Christianity integrated and transfor-
med other Buropean traditions such Germanic law, the Celtic, Sla-
vic and other languages as well as the ties to the wider Middle East,
North Africa and the entire Caucasus.

But already after the fall of imperial Rome in the late V™ centu-
1y, three different forces vied for the Roman legacy and shaped the
continent’s emerging civilisation: first, pagan tribes from Germanic,
Turkic and Slavonic territories; second, Christendom and its eccle-
sial «body» of local parishes and transnational monasteries; third,
Islam’s creation of a caliphate from Arabia to the Iberian peninsula.
Of these, as Rowan Williams writes, «the Christian Church is quite
simply the most extensive and enduring, whether in the form of the
Western Papacy or of the “Byzantine Commonwealth”, the network
of cultural and spiritual connections in Eastern Europe linked to the
new Roman Empire centred on Constantinople»®*.

Here it is instructive to draw on the work of Dmitry Obolensky,
in particular in his seminal book on Byzantine Commonwealth. In-
deed, it is hard to overstate the importance of Christendom in Euro-
pean and world history. Christendom was never just a Roman inven-
tion that we largely owe to the Latin West. Following Obolensky’s
ground-breaking work, there is ample evidence to suggest that from
late Antiquity to early modernity large parts of Eastern Europe from
the Balkans and Romania via the territories on both sides of the Da-
nube to the Ukraine, Russia and beyond lay within the orbit of By-
zantium’s religious, political and cultural influence. Taken together,

4 Cardinal Angelo Scola. «The Christian contribution the European Integration
Process», lecture delivered in Cracow, 10 September 2010, available online at
http://english.angeloscola.it/2010/10/ 07/the-christian-contribution-to-the-european-
integration-process/; Rémi Brague, I.’Europe, la voie romaine, revised ed. (Paris:
Gallimard, 1999); see also Sylvain Gouguenheim, Aristote au Mont Saint-Michel:
Les racines grecques de 1’Europe chrétienne (Paris: Editions Seuil, 2008).

# Archbishop Rowan Williams, ‘Religion culture diversity and tolerance — shaping
the new Europe’, address given in Brussels, 7 November 2005, at http://www.arch
bishopofcanterbury.org/articles.php/1 179/religion-culture-diversity-and-tolerance-

shaping-the-new-europe-address-at-the-european-policy-centr See also Dmitry
Obolensky, The Byzantine Commonwealth: Eastern Europe, 500-1453 (London:
Sphere Books, 1974).
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these lands constituted a commonwealth of kingdoms and nations
which over time built a shared civic tradition. Only the «Byzantine
Commonwealth» and its lasting legacy can explain how the East was
christianised and why it has since then formed an integral part of
pan-Europe®. Without Eastern Christendom (and the defence of
Western Christianity by Charlemagne and King Alfred the Great in
the IX™ century), Christian Europe would probably have succum-
bed to the invasion by Muslims in the South and the East and by
pagan Vikings in the North-West.

Moreover, from the XI" to the XIV™® century, the periodic reli-
gious and monastic revival in Byzantium provided a bulwark aga-
inst the Mongols and gradually shifted the focus of the Russian Or-
thodox Church away from national power towards trans-national re-
conciliation of the Northern periphery with its centre in Constantin-
ople. Coupled with a spiritual and artistic renaissance, this realign-
ment favoured political unity among hitherto rival principalities.
Thus, Vladimir Valdenberg makes the crucial point that Muscovy
inherited from Byzantium the idea that imperial power is limited and
subject to the superior religious power (that ought to be) protected
by the Orthodox Church*’. Moreover, this legacy is important for
two reasons. First of all, it provided a transnational embedding of
national power, in the sense that the rule of tsars was only really le-
gitimate if it reflected in some way the universal, Orthodox sover-
eignty of the Emperor in Constantinople. Linked to this was the Ro-
mano-Byzantine system of law and shared liturgical and hymnogra-
phical practices (and common saints such as Cyril and Methodius).
Second, the Byzantine legacy bequeathed notions and practices of
civic association that were variously more religious or more secular
— either linked to monasticism (St. Sergius of Radonezh) or schools,
universities, workshops, and guilds.

However, it is also true that the unification of Russian lands
around Orthodox Byzantine Moscow introduced a growing split with
the Roman Catholic Kingdom of Poland and Lithuania and did not

# Dimitri Obolensky, Byzantium and the Slavs: collected studies (London: Sphere

Books, 1971); idem, The Byzantine Inheritance of Eastern Europe (London:
m%rmnm Books, 1982).

4 Vladimir Valdenberg, Drevnerusskie ucenija o predelach tsarskoj vlasti (Petro-
grad, 1916, reprinted The Hague, 1966), esp. P. 1-27.
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prevent the dissolution of the supra-national commonwealth into its
constituent parts — empires, monarchies and national churches®.
The schism was finally consummated in 1453 when the Byzantine
Commonwealth centred on Constantinople was destroyed by the in-
vasion of Turkish troops. Subsequently, pan-European Christendom
gave way to national kingdoms and churches in the East and the
growing tension between the papacy and the princes in the West.

This event and its aftermath shattered the remnants of the visi-
ble Bcumene and polity that bound together East and West around a
shared — though contested — Christian legacy. The absence of a me-
diating ecclesial tradition undermined the remnants of Christendom
from within and reinforced some of the worst tendencies of Eastern
monocracy and West dualism. Thus, the Great Schism helped dest-
roy the theological and political underpinning of Europe’s Christian
culture and its common intellectual basis. In this sense, it remains
historically much more significant for Europe and the rest of the
world than the discovery of the New World or the American, French
and Russian Revolutions. Without the disintegration of Christen-
dom, neither modernity nor secularisation would have emerged tri-
umphant in the way they did*.

Indeed, it was the collapse of Byzantium that coincided with the
rise of imperial absolutism and periods of either caesaro-papism or
hierocracy in Russia and other Orthodox lands —i.e. either the sub-
ordination of Church to State or the sacralisation of secular power.
The tradition of absolutist rule was adopted by numerous Russian

Tsars and Soviet leaders alike. In fact, at various points the modern

Russian state has carried on the tradition of early Tsarism, with their
focus on opaque power structures and the idea of the «Third Rome»,
a form of exceptionalism that fuelled both Tsarist and Saviet supre-
macism?’. In short, the disastrous development of Russia in late
Tsarist and Soviet times can be traced to the demise of Byzantium
rather than the Byzantine Commonwealth itself.

4 John Meyendorff, Byzantium and the Rise of Russia. A Study of Byzantino—
Russian Relations in the Fourteenth Century (Cambridge: Cambridge University
Press, 1981). :

4 Christopher Dawson, The Dividing of Christendom (London, 1967). .

47 Geoffrey Hosking, Rulers and Victims. The Russians in the Soviet Union (Cam-
bridge, MA: Harvard University Press, 2006). P. 3-35.
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This excessively brief and by no means uncontroversial account
of history matters for the present and the future, as it suggests an al-
ternative tradition that endures and could yet shape the evolution of
the historic Byzantine lands. The following two sections turn to the
theological-religious and philosophical-political resources that are
available to the countries that used to form the Byzantine Common-
wealth.

3. Europe’s Christian Polity

Based on a non-secular account of history and a proper understan-
ding of the theologico-religious legacy of Byzantium, we can briefly
chart an alternative vision to the dominant view that Europe’s futu-
re is liberal-secular and that the European project is wedded to the
primacy of nation-states. Europe — despite its many imperfections —
is best described as a neo-medieval polity with a political system sui
generis. Even today, remote indications of this include the peculiar
functioning of the EU but also the Council of Europe, the OSCE
and other structures that are associations of nations and peoples —
rather than a centralised federal super-state or a loose network of
countries that merely trade with one another.

Europe’s polity is characterised by hybrid institutions, overlap-
ping jurisdictions, polycentric authority and multi-level governan-
ce*®. In this sense, it resembles a vestigially Roman-Byzantine poli-
ty that is less religious but more Christian than the USA®. In the
previous section, I already suggested that Europe is not her own fo-
undation (unlike America or China) but the continuous unfolding of
the Hellenistic fusion of Jerusalem with Athens and Rome and also
the integration and transformation of other European traditions such
as Germanic law, the Celtic, Slavic and other languages.

Connected with this blending of diverse cultures within an over-
arching framework is the Judeo-Christian distinction of religious
from political authority. Based on this distinction, a «free space»
emerged between political rule and society wherein politics is not

*8 Simon Hix, The Political System of the European Union, 2nd rev. ed. (London:
Palgrave Macmillan, 2005); Jan Zielonka, Europe as Empire: The Nature of the
Enlarged European Union (Oxford: Oxford University Press, 2006).

49 See Adrian Pabst, «The Western Paradox: Why the United States is more Religi-
ous but less Christian than Europe», in L. Leustean (ed.), Representing Religion in
the European Union: Does God Matter? (London: Routledge, 2012). P. 168-184.
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monopolised by the state but pertains to the public realm in which
individuals and groups participate. Indeed, the Church — together
with local communities and professional bodies like guilds or uni-
versities — tended to defend the freedom of society against political
coercion. It thereby helped protect the autononty of J ewish, Muslim
and other religious minorities. In addition to complex debates about
the relative balance of state and church or the «mix» of different so-
urces of law (canon, common and civil), the presence of Jewish com-
munities and Muslim-ruled lands on the Iberian peninsula ensured
that «Christian Europe» was never a clerically dominated monolith
but rather a realm of political argument within and across different
faith traditions. Just like Christianity was never exclusively purely
Furopean, so too Europe is not an exclusively «Christian club».

Moreover, Christendom in East and West blended the principle
of free association in Germanic common law with the Latin sense
of equity and participation in the civitas. In this manner, European
Christendom defended a more relational account (in terms of objec-
tive — not subjective — rights and reciprocal duties) that outflanked
the dialectic of the individual and the collective that we owe to the
American and the French Revolution. Ultimately, Europe’s unique
legacy of faith and reason provided the basis for European claims to
an «organically» plural universalism. The mark of this variant of
universalism is that it avoids both moral relativism and political ab-
solutism by offering a free, shared social space for religious and
non-religious practice — the «realm» of civil society that is more
primary than either the central state or the «free» market. As the
«corporation of corporations», the European polity rests on common
civic culture and social bonds that are more fundamental than either
formal constitutional-legal rights or economic-contractual ties.

In turn, this gives rise to the idea that the ‘intermediary institu-
tions’ of civil society are more primary than either the centralised
national state or the transnational «anarchic» market. Intermediary
institutions include groups and bodies like professional associa-
tions, manufacturing and trading guilds, cooperatives, trade unions,
voluntary organisations, universities and religious communities. As
such, the European polity really is neo-medieval in this sense that it
combines a strong sense of overlapping jurisdictions and multiple
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membership with a contemporary focus on transnational networks
as well as the institutions and actors of «global civil society».

Nor is this model limited to the sub-national level. Rather, mo-
des of association and corporation apply to neighbourhoods, com-
munities, cities, regions and states alike. The idea of Europe as a po-
litical union is inextricably intertwined with the notion that national
states are more like «super-regions» within a wider polity — a subsi-
diary society of nations and peoples rather than a centralised super-
state or a glorified «free-trade» area. Far from diminishing the impor-
tance of nations, such an account views nations as balancing the righ-
tful claims of regions and the rightful claims of Europe as a whole.

This suggests that even nations can uphold and promote rela-
tions of mutual giving and reciprocal help. As such, Europe offers a
vision of associative democracy and civil economy beyond the au-
thoritarian central state that seeks to regulate the transnational, an-
archical «free market»*". Such a vision is inspired by the twin Ortho-
dox-Catholic Christian principles of subsidiarity and solidarity that
underpin the entire project of European integration and enlargement.
Ultimately, we owe such and similar principles to Europe’s Chris-
tian heritage, in particular Catholic social teaching’’.

With the advent of neo-liberalism that both the left and the right
enthusiastically embraced, the European polity has failed to defend
this legacy against the collusion of the central state and the free-mar-
ket. However, twenty years after the collapse of state communism,
the continuing crisis of «free-market» capitalism provides a unique
opportunity to chart an alternative path that re-embeds the state and
the market into the relations of civil society. Thus, the principles and
practices of reciprocity, mutuality and solidarity that are embedded
in institutions and practices do not just underscore Europe’s Christi-
an heritage but also offer an alternative future for the Union and the
continent as a whole.

4. A Pan-European Commonwealth

The continuous euro crisis is accelerating and intensifying the

50 paul Hirst and Veit-Michael Bader (eds.), Associative Democracy: the Real Third
Way (London: Routledge, 2001); Luigino Bruni and Stefano Zamagni, Civil Econo-
y: Efficiency, Equity, Public Happiness (Bern: Peter Lang, 2007).

‘Wolfram Kaiser, Christian Democracy and the Origins of European Union (Cam-
bridge: Cambridge University Press, 2007).
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emergence of a multi-speed EU and multi-polar Europe that can be
traced to the post-1989 era and the 1992 Maastricht Treaty. Coupled
with the failure to implement the 1990 Paris Charter and overcome
the Cold War opposition between the West and Russia, the three-
pillar system that was enshrined in the European treaty introduced a
division into the newly established Union. Crucially, the EU did not
build the right institutions to translate its political ambition into rea-
lity and transform the neo-functionalist logic at the heart of the inte-
gration process. Throughout the 1990’s and 2000’s, subsequent en-
largement waves and treaty revisions failed to stop the rise of the
European «market-state» by building a proper polity that reflects the
EU’s diverse societies and can embed the increasingly interdepend-
ent national economies.

However, one fundamental difference between the post-1989 era
and the post-2009 years is that the ongoing turmoil in the eurozone
has shifted the dynamic from the centripetal forces that unified the
Union between 1957 and the early 1990’s to the centrifugal forces
that risk dividing it now in three ways: first, between the core and
the peripheral countries within the euro area; second, between the
euro members (and euro candidates such as Poland and the other
«euro-plus countries») and the rest of the EU; third, between EU
member-states, candidate/access countries and the «European non-
West» (including Russia, Ukraine and the wider Europe that extends
to the greater Caucasus, parts of the Middle East and North Africa).

On what basis can the entire European continent and neighbour-
ing countries cooperate? As I have already hinted, what sets Europe
apart from the other global «poles» is the autonomous space of civil
society and the intermediary institutions that mediate between the
individual, the state and the market. In an interesting report on «The
Spiritual and Cultural Dimension of Europe» published in 2004, a
reflection group composed of European statesmen and intellectuals
put this point very well:

Europe itself is far more than a political construct. Itisa complex
_ a «culture» — of institutions, ideas, expectations, habits and feel-
ings, moods, memories and prospects that form a «glue» binding Eu-
ropeans together — and all these are a foundation on which a political
construct must rest. This complex — we can speak of it as European

civil society — is at the heart of political identity. It defines the con-
ditions of successful European politics and the limits of state and po-
litical intervention® .

Contrary to common misconceptions, Europe is neither a fede-
ral super-state nor an intergovernmental structure. Instead, Europe-
an nations pool their sovereignty and are more like «super-regions»
within a pan-national polity that combines a political system sui ge-
neris with elements of a neo-medieval empire™. The German con-
stitutional court, in a landmark ruling on the Lisbon Treaty in June
2009, emphasized that the Union is neither just an international or-
ganisation nor a federal super-state but rather a voluntary associa-
tion of states — unlike the USA since the civil war.

The mark of the European polity is that it limits both state and
market power in favour of communities and groups. This associatio-
nal model combines vertical, more hierarchical elements with hori-
zontal, more egalitarian aspects, with overlapping jurisdictions and
a complex web of intermediary institutions wherein sovereignty is
dispersed and diffused. By contrast, the US is a commercial republic
where civil society is equated with proprietary relations and market-
based exchange™. In other parts of the world, civil society is subor-
dinated to the administrative and symbolic order of central state po-
wer. Thus, Europe’s greatest «gift» to its people and the rest of the
world is to offer a narrative that accentuates the autonomy of asso-
ciations vis-3-vis both state and market and re-embeds both politics
and economics within the civic and social bonds of civil society.

Amid the current crisis of legitimacy, this suggests that all Euro-
pean structures need a better model of shared sovereignty and recip-
rocal power by building a subsidiary polis that connects supranatio-
nal institutions much more closely to regions, localities, communi-
ties and neighbourhood. In turn, this requires a much greater sense
of a common demos with a mutual ethos and telos. In line with its
own best traditions, Europe could do worse than to renew and extend

52 Reflection Group. «The Spiritual and Cultural Dimension of Europe», Vienna/
Brussels October 2004, available online at hitp://ec.europa.eu/research/social-
sciences/pdf/michalski 281004 _final report_en.pdf. P. 9.

33 See, supra, note 30.

5* See Adrian Pabst, «Athens, Rome and Jerusalem — A reply to Luciano Pellicani»,
Telos no. 162 (Spring 2013), forthcoming.
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its political project around the following principles and practices.
First of all, a commonwealth of nations and peoples rather than a
market-state of «big government» and «big business». Second, the
pursuit of the common good in which all can share — beyond the
maximisation of individual utility or collective happiness (or both at
once). Third, a series of political transformations that not only ac-
knowledge the recent failures and the current crisis but also recon-
figure the key institutions in accordance with Judeo-Christian and
Greco-Roman notions of constitution rule and «mixed government».

Externally, a commonwealth that reflects the mediating univer-
salism of the Judeo-Christian and Greco-Roman tradition would con-
trast with the exceptionalism of old empires and new colonial pow-
ers such as the USA, China and (to a lesser extent) some newly emer-
ging markets such as neo-Ottoman Turkey or Indonesia. However
imperfectly, Europe remains so far the only serious attempt to build
the first transnational political community whose members come to-
gether to form a voluntary association of nations that pool some of
their sovereign power for the common good of their people and
others across the globe. Europe has a terrible colonial history, but it
has also given rise to a set of institutions and practices that have
transformed tribalism and nationalism at home and abroad.

Indeed, Burope has shaped global history not through sheer size
or military might but rather thanks to its inventiveness and the crea-
tion of force multipliers, as Christopher Coker has argued™. Euro-
pean inventiveness today is mirrored in the international order that
reflects Burope’s Christian heritage. For example, European Protes-
tant theologians and Catholic figures played a decisive role in creat-
ing the League of Nations after 1919 and the United Nations in
1946. Christian Democrats from Italy, Germany, the Benelux coun-
tries and even France led the way in setting up the project for Euro-
pean integration and enlargement in the late 1940’s and 1950’s. They
were inspired by Christian social teaching which, since the ground-
breaking encyclical Rerum Novarum (1891), has always viewed the
supremacy of the national state and the transnational market over

3% Christopher Coker. «Rebooting the West: The US, Burope and the Future of the
Western Alliance», Royal United Services Institute for Defence and Security Stud-
ies (RUSI), Whitehall Paper 72, 6 Nov 2009.
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the intermediary space of civil society and economy (ultimately up-
held by the Church) as contrary to the Christian faith®.

In contemporary parlance, the Christian origin and outlook of the
post-1919 world order is based on the idea of «networking» and
«mainstreaming» Christian ideas and thus multiplying the power of
European’s vestigially Christian polity. The invention of internatio-
nal organisations and supranational bodies reflects the Christian com-
mitment to create a cosmopolis — a cosmic city that upholds univer-
sal, global principles embodied in particular, national or regional
practices. Arguably, Christianity in both East and West — whose glo-
bal spread outstrips that of Islam and other world religions® — is the
force multiplier of Europe. Without embracing its shared Roman-
Byzantine Christian heritage, the future of Europe is seen uncertain
and bleak.

Conclusion

Byzantium is key to Europe’s shared cultural identity that Chris-
tianity helped forge. But the increasingly secular outlook of modern
politics has hollowed out the universal values derived from the Chris-
tian synthesis of ancient and biblical virtues on which both vibrant
democracies and market economies depend. At the same time, Euro-
pe remains a vestigially Christian polity that has the potential to be
a commonwealth of nations and peoples, which is held together by
cultural customs, social ties and indeed religious practices.

Europe’s shared Roman-Byzantine heritage is a source of both
social solidarity and religious pluralism that offers key resources to
shape the future of the European polity. The whole of Europe — in-
cluding the EU, the Council of Europe, the OSCE and the emerging
Eurasian Economic Union — is no federal super-state in the making
nor simply a glorified free-trade area but rather a neo-medieval em-
pire, which pools national sovereignty and views states more like
«super-regions» in a wider subsidiary association of nations and pe-
oples. In such a polity with overlapping jurisdictions and multiple
levels of membership, states are key because they balance the right-
ful claims of localities and regions with the rightful claims of

%6 K aiser, Christian Democracy and the Origins of European Union.
57 Philip Jenkins, The next Christendom: the coming of global Christianity (Ox-
ford: Oxford University Press, 2002).
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Europe as a whole.

Instead of harking back to bureaucratic statism or market liber-
alism, the 27 EU member-states and their partner countries in the
wider European space such as Russia, Ukraine and Turkey should
all retrieve the older and more genuinely European tradition of sub-
sidiary federalism or federal subsidiarity — a distribution of compe-
tencies between the Community institutions and the member-states
in accordance with the principles of a federal rather than a unitary
political system, coupled with a radical programme of decentralisa-
tion to the most appropriate level (including regions, localities, com-
munities and neighbourhoods) and a greater sense that European
nations are indeed like «super-regions» within a wider transnational
polity — like the Byzantine commonwealth to which Europe in both
East and West owes so much.

FO.H. Pybunckuii’

MU®bI N PEANUU «BUSAHTUACKOI'O NPU3BAHUSA»
POCCUMN

Tema «Mu@bl 0 Busanrum» BBIIAUT, Ka3anoch Obl, BeChbMa
Hanékoit or 3ab60T M TpeBor coBpeMeHHOCTH. B camom nere, Bu-
3AHTHICKAA UMIIEPHS [IaJla OJ YAAPAMHU TyPOK-CEIbKYKOB €Ié B
1453 r. Yzyuenue eé Gorareilnero KyJasTypHOrO HaCIEAUSA CTano
IpeIMeTaMi CaMOCTOSTEIBHON OTPACIH HCTOPHYECKON HayKH. Of-
HAKO 3Ta mpobieMaTHKa HEOXKMJAHHO OKa3anach OOpaméHHOH He
TOIBKO B HPOILIOE, HO ¥ B HACTOAIIEE, a OTYACTH Haxe B Oynyriee.

Peus unéT, pasymeercs, He 0 BH3aHTHU KaK TaKkOBOH, a Ipex/e
Bcero o Poccun, MHOTHE KyNbTYypHBIE, PEIATHO3HEIE M ITOJUTHIC-
CKHE TPAJULHK KOTOPOH MUMEIOT BUSAHTUHCKOE IIPOUCXOKIACHHE.

XPHUCTHAHCTBO B €T0 IPEKO-TIPABOCIABHOM BapHaHTe MPHILIO B
Kuesckyio Pycos B 988 r. u3 KoHcTarTHHONONA. [locie naneHus mo-
ciennero B 1453 r. pemuknii xisa3p Mockopekuil Vigan I xenuncs
Ha UIEMSHHUIIE HOCTEJHEro BH3amTmiickoro mmmeparopa Cobpuu
(30e) Ianeomnor, mo3aMMCTBOBAB JpeBHUH repd Busantuu — AByrna-

* PyGunckait I0puit Wnpud, n.u.1., pyk. Herrpa dpanmysckux accnegosatit ME
PAH.

BOIO Oplia, CMOTPAUIErO Ha BOCTOK U HA 3aual. [Ipeemuuky Mpana
111 — Bacummii [IT u Wsan IV npuHAIH TUTYI «Iapa», T.C. «1e3api»,
PABHOTO TIO CTATYCY HMItepaTopy CBAINCHHOMN PYIMCKOH HMIIEPUU
repManckoi Hanuu B Bewre.

UneonorugeckuM 0BOCHOBaHMEM OOpBOBI MOCKOBCKHX CaMo-
JepXKIleB 3a BEIPABHMBAHKE MX IIPaBOBOrO CTATyCa C 3aMaJHOEBPO-
mefickuMH MOHApXaMi cTana u3BecTHas dpopmyna MoHaxa duio-
des o npasocmarHoit Mockse Kak «TpeTbeM Pume»: «/ipa Puma ma-
1y, TpeTuii CTOUT, a YeTBEPTOMY HE OEIBaTH!».

O6BacHAA CyTh 3TOH HOPMYIIHI B 3TIOXY, KOTJIa OHa POAUIIACH, HC-
TOpHUK pycckoro mpasociasys Jimurpuii CTpeMOYXOB BUIUT B el
He MECCHAHCKUII TO3YHT, a CTPEMIICHHE CO3AATh IPOTHBOBEC BCEIICH-
CKOMY TPO3eTUTAU3MY PHMCKO-KAaTOINYECKOH HEPKBH, OTOpOit KOTO-
POIi CITYKA IPO3HBIHA EOTIONUTHYECKHUI COCEl U COTICPHIK Mocksnt
_ monscko-maToBckas Peus ITocnomuta. ITosTomy dopmyna «Mock-
Ba — Tpermii Pum» nmena, no MHeHnI0 CTpeMOyX0Ba, HE HACTyMa-
TeTbHBIH, 2 060POHITENEHBI, €CIY He H30MAIMOHUCTCKUN XapaKTep.

B To e Bpems B 3ananHoii Espone npuTasanus MocKBEI Ha IO~
JNUTHYECKOE PABEHCTBO U PENATHO3HYH0 aBTOHOMUIO OBUIH BOCTIPH-
HATHI KaK HeOIPaBJaHHO 3aBbIUICHHBIE. 3anafHOeBPOIeHCKIE dITH-
THI BUAETA B MOCKOBHH OTCTaj0€, MOyBapBapCKoe rocy1apcTso,
¢/1Ba THIITh CTOJIETHEM PaHee 0CBOGOIUBIIEECS OT a3HATCKOK 30710~
TOH OpasL.

Bpax Codsn Ilaneornor, KUBLICH B H3THAHWA B Pume, Op11 BO
MHOTOM IDTOIOM YCHIHil gumaoMatin BaTukaHa, pacCUMTHIBABIIC-
TO M3BIeYb M3 HETo ABOMHYHO BBITOLY — CKIOHHTEH IPaBOCIABHYIO
LEPKOBE K MOYMHEHHUIO TIaTIe ¥ IPUOGPECTH BOCHHOTO COXO3HMKA B
GopEbe TPOTUB YTPO3EI CO CTOPOHBI TYPOK, HE pa3s TOAXOIUBIIHNX K
crenaM Bensl. Oagako 00¢ 3TH eIl OKa3aMCh HEAOCTHIHY THIMM!
MockBa Ipenoysia COXPaHUTh HE3ABHCHMOCTD ~ KaK TeONOIUTHHC-
CKYI0, TAK ¥ PEMHIHO3HYI0, IPHHAMAs PELICHHS ¢ yIETOM cyrybo
HAIHOHATLHBIX HHTEPECOB.

K Toit DajéKko#l 310Xe M BOCXOASAT UCTOKH «BH3AHTUHCKHIX» CTe-
PEOTHIIOB B OIEHKE 3alaJoM 0COGEeHHOCTEH POCCHHCKOH rocyAap-
crBerHOCTH. Cpeli TAKUX CTEPEOTUIIOB PUIyPUPYIOT CaKpalu3amws
HOCHTEIs BEpXOBHOI BIACTH — UMIIepaTopa (6asuiesca), OKpyxEH-
HOTO KBA3M-PETUTHO3HBIM PUTYAIOM, «CHMOOHKS) CBETCKOH M JIy-




