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Introduction

Lithuania is a special testing ground for human progress. This comes
from its long history of enlightened leadership that joined with Poland to cre-
ate a kingdom which has always led in the free and creative political develop-
ment of Eastern Europe. Its University was the first in the entire region.

In the 1980s the claim of Lithuania for its independence was a
catalyst and rallying point for the entire region and in Georgia, the young
Chavchavadze was assassinated for supporting that claim. M. Gorbachaev
would later apologize to Bronius Kusmitchas, Vice President of Lithuania,
for having refused to receive him when he came to Moscow on the part of his
people. Yet the Lithuania would be heard. So when as part of what was to be
anew “people’s May Day Parade” the Lithuanian delegation unfurled its long
forbidden national flag in Red Square it unleashed from all the peoples their
common call for freedom. Twenty minutes later the Supreme Council of the
Soviet Union climbed down from atop Lenin’s Tomb. It could well be said
that it was the tip of the Lithuanian flag that dealt communism its final coup
de grace.

But of course the end of one system imposes the need to develop a
new one. Lithuania was able to draw on the rich resources of its past, but it
faced a daunting challenge.

After 150 years of foreign domination during the time of the Polish
partitions and, with little intermission, another forty years of Soviet occupa-
tion it was necessary to face the daunting task of rediscovering and redevelop-
ing the roots of its national identity. This meant reconstructing its recognition
of the identity and dignity of the person and claiming its position between
East and West and among the peoples of Europe. This is the concern of Part 1.
In this time of total transition and reconstruction, it was necessary to find new
bases for such moral values as the interpersonal trust upon which the quality
of social life depends. Part II is devoted to empirical investigation of these
concerns.

Part I undertakes “The Quest for Personal Identity in Changing
Times.”

Chapter I by Almantas Samalavi¢ius “National Identity, Culture and
Globalization,” introduces the work by noting that the cultural identity of the
people becomes especially conscious and important when under threat but
diminishes when the threats pass. Moreover, though identity is related to long
cultural traditions, it is not fixed or retrospective but mobile and progressive
through changing times. Thus it is in need of being redeveloped and newly
conceived in order to avoid becoming stagnant and impeding progress.

Chapter I by Aida Savicka, “Personal Identity in the Face of Change:
Between Destiny and Choice,” begins by identifying two main emphases:
values and subjective perception of selfhood, on the one hand, and social
structure and role performance, on the other. The former is seen as enabling
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stability and identity through changes in roles. Whereas in traditional society
identities were fixed, this is no longer the case and all is constantly subject to
reconsideration. This is related to consumption by Bourdieu and Featherstone
by means of understanding consumption as a basic mode of communication
independent of social status. Based on this Savicka proceeds to describes the
major changes in self-identity in the post communist move away from the
common and hence shared, to free enterprise and consumer trends. In the post
modern context this central change in identity or even multiple selves tends
now to be accepted as normal rather than abnormal. Values rather than roles
now emerge as the guide and coordinator of the consumerist choices by which
the new identities are established and combined.

In Chapter III by Virginijus Savukynas, “Lithuania and Europe: Pos-
sibilities for Reconstructing Identity,” begins by asking about the human sig-
nificance of space and hence of geography, as well as of the historical acts by
which these are established, divided and appropriated. In the case of Lithuania
this took on special meaning through remembrance of the dead. After the in-
tense national consciousness in the thrust to regain independence this at first
weakened but now appears to take on renewed and perhaps deeper and more
symbolic meaning, changing the negative into the positive. With changes in
Europe, globalization becomes not only a flattening homogenization but an
opportunity for difference as well where Lithuania can find its proper iden-
tity.

In Chapter IV by Antanas Andrijauskas, “Searching for Lithuanian
Identity Between East and West,” presents a full review of the remarkable
development of Asian studies in Lithuania. These are traced in detail from the
19" century to the subsequent period of Lithuanian history. Each presents the
major authors with a section on the work of each. This extends across dance
and the arts to the classical writings of the various Asian religions and even
includes the development of communities of artists and scholars where East-
ern cultures are lived.

Part II treats “Culture in Transition” in an empirical perspectives.

Chapter V by Arvydas Virgilijus Matulionis, “Self-Identification:
Sociological Research Data,” provides a close and detailed survey of the way
the various groups identify themselves and the changing pattern of this self-
identification in various sized settlements in Lithuania, with comparison as
well to other people.

Chapter VI by Stanislovas Juknevicius, “Religiosity and the Moral
Values of Lithuanians in the European Context,” records a significant decline
in religiosity and attention to moral values in Europe. The Western countries
lead the way, but the East follows along by and large except where the earlier
forced atheism shows some redress. This was reflected in the notably ten-
dency to find undesirable church influence in pubic affairs.

Chapter VII by Rita Ziliukaité, “The Anatomy of Generalized Trust:
The Case of Lithuania,” studies generalized trust as a key to healthy personal
life and social interrelations. She studies as well the history of this phenome-
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non and does so comparatively in relation to the European countries. She finds
deficiencies in the social conditions which provide the context for generalized
trust, noting that a strong individualism which was not encouraged in Soviet
time generally correlates with generalized trust.

Chapter VIII by Ingrida Geciené, “A Subjective Evaluation of the
Quality of Life in Lithuania: A Comparative Perspective,” shows that, above
age or stable relations, the strongest indicator of life satisfaction is the eco-
nomic factor. This presents a special challenge to Lithuania and other post
communist societies which are relatively impoverished. This situation is
changeable, however, as can be seen in Poland. Greater political stability and
room for self-development would seem to promise improvement in the sub-
jective evaluation of the quality of life for the future.

George F. McLean
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The Quest for Personal Identity in Changing Times






Chapter I
National Identity, Culture and Globalization

Almantas Samalavicius

The impact of globalizing cultural trends on the various national
cultures has become one of the burning issues of the day. Today globaliza-
tion often is seen as a hegemonic discourse enveloping and affecting all pos-
sible cultural elements and their forms all over the world, enveloping as well
post-modern and traditional societies. Post-Soviet Lithuania, like many other
countries shifting from a closed to an open society, is now being subjected to
global forces operating a contemporary world. These are no longer divided
and dismembered by competing political and economic systems and their mil-
itant ideologies, the two opposite poles which divided the former “East” and
“West” of the post-World War II era until the spectacular and truly epochal
events of the 1990s. Researchers of the present global pressures and interac-
tions mostly agree that it is no longer possible to neglect or ignore the most
essential processes of globalization operating in the world linked to the vast
extensions of market and economic relations; political and cultural interac-
tions; the cycles of production and reproduction shaped under the completely
new conditions of capitalism and the new world order; and the expansion
and multiplication of gigantic worldwide business structures of multi-national
corporations, transnational communication and media channels, entertain-
ment industries and the like.

There has been more and more speculation about the end of history,
the end of ideology, and the end of the geography; these were the concepts
that came into being even before the notion of globalization took over the vo-
cabularies of academic research, politics, economy, culture and even popular
journalism. Globalization has become both a catchy and a powerful term. In
many local settings the meaning of such terms as ‘globality,” ‘globalization,’
‘globalizing,’ etc., is treated from different perspectives, depending on how
local societies and cultures feel and identify themselves in the shifting world-
systems, how the changes in center-periphery relations have influenced their
own images of themselves and what their past experiences were in regard to
external powers and relationship to larger nation-states.

Obviously Lithuanian society is not “tax-exempt” from the pressures
of globalization. It is a tiny country from the point of view of its physical ge-
ography that shrunk to these dimensions from a Medieval kingdom ten-times
larger, as burdened by the great historical turbulence that befell it during the
last several centuries, when it was enforced to give up its statehood to foreign
powers, and subjected to the traumatic experiences during the Soviet occupa-
tion/colonization that lasted almost half of the 20" century. Naturally it is
aware of the pitfalls of globalizing trends, threatening the fragile and ambiva-
lent content of the national culture. It is no wonder that questions of national
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identity during recent years have been articulated openly and heatedly, and
occasionally even desperately, in academic and public discourses.

It might be added that the rapid expansion of globalization and the
penetration of global forces into local societies and their markets inflict feel-
ings of insecurity, fear and disillusionment in the many regions of the world.
The anti-globalist movements and their actions taken in many places of the
world (the events in Genoa and Goteborg were perhaps the most radical) were
not the only responses to worldwide globalization, but they can rightly be
considered the products and side-effects of its processes. Anti-globalist move-
ments encompassing the entire globe might resemble the desperate activities
of luddites during the ascent of industrial revolution. Distrust toward neo-lib-
eral doctrines that seem to be the most powerful ideological tools and prime-
movers of a free market, as well as the conduct of trans-national companies
and corporations, today becomes stronger as these operating forces threaten
to destroy national economies and sovereignties.

It is true that expansion of globalizing factors gives rise to well-
grounded discontent. It should also be added that most European countries
were shaped as national states during the 19" century. Thus on the one hand,
the appeals to some forms of supra-national or denationalized states made by
the heartiest advocates of globalization sound more like old utopias of the
industrial age than realities that might soon come into being. On the other
hand, pessimistic critics of globalization are inclined to interpret globalizing
processes as social dystopias of the very near future. No wonder that gloomy
pictures of the future mature in such a climate of contradictions and reason-
able worries.

There is more or less articulated distrust toward globalization in
Lithuanian social and cultural discourses, and in many cases for good reason.
The skeptical views of globalization are not difficult to understand or explain.
Having in mind that after a half-century of enforced relationship with the “Big
Brother”, i.e. the Soviet Union, and all the ill effects this period of foreign
oppression had upon Lithuanian society and its culture, it is not easy for the
society to accommodate itself to a new geo-political setting. The unification
of Europe, in which Lithuania now takes part, is, in fact, much awaited, how-
ever, the project is not easily adjusted to, as it demands many changes in the
local social structure. The networks of international and supra-national mar-
ket forces, financial institutions and business corporations that take over local
bodies are sometimes seen as almost invisible, yet extremely powerful institu-
tions offering new forms of dependence. They impose integrated recipies for
development, even those that have been compromised in other continents for
different reasons.

It should further be added that Lithuanian society is in social transi-
tion; accordingly many layers of its social strata feel insecure, and some of
its social groups have neither economic nor intellectual means to attune to the
new rhythm of the social life of this “brave new world”. Unemployment, lack
of social security programs, limited re-educational and career opportunities
are lived through very painfully in this stage of post-communist transition.
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Many Lithuanian social critics admit that disillusionment in the ruling elite
(no matter whether left or right wing parties have been in power), and lack of
trust in state institutions (such as the parliament, government, courts and law
enforcement — well-documented by many opinion polls during the last de-
cade) contribute to the formation of public opinion that readily gives itself up
to mass phobias and social hysterias. It is also obvious and noted on many oc-
casions by researchers and critics that these developments have been accom-
panied by the waning of the communal bonds and communal spirit that were
so strong during the upheaval of 1990 when the country won back its national
independence. Contemporary social discourse more often than not speaks of
differences than common denominators: citizens are opposed to state power,
the employed to the unemployed, rural to city populations, nationalists to cos-
mopolitans, etc.

Even the somewhat shaky results of Euroreferendum in which
Lithuania finally favored the European Union might be interpreted in many
ways. Perhaps there are good reasons to suggest that many Lithuanian citi-
zens voted for Europe not because of a newborn feeling of pan-European
community and solidarity, but because of fear of remaining on the periphery
of this new supra-national economic and political body. It would remain too
close (physically and mentally) to its closest neighbor Russia, with its im-
perial rhetoric and return to the old political discourse of the Soviet period,
which often exhibits signs of instability and militant political claims over for-
mer territory. On the other hand, many citizens, who exhibit a sense of being
deprived of social security during the post-Soviet period, fear remaining en-
trapped in the swamp of a transitory economy, seeing their present poverty as
largely a result of the unjust privatization that swept the country immediately
after the collapse of the Soviet regime. Thus, it is no wonder that, under the
influence of harsh collective memories and the stigmatic experiences, public
consciousness today espouses almost apocalyptic visions of the future. Such
mentality is characteristic not only of mass consciousness, but also of the hab-
its of thinking of intellectuals and academics, who often articulate almost the
same apocalyptic viewpoints as do marginalized social groups. Catastrophist
Spenglerian kinds of concepts of a waning national culture often persist
not only in public criticism, but also in theoretical discourses. Some recent
Lithuanian academic conferences and seminars on the issues of globalization
and national culture in their rhetoric and formation of questions remind one
of seances of exorcism, during which “incantations” are made to surpass the
disastrous and demoralizing influences of the Western world. A rather charac-
teristic example of such apocalyptic discourse on national culture and identity
is the collection of papers from the academic conference aimed at discussion
of globalization’s impact upon contemporary Lithuanian society. An excerpt
from one of the key-note speeches in this forum is a vivid demonstration of
such an attitude:

A Lithuanian, who under Soviet occupation attempted
by all means to preserve his identity, consciously or sub-



10 National Identity, Culture and Globalization

consciously stuck to those symbols and historical-cultural
memory that could be classified as the spirit of the agrar-
ian epoch. For him ethno-culture was a way of self-defense.
But it was mercilessly crushed, not only by bolshevism and
Russification, but also by the historically inevitable, rather
rapid and shameful, urbanization and industrialization en-
forced by methods alien to Lithuania. The post-war guerilla
resistance and hundreds of thousands of deportations and
imprisonment that destroyed the genetic elite of Lithuanian
nation, and the rapid growth of the cities and industry that
drew together thousands of energetic country dwellers, dug
the grave of the Lithuanian culture and its ethno-culture
cherished in the agrarian epoch. [...] We all, however, wit-
ness in various forms an echo of the post-industrial, post-
modern society entering from the Western world, especially
from the USA. Every torrential trend — and post-modernism
is of such a kind — brings waste and sediment on its surface.
In the conditions of a weak culture and destroyed national
moral resistance these sediments and waste get caught and
remain to perform their evil mission. Poisonous sediments
enter all cells of society (nation): politics, the economy, the
professional arts, family and especially the hearts of children
and teenagers who are not protected from historical, cultural
and other draughts. (Grigas, 2000: 33-34)

The text cited above at first sight might be considered as belonging to
a hasty utterance of marginalized, hysterical social group, voicing its phobias
and discontent. One should not be mistaken, though, because this statement
was made by a person who ranks as a member of Lithuanian academic pow-
er elite: a university professor, member of the Academy of Sciences, former
chairman of Lithuania’s sociological society, recipient of the annual national
scientific award, etc. Besides it was made not at a fuzzy Hyde-park type of
gathering, but at a conference which was national in scale. Moreover, this
opinion might be taken as reflecting a much wider set of opinions, expressed
by a larger number of academic and public critics.

Let us consider what seems oversimplified and unconvincing as social
diagnosis in these remarks? Firstly, the author presents a rather inadequate im-
age of dilemmas that Lithuanian people encountered during the Soviet period,
insisting that all society in corpore resisted Russification and Sovietization.
In fact, there is an abundance of literary testimonies and memories indicating
that the loss of national consciousness, dignity, moral indifference, national
and social solidarity were already showing their signs during the period of
oppression. In fact, it was an outcome of Soviet-style “internationalization”
imposed upon subjugated societies. On the other hand, social psychologists
and anthropologists who researched the colonized/oppressed societies have
provided substantial evidence indicating that there always co-existed several
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versions of identity building or re-building. For example, Aland Roland in his
seminal book on Indian and Japanese identities, presents at least three identity
types applicable to colonized India: first, complete identification with the op-
pressor; another of denial of anything English or European and withdrawal to
nativism, and a third, a mixed type in which both elements merged (Roland,
1989: 22). He goes on further to say that these are theoretical models of iden-
tity, while in reality there were many more versions of self-identification.

We should bear in mind also the fact that elements of traditional cul-
ture that long ago lost their relevance to society or community are usually
revived under conditions of foreign domination, as a conscious opposition
to the enforced power and prescribed alien way of life. This means that what
is termed ethnic culture is ideologically re-constructed according to the pro-
gram of resistance, which more often than not is offered by intellectuals of a
subjugated nation. Frantz Fanon, a renowned Algerian psychiatrist and one of
the leaders of resistance against French colonization in the post-World War
II period, has anthropologically demonstrated how the veil — the traditional
women’s headwear which by that time had already lost all relevance and had
become archaic cultural element — regained its importance during French col-
onization (see Fanon, 1995).

Ethnic culture as a form of resistance (as insisted by professor Grigas)
demands a closer scrutiny. It is true that extensive urbanization and industrial-
ization were imposed upon Lithuanian society by the Soviet power and these
processes were crucial in destroying traditional forms of rural life. Moreover,
despite the expansion of modernizing trends during the first half of the 20®"
century, the society was still largely rural. It should be added, though, that
archaic and traditional forms of culture during the Soviet era were preserved
not by local rural communities exclusively. Much in this sphere was done
due to the activities of intellectual communities (the “Ramuva” community
deserves special mention) that originated in the capital city of Lithuania. The
revival of the movement of folk dances and songs was a truly conscious and
purposive form of cultural resistance initiated by academics and the intel-
ligentsia. However, immediately after the great social upheaval of 1990, this
faded rapidly away. The experience of post-Soviet Lithuania’s independence
confirms the insight that traditional cultural elements, folk customs, traditions
and the like are, as a rule, much more important during the periods of depen-
dence when they become a source of national pride, mythology and continu-
ation of tradition, sustaining a core national identity (threatened by erasure
by foreign power structures). But they lose their previous importance in the
new independent political and social setting. One would also find it difficult
to agree with the exaggerated statement that it is the flow of mass culture that
destroys collective identity and ethnic culture, because some forms of mass
culture, though with slightly different content, flourished in the Soviet soci-
ety as elsewhere in the Western world. Contemporary critics of mass culture
hardly imagine society as a monolithic entity. Such perceptive sociologists as
Herbert J. Gans (see Gans, 1974) long ago proved that society is made up of
what he termed “groups of taste”. Hardly any researcher today would insist on
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dividing all culture into two rigid cultural poles: one elite and the other mass.
However, appeals to a mystic “genetic elite” of the nation sound most strange
and can only re-invoke comparisons with categories found in fascist or racist
discourse. Obviously, what is being offered, instead of sound critical inquiry
into culture, is nothing more than a moralizing discourse that does not carry
forward understanding of the identity changes of a transitory post-communist
society facing globalization.

Another question should be raised here: is identity fixed, rigid, and
stable, or a continuously changing phenomenon in need of constant revision?
While I would claim that it is impossible to prove that identity can be pre-
served in some “original” form of being, it is obvious that like everything in
culture and social life it is apt to reshape itself over time. Thus any attempt to
treat identity as a “pure” or fixed phenomenon might in the end turn out to be
a kind of paranoid activity or mania, as is suggested by Thomas Mayer who
claims that “the search for identity becomes a mania for identity only in cases
where identity projects itself as one and the same in every realm of action,
without maintaining a distance from the roles of the individual, without em-
pathy for the diverse roles and identities of the other, without the will and the
ability to withstand ambivalence. Identity mania seeks nothing but identity,
the very same in all-life contexts and for all the others at that” (Meyer, 2001:
17). Perhaps there is a certain difference between considering identity a fixed
phenomenon and turning a search for identity into a mania. However, there
are firm reasons to suggest that the attempts to re-consider Lithuanian identity
through the lenses of the old cultural ideology, shaped in the nationalistic
intellectual climate of the first half of the 20" century, without considering
the complexity of the present world, are nothing but reactionary. Instead of
becoming a useful tool in reconsidering new shapes of national and cultural
identity, such a stand-point becomes an iron cage that locks us in an eternal
past, which, by the way, was once socially constructed as well. A project of
purifying Lithuanian national identity so as to counter-balance the influence
of globalization has no further prospects, because the only path mapped out
by such an activity is a return to the past, and this kind of project is successful
on one condition: if a totalitarian society, with all the mechanisms of control,
was to be restored.

A different kind of perspective is offered by those Lithuanian phi-
losophers and cultural critics, who see Euro-integration and openness to the
world as a timely possibility and inducement to reconstruct national iden-
tity. They claim that traditional Lithuanian identity already has been lost and
leaves no hope of being restored as a rigid legacy. These insights are as a rule
based on recent sociological data and opinion polls, the results of which allow
these critics to conclude that the present understanding of a fixed Lithuanian
identity is stale, and does not stimulate any questions about oneself or belong-
ing to a community. Thus a strong challenge is needed in order to create ide-
ational space for creating or re-creating one’s new national self-identification.
Some critics suggest that the European Union might provide such a prospec-
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tive space for helping to understand what makes us be and feel Lithuanian and
in what ways we differ from other contemporary nations.

However, | would take a slightly different stand. It would be an over-
simplification or even a gross mistake to conclude that present Lithuanians
have lost the feeling of their national identity. First, one cannot rely on opin-
ion polls exclusively, especially when these polls are designed to target espe-
cially the younger generation. Perhaps it is more important to note that in a
transitory society such polls or questionnaires often reflect short-lived emo-
tions: stress and disillusionment in social and political reality, lack of self-as-
surance and dignity, etc., that are typical of societies labeled post-communist
or post-colonial. Even claims that there are no strong external challenges is no
proof of extinction of national identity; they could be just treated as pointing
out the possible threats that collective identity might encounter in the near
future. These social conditions of a post-communist realm might be taken
as making manifestations of national identity more obscure, and the feelings
of communal bond perhaps less strong than they were during dependence or
national resurgence movement.

Taking into consideration the insightful though occasionally debated
concept of national identity offered by Anthony D. Smith (Smith, 1991: 14),
one could conclude that there are much more profound ways for national em-
bodiment, such as historical territory or homeland, common myths and histor-
ical memories, common mass culture, common legal rights and obligations,
common economy with territorial mobility of its members. If we view the
supposed present problems of identity in these categories, further elaboration
on the subject hardly brings us to a conclusion that Lithuanian identity suffers
an epochal crisis. Perhaps, on the contrary, the fact that the feelings of national
identity and pride about one’s national belonging ceased to be most important
on the day’s agenda indicate other things. Most probably Lithuanian society
has entered into another stage of its post-communist development, abandon-
ing the ideology of national culture and identity so important before 1990 and
shortly afterwards when many of its constituent groups fell back into the old
cultural mythology and espoused the rhetoric of a tribe.

Of course, when the borderline between dependence and indepen-
dence turns more and more into a past experience, society undergoes signifi-
cant changes and leaves many of its former myths and dreams behind. These
days many things that existed in the past occasionally seem almost nostalgic:
the feelings of unity, of common sufferings, of experiences endured, as well as
of communal bond; all seem to become looser and less important. Collective
memories about the past also become less persistent, and, most probably, are
becoming less stigmatic and painful. All these are both good and bad things
in themselves; it is rather difficult to draw the straight line between what has
been lost and has been or is being gained.

It is obvious, however, that what we are witnessing today is a new so-
cial and cultural reality to which we still have to become adapted and adjusted,
and at the same time to meet the real challenges brought by globalization. One
of the most urgent challenges that post-communist Lithuanian society faces
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today is the need of revising and restructuring its national identity under the
influences of Europeanization and globalization. This task can be completed
successfully, depending on what path toward the understanding of identity
will be chosen: either narrow and outdated view of identity as fixed and rigid
entity never entitled to change or, as Zygmunt Bauman has suggested, treat-
ing it not as inherited or acquired but as “never-ending, always incomplete,
unfinished and open activity in which we all, by necessity or by choice, are
engaged” (Bauman, 2001: 152). As was argued above, the first path could take
us only back to the kind of cultural “preserve” in which there is space only for
old and rigid notions and which hardly fits into the present complex transna-
tional realities. I see it as nothing more than a utopian project which has no
place in the reality of the contemporary world. Meanwhile a flexible approach
toward individual and collective (first and foremost) national identity has the
power to open new vistas for placing oneself in rapidly changing social and
cultural surroundings and escaping the prison of homogenized world-vision
enforced by mindless globalization and likewise stiff nationalism.

Research Institute for Culture, Philosophy, and Arts
Lithuania
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Chapter 11

Personal Identity in the Face of Change:
Between Destiny and Choice

Aida Savicka

During the last few decades an increase in the preoccupation with
identity issues is observed which can be explained by the difficulties caused by
the “postmodern” complexity of social life and social relations. The scientific
study of identity was initiated by the works of psychologists and by now has
a long history. Its beginning is commonly associated with the work of original
thinker, William James, The Principles of Psychology (1890). However, the
topic soon became interdisciplinary as students of identity had inevitably to
refer to such individual, social, and cultural phenomena as thoughts, emo-
tions, interpersonal relations, role performance, etc.

Identity has been defined in a great variety of ways, which sometimes
are very controversial and conflict with one another. For example, accord-
ing to the definition presented in The Concise Encyclopaedia of Psychology,
“Personal identity refers to a sense of sameness or continuity of the self, despite
environmental changes and individual growth”. Similarly, The International
Encyclopaedia of the Social Sciences states that “a subjective sense of iden-
tity is a sense of sameness and continuity as an individual”. In the same line,
American anthropologist, Dorothy Holland, defines identity as “a self-under-
standing or self-objectification to which one is emotionally attached”” (Holland
1997: 162). All these definitions of identity emphasize perception of selfhood
by an individual as the essence of identity. That is, their attention is concen-
trated on individual self-consciousness, which means that they treat identity
as subjective in its nature.

However, there is another tradition of defining identity as well.
Because of the influence of such sociologists as George Herbert Mead and
Charles Horton Cooley who argued for the importance of social interactions
in shaping individuals’ self-conceptions, role performance became strongly
emphasized in relation to identity issues. Authors basing themselves on this
conception relate the notion of identity very closely to role performance. Their
shared idea is that roles that an individual has to accomplish are the crucial
determinants of personal identity.

Despite great variety of identity concepts, several of its aspects are
commonly treated as essential. First of all, there is subjective perception of
one’s separateness from environment. This issue, however, is a matter of psy-
chological rather than sociological investigation. Another important element
is perception of continuity of self notwithstanding changes in the environ-
ment, social roles performed by an individual, ageing, etc. Closely related is
another aspect of identity, which is perception of one’s inner unity or in other
words, harmony of basic personality traits. All these premises imply the con-
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cept of identity as certain “content”. As Polish sociologist, Hanna Malewska-
Peyre, puts it, the essence of identity, its content is made of “relatively stable
organization of feelings, values, imaginations, experiences and future projects
related to oneself” (Malewska-Peyre, 1981: 27).

Thus there are two main emphases in defining identity: subjective
perception of selthood, and restraints of social structure and role performance.
Too strong emphasis on the latter sometimes leads to the neglect of the former,
which makes the very concept of identity too simplistic. Interpretations of the
importance of the subjective perception of selfhood, however, also encounter
internal contradictions quite often, as they fail to find important factors of the
integrity of personal identity in a rapidly changing social environment.

In traditional writings on identity, one finds no clear answer to the
question of how the identity system (or system of identities) is integrated.
Nowadays precisely this issue becomes of prime importance and evokes heat-
ed dispute. The confusion is inevitable once the premises of our predecessors
about the nature of identity are accepted uncritically, without reconsidering
them from the perspective of present social reality. Perception of identity in
close association with social roles, status, interests, consumption patterns and
similar social facts is not adequate, at least not for post-traditional society of
intense and permanent change. Much more appropriate for the present situa-
tion is defining personal identity through the prism of the basic values of an
individual which are the crucial factor integrating various aspects of identity.
Once identity is defined as grounded in values rather than in roles and social
positions, it becomes possible to elucidate the stability of identity despite con-
tinuous change in the set of roles an individual accomplishes.

IDENTITY: DESTINED OR CHOSEN?

Personal identity is shaped through identification of oneself with
certain social groups or categories and also through internalization of their
values, since individual self-definition is necessarily based on certain social,
historical and cultural premises. Some authors even conceptualize identity
not as a phenomenon but as a continuous process, a dialectical synthesis of
internal and external definitions of self. The latter assumption is basic for
interpreting the complex relationship between personal identity and social
structure. According to Peter L. Berger and Thomas Luckmann (1967), the
process of identity formation takes place in the context of a specific social
structure, since identity is a phenomenon that springs from dialectical interac-
tion between an individual and society. What this means is that identities vary
in different societies and cultures and also that they change responding to the
changes in socio-cultural environment.

In societies of relatively simple social structure the process of identity
formation was rather uncomplicated simply because it was socially predefined
to a great degree. Identity and relevant individual attributes — such as social
origin and status, place of living, nationality, religion or language — were rela-
tively stable under normal circumstances in such societies. Work used to be
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the central activity of human life, determining to a large degree the social sta-
tus of an individual, but also shaping one’s self-perception. All this served as
a guarantee for the stability and integrity of personal identity. As Berger and
Luckmann argue, “The individual in such a society not only is what he is sup-
posed to be, but he is that in a unified, “unstratified” way” (Berger, Luckmann,
1967: 165). According to them, “Identity then is highly profiled in the sense
of representing fully the objective reality within which is located. Put simply,
everyone pretty much is what he is supposed to be. Everybody knows who
everybody else is and who he is himself. ... There is, therefore, no problem of
identity” (Berger, Luckmann, 1967: 164). Individuals virtually never found
themselves in the circumstances where they needed to essentially reconsider
their identities; therefore they escaped harsh identity crises.

Thus in traditional society, individual identity was socially predefined.
However, in modern society the importance of social status for individual
self-perception is constantly decreasing. In the contemporary conditions of
the plurality of worldviews, self-definition turns into an individual rather than
a social problem, as individual identity becomes more and more abstracted
from structural belonging, cultural heritage and socialization. Here, the choice
of both work and leisure activities becomes less and less determined by social
origins of an individual and, increasingly, becomes a matter of an individual
decision that is made in the context of a more or less conscious construction
of life style in general. The growing importance of personal choice in human
life, if compared to the ascribed social status is by no means a contemporary
phenomenon: it was discussed already by the “founding fathers” of sociol-
ogy. The qualitatively new aspect of this process in post-industrial society is
that even achieved social status, determined primarily by profession, does not
strictly constrain the individual choices of life style. Leisure activities become
essentially independent not only of his/her social origin but also of the profes-
sional status.

Discussing the consequences of the new social setting for individ-
ual identity, Berger and Luckmann emphasize that here “a market basis en-
tails specific constellations of subjective reality and identity. There will be
an increasingly general consciousness of the relativity of all worlds, includ-
ing one’s own, which is now subjectively apprehended as “a world”, rather
than “the world”. It follows that one’s own institutionalized conduct may be
apprehended as “a role” from which one may detach oneself in one’s own
consciousness, and which one may “act out” with manipulative control. The
situation, then, has a much more far-reaching consequence than the possibility
of individuals playing at being what they are not supposed to be. They also
play at being what they are supposed to be — a quite different matter” (Berger,
Luckmann, 1967: 172-173).

In this new social situation, an individual is not only empowered to
accept virtually any identity, to put it on as a mask, but also starts to perceives
one’s genuine identity only as one of many possible roles in the performance
of life. Thus, in post-traditional society identity faces the threat of turning into
a masterly self-presentation detached from any deeper self-reflection.
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British sociologist Anthony Giddens also considers the quest for per-
sonal identity to be a modern problem, as the integrity of personal identity is
threatened by ever increasing complexity of social life and subsequent frag-
mentation of individual experience. As he describes the situation, “Each of us
not only ‘has’, but lives a biography reflexively organized in terms of flows of
social and psychological information about possible ways of life. Modernity
is a post-traditional order, in which the question, ‘How shall I live?” has to
be answered in day-to-day decisions about how to behave, what to wear and
what to eat - and many other things - as well as interpreted within the temporal
unfolding of self-identity” (Giddens, 1991: 14). The decisions are not easy
ones, however, for people living in modern societies because of a devaluation
of their previously omnipotent cultural tradition.

Transition from the traditional world of social certainty to the post-
traditional world of constant questioning of almost everything, Daniel Bell
describes as follows: “To the classic question of identity “Who are you?” a
traditional man would say, “I am the son of my father”. A person today says,
“I.am I, I come out of myself, and in choice and action I make myself”. This
change of identity is the hallmark of our own modernity. For us experience,
rather than tradition, authority, revealed utterance, or even reason, has become
the source of understanding and identity. Experience is the great source of
self-consciousness, the confrontation of self with diverse others” (Bell, 1996:
89). Undoubtedly a modern person has more freedom to choose than ever be-
fore. However, along with the increased individual freedom, a modern person
faces the problem of sustaining a coherent sense of self-identity.

Douglas Kellner (1992), who also addresses the issue of identity in
post-traditional society, claims that identity becomes increasingly uncertain
in contemporary society because of the declining importance of ascribed so-
cial roles for the definition of individual identity, which was characteristic of
traditional societies. In traditional societies individual identity was dependent
on clearly defined social roles, which made it stable and integral; individu-
als were spared identity crises and situations that would make them modify
radically their identity. In contemporary society, however, individual identity
becomes increasingly dependent upon the free choices of individuals them-
selves, rather than upon ascribed status or unchangeable social roles. Identity
begins to be consciously constructed through the performance of chosen so-
cial roles and the active creation and re-creation of one’s image. Because of
that, it becomes unstable and multi-faceted; it yields to the individual’s ma-
nipulations but also is more problematic. As Kellner perceives it, the declining
stability of social roles during the individual’s life-span results in the tendency
to construct an individual identity through leisure time and consumption im-
ages, which makes identity even more unstable and playful. Since this view
is rather widely spread in recent sociological literature, it is worth discussing
in more detail.
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IDENTITY AS A PROJECT OF CONSUMPTION

It was not sociologists who disclosed the relationship between con-
sumer behavior and personal identity. As Richard Jenkins notices aptly, “The
advertising industry has long understood that selling things to people often
means selling them an identity too: a “new look” may be synonymous with
a “new me”, and the path to that new identity is likely to pass through the
local shopping centre. Identity and consumption have probably always been
bound up with each other, but what may be new is that consumers are more
sophisticated in their awareness of this and more self-consciously collusive in
the face of the expanding range of alternatives produced by a global market”
(Jenkins, 1996: 7-8).

In the huge volume of literature devoted to the analysis of the relation-
ship between the formation of personal identity and consumption of certain
commodities one can identify several more or less distinctive interpretations.
According to one, consumption is a specific communication system where
commodities are symbols of an individual’s social and, more precisely, class
position. Among the pioneers of this conception was Jean Baudrillard (1988).
According to him, human life is centered on consumption in contemporary
society, and the objects consumed become signs rather than simply functional
commodities. He acknowledges that consumption objects have always pro-
vided the basis for social recognition; however, they were important only
when combined with other factors, such as ascribed or inborn status, language,
ritual, etc. Baudrillard claims that it is not until recently that these later factors
of social recognition lost importance. Because of that, the situation arises that
clear and universal criterion for social recognition is an urgent need, and these
are exactly consumption objects that become such a criterion. In the contem-
porary world, where individuals encounter enormous numbers of strangers on
a regular basis, marking one’s social position by certain commodities fulfils
a fundamental social function, that is, it satisfies the basic human need to be
informed about the person one encounters. Therefore, conscious consumption
of certain commodities is meant to signify one’s happiness, welfare, success,
prestige, etc. According to Baudrillard, consumption becomes a way of life,
the basis for the formation of social identity and prestige, as well as the basis
for social order and differentiation (since objects of consumption constitute a
hierarchical system of signs).

A similar idea is central to the theorizing of Pierre Bourdieu (1984),
another celebrated advocate of the concept of consumption as a communica-
tion system. According to him, the major mechanism regulating consumer be-
havior is an aspiration to distinguish oneself from others. Bourdieu associates
different forms of consumer behavior with an individual’s class position and
aspiration to reproduce it. In his mind, individuals are conscious about choos-
ing particular lifestyles and deliberately acquire commodities symbolizing
those lifestyles in order to enable others to identify them as belonging to that
particular social stratum. Thus the main idea of Bourdieu is that individuals
consume commodities because of their symbolic value that makes it possible
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to identify them as representatives of certain social strata.

This idea of Bourdieu is propagated and further developed by other
well-known contemporary sociologists, Lash and Urry, who also undertake
to analyze the relationship between different types of consumer behavior and
class position (1987). They claim that commodities are consumed because
of their symbolic power to draw the dividing line between one social class
(or class fraction) and another. Because of that, one of the main features of
contemporary consumer society for them is consumption of signs created by
mass media and advertising, and no longer of commodities. In their view,
commodities themselves become valuable only as signs.

Another contemporary sociologist who adheres to a quite similar
conception is Mike Featherstone who maintains that “the term ‘“consumer
culture” points not only to the increasing production and salience of cultural
goods as commodities, but also to the ways in which the majority of cultural
activities and signifying practices become mediated through consumption,
and consumption progressively involves the consumption of signs and imag-
es. Hence the term ‘consumer culture’ points to the ways in which consump-
tion ceases to be a simple appropriation of utilities, or use values, to become
a consumption of signs and images in which the emphasis upon the capacity
to endlessly reshape the cultural or symbolic aspect of the commodity makes
it more appropriate to speak of commodity signs” (Featherstone, 1995: 75).
Even though Featherstone relies heavily on the conception of Bourdieu as a
starting point of his own interpretation of the relationship between consump-
tion and identity construction, his position is somewhat different.

Featherstone slightly modifies the conception of consumer behav-
ior presented by the scholars mentioned above, emphasizing some aspects
that previously were not given adequate treatment. First of all, he puts more
weight on the fact that individuals are not passive representatives of their so-
cial class who consume in order to reproduce this class position. Rather, they
actively select certain commodities so as to create the image or identity they
choose for themselves. Even though Featherstone partly associates the choice
of commodities with the class position and habits of consumers (in manner
similar to Bourdieu), the concept of lifestyle acquires more import than that
of social class in his conception. He employs it in order to emphasize the way
in which individual consumer choices crystallize into distinctive models of
consumer behavior. As Featherstone notes, a creative attitude towards one’s
identity and identity construction through consumer behavior is characteristic
of “new intellectuals,” first and foremost, who are delighted with the possibil-
ity of experimenting with their image, appearance and lifestyle. According
to him, “Their veneration of the artistic and intellectual lifestyle is such that
they consciously invent an art of living in which their body, home, and car are
regarded as an extension of their “persona” which must be stylized to express
the individuality of the bearer” (Featherstone, 1991: 60).

Still, despite the minor differences in interpretation all, the scholars
mentioned — Baudrillard, Bourdieu, Lash, Urry, as well as Featherstone — basi-
cally treat consumption as a certain kind of communication system, conscious
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manipulation of commodity-signs which is aimed at reproducing one’s so-
cial position or, to use Featherstone’s terminology, at creating one’s lifestyle.
However, there are interpreters of consumer behavior who go even further in
their emphasis on the free choice of a consumer and who associate individual
identity and consumer behavior at a much deeper level. They treat consump-
tion not so much as a deliberate performance for others or as a presentation of
self as belonging to a certain social class, but rather as a substantial element
of the creation of one’s genuine personal identity that can no longer be clearly
associated with one’s social position. Thus these theories emphasize much less
the individual’s dependence upon social relations than as an individual being
capable of freely creating his/her identity through the relatively unconstrained
choice of certain consumer practices. To put it differently, the advocates of
this conception of consumption as identity-construction speak not so much
of the systematic and consistent consumption of commodity-signs adequate
for one’s social position or lifestyle, but rather of a situational, fragmentary
construction of self-image based on momentary moods and created both for
oneself and for the conscious presentation of self for others.

The latter view is represented by the most celebrated contemporary
sociologists, such as Zygmunt Bauman, Ulrich Beck and Anthony Giddens. As
they insist, consumption and the lifestyle created thereby intrinsically influ-
ence the formation of personal identity, since commodities become important
means for self-expression. According to Giddens, an individual is free to form
his/her identity in the routine of everyday choices: “Each of the small deci-
sions a person makes everyday — what to wear, what to eat, how to conduct
oneself at work, whom to meet with later in the evening — contributes to such
routines. All such choices (as well as larger and more consequential ones) are
decisions not only about how to act, but who to be. The more post-traditional
the settings in which an individual moves, the more lifestyle concerns the very
core of self-identity, its making and remaking” (Giddens, 1991: 81).

Advocates of this approach disregard the importance of social set-
tings in this process, as they believe that individuals are unrestrained to create
their identities through various consumption practices. As Bauman claims, in
contemporary society the uppermost value acquires freedom which is “trans-
lated above all as the plenitude of consumer choice and as ability to treat any
life-decision as a consumer choice” (Bauman, 1998a: 212). Thus for him,
consumption is probably the best example of free choice, since there are no
efficient means to make an individual choose certain commodities.

Some scholars, accepting the idea that consumption patterns become
increasingly independent of individuals’ social statuses, question, however,
the extent to which self-creation through consumption is a matter of a truly
free choice. The point made by Cohen is worth citing at length:

The pernicious combination of economic and political
market management has left us in the invidious condition
of being persuaded to experience and express ourselves by
wearing designers’ labels, drinking their instant coffee (and
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investing its advertisements with the status of soap opera),
driving their cars. In consuming their products, we may lose
our outward individuality, but we should distrust the sugges-
tion that we thereby also lose our selves. Advertising spe-
cialists were quick to associate mass production and mass
marketing with the ‘massification’ of the individual. In order
to entice me to consume their products as an expression of
my identity, they try to create an entire persona for me: I am
Sony-person, Guinness-man, perhaps both together. If I re-
sist and opt not to conform, I am liable to be treated merely
as having swopped one stereotype for another, labelled ‘al-
ternative’, which will almost certainly soon be colonised by
the mainstream market. In this manipulative strategy, style is
supposed to displace individuality. (Cohen, 1994: 177)

Despite the diversity of opinions as to the freedom of individual
choice, all the authors mentioned above come to one essential conclusion
about the basic shift in the nature of personal identity in post-traditional soci-
ety: identity became detached from the context of social roles performed by
an individual but, by the same token, it became more ambiguous as it lost any
clear criteria of identity definition.

CONSUMERIST EXPLOSION IN POST-COMMUNIST MILIEU:
THE PURSUIT OF A NEW IDENTITY?

It would be erroneous to assume that personal identity becomes prob-
lematic only in post-traditional societies of unbridled consumerism and not in
post-communist societies of economic deficiency. It is still an open question
if the latter societies could be labeled as “consumer societies,” in Bauman’s
(1998b) sense, at the present stage of their economic development. Many
would be ready to give a positive answer, since it seems undoubted at first sight
that these societies have already passed from a deficit economy with the char-
acteristic empty shops and short supply of consumer goods to an abundance
of commodities. Nowadays, as only more than a decade has passed after the
radical political and subsequent economic changes that swept Central Europe,
the fundamental problem is no longer how to bridle population’s desire to
consume, but how to stimulate it to consume the highest possible amount of
commodities. Answering the latter question is becoming the basic task for the
professionals in such new occupations as advertising, marketing, public rela-
tions specialists, etc. As some theoreticians claim, consumption is becoming
one of the major new mechanisms of the formation of social structure in post-
communist societies since the phenomenon of unrestrained consumption by
the representatives of certain social strata is observed.

Despite this evidence, one can doubt if this sudden, extensive and
almost unhindered flow of consumer and luxury goods into the markets of
post-communist societies observed in the last decade is a sufficient proof to
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the statement that Central European societies have already become consumer
societies in the Baumanian sense. It is important to remember here that the
prerequisite of a consumer society is not only the abundance of commodi-
ties but at least two additional conditions: first, the financial possibilities of a
population to consume; and second, certain changes in the consciousness of
consumers, as well as in their lifestyles.

Undoubtedly, some manifestations of consumerism could be ob-
served in post-communist countries. As a Lithuanian sociologist addressing
the issues of consumerism, Anelé Vosylitité, observes, “After long years of
ascetic socialist consumption the beginning of the new era can hardly be
imagined without the explosion of consumer ‘hedonism’ or without the devel-
opment of mechanisms enabling people to satisfy long-restrained needs and
desires” (Vosyliiite, 2001: 45). One can question if the roots of consumerist
explosion in post-communist milieu should be looked for in improving socio-
economic condition or rather in the domain of widespread predisposition for
Western cultural trends and fashions on the part of Central European societies.
As Vosyliuté herself observes, “Foreign goods were important for society not
only with regard to their function, but as the symbols of availability, marking
the end of the constant shortages of different consumer goods in the Soviet
period” (Vosyliiite, 2001: 46).

It is interesting that such a novel way of identity construction as
consumption in the post-communist milieu so suddenly gains tremendous
importance, to the extent that consumer durables (even expensive ones) are
purchased to mark one’s social position. Some would argue that consumption
was an important element of identity construction in these societies under
the communist rule as well, and the only thing that has changed is increased
accessibility of a great variety of commodities. Such a statement, however,
should be reconsidered. First of all, because of the shortage of consumer
goods and their uniformity, one could speak neither of consumer choice nor,
consequently, of self-creation through consumption in communist societies.
What is also important, the acquisition of certain consumer goods could not
be easily associated with the social position of a possessor, since the possibili-
ties of their acquisition were not in fact socially differentiated (for instance,
an owner of certain car model could be a laborer in a non-prestigious profes-
sion equally well as a well-positioned bureaucrat: meanwhile the representa-
tives of highly prestigious academic professions usually did not own cars at
all). When speaking about the consumption of luxury commodities (such as
prestigious residences), the situation is even more interesting: because of the
abolishment of private property, their allotment was temporary in principle
and related to the social position of an individual (or most often, his position
in the political hierarchy), rather than to individual identity.

In reference to the theoretical discussion of the relationship between
consumption and identity construction, consumption is a performance for
others, both in Soviet and in post-Soviet society, and in this context there is
little ground for speaking of self-creation through consumption. Even when
observed, consumerist practices are not means for identity construction but
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rather the way of defining one’s social position through the purchase of the so-
cially imposed repertoire of consumer goods. To quote Vosyliite, “Today peo-
ple are using the consumption behavior to signify who they are to other people
from whom they hope to gain approval” (Vosyliate, 2001: 46). Therefore,
consumption continues to be structured along the lines of such social catego-
ries as social status, age, sex, and the like. The consumerist tendencies already
observable among the populations of these societies are difficult to explain
by analogy with the Western developments for two main reasons: first, the
prolonged economic difficulties which Central European societies continu-
ously experience, along with the relatively low average household incomes;
and second, the persistent dominance of producer rather than consumer con-
sciousness.

CHALLENGES FOR PERSONAL IDENTITY IN SYSTEMIC
TRANSFORMATIONS

When analyzing premises for the formation and development of per-
sonal identity in post-communist societies, even more important is another
feature of social development, that is, the radical transformation of the entire
social structure. As clarified above, personal identity is shaped and influenced
by the processes circumscribed by the social structure. In the face of rapid
social and cultural change, there is need to define oneself in the new situation,
to answer the question “Who am [?” It is not always an easy task. The need for
conscious selection of one’s identity becomes especially pressing when the
range of potential choice is too wide or when clear criteria necessary to make
the choice are missing. The choice is confused even more when the ambiguity
of the criteria requires an individual to identify him/herself with several so-
cial categories which are hardly compatible among themselves. Therefore, the
downfall of social structures is among the key sources of the identity crises,
even on the collective scale.

Post-soviet societies are living through a period of painful transition
from the social system based on egalitarian economic policy (aimed at elimi-
nation of traditional attributes of social differentiation — individual property,
education, social origin, status, etc.) to the free market system characterized
by apparent economic and cultural differentiation. This process is followed by
drastic redistribution of social resources and privileges. Some social groups
experience significant decline in their economic status, even to the degree
of finding themselves below the poverty line. It should be emphasized that
economic transformation means not so much disclosure of previous polar-
izations, but rather creation of new lines of social stratification. What these
people have to go through is not only adaptation to a new socio-economic
situation, but also reconsideration of their place in the world, finding new
sense of their existence. The task is not an easy one in a social world that has
lost the lucidity previously granted by ideological monopoly, and opens to an
almost unrestricted plurality of potential identity models.
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Interesting insights into this issue are presented by Vosyliaté (2002)
who conducted empirical research on the changing relations, social statuses
and lifestyles of Lithuanian villagers. Re-establishment of private land in-
troduced polarization between land owners and hired laborers instead of the
equality characteristic for the era of kolkhoz, which inevitably makes villagers
reconsider their place in a rural community. As Vosyliiité reports, life stories
of new land owners do not reveal apparent identity crises: such alteration of
social status is considered a restoration of social justice and human dignity.
Much more problematic are pursuits of a new identity on the part of impover-
ished villagers. Some of them accept passively the new marginalized status,
adapting accordingly their expectations, views and behavior; they could be
characterized by apathy, inertia, lack of initiative, short-sightedness. Some
others reject their deflated status even though they do not really know how to
live under the new condition. The main trouble of the latter, according to the
researcher, is their inflexibility, reluctance to accept new social relations and
roles and blind adherence to the old self-image which becomes inadequate for
the new circumstances. Usually, marginalized villagers consider themselves
“helpless victims of the privatization process in the village”, therefore, they
do not feel responsible for their situation and hope that someone (state au-
thorities, employer, etc.) will solve their problems.

It would be erroneous to think that the described situation of social
disarray and confusion is present only in the Lithuanian countryside due to the
demolition of the whole agricultural sector based on collective property and
stumbling agricultural reforms. Even the villagers themselves acknowledge
that the situation of the impoverished in the cities is much worse because of
even more harsh economic shortages (due to higher indispensable expendi-
tures) and, what is not the least important, more apparent economic and cul-
tural clashes. Despite somewhat conflicting interests, the rural community is
dependent upon firm co-operation between land owners and landless people,
which induces tolerance and mutual support. City space is much more anony-
mous where everyone cares for himself. Therefore social differentiation here
means also restriction of contacts across the lines of one’s social position, as
well as increasing degrees of physical separateness (for example, due to the
territorial clustering of urban population) that lead to inter-group prejudice
and intolerance. Social antagonism and anxiety in urban space, more exposed
to the influences of consumer culture, are also augmented by strong senses of
relative deprivation on the part of those who lack the resources to keep abreast
of fashions.

Similar examples of drastic change or deflation of social status could
be found not only in Lithuanian or other post-communist society, but in any
society. However the scope that the phenomenon acquires in our societies
makes this experience collective. This gives rise to a widely spread opinion
that an individual suffering these changes is not fully responsible for his/her
situation and destiny. For many people, solutions of identity crises are com-
plicated also because they feel forced into the inescapable clutches of social
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reality, with no possibility to choose among the huge variety of commodities
or potential lifestyles presented so extensively by mass media.

It is an interesting observation that identity crises are undergone not
only by those whose social status has significantly declined, but also those
whose status is considerably improved in the rapidly changing social context.
In her articles on the evolution of value orientations and self-identity of the
post-communist elite, [rmina Matonyté (2000; 2001) describes such unex-
pected reaction to identity crises brought about by increased social status,
which is the rejection or denial of one’s identity as a member of the elite. Such
cases are not marginal. As the data of empirical research show, only one third
of respondents who were defined as elite members, using such structural char-
acteristics as occupational status, participation in decision making, income,
etc., accepted such identification in 1996. The author explains this phenome-
non as a remnant of Soviet culture that used to praise the principles of equality
and brotherhood and that was hostile to elitist thinking. In Matonyté’s mind,
consolidated elite identity is of crucial importance for the normal functioning
of democratic society. As she puts it, “Self-identification with the elite stimu-
lates responsibility to society for the domains where leaders feel authorized
to take decisions with big social consequences. Those who belong to the elite
have more rights to act in the public arena, they also have more duties. The
elite share some sense of social mission. Thus, we expect that the leaders who
identify themselves with the elite will more intensively express their atten-
tion and interest in socio-economic problems than those who lack (or decline)
the elite identity” (Matonyté, 2001: 36). Therefore, the author associates the
rejection of elite identity with the avoidance of social responsibility, lack of
the sense of social mission, unwillingness to think and to act according to elite
standards.

Radical alterations of social status due to the transformation of the
whole social structure can evoke not only denial but also a contrary — con-
formist — reaction when an individual completely adapts to the standards im-
plied by the new status. Such a case is aptly exemplified by Caroline Humprey
in her empirical study of consumer behavior of the newly rich Russians, a case
of “massively wealthy elite whose consumption nevertheless has difficulty
in achieving cultural coherence” (Humphrey, 1997: 101). Even though the
author concentrates on a small fragment of consumer behavior (namely, the
acquisition of villas), her findings are revealing and worth putting into the
wider theoretical context.

Humphrey uses the example of consumer behavior of the New
Russians to illustrate the point that consumption can have little to do with the
construction of individual identity, as it becomes a matter of social obligation
rather than of individual choice. The purchase of villas by the New Russians
is very illustrative of this point. A villa is perceived both by the New Russians
themselves and outsiders as an almost necessary attribute, an extension of
their social position, to the extent that the New Russians see themselves as
having virtually no other choice than to purchase one. In doing so, they could
have aspirations of acquiring or creating a particular kind of villa for them-
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selves so as to express their worldview, lifestyle, and self-image (the latter
most commonly being that of the haute bourgeoisie or of a successful repre-
sentative of European business elite). However, what they get in fact is not
a consistent object capable of manifesting the inner self of an owner, but a
repertoire of parts that appears to be rather incoherent and non-functional as a
whole. According to the author’s observation, “there is a slippage between the
mental image and the physical fact of the building, often indeed a ludicrous
gap. This reveals the unintended aspects of identity creation, the heaps and
bits and pieces that have somehow ended up on the site, which of course are
at the same time visible and ‘readable’ by everyone else” (Humprey, 1997:
86). Because of their inadequacy for the practical functions of a house, many
villas are not lived in at all; they have “an existence which the owners may
hardly incorporate into their everyday life” (Humprey, 1997: 101). Identity
created this way does not endorse some inner self of an owner of the com-
modities, but rather is artificially imposed, given from outside; thus a villa is
a demonstration of wealth, one’s social position, which unexpectedly has its
own hold on the owner. According to the author, “the goods themselves confer
their identity on their owners” (Humprey, 1997: 91).

Insights of Humprey could be generalized beyond the processes tak-
ing place in contemporary Russia, as one could find a number of similar ex-
amples in any rapidly changing society. When speaking about this phenom-
enon, it is worth asking what meaning consumption has for those people and
how, if at all, it is related to their identity. More specifically, one can wonder
if for those “new consumers” the acquisition of certain commodities is meant
just to signify their belonging to certain social strata or if it becomes a means
of self-expression, individuation and identity construction, as described in
the most recent theories of consumption society originating in the West. The
former opinion seems to be the more grounded. In the social context where
acquisition and consumption of certain commodities becomes compulsory in-
stead of being a matter of personal choice, it takes extreme forms, becomes
fragmentary and inconsequent, not meant to mirror the personality or self-
image of a consumer and, moreover, not really dependent upon his/her will.
To put it differently, a consumer is not an actual author of the identity project
under these circumstances.

All these and many more examples from everyday life in post-com-
munist society show how wide is the scope of threats to the harmony of per-
sonal identity triggered by the transformations of social structure. On the one
hand, people realize themselves in the new situations when they have to ques-
tion their previous self-image, which is a painful experience in many cases.
On the other hand, they face not only new menaces but also new possibilities.
As Polish sociologist Matgorzata Melchior aptly notes “In the new social,
political and cultural situation people start to accept identities that previously
they considered to be inappropriate or forbidden” (Melchior, 1993: 236). The
author perceives this situation as loaded with potential identity crises because
they face the problem of identity choice in a social world where public dem-
onstration of one’s own distinctiveness became possible. Thus, radical politi-
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cal, economic and social change, along with attempts to adapt to them that are
not always successful, create the situation of deep identity crises for members
of post-communist societies. These are expressed through such extreme col-
lective phenomena as radicalism, nationalism, apathy, and the like.

IDENTITY: UNITY VERSUS MULTIPLICITY

The constantly growing complexity of social life — both in post-tra-
ditional Western and post-communist societies — and consequently the per-
plexing social relations made the scholarly search for the factors and mecha-
nisms of identity integration an extremely difficult enterprise and evoked two
kinds of reaction: some social researchers persistently continue the search for
the ways in which a person living in a constantly and rapidly changing envi-
ronment preserves the sense of inner coherence and continuity of self; some
others claim that we have entered an era where such search becomes sense-
less and advocate multiple identities instead. Which direction of reasoning is
more adequate for the analysis of the phenomena of the contemporary social
world?

The idea of the unity of identity has a long history. One of the crucial
criteria of identity emphasized in the majority of definitions is the sense of
continuity of self notwithstanding the flow of time, bringing the changes in the
environment and in personality itself. This sense of continuity of self means
perception of oneself as the same person in different situations and at differ-
ent moments in time. Lack of the sense of continuity of one’s identity until
recently was interpreted as personal disorder caused by extreme situations,
not a normal state of mind. The same is to be said not only about the sense of
continuity of self, but also about another important property of identity which
is the sense of inner harmony. Therefore, sense of personality disintegration,
i.e., sense of incoherence and internal contradictions between basic personal-
ity traits, is defined as a disease rather than a normal psychical state.

From the point of view of Dan P. McAdams, who is an advocate of
the latter approach, identity involves the process “through which subjective
experience is synthesized and appropriated as one’s own” (McAdams, 1997:
56). His conception is based on the distinction between / and me as two as-
pects of identity. He claims that the / is the process of being self, of selfing, to
use his term. Thus, the / is a process of setting various pieces of experience
into a single entity. It is the aspect of identity where unity is unquestionable.
With respect to another aspect of identity, the me, McAdams states that “if the
1 is the process of selfing, then the me is the product of that selfing process”
(McAdams, 1997: 60). The me has to do with the variety of roles, interests,
and similar social facts that are not necessarily consistent with one another;
thus, the me must not be a unified or unifying thing. However, selfing allows
anticipating and interpreting these elements in a way to provide an individu-
al with a sense of fundamental unity essential for human beings. Therefore,
“to suggest ... that the self lacks unity in contemporary social life is to sug-
gest that the self-conceptions that contemporary men and women fashion for
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themselves are too diffuse, incoherent, or multifaceted to qualify as selves
that ‘have identity’” (McAdams, 1997: 60-61). In a way, “multiple identity”
would mean “no identity”. Therefore, what we can speak about is the multi-
plicity of manifestations of self, rather than a multiplicity of selves.

McAdams acknowledges that the unity of selthood of a modern per-
son becomes more problematic than it used to be because of the increasing
complexity of contemporary life. He identifies five characteristics of modern
self that render identity such a problem: (1) selves are no longer given but
have to be created by individuals themselves; (2) selves are constructed in the
everyday social life (and not under some special conditions or exclusively by
extraordinary personalities); (3) the modern self is multi-layered; (4) the self
develops over time (because of the increasing probability of experiencing the
full normative life course, modern adults think of themselves as changing,
moving through life passages); (5) the developing self seeks coherence and
continuity in order for change to make sense. Thus, the modern person faces
a greater variety of life possibilities. Therefore, a person’s selfing process en-
counters more difficulties in integrating different experiences into a single
pattern. Still, it is one selfing process, not several, and that is why we cannot
speak about the multiplicity of selves. The rejection of the conception of the
multiplicity of selves does not necessarily mean adherence to the concept of
stable and unchangeable selfhood. Since the me is constantly changing, self-
ing has to operate in such a way as to make sense of this permanent change.
Thus, the author is strongly convinced that even the omnipotent complexity
of today’s life allows an individual to preserve inner coherence so as to avoid
serious personality disorders.

However, recently the circle of scholars which believes that the state
of personality disintegration should not be treated as pathological is growing;
moreover, it becomes even a norm in some regions of the world. Post-mod-
ern sociological literature proposes an alternative for the modern concept of
identity, which is contextual identity. Contrary to the modern concept of iden-
tity, contextual identity is closely associated with a specific time, place and
circumstances, as well as with social roles and consumption. The concept of
multiple selves becomes rather fashionable in these discussions.

Seymour Rosenberg is among those who advocate the idea of the
multiple selves instead of the unified self. He readily rejects the conception of
unity of self as “the continuity of consciousness” or as “superior self,” as well
as that of “the sense of self”’. Rosenberg’s theory is based on the dialectic con-
cept of self consisting of two interrelated aspects: ego and alter. According to
the scholar, “Ego elements refer to the multiple aspects of self, readily identi-
fiable by an individual as his or her family and work roles, interests, religious
and ethnic affiliations, particular interpersonal relationships, and any of these
elements as the person remembers them or anticipates them” (Rosenberg,
1997: 24). In the same manner, the “alter element refers to the “multiplic-
ity” of persons about whom an individual has some beliefs (a view). Such
persons include casual acquaintances, public figures, ‘types’ of persons, and
intimates” (Rosenberg, 1997: 24). Rosenberg’s statement is very controversial
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as he claims that not only crucial social relations and roles, but also accidental
interpersonal bonds constitute elements of self and are incorporated in the
identity structure. In his words, “phenomenologically, for example, it may
seem paradoxical that a person’s view of others that he/she does not identify
with is an important aspect of self; from a structural point of view, however,
such views of others are part of dichotomy that is essential to the unity of self.
Even more paradoxical perhaps is the notice that the more intense the rejec-
tion of certain others as “not me”, the more evident it is that the “not me” is
part of “me”” (Rosenberg, 1997: 41). Does it mean that every new person of
whom we form an opinion would slightly change our identity or supplement
it with some novelty? If one perceives identity as something very basic, it is
difficult to imagine this basic structure of identity could be dependent on or
include such superficial and accidental bonds. It seems rather that the forma-
tion of opinion about new acquaintances is based on the need to maintain the
unity of identity.

When analyzing the issue of adaptation to the changing cultural envi-
ronment in the light of the conception of the multiplicity of selves, the process
can be described as a change of various elements of self (both ego and alter):
a person makes new acquaintances, forms opinions of new people, learns new
roles, etc. According to Rosenberg, the change should be overwhelming since
“changes in the structural location of one element likely affect the location
of other elements” (Rosenberg, 1997: 41). The theory is not able to explain,
however, how the system survives the changes of its elements. After all, these
changes happen, the system is the same. When a person claims that s/he has
changed, s’/he means that s/he became different, not another. This means that
the change of the roles, interests, attitudes is more superficial and does not
necessarily reach the depth of identity.

Some proponents of the postmodernist school of thought go even fur-
ther in their rejection of the concept of identity as a unified system, as they ar-
gue that in contemporary world both things and identities become short-lived,
freely chosen or discarded. They undervalue the continuity aspect of identity;
rather, they perceive identity as a collage of multiple selves. As Christopher
Lasch describes the contemporary situation, “The conditions of everyday so-
cial intercourse, in societies based on mass production and mass consumption,
encourage an unprecedented attention to superficial impressions and images,
to the point where the self becomes almost indistinguishable from its surface”
(Lasch, 1984: 30).

Once accepting this consumerist view, one should acknowledge that
an individual stands before a real threat of becoming lost among the huge
diversity of identity choices. As Alan Warde notes, “Consumption would be a
much less pleasurable practice if it were both subject to ever-expanding free
choice and the decisions made were fundamental components of a reflexive
process of identity-formation. Indeed, the consequence might well be high
and visible levels of distress among those individuals most deeply involved”
(Warde, 1994: 877). Therefore, the idea that the principal goal of consump-
tion is the pursuit of self-identity seems to be doubtful. Thus, the accounts of
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the impact of reflexive consumption on the creation of self-identity (as expli-
cated by Giddens and other authors mentioned above) are misjudged. Also,
they leave the question of the factors guiding everyday consumer choices and
granting the fusion of different elements of identity into an harmonious entity
unanswered. This makes one question altogether the concept of consumption
as a dominant way of identity construction. It seems that the main fallacy of
the majority of recent consumer society theories is a too individualistic view
of the consumer.

The previous analysis suggests that it would be erroneous to treat
identity as constituted by various ego and alter elements, even accidental ones
(as Rosenberg claims), as not all of these elements are important for the self-
perception of an individual. Some of them are, but some others are not. This
means that there is a selection among a variety of ego and alter elements, and
this selection has to be guided. Identity is the mechanism that guides it. Very
similar observations could be applied for the consumerist view of identity: it
is identity that guides consumerist choices, not vice versa.

VALUES AS A BASIS FOR INDIVIDUAL IDENTITY

It is a quite usual case that theories of identity reach a deadlock fail-
ing to find an adequate elucidation of the mechanisms of identity formation
and sustention, especially when speaking of radical social change. It seems
that authors investigating the issue relate too closely notions of identity, on
the one side, and social relationship, role performance or consumption, on
the other. It is obvious, however, that not all roles are equally internalized by
an individual; some of the roles can be perceived by him/her as accidental or
imposed and, therefore, they would have little importance for self-perception.
Various roles form a hierarchy, and the priorities given depend on the central
values of an individual. Personal identity should by no means be equaled to
a sum of multiple social roles of an individual, however integrated. Anthony
P. Cohen explains this point aptly by describing engagement into a relation-
ship that requires the transformation of “I” into “we”: “when I enter into such
a relationship, I say, in effect, “There are some aspects of ‘I’ which are not
relevant to ‘we,” and which I will put into the background for the time being”.
I take a particular version of myself into a ‘we’ relationship. Far from this
entailing the loss of any aspect of my self, I regard my self as being augment-
ed by my experience of, and participation in, this new relationship” (Cohen,
1994: 24). The author concludes that “engaging in social relationships does
not necessarily deprive the individual of self- (or authorial) direction” (Cohen,
1994: 24).

Thus, it can hardly be suggested that personal identity is the sum total
of the social roles being accomplished by an individual, however integrated.
A strict differentiation between identity and accomplishment of specific so-
cial roles is necessary. Equally ungrounded is close association of the identity
concept with social status, interests, consumption habits and similar social
facts, at least not in the post-traditional society of rapid change. Much more
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sensible is perception of identity through the prism of the basic values of an
individual.

Values have implications for human existence, serve as guidelines
for the everyday activities of an individual (also, for consumption) and pro-
tect from the feeling of temporality so pernicious for personality. Another
distinction between values and social roles is also important. Alteration of
social roles undertaken by an individual could not always be regarded as de-
velopment since it happens quite often that it is accidental and incongruent, as
exemplified by the stories of changing social statuses in post-communist so-
cieties. Meanwhile the basic values of an individual (that should by no means
be equaled to whims, preferences, interests and other short-lived things) are
much more stable; after all, even when changing, values preserve a certain
degree of consistency.

One can argue that values are as much subject to change as any other
social fact. Indeed, there is much talk nowadays about the incredible pace of
value change in Western societies, as well as and in post-communist societies
that have opened themselves culturally for the rest of the world and, by that
same token, have experienced bewilderment in the established beliefs and
views. However, this is not exactly what we have in mind when speaking of
values as a basis of individual identity. Here values are defined according to
their classical concept as formulated by such authorities of sociological theory
as Talcott Parsons, Milton Rokeach and Clyde Kluckhohn. According to the
definition of famous American sociologist Parsons, a value is “an element of
a shared symbolic system which serves as a criterion or standard for selection
among the alternatives of orientation which are intrinsically open in a situa-
tion” (Parsons, 1951: 12). A similar concept of values lies at the basis of the
sociological theory formulated by the well-known expert of empirical value
“measurement,” Rokeach, who defined values as “a type of belief, centrally
located within one’s total belief system, about how one ought to or ought not
to behave, or about some end-state of existence worth or not worth attaining”
(Rokeach, 1969: 124). In the same manner, Kluckhohn perceives value as “a
conception, explicit or implicit, distinctive of an individual or characteristic of
a group, of the desirable which influences the selection from available modes,
means, and ends of action” (Kluckhohn, 1962: 395). It is important to em-
phasize that, in this definition, values transcend specific situations — they are
general conceptions of the desirable. Even though he emphasizes the relative
stability of values over time, he does not reject altogether the possibility of
value change, understanding the latter as a process of consistent consequent
development. In his words, “New values come into being as a result of in-
dividual variability and new situations, though it should be added that new
values are invariably created against a background of pre-existing values”
(Kluckhohn, 1962: 416).

It has to be noted that one can find quite a number of identity defini-
tions very similar to the above definition of values in the relevant literature.
According to them, personal identity is an internalized theory or schema of
who one is and who s/he should be in the view of other people. This identity
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concept includes important facts, constructs, beliefs, values, and standards
of behavior that compose the picture of an individual as a social being. For
instance, the American psychologist Allen Wheelis (1958) maintains that at
the basis of individual identity lie the highest values (beliefs, attitudes, ideals)
that integrate and determine the values of lower rank.

Another aspect of the relation between identity and values is also
important here: even though values are constitutive identity elements, identity
itself might be perceived as a certain self-contained value. The very saying
“without identity” clearly has the connotation of a negative value judgment.
Moreover, the content of some specific identity might be appraised as more
or less valuable; that is, an individual is able to assess the identity of his/her
own or somebody else as complying more or less to the important criteria of
evaluation.

It should be emphasized that concepts of both values and identity are
abstracted from any specific decisions, events or social roles. Neither values
nor identity can be reduced to the actions of an individual, even though they
find expression in these actions. Let us consider the following example com-
mon in our everyday life: a qualified employee becomes unemployed for a
prolonged period. Suddenly s/he falls down the stairs of the social hierarchy,
which inevitably is reflected in his/her life chances, to use Weberian term. But
could it be that this change in social status was not reflected also in his/her
identity? And if it becomes reflected, in what ways? Now s/he refers to him/
herself as “unemployed”, whereas s/he used to be a representative of some
profession. Does John cease to be John only because he has lost the job?
There is almost no doubt that the reaction of strangers to John-engineer and
John-unemployed will be somewhat different. However, it is hardly possible
that John himself or his family members will start to perceive him as being
somebody else. It might be the case that they will perceive him as different,
but this would have to do not that much with the very change of social sta-
tus, but rather with the psychological consequences of the change for John’s
judgments, self-reflection and, consequently, for his behavior. Such a scenario
would be more likely in the situation where professional activity was the key
element of the person’s identity and difficult to substitute with equivalent
“proofs” of personal worth. This example illustrates vividly our statement that
identity is associated with social roles or status, not directly, but through the
mediation of their subjective evaluation. Speaking picturesquely, social roles
might be perceived as forms that individual identity acquires; meanwhile the
mediator that associates these roles to identity is values. In other words, it is
not social roles themselves that are important for individual identity, but the
meanings that an individual attaches to them, as well as subsequent their ap-
praisals.

It is of importance here that the accomplishment of social roles is not
strictly regulated socially and culturally and is more or less open to individual
variations. When accomplishing various roles, an individual seeks to preserve
the sense of sameness, that is, of being the same person (not of being the un-
changed). It is the unity of self which determines the behavior of an individual
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undertaking various roles, not vice versa. Thus, even in the post-traditional
world of complex social relations it is sensible to speak of role performance as
an expression of the unified self, rather than as a manifestation of fragmentary
multiple selves.

Thus, an individual performs (or at least aspires to perform) his/her
roles in accordance with his/her intrinsic values and, consequently, “in the
spirit of his/her identity,” rather than that an individual forms personal identity
with respect to the totality of roles he/she accomplishes. It is exactly the unity
of self that serves as a guideline for an individual behavior while accomplish-
ing various social roles, not vice versa. Once defining identity as grounded in
values rather than roles and social positions, it becomes possible to elucidate
the stability of identity despite continuous change of environment and, conse-
quently, in the set of roles an individual accomplishes. Since the basic values
of an individual are much more stable than roles, the scholarly search for the
guarantees of the unity and stability of identity becomes easier.

Research Institute for Culture, Philosophy, and Arts
Lithuania
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Chapter III

Lithuania and Europe:
Possibilities for Reconstructing Identity

Virginijus Savukynas

INTRODUCTION

The year is 1807. At the end of January Napoleon was moving from
Warsaw to East Prussia. His army fought with the Russian military forces
at Eylau. At 10 p.m. on January 7th when the French occupied the Eylau
plateau, it became clear that the time for the main battle had come. The next
morning both armies lined up in front of each other. The battle was unstable,
and neither side was sure of victory. The heads of both armies ordered their
military forces to retreat but, after the Russians did so first, Napoleon ordered
his forces to remain in their positions. The Russians, however, thought that the
French had retreated and even sang “We praise you, Lord!” (“Tebia, Gospoda,
slavim™) in celebration of their victory and later distributed a bulletin which
announced the defeat of the French at Eylau, which perhaps was one of the
reasons for ordering a painting of this battle. A competition was announced
and in the description of this competition, it was written, “At his every step
Bonaparte would stop by the wounded, talk to them in their language, ask
to console and help them. He observed how those victims were bandaged,
how riflemen of the guards lifted them onto their horses and how bodyguards
looked after the execution of his benevolent orders”.

Scholars have noted that the above gesture reflected the old ritual
diligently described by Marc Bloch. It was widely believed that during the
coronation a new king acquired miraculous healing powers. He could heal
the sick, and his subjects acknowledged the legitimacy of his rule. This ritual
can be traced to Indo-European mythology, although we are interested not in
the roots of this ritual but in its place in the value system of the 19th century.
Taking this tradition into consideration and the fact that Napoleon attempted to
revive it, we can ask: what does this painting mean? First, it demonstrates that
the ritual was performed, i.e., Napoleon’s rule was legitimized. It witnessed
not only Napoleon’s victory at the Battle of Eylau but also the legitimacy of
his power. That is, the Lithuanian locals acknowledged his rule, they signed
the contract with him and, at the same time, they were healed in exchange for
recognition of Napoleon’s rule. It was necessary to conquer space not only
physically but also symbolically.

Note that not the conquered, but conquerors think of and interpret
this symbolic conquest. The addressee of this painting was the conqueror.
The words that conquerors want to hear were put into the mouths of those
conquered. This has nothing in common with the cultural codes of the latter,
to whom the painting is incomprehensive. Thus, this artwork is one more
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conquest and an act of violence. Native cultural codes are imposed on a new
space. It can be argued that this is one more “lie”. Power is legitimized by us-
ing one’s own cultural codes, incomprehensible to the conquered.

On the other hand, Napoleon’s action was natural because he at-
tempted to legitimize his rule in the new territory. He did not need to un-
derstand the codes of the local culture and subject himself to them. It was
important to legitimize his own power in the face of his own kind. Others
did not matter to him, they were considered deaf; and even if they spoke like
a Lithuanian hussar, they spoke according to the logic of the French and in
their language. Here we have to pay attention to one very indicative histori-
cal imprecision. Napoleon communicated with the wounded in their native
languages. Obviously it was not true. However, on the symbolic level where
the conquered soon had to recognize Napoleon’s power, the French military
commander was depicted as their ruler, speaking their language. Now they
had to ask Napoleon to heal them and after healing they would have served
him faithfully. Hence the ruler could speak the language of the others, but
others could speak using the cultural codes of the conquerors. Although the
ruler spoke all the languages, he knew only the codes of his own culture. At
the same time even while speaking their own languages, others spoke the
language of the conqueror.

What conclusions can be drawn from this short and fragmentary
analysis? Space has to be given meaning. It must mean something. First, we
have to ascribe our own metaphors and symbols to it. Second, this symbolic
conquest of space is related to the issue of identity. Territories are very rarely
homogenous. They are often the crossroads of many ethnicities, classes and
social groupings that offer different spatial interpretations. Inevitably we en-
counter the question: How do different spatial interpretations interact? What
are their relations?

Here we have a wide field of research: What interpretational images
of Lithuania has Europe been offering and how have we been reacting to
them? It is these issues that I consider the European challenge. European in-
tegration does not include only economic and political matters. The level of
consciousness is also important because it demonstrates how deeply we are
able to understand the current processes. Can we realize them and find cul-
tural forms to describe them? Meaningless and unnamed processes are the
most dangerous.

Napoleon’s case is an extreme example when one’s own interpreta-
tion is imposed using military force. However, it is possible to imagine differ-
ent situations when the interpretations of space are negotiated and when the
Other is not voicelessly repeating words in a foreign language.

Is it possible to imagine the current situation, when Lithuania is be-
coming a part of the European Union, in Napoleon’s way? Will the Lithuanian
space be “conquered” by strange foreign codes? A number of Lithuanian intel-
lectuals and some marginal politicians conceive the situation in this manner.

This article will suggest that identity is always defined in relation
to the other, and that Europe has always been the other to Lithuania. In the
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face of this other, different forms of identities have been formed. The case
described of cultural expansion is not the only one possible: intercultural dia-
logue in which both sides have the right to propose their own interpretations
is also possible.

I will attempt to describe Lithuanian identity by using the division be-
tween the center and periphery as during some historical periods the dialogue
between the center and periphery was utilized productively in creating new
identities. Such intercultural communication took place in the 19th century, as
it does currently. It is possible to regard this intercultural communication as a
possibility for re-articulating the Lithuanian identity.

THE NOTION OF IDENTITY

In Latin, the term “identity” means “the same”. This term implies a
program according to which an unknown element is recognized and named
with regard to what is known. Thus it means the commonality of something
with something else. In other words, two elements are necessary: one that
identifies with something and the other with whom one identifies, the known
and unknown. By saying “the same” we are already competent to attribute
a new phenomenon to the one known. Identity, understood broadly, is one
of the main features of human thinking. The development of human thought
(I mean here all practices of human thought: philosophy, literature, science,
etc.) has been based on the recognition and description of the unknown by us-
ing the known.! In this context, it is possible to examine one trend in identity
research. Historians of culture and theoreticians of comparative civilizations
(see Kavolis, 1995: 173-193) encounter the problem of defining some phe-
nomena (their smaller or greater scope is a secondary problem). In this case,
some or one descriptive feature of a phenomenon is distinguished. Dumont’s
works demonstrating differences between the Western and Indian civiliza-
tions are one of the best examples: Western civilization is characterized by
the principle of individuality, while the Indian by the hierarchical principle
(Dumont, 1991: 301). Hence, any new empirical data must be re-evaluated
with regard to these characteristics. Everything that displays the traces of the
principle of individuality will belong to the Western civilization. We could
attribute all research works that describe identity (for instance, Swedish,
Lithuanian, working class, gay, etc.), that is, whose conception is descriptive,
to this type of conceptual framework. In this kind of work, the issue of what
characterizes one or another group is the most important: the type of cultural,
social, or economic identity will depend on the distinctions between groups.
One defines the field of research and looks for the features that characterize
it. Simplifying this problem, it is possible to argue that the elements of the
Lithuanian identity include national clothes, the national dish “zeppelins”,
basketball, etc. However, the question arises at once: What allows us to recog-
nize Lithuanians as such? How has Lithuanianness been understood and how
is it now perceived? We don’t know what a Lithuanian is and therefore we at-
tempt to define the contents of Lithuanianness. Each group creates the notion
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of its own peculiarity as some phenomena are rejected and considered foreign,
while others are accepted and considered as its own. In the conception of
identity described above, this issue has not been raised, i.e., the characteristics
of peculiarity are imposed from outside; they do not derive from the culture
itself. For instance, individualism is an indisputable value for us, but often we
cannot comprehend that this feature distinguishes us from others.

“SAJUDIS”: REVIVAL OF NATIONHOOD

People went to the square rejoicing, alone, in families,
groups, carrying the national flags of different sizes that were
attached to sticks, poles and clubs. Upon meeting friends
they greeted and hugged each other, they cheered and cried.
Here and there you could see older people, even disabled,
accompanied by their friends and relatives to let them par-
ticipate in this event. As during other exciting occurrences,
many expressed regrets that their friends and relatives did
not live until this happy day. (Senn, 1992: 57)

This quotation is from Alfred Erich Senn’s book, Lithuania
Awakening. In this episode, the author who witnessed the events described
the hoisting of the Lithuanian national flag in the Castle of Gediminas, at the
heart of Lithuanian statehood. The regaining of national symbols and the pos-
sibility of exhibiting them in public places created the sense of commonality
among Lithuanians: they hugged each other and rejoiced. Today a similar
sense of commonality arises only after successful basketball games (in 1999
when Kaunas’ “Zalgiris” became the champion of the Euroleague and in 2003
when Lithuania became the champion of Europe). Since the summer of 1988
we can observe how quickly, even with lightning speed, national symbols
have been acquiring an immense power in Lithuanian society.

It is possible to find many similar descriptions from the time of
Lithuanian national revival movement, Sqjizdis. This was one of the most
emotional as well as the most mysterious and interesting periods in the his-
tory of Lithuania. In fact, cultural critics face an interesting question: Why
did some symbols become so important during such a short time? How did
they acquire the power that prompted people to sacrifice their lives, health
and property? When did the strong sense of unity arise? For many foreigners,
our emotionality, decisiveness and sometimes completely illogical behavior
seemed strange. From a temporal perspective some things could seem naive
and trivial; though no one doubts the authenticity of the feelings at the time.
Of course, it is possible to use various psychological and psychoanalytical
theories in order to explain mass behavior. This period is favorable for such
analyses and theories, thus we can expect a lot of studies about it. It is strange,
however, that it has not yet been analyzed sufficiently. Here I have in mind
cultural, psychological, and semiotic aspects of this period, since some his-
torical research already has been done.
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The question raised — why were national symbols recovered so
quickly? — is not new. In answering this question, the fact that the inter-war
tradition had never been forgotten and that Lithuanian people had not believed
in the Soviet symbols are usually mentioned. There existed a generation that
remembered the inter-war Lithuania. That generation associated the inter-war
period with the “golden age”. Belief in the Soviet symbols was floundering as
can be proved by widespread anecdotes in which the Soviet activists includ-
ing Petka, Chapaev, Brezhnev and Lenin were the main heroes. However,
this does not explain why the national symbols acquired such power. Nor can
the fact that this national rhetoric was reproduced and multiplied in the mass
media. I would argue that in this case one of the most important things was
that the idea of nation was related to regaining history, which is connected
with two fundamental things: truth (for since the positivist time, there was an
imperative to write history in “the way it happened*) and death.

REGAINING HISTORY: DEATH AND TRUTH

I'would begin with the concert in Vilnius of the March of Rock across
Lithuania. Sgjiidzio zinios [Sajudis News] wrote:

“A year ago”, said Algirdas Kau$pédas?, “we were a grey
mass, angry and infuriated; we had no hope and we did not
know the way. ... But today our flags, our Vytis [coat of
arms] and our history belong to us again”. But, as we experi-
enced during our journey across Lithuania, there is no longer
any “lost generation”. The youth are awakening, they are re-
covering their sense of national individuality, consciousness,
self-respect, love, sacrifice and devotion to the Fatherland.
Algirdas Kauspédas described it perfectly: “Yesterday you
demanded “heavy metal”; today you intone “Lithuania!”
— this is a genuine revival!”

The end of the concert was depicted in this way:

Arvydas Juozaitis® addressed the audience asking to pay re-
spect with a minute of silence to all citizens deported and
lost in Siberia; to all who died in the Lithuanian forests after
World War II. Our sacred national flags froze up, and thou-
sands of people breathed as one person: this proved that
we were strong not only in our joy, but also in our grief.
After this, the National Hymn spread across our old capital:
“Lithuania, our Fatherland, /The land of heroes...”. (Sajiidzio
zinios, August 18, 1988, no. 24, p. 3)

Thus, the rock concert became a place in which national symbolism
was displayed. We must not forget that many lyrics at that time were political.
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For instance, the group “For the Fatherland” sang:

Today we have “glasnost” — much is allowed now.

We speak about the future but our hearts are directed toward Stalin.
This is Lithuania, here fat pigs snore,

Here bureaucrats close their eyes at their desks.

This is Lithuania; this is the Nida bureau,

Here technocrats pollute the sea with oil.

We will play the last game with them,

And they will turn up their toes

Because of this anarchy.

Thus, concerts both in their contents and form were the place in
which national rhetoric and national symbols were displayed and confirmed.
The interesting aspect is the endings of those concerts. The minute of silence
would turn national citizens into a single, atemporal community. Doubtless,
it is difficult to attribute those concerts to either counterculture or popculture.
However, one thing is obvious: such elements as death are not at all character-
istic of the usual concert. Death is customarily excluded; it is not talked about.
Yet in this case death and the dead were remembered. Everything ended with
the National Hymn, which soon was to become the national anthem.

Death, reflections about the death and the exclusion of death from
culture are very important. Death is the endpoint of every individual’s life.
Death gives meaning to life, i.e. a human life has an end. Death is irrevers-
ible, and after death an individual’s life cannot be changed. Death becomes
the point with regard to which the life is measured. Death is the end of the
life history of a person, after which we acquire some sense of the meaning of
his/her life. Historians of mentalities note that reflections about death serve as
a mirror of our individuality. Death is a liminal point distinguishing Here from
There. Each life is inscribed between these two poles, and the tension arising
here can be transformed into different cultural logics. Search for the meaning
of our own lives resides between these two poles®.

Benedict Anderson stated that nationalism pays much attention to
death. Nationalism unites the living with the dead. The nation exists not only
in the present; it not only projects itself into the future but also lives in the
past. According to Anderson, nationalism replaced the imagined religious
communities that existed before. The power of nationalism resides in the fact
that the cult of death helps to consolidate a present community. Emphasizing
this idea, Anderson proposes to imagine for a short while the grave of an un-
known Marxist or a cenotaph for dead liberals; this is a totally absurd idea. On
the other hand, the grave of an unknown soldier is quite natural. Reflections
about death in the discourse of nationalism unite people into a single commu-
nity (Anderson, 1999: 24-25).

This idea can be illustrated by the speech of outstanding Lithuanian
poet, Sigitas Geda, delivered at the mass gathering on July 8, 1988:



Virginijus Savukynas 43

What will we say to them [our relatives], what will we say to
ourselves when we’re alone, what will we say to those who
were lain to rest in peace today, yesterday, the day before
yesterday; to those who rest in the sacred land and all over
the world: in Yakutia and Udmurtia, near the Arctic circle
and here, shot in Vilnius’ gloomy maze of yards and cellars.
We will tell them that we are one of the most ancient nations,
that we had a large state but did not manage to preserve it,
that we experienced a multitude of national desecrations,
occupations, uprisings, deportations and revivals. Is this the
way to talk to the living and the dead? (Atgimimo Balsai,
Vilnius, 1991: 57)

It is obvious that at that time one of the main factors of the “national
revival” was the remembrance of the history. And it was not just a simple his-
tory — the main element here was the remembrance of the “history of suffer-
ing*, i.e. deportations and post-war struggles.

In these speeches, the relation between the dead and the living was
constructed. Death was not meaningless since, in this discourse, Lithuanians
died in order that those participating in meetings, listening to or reading
speeches might find the objectives of their lives. Doubtless, the dead were
connected to the nation and its fate. The constructed community included not
all the dead, but only the Lithuanian dead. Lithuanianness both gave mean-
ing to people’s lives and made national symbols effective. Indeed, during the
years of “Sajudis”, the rate of suicides in Lithuania decreased.

Along with this topic of death there was another topic — the telling of
the truth about our history. Hidden history became a space to be discovered.
The inter-war national discourse became the basis of this rediscovery. We can
remember the boom of reissuing old historical books during 1988 — 1991:
historical studies published in the inter-war period were printed again. Since
during the Soviet years some historical facts were distorted, the historical dis-
course formed in the inter-war period automatically became the telling of the
truth.

These topics — death and the telling of the truth — were used to con-
struct an identity throughout history. It was essentially a restitution of nation-
ness. It was a rebuilding of the nationness constructed at the end of the 19th
century.

THE EROSION OF NATIONAL FEELING

The subject of national identity gradually lost its importance in the
post-Sajiidis period. Economic problems pushed the issue of nationality aside.
The results of the European Values Survey carried out in 1990 and
1999 are very expressive. The respondents in both surveys were asked the
same question: “With which group of these specified would you identify your-
self first?” and had to select out of five geographical regions (locality or town
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where they live; region of the country where they live; their country as a
whole; Europe; the world as a whole), the one with which they identified most
strongly. The comparison of the distribution of answers to this question (see
Table 1) is somewhat complicated due to the fact that the EVS 1990 was car-
ried out at the very moment of the dissolution of the Soviet Union. Therefore,
in the questionnaire used in 1990, identification with a region was phrased as
identification with the Lithuanian Republic as one of the regions of the Soviet
empire, meanwhile identification with a country as a whole, as identification
with the USSR. Because of that, it is adequate to compare sel-identification of
Lithuanians with a region in 1990 with their self-identification with a country
as a whole in 1999. Comparing this way, one will see that in 1990, 66 percent
of respondents pinpointed Lithuania as an object of their primary self-iden-
tification, whereas in 1999, this group melted to 38 percent. Meanwhile, the
native city or settlement was mentioned by 25 percent of respondents in 1990
and 49 percent in 1999.

Table 1.
Individual self-identification with geographical regions in Lithuania,
1990-1999 ( percent)

1990 | 1999
LOCALITY (city or settlement) 25 49
REGION (1990-Lithuania; 1999-Lithuanian region) 66 6
COUNTRY (1990-USSR; 1999-Lithuania) 3 38
EUROPE 1 3
THE WORLD 4 4

Apart from the question about self-identification with geographical
regions, respondents to both surveys were asked the question: “Are you proud
of being a resident of Lithuania?” The distribution of answers to this question
is presented in Table 2. As one can see, the number of individuals “very proud”
of their country decreased by 50 percent during the period between the two
surveys, and the number of those “somewhat proud” and “not proud at all”
grew three and ten times respectively. Obviously, such big disappointment in
the native country resulted from multiple reasons: psychological, social, and
economic. But in this special case I would like to highlight the trajectory
— marking a shift from national identity (identifying oneself with Lithuania)
to locality identity (identifying oneself with the place of residence), as well as
a declining feeling of national pride. Various interpretations of this trajectory
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are possible; however it testifies to a certain erosion of nationality.

Table 2.
National pride of Lithuanians, 1990-1999 ( percent)
1990 | 1999
Very proud 41 22
Rather proud 46 39
Somewhat proud 11 26
Not proud at all 1 13

Here we should also add an ironic approach towards national sym-
bols, which surfaced in the pop-culture. Nationality and belief in national
symbols went out of fashion. The symbols, which were reconstructed and
brought back to life, lost their fight with real life as they were out of line with
the new experience.

Moreover, to better understand this erosion of nationality, we should
remember the growing disillusion in the situation of that period, the huge
distrust in the state institutions, and lack of faith in the future. The surveys
by Eurobarometr revealed the following: 27 percent of the Lithuanians, when
asked if they expected any improvement of the situation, answered positive-
ly (the lowest figure among the candidate countries), versus 21 percent of
the respondents, who believed it would worsen (this was the highest among
the post-communist countries and third among the candidate countries, after
Cyprus and Turkey (see <http://europa.eu.int/comm/public_opinion>).

All this had a negative effect on the previous sources of Lithuanian
identity that somehow became less convincing to the new generation. This
also could be seen from the survey carried out in 2003. If the elderly used to
be proud of the Lithuanian language and Lithuanian history, former sources
of Lithuanian identity, the young generation preferred different symbols: they
were proud of famous Lithuanian basketball teams.

TURNING POINTS IN TRAJECTORIES OF AWARENESS

Thus, we come to the question of whether Lithuanian identity is pos-
sible. The most frequently suggested discourse today emphasizes the threat to
the Lithuanian identity amid globalization, as well as the potential disappear-
ance of it.

Here, I would like to prove that being a member state of the Euro-
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pean Union may turn into an accelerant for an emergence of new definitions
of nationality.

To begin with trajectories of awareness, the celebrated Lithuanian
sociologist, Vytautas Kavolis, wrote, “An expert in cultural history considers
significant a shift of a differentiated organization of awareness from the text
groups characteristic of one period to the text ensemble representing the iden-
tity of the later period, rather than the individuality of texts (or the biographies
of their authors)” (Kavolis, 1991: 126).

There are options for our new identity. When entering the European
Union, Lithuania continued an old cultural dialogue with Europe, too often
disrupted in the course of history. When writing the word “cultural dialogue”,
I mean symbolic, rather than cultural, exchange, and the values born through
cultural communication. Specialists in culture semiotics say that every culture
has its code and the discourses taken from one culture should be interpreted
referring only to this. Thus, an opposite alternative is possible — knowing the
code of an other culture leads to discourse modification. The analysis of the
evolution of Lithuania’s image as the country of woods may be used to illus-
trate such cultural communication.

This image came up in the Middle Ages and was widespread in West
Europe. Woods were perceived as a territory under the control of devil, demons
and evil spirits (as paganism was attributed to the sphere of the activities of
the devil). Alexander Guagnini wrote in his Sarmatiae Europeae Descriptio,
well known in Europe of that period, “In that province [Samogitia] there are
so many dense woods and virgin forests, where even ghosts can be seen some-
times” (see Jurginis, Sidlauskas, 1988: 66).

Forests were a threatening space full of dangers. Such image incited
a response, which came in the form of the very first Lithuanian map of the
Grand Duchy of Lithuania (GLD) commissioned in 1611 by the Radvila fam-
ily, famous and powerful Lithuanian noblemen. The wooded areas on that
map were considerably smaller (Alexandrowicz, 1989: 124). This could serve
as a perfect illustration of how the West European cultural code (forest is
a dangerous space) was used and the GLD “turned into” (at least within a
symbolic space) a “tamed” country by reducing the forest areas at least on a
map. Obviously, one map could hardly change the way Europeans imagined
Lithuania. Therefore, at the beginning of the 19th century one of the generals
of the army of Napoleon, who had never before been in Lithuania, wrote in
a letter to his wife: “We are soon to enter the Lithuanian woods” (Trumpa,
1990: 231). Prosper Mérimée’s famous short story “The Bear” was a story of a
Lithuanian nobleman who had torn his wife to pieces on their wedding night.
The true reason of all this chilling mystery came out later: the nobleman was
born to a woman and a bear, and so he was half human and half beast. This
short story also contains vivid descriptions of Lithuanian forests, where all
kinds of unpleasant things could happen (Mérimée, 1995: 18-19).

However, the rise of nationalism led to a remoulding of this image
— the apotheosis of forests, which started with Simonas Daukantas’, according
to whom the forests turned into a symbol of Lithuania’s power. Lithuanians
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drew strength from woods, and when those virgin forests began disappear-
ing, Lithuania’s power and glory died away, too. This example shows how
Daukantas used the ready-made image of Lithuania by offering an absolutely
different interpretation of it, i.e. he transformed it from a negative to a posi-
tive one, as forests which were perceived as a threatening space turned into
the national pride and sign of identity. This type of creative path proved very
productive, and a forest as a subject in the Lithuanian culture became very
significant. Antanas Baranauskas, Maironis, Vincas Kréve, and many other
Lithuanian writers later developed it in texts fundamental to Lithuanian cul-
ture.

This was how the negative images from another culture were used to
build up our national identity through transforming their negative content into
a positive one. Investing a positive content into such re-interpretation of nega-
tive stereotypes proved very productive in reconstructing the identity. We can
trace similar attempts today too, such as the essays of Gintaras Beresnevicius®,
and particularly his book Imperijos Darymas (The Making an Empire). It con-
tains the following idea: we have the experience of ruling an empire — the
Grand Duchy of Lithuania — and we are barbarians by our nature deemed to
be warriors and rulers. But the problem is that there has been no one to fight
with or rule over in such a small Lithuania. Therefore, men are drinking, ruin-
ing themselves by excessive use of alcohol, fighting among themselves, and
committing suicide. All this happens out of despair that surfaces when they
have no one to fight with or rule over. But now we are in Europe. Upon be-
coming a member of that big family, we can see a wider space — entire Europe
— opening for our activities. And, in Beresnevicius’ words, Europe has grown
weaker and tired, and too pleased with itself. Eventually, it will be easy for us,
barbarians, to rule it. He writes:

We should feel free of any inhibitions when gaining access
to Europe, and not let feelings of submissiveness or insig-
nificancy worm their way into our brains. We are barbarians
standing at the open gates of Rome, and are invited to take
over the power there, as internal weakness and factions with-
in its structure are hiding under the shining exterior. Only
barbarians can breathe new life into the empire of Rome.
The major issue is who they will be — us or the Moors. But
we are closer to the European roots, since we are those roots.
At the same time, we are the North, which always was ma-
jor source of vitality needed by Europe for its expansion.
(Beresnevicius, 2003: 67)

Beresnevicius is a real master of using a paradox to mingle the old
myths about our glorious past with future visions. Beresnevicius has en-
croached upon our conceptions and inveterate stereotypes. He avoids demys-
tifying, but prefers replacing them with new ones. His interpretation of the
existing negative clichéd image of Lithuanians as savages turns into a positive
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and is presented as the key condition for our future identity. Actually, he at-
tempts doing what Daukantas did in the 19th century. The latter turned upside-
down the stereotypes of that time so that their new interpretation laid down
the grounds for the emerging Lithuanian nation. Beresnevi¢ius uses similar
methods. He also offers new concepts and new models of the activities of the
nation.

However, we should notice here that Europe has been growing into
the space suitable for the Lithuanian national identity to unfold. Europe, with
all of its cultural meanings, has developed into a space of challenge to be
taken up. Eventually, Europe has been growing into “something different”,
which is most important for building the identity definition. At the same time,
it is a prerequisite for the unfolding of the new Lithuanian identity.

THE LOGIC OF GLOBAL CAPITALISM AND NATIONAL
SYMBOLS

In speaking about globalization and capitalism we usually empha-
size only one side of it — we present global capitalism as a phenomenon that
promotes uniformization and annihilates differences. Airports are the same all
around the world, say the followers of such an approach. But there is another
side of it: global capitalism stimulates the survival of certain distinctions, and
even helps to build them up. I have in mind the importance of tourism for the
organization of culture, which is one of the most profitable businesses, as can
be seen from statistics. In 1970, the number of tourists was 159,7 million and
spent $17,9 billion; in 1980, their number grew to 284 million and the sum
spent rose to $102,4 billion. In 1990, the figures respectively were 454,8 mil-
lion and $255 billion, whereas in 1995, they grew further to 561 million and
$380 billion. The World Tourism Organization forecasts the number of travel-
ers to exceed 1 billion by 2010 (Held et al., 1999).

Tourism is not just traveling across geographic locations or a change
of geographic climate. It is traveling via cultures and in time. A modern tour-
ist is either a historian (since he tours historic places) or anthropologist (who
travels to spaces which are absolutely strange to his civilization). Today’s
traveler avoids locations that are empty or have not been given a cultural
sense. He needs images and impressions to be ready for “consumption”.

To reach success in the sphere of tourism, Lithuania needs a success-
ful myth about what Lithuania is, what makes it special, what Lithuanians are
proud of, and what is worth seeing here. However, this myth cannot be super-
ficial and suitable only for tourists; it must be a part of us. We can trace some
indications of such myth already today, for example the ongoing rebuilding
of the Palace of Rulers of the Lower Castle in Vilnius that used to be the heart
of science and culture in the 16" century. The supporters of this project say it
will serve both the historic self-awareness and national self-esteem, as well as
stimulate tourism. In this case we can see very well how symbols of national
identity go in line with the industry of tourism. So, this type of the logic of
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capitalism (opposite to McDonaldization, which is uniform) will promote dis-
tinction rather than annihilation.

That’s precisely why certain symbols from the past, or cultural sym-
bols, are created or reconstructed. Globalization by its logic not only elimi-
nates cultural identity, but also helps to build it. Differences are needed to
create economic values.

Thus, the vector of global capitalism may grow into a powerful force,
which would support the phenomenon of identity. Eventually, the merger of
the logic of global capitalism and turning points in the trajectories of aware-
ness can offer grounds for the potential re-creation of the Lithuanian identity
and survival in the post-modern world.

CONCLUSIONS

In 1988-1992, Lithuania brought back to life the national identity
models used in the inter-war period. Delivering hidden truths and remember-
ing the deaths of the compatriots in the post-war period contributed to the
development of national identity among emigrants and created grounds for
national identity to grow into the most important component of the public
life.

In the post-Sajudis period, after the restoration of the country’s in-
dependence, the erosion of national identity started; it was accompanied by
disappointment in national symbols and gradual disappearance of discussions
about the national identity. Social surveys have shown a weakening role of
national identity in the ten years of Independence.

But in analyzing the essays of the last years, we have discovered
attempts to re-think the Lithuanian national identity. The essays by Gintaras
Beresnevicius spurred our interest because he has been turning upside down
the negative stereotypes about Lithuania and remaking them into components
of likely identity. Europe has developed into a space suitable for the Lithuanian
identity to unfold. Europe, with all its cultural meanings, has developed into
a space of challenge to be taken up. Eventually, Europe has been growing
into “something different”, which is most important for building the identity
definition. At the same time, it becomes a prerequisite for the unfolding of the
new Lithuanian identity.

In our analysis, we have underlined the logic of global capitalism,
which not only annihilates local cultures but also contributes to building dis-
tinctions. All this offers opportunity for the emergence of a new national iden-
tity for intellectuals to reconsider.

Research Institute for Culture, Philosophy, and Arts
Lithuania
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NOTES

1. In this way, contemporary human beings continue the biblical tra-
dition of Adam: “And out of the ground the Lord God formed every beast of
the field, and every fowl of the air; and brought them unto Adam to see what
he would call them: and whatsoever Adam called every living creature, that
was the name thereof.” (Genesis 2: 19).

2. Active campaigner of the national revival movement and popular
singer of the time (editor’s note).

3. Prominent Lithuanian philosopher, one of the key figures of Sqjiidis
movement (editor’s note).

4. Jacques Le Goff’s work about the notion of purgatory in the
Christian culture is important in this respect. The French historian demon-
strated convincingly that, along with the rethinking of the unearthly world,
new cultural transformations took place in Western civilization.

5. Eminent Lithuanian folklorist, philologist and historian of the 19®
century, famous also as the creator of the concept of the modern Lithuanian
nation (editor’s note).

6. Contemporary Lithuanian writer, essayist and historian of religion
(editor’s note).
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Chapter IV

Searching for Lithuanian Identity
Between East and West

Antanas Andrijauskas

In Lithuania, as in other Western countries, at especially dramatic
historical junctures interest has grown in “nonclassical” (as assessed from a
traditional Eurocentric viewpoint) cultures, of which the great Eastern civili-
zations stand out as the more significant. Increasing contacts between cultures
have periodically encouraged intellectuals to delve into the complex prob-
lems of the interaction between Eastern and Western cultural, philosophic and
artistic traditions, and to grasp that each culture, despite its uniqueness, is a
component part of universal world culture. In human cultural history, which
spans many centuries, there exist unchanging truths and values that have not
lost their relevance, ideals that unify the goals of the mankind. At any given
point in history, separate cultures embody, actualize and express, in their own
way, these attitudes toward values.

A national culture to which “a longing for world culture” is foreign
has no future. The better able a culture is to naturally assimilate the values of
other cultures, the more deep its impulses to develop. Here, the problem of
dialog between cultures arises — how authentically to transfer concepts from
“foreign” cultures to one’s own. The boundaries between that which is “one’s
own” and that which is “foreign” shift and constantly change, no matter what
megacultural systems influence a national culture.

EARLY LITHUANIAN INTEREST IN THE EAST

Contrary to our stereotypical thinking, the history of culture does not
provide a universal system of cultural models and categories. Indian, Chinese,
Japanese, French, and Lithuanian culturological concepts are not equivalent
and do not share coordinating systems. It is not possible, therefore, mechani-
cally to transfer values from one culture to another without losing authentic-
ity. On the other hand, world culture does contain values, truths, and ideals
that express goals common to all people, that are universal and intelligible to
all nations. For this reason, it is possible for values created by different cul-
tures and civilizations freely to circulate and be exchanged.

One’s own culture can be better understood only by looking at it from
the outside, by comparing its system of values and symbols to those of other
cultures. “In order to see things objectively,” wrote Carl Gustav Jung, “one
must always look at them from the outside. ... Everything that annoys us in
others helps us to understand ourselves. When we act this way, a dialog natu-
rally develops between different cultural traditions, one that helps overcome
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the isolation of a specific culture, the narrowness of its horizon” (Jung, 1992:
250).

A meaningful polylog (or interchange of various cultural voices) with
other cultures and their spiritual values is possible only by maintaining the at-
titude of openness in which the communicating parties respect one another, do
not avoid contact with one another, and recognize the importance of cultural
values and symbols different from their own. On the other hand, any cultural
polylog requires openness of thought to critical views and differences of opin-
ion. Finally, a full-fledged polylog is impossible without a certain body of
shared ideas that open up space both to a diversity of opinions and positions
and to mutual communication. Indifference toward other cultures and exag-
gerated admiration of one’s own, its blind exaltation, are characteristic only
of an uncultured person and merely attest to spiritual immaturity. If one does
not respect the cultural values of other nations, one cannot meaningfully love
one’s own culture or comprehend its position in the course of history and in
the context of world culture. Moreover, contempt for other cultures is usually
directly connected to trampling on one’s own ethnic traditions of culture.

Extremely important, therefore, for meaningful cultural contacts is a
responsible attitude on the part of each participant toward their own tradition
of ethnic culture as an open system of values and symbols able to provide
nourishment for the further development of spiritual values. An ethnic tradi-
tion is transmitted while remaining stable in the constant elemental metamor-
phoses of life and culture. It is the change of all changes, invariable in its
eternal variability. It is a refreshing wellspring of authentic values, constantly
nourishing all the rootlets of culture. Attention to cultural values and symbols
created in the past also opens up a space for the future, i.e. the experience of
the road taken thus also ensures the future. A rich tradition of ethnic culture
not only combines stability with a constant change of values, but is also the
point of departure for intercultural polylog.

Fate or a hidden logic of historical development has cast Lithuani-
ans, the last pagans of Europe, into an area of land between the Eastern and
Western worlds. Here was that spiritual space, formed by “the hidden mind of
history” (Hegel) where the creative energy of our nation unfolded along with
the tragedy of her culture and existence; where the threat of national destruc-
tion and extinction constantly hovered about; and where, on the other hand,
lay nestled the sources for original flights of our national spirit, for the tradi-
tion of marvelous harmonic singing and unique wooden folk sculpture. For
centuries, Lithuanian culture has interacted with the cultures of neighboring
nations, has experienced their influence, and has influenced them in turn.

When the historical metamorphoses of the Lithuanian reception of the
East are analyzed, what becomes clear is the exceptional significance of the
idea of the Orient in the search for Lithuanian cultural identity. For members
of the Lithuanian intellectual elite, the East was often not so much the “other”,
a distant exotic world, as something spiritually close, a magic mirror, as it
were, in which they sought the origins of their own human physiognomy and
mentality, which were different from those of the rational Christian West, and
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where they sought to know themselves and fully understand the advantages
and shortcomings of their own culture. For many of our most prominent intel-
lectuals and artists, therefore, the East did not represent, as for many Western-
ers, self-knowledge through the “other”, because the Orient was imagined as
a world of romantic dreams, as something half-forgotten, nestled in the depths
of their subconscious. The discussions that constantly arose in Lithuania about
cultural orientations to the East or to the West and the spontaneous efforts to
be dissociated from the influence of Western Christian civilization allow one
to grasp the undeniable importance of the idea of the Orient in the search for a
Lithuanian cultural identity. This idea was often an intellectual means to help
reveal the significance of the pagan Baltic substratum for Lithuanian cultural
history and to fortify one’s own identity.

Problems of the interaction of Eastern and Western culture are ex-
tremely important for Lithuanians. Our ancestors almost certainly came to
Europe from the continent of Asia; therefore, in language, mythology, folk-
lore, works of art, musical harmonies, and various archetypal cultural forms
there have survived many connections with the traditional forms of Eastern
culture. Lithuanians created the greatest state in Europe — the Grand Duchy
of Lithuania — in response to the rapacious expansion of the Teutonic orders
and Western Christian civilization. The rulers of this state, however, because
of their own expansion to the East, were unable to make Lithuanian the of-
ficial written language of state administration. It existed only among the lower
strata of the common people. As the territories inhabited by the Lithuanian
ethnos continued to grow smaller, the failure to use Lithuanian in the admin-
istration of the state, in the educational system, and in the lives of the nobility
determined the tragic history of the state and the nation.

Later, the historical Lithuanian nation and the state formed at the
crossroads of Eastern and Western civilization, in struggles with the orders of
the Teutonic Knights and the Brothers of the Sword as well as with various
Russian duchies, the Tartars, Sweden, and other countries on which the Grand
Duchy of Lithuania bordered or with which geopolitical interests conflicted.
Over the centuries, Lithuanian culture has been influenced by various cultures
far and near and has combined elements from the cultures of the Christian
West as well as of Eastern Slavs, Karaimes, Tartars, Jews, and other peoples
of the East. Although in the Late Middle Ages the Grand Duchy of Lithuania
allied itself with Poland and officially became part of the Western Christian
world, conservative peasant culture, as attested by many bishops and mis-
sionaries, staunchly preserved the old pagan Baltic religion until the end of
the 17" century. In fact, many of the rudiments of this religion survived until
the first half of the 19" century, when in ideological opposition to the social
and political oppression of the Russian Empire and to the forced propagation
of Orthodoxy the Catholic religion became firmly established.

It was not by accident that the prominent Lithuanian philosopher
Stasys Salkauskis connected the rebirth of Lithuanian national culture with
a synthesis of the cultural values of Eastern and Western Christendom when
he recognized the undoubted Eastern influence on the formation of the culture
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and mentality of the Lithuanians (Salkauskis, 1995, vol. IV: 73). Indeed, an
emphasis on contemplation rather than action, an emotional perception of the
world, special reverence for nature and its various manifestations (trees and
forests, springs and rivers, hills, grass snakes), the worshipful sacralization of
nature, and many other things characteristic of the Lithuanian mentality bring
us close to the Eastern Slavs and the traditional cultural forms of the East.

In Lithuania, as in other European countries, interest in the cultures of
eastern nations had already begun during the times of missionary Orientalism.
In those days, pilgrims and missionaries from the Grand Duchy of Lithuania
traveled to the lands of the East and spread information about the countries
they had visited. One of the best such descriptions was left by Mikalojus
Kristupas Radvila.! An account of his travels in 1582-1583 through Palestine,
Egypt, and Syria was published in Latin as Hierosolymitana Peregrinatio
(Pilgrimage to Jerusalem; Braunsberg (East Prussia), 1601). Received with
great interest by readers in various European countries, this work later ap-
peared in translations and new editions.

Lithuania especially desired to know more about the countries of the
East when the ideologies of the Enlightenment and Romanticism were flour-
ishing. During those times, the fashion of chinoiserie spread across Europe,
“Chinese” rooms, gardens, and pavilions sprang up on country estates, and
Chinese porcelain, art works, and trinkets of various kinds were passionate-
ly collected. At their country estates the magnates of the Grand Duchy of
Lithuania— of the Radvila, Sapiega, Pacas, Chodkevicius, Tyszkiewicz, Ogins-
kis, and other families — accumulated collections of art and various objects
from Eastern nations; at some of these estates theatrical shows were put on
even with exotic Eastern costumes. As Count Benedikt th Tyszkiewicz’s sur-
viving photographs attest, these traditions were still alive even at the begin-
ning of the 20" century. One of the photographs from 1903 shows Benedikt
Tyszkiewicz taking over from his father control of their estate while accompa-
nied by a solemn procession dressed up in the theatrical costumes of Chinese
mandarins and their servants. The Egyptological collections donated to the
Louvre by the counts of the Tyszkiewicz family are the pride of this museum,
but many of the other important collections of the magnates of the Grand
Duchy of Lithuania were lost because of various calamities or ended up in the
collections and museums of other countries.

19™ CENTURY

Traditionally and thoroughly, in the context of the Western culture of
that time, contact with Eastern cultures in the 19" century was given meaning
through the artistic works of the Romantics born in the territory of the Grand
Duchy of Lithuania, whose search for a cultural identity received impetus
from the unique Orientalism of Adam Mickiewicz, a poet nurtured by the in-
teraction of Lithuanian and Polish culture. At the time that so-called Romantic
Orientalism was flourishing, the rudiments of academic Oriental studies be-
gan to form at Vilnius University. However, an insurrection followed by the
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closing of the university broke off this new field of research in Lithuania, and
scholars interested in the cultural traditions of Eastern nations spread out to
various centers of learning in Western Europe and Russia.

Undoubtedly, the most significant figure in Lithuanian Oriental stud-
ies during those times was Jozef Sekowski (1800—1858), who initiated Arabic
studies in Lithuania and Russia. Born on the estate of Antagalonys near Molétai,
this descendant of a noble family was inspired to take an interest in the East
by his uncle Gabriel Groddeck and by Joachim Lelewel. In 1819, while a
student at Vilnius University, he traveled to Constantinople, Syria, and Egypt,
where he studied Arabic, Persian, and Turkish, as well as the cultural history
of the nations of the Near East. In 1821 Sckowski returned to Lithuania, and
in 1822 he became a professor at Vilnius University and taught Eastern lan-
guages. Soon, however, when the University of St. Petersburg dismissed two
professors from the departments of Arabic and Turkish — J. F. Demagne and
F. B. Charmoy, who were disciples of Silvestre de Sacy — for supporting the
Decembrists, he was appointed ordinary professor at this university. For 25
years he chaired the department of Eastern languages and taught Arabic and
Turkish. Famous for his wide-ranging erudition in the humanities, Sgkowski
mainly devoted his attention to pedagogical work and literary activity; he was
an excellent storyteller and master of words. He became famous for literary
works full of Oriental motifs, accounts of his travels, translations from Arabic
literature, and a small number of theoretical studies about early Arabic po-
etics. In 1828, while still very young, Sekowski was elected corresponding
member of the St. Petersburg Academy of Sciences.

The process of national consciousness, promoted by individual
Lithuanian intellectuals during the second half of the 19 century, and re-
nascent historical reminiscences (foggy memories revived by the Romantics
about a glorious historical Lithuanian past) bestowed, at the beginning of the
20" century, on the idea of the Orient an almost global historiosophic and
existential meaning. Lithuanians were encouraged to take a deeper interest in
the countries of the East not only by the growing ideology of national rebirth
but also by widespread theories about the origin of the Lithuanian nation in
India and about the closeness of Lithuanian to Sanskrit. People returning from
the Russo-Japanese War of 1904-1905 disseminated many exotic objects from
China, Japan, and other Far Eastern nations, and these objects also encour-
aged society to take a deeper interest in the cultures of the East.

20™ CENTURY

In the Lithuanian Orientalism of the 20" century and in the search
for national identity closely connected with it, we can distinguish four basic
periods, which are directly connected to historical upheavals. The first en-
compasses the beginning of the 20™ century, from the lifting of the press ban
to the first year of the consolidation of independence. The second is the two
decades of the existence of an independent Lithuanian state, when the founda-
tions were being laid for a modern Lithuanian national culture. The third is



58 Searching for Lithuanian Identity Between East and West

the years of Soviet occupation, which lasted half a century. This latter period
can be divided into two stages: the first — the time of Stalinist repression and
of the inertia that appeared after that, the second — the so-called thaw, which
ended with the second restoration of independence. During the first stage the
intellectuals and artists who lived and created as emigrants were more active,
while during the second the cultural processes in Lithuania were already gain-
ing marked vitality. The fourth period is the present.

However, let us return to the beginning of the 20™ century, when, after
the ban on the Lithuanian press was lifted, great importance was attached to
the problems of the restoration of independence and of the cultural orientation
of a future independent Lithuania. On the eve of World War I, during this war,
and especially in the early postwar years, with many of the traditional values
of Western civilization discredited, the need arose to seek new vital sources
of spiritual inspiration. At that time, in Lithuania, as in Finland at the other
end of the Baltic Sea, the gaze of many people turned to the East, and cha-
otic discussions, often cut off from reality, flared up among intellectuals and
artists as to which way the renascent Lithuanian culture should go — East or
West? Because of Asiatic theories about Finno-Ugric origins, the Finnish elite
more and more closely “approached” the East and sought inspiration even in
distant Japan; the gaze of the Lithuanians did not extend that far. “Disputes
about guidelines to orient the Lithuanian culture and illusory cultural proj-
ects did not change the elemental cultural process nourished by underground
tributaries (atavistic subconscious phenomena, mythological images, ethical
norms, attachment to a certain gamut of colors), but they did highlight and
define the geopolitical situation in which the national culture was fated to be
born and to develop. Lithuanian artists became aware that it was their lot to
exist “on the boundary between two worlds”, to create in the crosswinds of
East and West” (Kubilius, 1983: 66).

During this time of choice, only a few people — but they were among
the most prominent figures in Lithuanian culture, especially Mikalojus
Konstantinas Ciurlionis, Mstislavas DobuZinskis, Petras Rimsa, Stasys Sal-
kauskis, Vydiinas, Vincas Krévé, Jurgis Baltrusaitis, Sr., Maironis, Juozas
Albinas Herbaciauskas, Balys Sruoga, and others — turned their gaze to the
East, where they sought original ways of making contact between Lithuanian
culture and the great cultures of Eastern nations. The creative work of all these
figures was connected not only with attention to various aspects of the culture
of Eastern nations, but also with the idea of national self-determination, which
was their fundamental position in life. That Orientalism formed the basis of
how, at that time, the brightest stars of Lithuanian culture connected emotion-
ally with the world is not at all amazing, for these were highly intellectual,
diversely educated personalities who had traveled and seen much, could make
comparisons, and had a better understanding of the issues of that time and the
tasks that lay before Lithuanian culture. Many of them worked in different
cultural fields, but they were united by similar worldviews, openness to other
cultures, and the desire to integrate the values and symbols of those cultures
into their own.
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This Orientalistic search, which was closely connected to the prob-
lem of cultural identity, was most clearly revealed in the works of Ciurlionis,
Vydiinas, and Krévé. They were connected by Orientalistic motifs, national
commitment, universalistic attitudes, and the philosophical nature of their
creative work, but they were separated by their initial paths and the forms
of Eastern culture toward which they were oriented. The study of the artistic
culture of the world was, for them, inseparable from openness to the East
and an orientation toward national artistic traditions. For all of them, Oriental
ideas and the art, music, and lore of Lithuanian folk culture were the basis for
a renascent national art.

Ciurlionis

Directly fused with national artistic traditions, Ciurlionis’ neoromantic
and symbolist Orientalism was determined by the universalism characteristic
of his feeling for the world and by the simply incredible receptiveness of
contemporary Lithuanian peasant culture to the refined art of the Far East,
which, in his opinion, could enrich the means of artistic expression of that
time. Ciurlionis was convinced that the most authentic art of various nations
and epochs was created by the people, and this understanding became es-
pecially clear in his mature work. He was inspired by eastern civilizations
and by the rainy, foggy Lithuanian landscape of muted greens, the work of
folk artists, and old songs. Ciurlionis’ Lithuanian character is revealed not
in external form or theme but in the deep strata of his colors, harmony, and
melodies.

Wdiinas

Another propagator of Oriental ideas — Vydiinas — was attracted to
Indian philosophy in response to German pragmatism and rationalism. He
was interested in various fields of the humanities — philosophy, religion, eth-
ics, and sociology, as well as the history of philosophy, literature, and art — and
as an external student studied at the universities of Greifswald (1896-1898),
the Halle (1899), Leipzig (1900-1902), and after 1912 Berlin, where he at-
tended the lectures of the famous professors Wilhelm Schuppe, Alois Riehl,
Wilhelm Wundt, Johannes Volkelt, Adolf von Harnack, Ernst Troeltsch, Karl
Lamprecht, and others, who opened up for him the diversity of the forms of
world culture.

On the other hand, Vydiinas was strongly influenced by the ideas of
eclectic theosophical Orientalism and by the desire to find new spiritual ide-
als to help revive Lithuanian national consciousness and authentic traditional
culture, whose forms had been reduced to the lowest common denominator.
In classical Indian philosophy (which according to his interpretation, was in-
fluenced by Schopenhauer and the theosophical tradition, exalted suffering,
human moral consciousness, and inner discipline) Vydunas found important
ethical reference points that he believed would help his occupied fatherland
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achieve spiritual rebirth. The warp for creating his concept of national cul-
ture became clear in the studies Miisy uzdavinys (Our Task, 1911) and Tautos
Gyvata (The Life of the Nation, 1920) and in the programmatic work Sieben
Hundert Jahre deutsch-litauischer Beziehungen (Seven Hundred Years of
German-Lithuanian Relations, 1932). In the latter book he revealed German-
Lithuanian relations to be “a huge drama” and for the first time portrayed
them from an Aistian viewpoint. Extremely important for him was the concept
of fatherland, which was losing its meaning in East Prussia:

Surely, one’s Fatherland means so much because this is
where everything was experienced for the first time: the self-
sacrificing love of one’s mother, the tender care of one’s par-
ents. Here, for the first time, one heard a human voice. Here,
a mother’s warmth, a father’s reflectiveness let one, for the
first time, experience humanity. Thus, in one’s Fatherland one
was, for the first time, cloaked in the rays of the sun, wrapped
in the darkness of night; here, the first spring blossomed, the
first autumn withered, and luxuriant summer thrived, winter
dawned with white wings. [...] Indeed, one’s Fatherland is a
space in a certain time. However, with it are united the char-
acteristics of one’s nature. In one’s Fatherland, in the space
of one’s youth, one begins to assimilate one’s existence. As
consciousness matures, the content of one’s life grows, the
whole world grows. In one’s Fatherland is the beginning of
growing and becoming. (Vydunas, 2001: 68)

The basis for the discovery of the fatherland and for the spiritual re-
birth of the nation lay, Vydiinas believed, in raising the level of culture and
becoming acquainted with the ethical values fostered for millennia in the East.
These things, according to him, would help strengthen the traditional forms
of Lithuanian culture, the ideals of national vitality and humanism. In this
conception of national rebirth, the philosophy of the East emerged as the main
ethical signpost and the catalyst for spiritual values.

Kreéve

Kréve was moved to take an interest in the East by neoromantic
Orientalism. He is one of the most complex and truly universal personalities
of Lithuanian literature in the first half of the 20™ century, the originator of
a qualitatively new philosophical prose and dramaturgy. Like many intellec-
tuals who had chosen a Lithuanian identity, in his youth he evolved from
poetry written in Polish to national ideals. The Orientalistic tendencies in
his work continued to grow stronger after his Indo-European studies at Kiev
University. He even wrote scholarly Sanskritological studies (The Original
Indo-European Homeland, 1909, and The Origin of the Names Buddha and
Pratyekabuddha, 1913), and in 1912 he began giving lectures on the history
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of Buddhism at Baku University. While living in Baku alongside magnificent
12" century architectural monuments, he came into direct contact with cul-
tural vestiges of the great Eastern civilizations, and this experience led him
to the deeper study of Indology and Zoroastrianism. Krévé was connected to
Indian idealism by basic attitudes that permeated his feeling for the world. It
is no accident that not only his dramatic heroes Sarinas and Skirgaila, who
emerge from a glorious Lithuanian past, but also the characters he draws from
the common people have many of the clear-cut features of Eastern sages.

INTER-WAR PERIOD

After the restoration of independence, Orientalism in Polish-occu-
pied Vilnius and in the provisional capital of Kaunas developed in essentially
different ways. After flourishing in the second half of the 19" century, Vilnius
became a provincial corner of Poland, and Kaunas — the center of Lithuanian
cultural life, with rapidly developing processes of national culture. Many of
the intellectuals and artists who had emerged at the beginning of the century
(except Ciurlionis, who died in 1911) continued developing their Orientalistic
ideas. Because of a lack of specialists in the provisional capital, it was not pos-
sible to lay the foundations for systematic Oriental studies. Nonetheless, af-
ter Kaunas University was re-established, Sanskrit was taught there, lectures
were given on the cultural history of Eastern countries, and students were
acquainted with the culture and hieroglyphic writing of Egypt. Most active
in this field were Ri¢ardas Mironas, Marija Rudzinskaité-Arcimaviciené, and
Jurgis Baltrusaitis, Jr.

Mironas translated classical texts of Indian civilization from Sanskrit,
while Rudzinskaité-Arcimaviciené even began publishing a series of short
books, Senovés Rytai (The Ancient East), of which five volumes appeared
from 1932 to 1936. During 1933-1939, at Kaunas University, general and
Oriental art history were taught by Jurgis Baltrusaitis, Jr., who had excellent
training in these fields. However, this art historian of rare talent worked far
too briefly as a teacher and lacked a specialized, properly trained body of stu-
dents who could continue his Oriental and comparative studies. On the other
hand, he finally developed as an original art historian of world stature only
after leaving Lithuania. Thus, his field of influence was not great in inter-war
Lithuania.

Alongside the cultural leaders of that first generation that had restored
Lithuanian independence, Orientalistic ideas were also cultivated by the new
generation of intellectuals and artists formed in a more open society. After
drawing closer to Western civilization and seeing a multitude of its negative
manifestations, they understood increasingly well that the Lithuanian nation
was fated, because of its geopolitical position, to live and create between
the worlds of the East and the West. On the other hand, as they understood
the one-sidedness of the growing materialism of Western civilization, they
felt a hunger to know the cultural and artistic values of the spiritually rich
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Eastern nations idealized by the romantics (Kleopas Jurgelionis, Kazys Bin-
kis, Vytautas Macernis).

The ever-closer cultural ties that artists maintained with various
countries, especially France, encouraged the spread of the ideas of French
Orientalism. The so-called Paris pilgrims — those highly gifted young special-
ists, scholars, and artists of various fields (Juozas Mikénas, Juozas Miltinis,
Liudas Truikys, Jurgis Baltrusaitis, Jr., Ri¢ardas Mironas, Algirdas Julius Grei-
mas, and a multitude of others) who were sent with scholarships from the state
to the leading centers of learning and art in France or who went there on their
own initiative — were precisely the ones who formed a new attitude toward the
cultures of Eastern nations and promoted the integration of various elements
of French Orientalism into Lithuanian culture and art. Unfortunately, many of
these extremely important, qualitatively new phenomena did not manage to
spread into Lithuanian culture and art during the brief period of independence,
which lasted barely two decades, because they began to emerge in many fields
only after 1936. This fruitful process of integrating the cultural traditions of
Eastern nations was broken off by the first Soviet occupation; the beginning
of World War II and the second Soviet occupation wreaked havoc on cultural
life, scattering many creative people throughout the world, from Stalin’s con-
centration camps in distant Siberia to America and Australia. Nevertheless,
the seeds were sown, and despite losses and broken lives, they gradually bore
fruit both in Lithuania and in the Diaspora.

POST WORLD WAR II PERIOD

After World War II many of the most prominent cultural leaders, peo-
ple who had grown up or matured intellectually during independence, now
cultivated their Orientalistic ideas — either in occupied Lithuania (Liudas Trui-
kys, Juozas Miltinis, Juozas Mikénas) or in the diaspora (Jurgis Baltrusaitis,
Vytautas Kavolis, Jurgis Macitinas, Jonas Mekas, Alfonsas Lingys; this list
was later expanded by Tomas Venclova, Jonas Jurasas, and Algimantas Svégz-
da) — on a higher level of theoretical and artistic reflection. An extremely
complicated social and psychological situation confronted that generation of
intellectuals and artists who had emerged during independence, propagating
the cultural traditions of Eastern nations, and who now remained in occupied
Lithuania, decimated by the repressions of the postwar years. Like many intel-
lectuals in the Soviet empire, they pursued their Orientalistic goals primarily
so that they could dissociate themselves from the ideological attitudes domi-
nant in the country or quietly resist the official Soviet system of values.

The spread of Orientalistic ideas during the so-called thaw years in
Lithuania was most influenced by three of the Paris pilgrims: the scenographer
Liudas Truikys, the director Juozas Miltinis, and the sculptor Juozas Mikénas,
each of whom in his own way spread Eastern influences in Lithuanian art.
Intellect, education, and the power of talent made them bright stars in the
artistic firmament of Lithuania at that time.
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Truikys

Undoubtedly, the most intellectual and refined of the artists who
spread ideas of the Orient was Truikys, who thought and created on a much
higher level than his contemporaries, dealing with complex problems of
composition and the synthesis of different arts. It was a tremendous loss for
Lithuanian culture that this highly professional artist, who had a sharp critical
mind and placed great demands on himself, was not admitted to the Vilnius
Art Institute by government machinery and his colleagues. Nevertheless, the
Orientalism of Truikys’ outstanding personality spread through his creative
work and the few students he had: Juozas Bal¢ikonis, Regina Songailaité-Bal-
¢ikoniené, Vladas Daujotas, Bronius Leonavicius, Rimantas Dichavicius, and
others. This influence was primarily expressed through Balc¢ikonis, who was
a devoted collector of Eastern works of art and for many years headed the Art
Institute Textile Department, which has, to this day, maintained a consistently
high level of professionalism.

Mikeénas

Mikénas’ life was full of fateful twists. He was born in Latvia; during
World War I he withdrew with his family to Russia, studied at a gymnasium
in Voronezh, and later at the hydrotechnical school in Odessa; after the war he
returned to Lithuania and enrolled in Kaunas Art School, where his extraordi-
nary talent at drawing and sculpture emerged. The development of his talent
in Paris at the studios of André Lhote and Vasily Shukhayev (1926-1927), at
the Ecole nationale supérieure des arts decoratifs, Ecole nationale supéri-
eure des beaux-arts, and Académie Jullian (1928-1931), and in private study
(1932-1934) markedly broadened Mikénas’ knowledge of ancient Eastern
civilizations and of the world history of sculpture. In this artist’s work the
monumentality, tranquility, and streamlined economy of form to be found in
Egyptian, Assyrian, and Persian sculpture fused with the traditions of modern-
istic and Lithuanian folk sculpture.

Mikénas’ Orientalism differed markedly from that of another pupil
of the Paris school of art, Petras RimS$a, in whose metal incrustations can
be felt a strong influence of the Japonism — extravagant lines, spectacular
details — characteristic of the art nouveau tradition. Mikénas’ monumental
Orientalism is, as it were, a response to the manneristic quality of Rimsa’s
Japonism. Obviously, the development of Mikénas’ talent was greatly limited
by the dogmatic outlook of socialist realism, to which he was forced to con-
form while teaching at the Art Institute, and this fact toned down the promis-
ing Orientalistic tendencies to be seen in his work. However, the synthesis
that informs Mikénas’ creative work of the artistic traditions of the Near East
and Lithuanian folk culture became widespread in later Lithuanian sculpture,
especially in the work of that monumentalist of rare talent, Gediminas Jakiibo-
nis, and his students. Without stretching the truth, we can today state that this
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is surely the most vital and aesthetically fruitful Lithuanian tradition of monu-
mental sculpture, one that has almost completely forgotten its true sources.

Miltinis

Of the adherents of Lithuanian Orientalism under discussion, the
most complex was Miltinis because he was often purposely reticent about the
sources of many of the fundamental principles of his directorial work. He was
the first Lithuanian professional director to be acquainted at first hand with
the aesthetic principles of modern Western European and Far Eastern theater.
Traditional Japanese theater had earlier greatly interested Antanas Sutkus,
who in 1920 had already published the study “Apie japony teatra” (About
Japanese Theater). However, Miltinis’ acquaintance with the principles of
Eastern theater was much more diverse. When Miltinis, young and receptive
to innovations, arrived in Paris from Kaunas, he was caught up in the color-
ful whirl of theatrical life in a big city during a time of important renewal
for French theater. In Paris at that time, the principles of traditional Eastern
theater, especially Japanese Noh, were a strong influence in the aesthetics and
the training of actors. Especially solid in this field are the achievements of
Jacques Copeau and of Miltinis’ teacher Charles Dullin. In his work as man-
ager of the Théatre du Vieux-Colombier, the former applied many elements
of traditional Far Eastern theater. These Orientalistic views were shared by
Dullin, a close friend of his youth who maintained that he had been inspired
to reform Western theater by studies about the origin and history of traditional
Eastern theater. Because Miltinis studied under Dullin, he did not always expe-
rience the aesthetic influence of Eastern theater at first hand; it spread through
the creative work of Dullin, his comrades-in-arms Copeau, Louis Juvet, and
Antonin Artaud, fellow students Jean Vilar and Jean-Louis Barrault, and other
reformers of French theater, whose revolt against the principles of French
classical theater, preference for a more restrained style of acting, emphasis on
silences, pauses, and incompleteness, and use of austere, conventional scen-
ery and costumes were powerfully influenced by the aesthetics of Eastern
theater. Miltinis was also fascinated by the ideas of Paul Claudel and André
Malraux, who propagated the principles of Eastern theater and art.

After returning to Lithuania, Miltinis was closely associated with
Truikys and even lived in his apartment for a while. When speaking, Miltinis
often used Oriental motifs that were not always intelligible to others; for exam-
ple, his favorite allegory about a Chinese mandarin or a fisherman in a barrel
“who is doing one thing but whose thoughts are flying about somewhere else”
was of Chinese origin.

Various influences affected Miltinis’ consciousness and aesthetics in
a singular fashion. After his studies in Paris, he became enthusiastic about
the idea of having his own philosophical, intellectual theater and of form-
ing a close-knit group of actors who shared his vision; he dreamt of creating
his own system for training actors. Obviously, Miltinis was inspired by his
experience of life in Paris and by Dullin’s Oriental aesthetics; the Théatre de
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I’Atelier, which Dullin had founded, was a school of theater based on spe-
cial principles for training actors, like traditional Far Eastern theaters. It is
not amazing that the model for the intellectual theater that Miltinis founded
was based on Dullin’s aesthetic views, which took firm root in the young
Lithuanian director’s consciousness and creative practice.

Miltinis took over many of Dullin’s Eastern principles for developing
actors. For decades he nurtured his own theater and troupe of actors with an
intellectual repertoire. For him, as for the creators of Far Eastern theater, the
theater was a holy place with a sacral space separated from the sphere of the
profane. Miltinis, like the creators of Noh theater, propagated the monastic,
closed-off, ascetic lifestyle of people devoted only to the theater, dissociation
from the outer world and moderate enjoyment of worldly pleasures. Therefore,
in the theater there is no room for destructive quarrels, backbiting, intrigues,
or narcissism, for anything that demoralizes the creator and promotes spiritual
sloth and stagnation. True theater art demands a special fidelity and devotion,
the subordination of one’s life to a special rthythm and outlook. Discipline
and constant learning, the polishing of one’s skills are the basis of Miltinis’
theatrical system. The director himself, as is customary in Noh theater, taught
primarily by personal example, was very demanding of himself, disciplined,
did not have a personal life. He regarded artistic creation as a constant process
and stressed the importance of self-discipline, a strict regimen, physical con-
ditioning, the pursuit of spiritual perfection, and inner concentration.

In accord with the practice of Noh theater, Miltinis considered the
studio an extremely important component part of the theater. By performing
various jobs here from adolescence (he dreamt of accepting youths from the
age of thirteen into a studio connected with the troupe) and observing a work-
shop of theatrical art, the future actor was naturally to absorb professional
secrets and grow artistically in a consistent and purposeful manner. When
speaking about how to perfect the actor’s art, the director always emphasized
the importance of the union of instincts and intellect, of imitation, concise
speech, the use of silence and pauses, inner concentration, attention to into-
nations, the development of intuition, listening to one’s fellow performers,
leaving things unsaid, spontaneity, and improvisation. “Intonation,” he said,
“is the actor’s philosophy”. In his teaching practice, as in the tradition of Noh
theater, rehearsals were lessons. In the studio established at Miltinis’ theater,
as in the traditional theater of India and the Far East, special attention was
devoted to the mastery of professional secrets and the acquisition of a general
grounding in the humanities. In this studio, in addition to the specialized dis-
ciplines, actors were also taught literature, aesthetics, fine arts, music, theater
history, and philosophy. Here, healthy and natural competition was to prevail;
the weaker were to yield to the stronger. “I want,” he said, “our troupe to be
permanently young, alive, active, responsible, and tangibly productive.”

Consistently cultivated for many decades, Miltinis’ Orientalistic prin-
ciples for training actors, for separating them from the outer world, his dream
of creating a meditative theater of “silence,” in which “the actors will come
on stage, sit down at a table, and be silent, communicate in silence, and the
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entire audience will understand perfectly well what they are silent about,” and
his many other ideas of Eastern origin took deep root in Lithuania on account
of his authority as a director. They spread in the creative work of Jonas Jura-
Sas, Eimuntas NekroS$ius, Jonas Vaitkus, Gintaras Varnas, Gytis Padegimas,
and other Lithuanian theater directors as well as the actresses Eglé Mikulio-
nyté and Biruté Marcinkevicitté. Among the most consistent promoters of
Miltinis’ Orientalistic ideas in Lithuania was the talented Latvian pantomime
theater director Modris Tenisons, who around 1968 created a troupe of actors,
unique at that time, who were fanatically devoted to their work in this kind of
theater. Unfortunately, this world-class theater, which created many very ma-
ture shows in terms of both plasticity of form and the embodiment of an idea,
did not receive adequate understanding and attention from Lithuanian society
and cultural institutions.

During Soviet times favorable conditions did not exist in Lithuania
for academic Oriental and comparative studies because they were con-
centrated in three main centers — Moscow, Leningrad, and Ulan-Ude. On the
other hand, the study of Eastern cultures traditionally attracted those people
who were inclined to oppose the official ideology. For this reason, Soviet
schools of Oriental studies operated like elite esoteric communities that had
created their own learned microclimate and lived according to their own rules
and value systems. Oriental studies, anti-Soviet attitudes, and nonconformism
were closely connected things in the Soviet empire. In Lithuania, too, there-
fore, any phenomena connected with Oriental studies were closely watched
by party and security organizations.

Buddhist Literature

In Lithuania, as in the rest of the Soviet Empire, during 1960-1990
Orientalism became an important manifestation of opposition to, and alien-
ation from, Marxist ideology. In those days, interest in the philosophy, reli-
gions, and the art of Eastern nations became for intellectuals and artists an
increasingly popular way of fleeing from a gloomy and unacceptable reality.
In the early 1970s great lodes of Buddhist literature were “encountered” in
the library of Vilnius University and the central library of the Academy of
Sciences: Buddhist literature translated by Russian scholars during the late
19" and early 20" centuries, studies and translations from the early post-
Revolutionary years, some continuing studies from the late 19" century. An
increase of diverse Orientalistic literature, in Western languages as well as
Russian, was received through international library exchanges or quickly
copied through samizdat channels — books by Alan Watts, Daisetz Taitaro
Suzuki, Reginald Horace Blyth, Makoto Ueda, Ananda Coomaraswamy, and
others. Of these, there stood out an original copy of a samizdat book pub-
lished in Russian, Mysly budista (The Thoughts of a Buddhist), by the Buryat
Buddhologist Bidiya Dandaron (1914-1974. He was a close friend of Vosylius
Sezemanas, with whom he spent many years in Soviet concentration camps).
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During those times, for many young Lithuanian intellectuals, artists,
and writers who were seeking the meaning of life the road to knowledge of the
Eastern world and Buddhist culture extended to distant Buryatia, the strongest
citadel of Buddhism in the Soviet empire. The dominant forms of Buddhism
in Buryatia and the people’s way of life were close to what existed in Tibet
for centuries. At the time of my studies at Moscow University, | already spent
my summers in Buryatia, and I had an excellent acquaintance with this land
of rare beauty and its people.

Because I had been, for all practical purposes, in charge of the ac-
tivities of the Lithuanian Association for Oriental Studies since 1979 and had
formed contacts with various centers for Oriental studies in the Soviet empire,
I was able to help those traveling to the Buddhist shrines and monasteries of
Buryatia with recommendations and comprehensive explanations useful on
journeys to distant unknown lands. This history of the pilgrimages of many
Lithuanians from Kaunas, Vilnius, and Siauliai to the East and of their com-
plicated relations with security organizations is today practically unknown
to anyone except the few people involved and needs to be more thoroughly
researched.

Despite unfavorable conditions and repressions, which fell most
heavily on those Lithuanians who associated with centers in Buryatia, in the
late 1960s Lithuanian Orientalists markedly increased their activities: they
broadened their contacts with the main Soviet centers for Oriental studies,
from which there flowed a torrent of Orientalistic literature. In Lithuania, the
number of enthusiasts interested in various aspects of Eastern cultures in-
creased, and people appeared who understood the need to lay the foundations
for professional Oriental studies. The leadership of the association that was
established for Oriental studies strove to form scholarly contacts and unite
people working in various Lithuanian institutions and interested in Eastern
cultures.

When the torrent of foreign and samizdat literature increased, Ori-
ental influences mainly affected the literature and philosophy of that time.
The influence of Orientalism on literature and poetry of the period of thaw
is a separate theme that requires thorough research. Excellent examples of
Oriental influence can be seen in the intellectual Eduardas Miezelaitis’ finely
wrought poetic cycles “IndiSka mozaika” (Indian Mosaic), “ArchajisSkas loto-
sas” (Archaic Lotus), “Ramajanos atgarsiai” (Echoes of the Ramayana), and
“Palmés Sesélis” (The Shadow of the Palm) in the book Aleliumai (Aleliumai,
1974), “Indiskas ornamentas” (Indian Ornament), “Indiskas ametistas”
(Indian Amethyst), “Indiski reportazai” (Indian Reportage), “Mahabhara-
ta” (Mahabharata), and “Indiskas anachronizmas” (Indian Anachronism) in
Monodrama (Monodrama, 1976), the huge section “Dar karta Indija” (India
Once More) in the book Pasaka (A Tale, 1980), and in other works inspired
by impressions from travels through various regions of India.

Since the 1970s, in literature and especially in poetry, Eastern in-
fluences have essentially changed. They have usually spread through in-
creasingly popular translations of Far Eastern classical poetry by Western and
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nonconformist Russian poets (the most eminent Russian poets in opposition to
Soviet ideology translated many verses from the great classics of Chinese and
Japanese poetry). Now, Oriental motifs and concise Far Eastern poetic forms
are spreading in Lithuanian poetry. They have influenced the poetic style of
Sigitas Geda, Tomas Venclova, Vytautas Blozé, Aleksas Dabulskis, Kornelijus
Platelis, Gintaras Patackas, Donaldas Kajokas, Jonas Juskaitis, Vytautas Ruba-
vicius, Alfonsas Andriuskevicius, and others and have strengthened their ten-
dency toward conciseness of thought, metaphor, and associativeness.

We should especially note the phenomenon of Sigitas Geda’s Ori-
entalism and how his feeling for the world and his creative work have been
influenced by his acquaintance with the great poetic texts of Eastern nations,
his study and translations of them, and his variations on themes and motifs
from Eastern poetry. With his extremely professional translations Geda has
revealed to the Lithuanian reader the charm, clarity of poetic thought, and new
possibilities for poetic expression of the wonderful Hebrew Song of Songs and
other fundamental poetic texts of Eastern nations. Years of work with transla-
tions of the great poetic texts of Eastern nations have strongly influenced his
poetry, made it more intellectual, and changed his attitude toward the word
and its finest shades of meaning.

INDEPENDENT LITHUANIA

When speaking about new manifestations that have emerged in in-
dependent Lithuania of the interaction between Eastern and Western culture,
one should first discuss the Orientalistic tendency, symptomatic of present-
day Lithuanian culture, that is connected with Algimantas Svégzda, Paulius
Normantas, and Jurga Ivanauskaité.

Svégzda

Despite the tragic fate determined by his marginality, the first of them
— Algimantas Svégzda (1941-1996) — is undoubtedly one of the most sig-
nificant and loneliest personalities of intellectual Lithuanian art in the 20%
century. This “last Lithuanian pagan and first European of the 21 century,” as
he called himself, was an artist open to the world who, besides art, was inter-
ested in philosophy, psychology, the history of civilization, literature, music,
and ancient Eastern and other non-European cultures. On the other hand, he
was a profoundly reflective personality who had withdrawn into the world of
his inner experiences and was full of inner tranquility, one who greatly loved
Lithuania, her nature and fauna, her grass and insects, and who sought through
his artistic work to rise above narrowly understood national feeling.

In order to grasp the distinctiveness of this artist’s creative work and
his place in the history of Lithuanian art, it is necessary not only to examine
the plastic, purely formal aspects of his art but also to devote unusual atten-
tion to the underlying conceptual attitudes of his philosophy and worldview,
without which it is impossible adequately to grasp the essence of his creative
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work. In this artist’s mature work, artistic form has coalesced with a syncretic
pagan and Eastern philosophy of life.

This ultimate turn to the East, to the philosophy of Daoism and the
relationship with nature that it glorifies — I can truly, without a doubt, make
this assertion because at that time I was closely associated with him — was, for
Svegzda, one of the possible ways of surviving, of creating a distinctive har-
monious antiworld that would help him withstand the growing pressure of an
unacceptable Soviet reality during those years that were so difficult for people
who refused to submit, when the all-powerful “security” sought to control
everything. This is the real and fundamental reason that explains why the
worldview and artistic work of the mature Svégzda were greatly influenced
by the Far Eastern philosophy of life and of artistic creation, especially that
of Daoism, Chan, and Zen, and by the exaltation of a poetics of simplicity, of
the significance of minimalism, and of an authentic relationship with nature
and the world.

The work of this “poor Robinson in a spiritually exhausted Europe,”
as he defined his place, has an air of disappointment in Western civilization,
whose great values he sees as being in the irretrievable past. What emerged as
extremely close to Svégzda were the philosophy of Laozi, with its exaltation
of human contact with nature, and the Far Eastern art influenced by this phi-
losophy. This interest in the East did not wane even when Svégzda left to live
in Germany. While he was living in exile, the East became a peculiar source
of refreshment, a means of flight from a new, not always pleasant reality to
which he had to adjust. Doing so was not easy because everything dearest to
him remained in Lithuania. At that time, tendencies inspired by minimalist
Eastern aesthetics and art became especially clear in this artist’s work. These
tendencies are obvious in the series he created in 1987, Mano japoniskas so-
das (My Japanese Garden), in which he consciously avoids bombast and ef-
fectively uses the powerful emotional effect of blank space, of a great empty
expanse. He focuses his attention on a head of garlic or a pomegranate, which
assume a new aesthetic meaning against their surrounding background and
create a special meditative mood.

Svégzda greatly loved Lithuania, was attached to her landscape, but
as a mature human being and humanist he felt painfully what was happening
not only in his fatherland but also in the surrounding world. These feelings
are attested by his conscious avoidance of a Eurocentric and racist worldview.
“European egocentricity is a great misfortune of the 20™ century. The assump-
tion of the duty to bear civilization to other countries is a foolish conviction
and a racist attitude. In this sense, I feel that as an artist I am living conscien-
tiously. I do not force my art and my philosophy on anyone” (Svégzda, 1993:
27). While the whole world was noisily celebrating the anniversary of the dis-
covery of America, he reflected on the tragedy of the indigenous inhabitants
of this continent, the Indians, and created a series devoted to them, Amerikos
ciabuviams (For Native Americans), in which there is no pathos, only simple,
ascetic details symbolizing the everyday life of the Indians. “I wanted to be
a shaman or an oracle, and as I drew this series of sixteen pictures, I thought
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about only one thing: “Strive, my red brothers, and powwow for your spiritual
freedom and tree of justice...”

As Svégzda observes the dramatic struggle for freedom in Lithuania,
he speaks out with undisguised sympathy about the people of Tibet and their
struggle for freedom. For him, freedom is a fundamental category, one that
symbolizes the development of an authentic life and of space for constant
creative work. It appears, constantly and with various connotations, in his
philosophy of life and in his creative work. He shows his own longing for
freedom and his solidarity with the aspirations of the Tibetan nation in the se-
ries of sixteen pictures created in 1991, Tibeto piemenims (For the Shepherds
of Tibet), in which Eastern restraint, minimalism, and empathy for everyday
objects reach their culmination. Like artists of the Daoist and Chan traditions,
he seeks to express, through a tiny detail, through a few sticks integrated into
a huge space, the essence of the phenomena that interest him.

During his mature period, Svégzda was drawn to the East by the uni-
fied manner of his own living, creating, and thinking. In one interview, while
discussing his work, he spoke like the great masters of Far Eastern art about
the joining painting, philosophy and life into a single whole. Like the adepts
of Daoism, Chan, and Zen, he is characterized by a pantheistic view of the
world, a cult of nature, and a sharp eye that looks into every manifestation of
nature and life, even the humblest, and discerns in it great meaning and poetry.
In his works, as in those of Far Eastern artists, man is not given prominence
but is regarded as a component part of the magnificent world of nature. “When
I tell those who ask that I am an artist of the 21% century, I am not at all jok-
ing. We will have to return to nature, only some will go with new ideas, others
will try to find what was lost a few hundred years ago. I will go forward into
nature. Not to analyze its structure or anatomy, but to touch the wisdom of
the heavenly expanse. It is in every leaf. I come to my beginning. I recognize
myself in every molecule” (Svégzda, 1993: 46-47). The artist’s attention in-
creasingly focuses on seemingly everyday and insignificant manifestations of
nature — the blossoms of flowers, pieces of wood, fruit, and insects — which, as
it were, he gazes at through a magnifying glass and prepares to dissect.

Svégzda’s art is one of deep contemplation, discernment, and mean-
ingful silence. Like the artists of the Daoist and Zen traditions, he strove to cut
himself off from the outside world, choosing solitude and an ascetic way of
life. Pagan pantheism, the attentive observation of the surrounding world, and
its spiritualization were naturally connected in the work of this artist with a
view of nature, animals, plants, and even things characteristic of Daoism and
the worldviews of Chan and Zen. Thus, the objects depicted in his pictures
acquire a completely different ontological meaning because they reveal the
harmony of the Universe, part of the truth of all-encompassing existence, and
there appear in the image a special symbolism with many levels of meaning.

He especially valued incompleteness (“unfinished pictures are so real
— although only just begun, they already possess great truth” (Svégzda, 1993:
25)) and minimal means of artistic expression. Characteristic of this artist’s
work is the aestheticization of simplicity and naturalness along with an em-
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phasis on the everyday phenomena and things of life. His pictures distinctive-
ly intertwined a tendency to analytical thinking, to a rational understanding
of form, and to a hyperrealistic treatment of reality with a profound empathy,
characteristic of traditional Far Eastern art, for the object being created. As
this artist himself said, he sought as much as possible to cleanse the form of
all nonessential details, and in order to model it, he exploited the possibilities
provided by light and shadow as well as by a transparent scumble.

This artisthad an excellent understanding of both the pagan Lithuanian
and the Eastern sources of his mature creative work, and Eastern philosophy
was a kind of key that helped penetrate his world of artistic images. “Whoever
studies Buddhist culture understands my pictures more easily and accepts
them more naturally. For there are two different ways: Europeans want to
imitate God — I am God, and I am creating a world. But in the East, people do
not create a world; they go into the world, which has already been created”
(Sveégzda, 1993: 25). Deep philosophical reflection, a conceptual theoretical
basis for his creative principles, openness to impressions from life, immersion
in the world of nature without any a priori dogmas or prejudices, fascination
with its variety and aroma, which constantly changes and vanishes like drops
of dew, and the revelation of everyday things, objects of nature, and edges and
hues that often go unnoticed formed the essence of Svégzda’s mature work
and made him one of the most significant personalities in Lithuanian art.

Just before his death, out of a desire to remain faithful to his philoso-
phy of life, Svégzda donated over a thousand pictures to various museums
in Lithuania. In his letter of donation he explained his attitude: “In the world
there are many beautiful examples of how, after the artist has died, his rela-
tives donate his creative legacy, his library, etc. to their country or city. ... [ am
happier than I can say that I have lived to see the independence of Lithuania.
We must all help her with whatever we can. Therefore, I am donating my
pictures to Lithuania, pictures created while I was living in Germany” (A4S
vargsas [Wretched Me], 1996: 50). This artist died in Berlin on July 4, 1996,
and in accordance with the traditions of the East and his own wishes, his ashes
were strewn over the Sventoji River.

Ivanauskaité

The traveler and photographer Paulius Normantas and the writer
Jurga Ivanauskaité cultivate a relationship with Eastern cultures similar to that
of Svégzda. The intimacy and spiritual evolution of Ivanauskaité’s “turn to
Tibetan culture” are in many respects reminiscent of the nostalgia for the East
of her teacher Svégzda and her comrade-in-arms Normantas. They are united
by the humanistic attitudes characteristic of mature personalities, a longing
for wider spaces, and the fact that they spent important periods of their lives
outside Lithuania and were able to look more deeply — from outside, as it were
— at themselves and at the strong points of the culture of their native country
as well as its problematic aspects. The way to the East of this artist, an intel-
lectual who grew up in a family of intellectuals, and her search for a place in
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the world are full of many experiences, both outer and inner, that have given
her work a special authenticity.

For Ivanauskaité, Tibet is really not only a spiritual state but also
much more. It is a world of mysterious dreams, the Promised Land, a meta-
phor for true faith and authentic existence. Not by accident, her programmatic
book Prarasta pazadétoji Zzemé (The Lost Promised Land) begins with philo-
sophical reflections on this subject:

Tibet.... I have always dreamt about this country the way
a homeless person led through the desert dreams about the
Promised Land and a medieval mystic — about the kingdom
of Christ, which will appear after the Apocalypse. During
my most difficult hours, I would remind myself that this is
not yet the abyss of sadness, that the real chasm opens up
when there is a sudden upsurge of implacable longing for
a country I have never seen. During my happiest moments,
I knew that this is not yet the summit of bliss, that is there
—in the Himalayas, on the Roof of the World. (Ivanauskaite,
1999: 5)

In this writer’s work there is a great deal of refined intellectualism,
powerful repressed desire, intimacy, desire to hide from the vulgar glances of
strangers, and description of complex spiritual processes that are not only the
facts of her creative biography but also a testimony to an intellectual and spiri-
tual search in a specific time and region. Thus, Ivanauskaité interests me not
simply as a writer, artist, ethnologist, art photographer, journalist, and public
figure, but primarily as a unique socio-cultural phenomenon, an intellectual
personality who has been able to transform herself spiritually and rise to an-
other level of existence and to understanding the processes of being foreign to
the philistine consciousness.

During the last few years Ivanauskaité’s work, interviews, and state-
ments on various occasions highlighted an essential qualitative change, a
transformation into a personality that subtly feels the metamorphoses of the
processes of life and responsibility for what is happening in the world, in suf-
fering and oppressed countries. These changes have become clear in all areas
of her life and creative activity. Incidentally, this artist herself also speaks
about constant personal change. “I am convinced that man, like a flowing
river, constantly changes.... Certain basic moral and ethical norms persist, but
everything else belongs to the realm of change and transformation” (Lietuvos
aidas [Echo of Lithuania], June 3, 2000: 22).

For Ivanauskaité, as for many Lithuanian artists of that time, the first
contact with the East and Buddhist culture that “left an impression” was with
Buryatia:

My first journey to a Buddhist country — Buryatia — was
spontaneous”, she relates, “but after that [ wanted at all costs
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to reach, if not Tibet itself, then at least the center of Tibetan
Buddhism in India — Dharamsala. The first time, I went there
for one month, but this first journey so enchanted me that
later (with interruptions) I spent almost five years in the
Himalayas (in India, Nepal, and Tibet). Apart from Buryatia,
the beginning of all those journeys (both inner and outer)
was a meeting with the Dalai Lama at the archcathedral in
Vilnius in 1991. (Savaité [The Week], February 3-4, 2001:
3)

This writer conceives of travel as meditation or contemplation and
not as a feat, exploit, or hunt for sensory impressions. Indeed, for a receptive
person travel and a knowledge of other cultures, especially those of Eastern
nations, which stand out for the richness of their traditions, often become an
important source for knowledge of the world and of oneself. Her first, two-
month-long journey to Dharamsala, where the main Tibetan diaspora lives
in exile along with the Dalai Lama, opened up for this writer completely dif-
ferent aspects of the cultural history of the subjugated Tibetan people. Direct
contact with Tibet and living in a Buddhist cultural space strongly influenced
Ivanauskaité’s feelings about the world, taught her patience and a different
view of the world, people, and everyday life, and changed her system of val-
ues.

Ivanauskaité is most widely known as the author of many short stories
and novels as well as books devoted to the history of Tibetan culture. In the
work of no other Lithuanian writer has there been such a powerful outpouring
of an all-encompassing feminine desire that has assumed an almost cosmic
meaning. As she herself affirms, she has written all her books driven by inner
necessity. However, this artist also works in the fields of representational art
and photography. In the spring of 1997, she held a public show, Mandalos
[Mandalas], in which she exhibited 108 works created in the Himalayas using
the mediums of watercolor, chalk, pencil, and felt-tip pen. Here, there is much
refined stylization, and there are many distinctively transformed elements of
the Indian miniature. Some of her collages use Himalayan plants. In this series
there predominate five basic colors that have different symbolical meanings in
various countries: white, red, yellow, blue, and green. These pictures give spe-
cial importance to the open symbols of Tibet and other Eastern nations. This
show was accompanied and supplemented by thirty photographs. Another
photographic exhibition, Tibetas — Kita realybé (Tibet — Another Reality), was
held at one of the LITEXPO exhibition halls in 1999. A third, Tibeto Mirusiy-
ju knyga (The Tibetan Book of the Dead), a series of twelve painted works,
was put on in Vilnius and Kaunas in the summer of 2002. Ivanauskaité’s art-
work and photographs supplement, as it were, her literary work and expand
its boundaries.

Ivanauskaité’s photoplates reflect a world known from Normantas’
famous photographs, which have already become standard in this field; there
appear to be the same countries, people, and landscapes, but despite the un-
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doubted influence of her predecessor’s posterlike poetry, essential differences
can nevertheless be seen. The world interpreted in Ivanauskaité’s photoplates
is more emotional, more vital, and more intimate; it gives a more important
role to dynamic pictorial composition and to the powerful emotional effect of
color. The way in which some of these photoplates are centered (Natiurmortas
atsiskyrélio celéje [Still Life in a Hermit’s Cell], Sventyklos griuvésiai Lhasos
mieste [ Temple Ruins in the City of Lhasa]) is based on principles of composi-
tion taken from painting.

Ivanauskaité’s various fields of creative expression show that she is
“on the great Way to knowledge” that can initiate significant works. Traveling
to the East and delving into the philosophy of Buddhism helped her under-
stand the importance not only of a different hierarchy of values, but also, most
especially, of an intense spiritual life. These pursuits helped her develop a
different view of the history of civilization, nature, man, and his weaknesses;
they helped her grasp the importance of understanding the cultural values of
other nations and of openness to the world. Full of sincere and profound ex-
istential reflection, Ivanauskaité’s books plunge into the human subconscious
and examine the typology of the soul, the body, and the libido, i.e. the Great
Desire, which preserves the human race and turns the great wheel of existence.
Accusing these books of terrible sins says much more, it seems to me, about
the critics themselves than about the object of their “keen-eyed” studies.

Ivanauskaité’s work distinctively intertwines rational thought, the
sublimation of desire, and flights of vivid intuition. Very important for her are
personal and authentic experiences as well as the desire to break forth from
a narrowly understood national space and see broad, intoxicating panoramas
from mountaintops. Admirable are Ivanauskaité’s self-discipline, her ability
to overcome European egocentricity and Lithuanian narrowness of outlook,
and her desire to change herself as a unique personality in time. For a woman,
especially one from that closed world in which we lived for half a century,
such metamorphoses are tantamount to a heroic exploit. She rebelled against
the established world order and the trampling on the rights of oppressed peo-
ples; she opposed dishonest social conventions and sought to expand their
limits. This challenge to the powerful of the world created Ivanauskaité as
a personality and gave her work greater importance than that of a narrowly
national phenomenon.

Ivanauskaité devotes much time and energy to the struggle for the
rights of subjugated peoples. She grieves that the most powerful states put
their own interests first and regard those fighting for the freedom of Tibet and
Chechnya with indifference. As this writer correctly observed in her book
Istremtas Tibetas (Exiled Tibet), the tragedy of Tibet reflects with great clar-
ity the essence of the entire history of the 20™ century. “For the free press,
the silent suffering of Tibet and her mute cry for help seem insufficiently
spectacular. ... Did not Lithuania also suffer for long decades from that same
resounding indifference of the world?” (Ivanauskaité, 1996: 7, 9). This writer
constantly reminds us that through indifference and silence we inexcusably
betray those who are suffering. She is truly moved by the subjugation of na-
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tions and the suffering of people: “Now, when the Indian state of Gujarat
had an earthquake, I mourn as if this had happened in my second fatherland,
whose people are as dear to me as brothers and sisters”.

Consolidation of Orientalistic Interest

No less important, even if not always clearly seen, were the changes
that occurred in the field of philosophy, for individual institutions of higher
education began to organize courses devoted to the history of the philosophy,
aesthetics, and ethics of Eastern nations or parts of courses in more general
programs. Gradually philosophers took the initiative in organizing conferenc-
es devoted to the problems of the interaction of Eastern and Western culture;
the effect of these conferences on the consolidation of Orientalistic forces in
Lithuania was highly significant. In 1984 Vilnius University held the first na-
tional scholarly conference on comparative philosophy — The Problem of Man
in the History of Philosophy: An Encounter between West and East — which
aroused great interest from scholars and the public. Many papers of a high
scholarly level were read at this conference. Its success encouraged the or-
ganization of a second conference in 1988 — The Interaction of Eastern and
Western Culture — which embraced a broader field of problems in the compar-
ative study of culture. This time even more specialists prominent in the study
of Eastern cultures participated. These forums made a strong impression on
the cultural life of that time and encouraged the development of professional
Oriental and comparative studies.

The Association for Oriental Studies also sought to acquire greater
independence from the center: it undertook to establish centers for academic
Oriental studies and a museum for Eastern art in the old mosque of Kaunas
and to arrange exhibitions devoted to Eastern art in the museums of various
cities.

A qualitatively new stage in the growth of Orientalism and academic
Oriental studies began immediately after the restoration of independence.
Routes that had opened up to Eastern countries and the opportunity for ad-
vanced study there directly influenced the development of new Oriental and
comparative studies in Lithuania and, most importantly, their long-awaited
institutionalization. Centers for Oriental studies were gradually established at
Vilnius University and later at Vytautas the Great University in Kaunas and at
Klaipéda University. In 1993, at the Institute for Culture and Art, I helped es-
tablish a group, consisting of the students with whom I worked most closely,
to deal with problems in Oriental and comparative studies. Soon this group
became the Department of Comparative Cultural Studies, Aesthetics, and Art
Theory and the main center for scholarly research in this field.

Lithuania has seen a constant increase in the number of people who
know Sanskrit, Chinese, Japanese, Arabic, Tibetan, and other Eastern languag-
es, who understand the characteristics of these cultures, and who are translat-
ing the fundamental texts of these great non-European civilizations. At the
same time, dissertations have been written and defended. Thus, the situation
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has gradually changed, and this fact is attested by the appearance of the im-
portant specialized journals Acta Orientalia Vilnensis and Indra, the series of
books Ryty klasika (Eastern Classics), Bibliotheca Orientalia et Comparativa,
and Rytai-Vakarai: Komparatyvistinés studijos (East-West: Comparative
Studies), the first volume of Estetikos istorija. Antologija (The History of
Aesthetics: An Anthology), entitled Senovés Rytai / Antika (The Ancient
East / Classical Antiquity), two volumes of Religijos istorijos antologija (An
Anthology of the History of Religion), Dalia Svambaryté’s Japony-lietuviy
kalby hieroglify Zodynas (Japanese-Lithuanian Dictionary of Ideograms), and
many other important books, the publication of classical texts of Eastern civi-
lization translated from the original languages, and a torrent of worthwhile
articles in Logos, Humanistica, Darbai ir dienos (Works and Days), Filosofija
(Philosophy), Sociologija (Sociology), Liaudies kultiira (Folk Culture), Metai
(The Year), Naujoji Romuva (The New Romuva), Krantai (Shores), Kultiiros
barai (The Sphere of Culture), Siaurés Aténai (Athens of the North), and oth-
er periodicals. At Vilnius University the Center for Oriental Studies and the
Comparative Study of Civilizations is expanding its activities. The Institute
for Culture, Philosophy, and Art, Vilnius University, Vilnius Art Academy,
Vytautas the Great University in Kaunas, and Klaipéda University are bring-
ing together young specialists in Eastern civilizations, philosophy, aesthetics,
art history, and the comparative study of civilizations.

During the last decade, work in the field of Eastern cultures has at-
tracted the first generation of professional Orientalists and comparatists to
mature under independence (Audrius Beinorius, Loreta Poskaité, Dalia Svam-
baryté, Valdas Jaskiinas, leva Diemantaité, Vytis Vidiinas, Karina Firkovicit-
t¢, Gabija Cepulionyte, Algirdas Kugevi¢ius, Vladimiras Korobovas, Rima
Sondaité, Aisté Niunkaité-Racitiniené, and others), young people who base
their research on primary sources written in Eastern languages and are attuned
to trends in world scholarship.

An increasing number of other people have also devoted themselves
to comparative research and the cultural traditions of Eastern nations. Now
there are completely different opportunities — to see with one’s own eyes and
to come into direct contact with the cultural values of Eastern nations. The
rapid establishment of Oriental studies in Lithuanian culture is also shown by
the rebirth of an annual conference — Asian Studies: Research and Problems
— devoted to the interaction of Eastern and Western culture and since 2000
organized at the Center for Oriental Studies of Vilnius University.

During the years of restored independence, the prestige of Oriental
and comparative studies has grown immensely in Lithuania. The principles
of comparative methodology dominant in today’s humanities are penetrating
Lithuanian scholarly discourse; they are especially popular among the young-
est generation of scholars, who sensitively react to the processes of interaction
between the cultural values and symbols of various civilizations. The growing
interest in Oriental studies and the comparative study of civilizations is shown
by the tremendous competition in Lithuania to major in this field at Vilnius
University.
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CONCLUSIONS

When we treat manifestations of Oriental themes in Lithuania during
recent decades, the question constantly arises: is it an accident that Svégzda,
Normantas, [vanauskaité, and many other Lithuanian intellectuals and artists
have given special attention to the faraway, exotic, and isolated culture of
Tibet? In view of the tragic history of our nation’s struggle for independence,
it is entirely understandable that many Lithuanians feel solidarity with the na-
tions of Tibet and Chechnya as they suffer oppression. Obviously, the works
of these artists are far more complicated and significant phenomena of newly
independent Lithuania than many in this country imagine. An expansive view
of the world has helped free them from Lithuanian provincialism and inferior-
ity complexes and helped them feel responsibility for the oppressed nations
of the world. Their interest in what is relevant in world culture, their original
interpretation of these ideas, and their efforts to draw them into our cultural
fund attest that Lithuanian culture has, after regaining its independence, risen
to a new stage of development. Despite numerous opponents who live in-
toxicated by an old and simplistically interpreted national mythology, these
people and others like them are changing the modern Lithuanian mentality,
opening it up to new value systems and areas of knowledge.

Research Institute for Culture, Philosophy, and Arts
Lithuania

NOTE

1. Translator’s note: He was widely known by his nickname Naslaitélis
— the Little Orphan. The Polish form of his name is, perhaps, better known
outside Lithuania — Mikotaj Krzysztof Radziwilt Sierotka.
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Chapter V
Self-Identification: Sociological Research Data

Arvydas Virgilijus Matulionis

The end of the 20" century, which saw major political breaks and
significant changes in the map of Europe, the fall of the Soviet Union, the
return of Lithuania, Latvia and Estonia to the community of free nations, the
unification of Germany, disunification of Yugoslavia, and the separation of
the Czech Republic and Slovakia, has increased attention to the issue of social
identity. For example, nations of the Baltic States, which have regained their
statehood, had to self-identify as inhabitants of free states, but not of the for-
mer large Soviet empire. This is not an unambiguous process.

The Soviet period had a song “Where the Homeland Starts...” from
the then popular movie “Seventeen Moments of Spring”. It emphasized the
fact that the homeland starts at the threshold of home. But that homeland
had naturally to be understood as the Soviet Union. Another popular song
directly stated that ““Your address is not a house, a street; your address is the
Soviet Union”. An idea was promoted to many people who came to Lithuania
from Russia, Ukraine, and Belarus that everything belonged to them. To many
Lithuanians that ideological pressure only caused resistance, which was espe-
cially active during the period of “the singing revolution”.

If in the Soviet period national issues were analyzed only by repre-
sentatives of scientific communism, and sociologists stayed away from these
issues, after the restoration of the statehood attention to the issues of national
identity has increased (Matulionis, 1999).

In Lithuania, identity from the sociological point of view has been
widely analyzed by sociologists of the Lithuanian Institute of Philosophy
and Sociology. In cooperation with their Swedish colleagues, they have
published Changes of Identity in Modern Lithuania (1996). They have also
published the following monographs in Lithuanian: Vilniecio portretas: so-
ciologiniai metmenys [The Portrait of Vilnius Dweller: Sociological Sketch]
(1995); Miestieciai. Vilnieciy ir kaunieciy tapatumo, savivokos bei pozitiriy
sociologiné analizé [City Dwellers. Sociological Analysis of the Identity,
Self-Perception and Views of the Inhabitants of Vilnius and Kaunas] (1997);
Europos keliu. Lietuvos socialinis ir kultirinis savitumas integruojantis i
Europos Sqjungq [On the European Road. Social and Cultural Distinctiveness
of Lithuania Joining the European Union] (2000). Professor Romualdas
Grigas has also analyzed different aspects of this self-identification (Grigas,
1991, 1993, 1995).

However, social identity is not limited merely by self-identification
with the nation. In sociology, social identity is understood as aspects of in-
dividual self-awareness arising from belonging to different social categories
and from self-attribution to them, which is especially vivid when those social
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categories become significant. A distinction should be made between social
self-identification and identification which is related to forming of “self” and
covers personality and psychological matters related to human socialization.
It also covers identification with gender, race, generation, etc. Cultural iden-
tification is also necessary, including linguistic identity. Certainly, many of
these indicators are also social, but social identification is related, first of all,
with such characteristics as nature, country, territory, class, religion, etc. Time
or historical self-identification is very important when self-identifying with
the epoch.

Post-communist countries pay great attention to these issues of social
identity. For example, the book Return to the Western World: Cultural and
Political Perspectives on the Estonian Post-Communist Transition (1998), by
Marju Lauristin and Peeter Vihalem, analyzes the aspects of values, including
identification. Works of Polish authors, e.g. Wtadystaw Adamski (Sisyphus.
Sociological Studies, since 1991), should also be singled out.

Since Lithuania became a member of the European Union and NATO,
in analyzing the issues of social identity it is important to find out whether
any change in the attitude of inhabitants towards their self-identification as
Lithuanian nationals has occurred. Has a tendency characteristic of other EU
countries (the first fifteen countries), when people first of all identify them-
selves with the place of residence, been observed: I am a Parisian, a Berliner, a
Salzburger, etc., or consider himself or herself a representative of aregion: I am
a Sicilian, a Bavarian, etc.? Their belonging to a country — France, Germany,
or Austria — is a matter-of-course, which need not be declared or emphasized.
On the second hand, such attitudes are consistent with self-identification with
Europe or, in general, with the world. This has been revealed by the European
Value Survey; and the Baltic States have carried out such a survey since they
regained their independence (Matulionis, Juknevicius, Mitrikas et al., 2001;
Juknevicius et al., 2003).

In November 2004, the Institute of Social Research carried out a rep-
resentative survey of Lithuanian society stratification, the questionnaire of
which included a question on identity. 1500 respondents were interviewed.
This allows comparison of the data of 1990, 1999, and 2004, and highlights
general tendencies. Only repetitive researches allow highlighting the dynam-
ics of the process and finding out the degree of society democratization.

In the European value project, several answers were given with re-
gard to the question on identity with a location: 1) identification with a town/
village/ settlement in which a respondent lives; 2) with a region within the
country, e.g. Dzukija or Aukstaitija in Lithuania; Bavaria or Thiiringen land
in Germany; 3) with the country; 4) with Europe; 5) with the world. Several
levels have been offered for the analyzing, and choices covered the first and
second priority of self-identification and no identification at all. In 2004, we
revised this methodology and singled out five levels: 1 — the first priority of
self-identification, 5 — no identification at all. As the aspect of the European
Union was of great importance, we included a question on the self-identifi-
cation of a respondent with the European Union. Thus, at the outset of this
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paper, we will give a more detailed view of Lithuanian inhabitants’ self-iden-
tification in 2004.

LITHUANIA, 2004

We will start the analysis with the self-identification of Lithuanian in-
habitants at the end of 2004. We see that the priority of Lithuanians’ self-iden-
tification is as follows: identification with Lithuania, with a settlement, with a
region, with the European Union, with the world (see Figure 1). Differences in
the self-identification as being a resident of Lithuania and one’s town (village)
are not vivid, while the identification with the world is low.

Figure 1. Self-indentification of Lithuania inhabitants with...
(average, 5 point scale)
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Let’s get deeper into the identity. First of all, the respondents usu-
ally identify themselves with Lithuania and with their place of residence, i.e.
a town/a village; then, with a place of residence, with Lithuania and with a
region (Zemaitija, Suvalkija, etc.); third, with a region, with Lithuania; fourth,
with the European Union; fifth, with the world (see Figure 2).
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Figure 2. Self-identification of inhabitants of Lithuania with ...
(2004, percent)
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Correlation between the importance of a town / a village for a respon-
dent and the importance of a region, Lithuania, the European Union and the
world reveals that more than a half of those who considered the identification
with the place of residence as the first priority, gave the second priority to
Lithuania, while 43 percent gave the third priority to the region. 44 percent
of those, who gave the first priority to the place of residence, gave the second
priority to a region, and 38 percent of respondents gave the third priority to
Lithuania. Nine of ten of those who gave priority to the place of residence em-
phasized identification with Lithuania. Some respondents ranked the impor-
tance of their town/village third, fourth, or even fifth (respectively 76, 58, and
42 percent). This shows the predominance of identification with Lithuania.

More than a half of those who hardly self-identify with the place of
residence (fourth or fifth priority) gave the second priority to the European
Union. Besides, more than a half of those who hardly self-identified with their
town/village ranked their self-identification with the world first.

More than a half of those who hardly self-identified with the place of
residence (fourth and fifth priority) gave the second priority to the European
Union. Also more than a half of those who hardly self-identified with a town/
a village gave the first priority to the world. This once more proves the ten-
dency that the weaker the relation of a respondent with the place of residence,
the stronger the self-identification with Europe and the world.
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LITHUANIA, 1990 - 1999 - 2004

One survey allows making only “a snapshot”. In order to define
changes, it is necessary to compare the data of several surveys and to see the
dynamics of self-identification. However, these surveys employed slightly dif-
ferent methodologies, which should be taken into account. Analysis is slightly
aggravated by the fact that in the questionnaire competed at the beginning
of 1990 Lithuania was a part of the Soviet Union, thus the answer “region”
meant Lithuania, and the answer “country” meant the Soviet Union. It is obvi-
ous that direct comparison would give a twisted view; thus, it was necessary
to make a generalization.

In 1990 as many as 2/3 of respondents identified themselves with
Lithuania (see Figure 3). Besides, every fifth respondent gave second priority
to Lithuania. Thus, almost nine of ten respondents identified themselves with
Lithuania. Obviously, in 1999, when Lithuania had been independent for al-
most ten years, the number of people with this self-identification was consid-
erably low, although two-thirds of all respondents (both first and second pri-
ority) is not a low proportion. The year 2004 was special for Lithuania, as on
the 1% of May it became a member of the European Union and of NATO. It is
natural that national self-awareness has also increased: almost half of respon-
dents identified themselves with Lithuania, and together with those whose
second priority was Lithuania their number reached %. We are Lithuania, and
not a periphery of Europe.

In 1990 more people gave second priority to self-identification with
Europe and the world than in 1999. This could be easily explained: opposing
Lithuania to the Soviet Union, the second priority was given to self-identifica-
tion with Europe and the World, but not with the East. In 2004, self-identifica-
tion with Europe and the world did not show great increase: most probably
self-awareness that we are citizens of both the European Union and the free
world needs time.

On the second hand, we have already emphasized that, for a European,
self-identification with Europe is evident, thus in self-identification one gives
the first priority to his/her place of residence, i.e. a town/village, in which
he/she lives. In 2004, the number of those who self-identified with a town/vil-
lage even decreased due to a greater self-identification, as mentioned above,
with the country; however, if we add together those who self-identify with
the place of residence, then their number has even increased: if in 1999 their
number was seven of ten, then now it is %. Thus, in this aspect, inhabitants of
Lithuania become “more European”.

Both in 1999 and in 2004 a low number of respondents self-identi-
fied with the region. On the surface, it seems strange, as, for example, those
who live in Zemaitija often emphasize their independent state. However, in
Lithuania most socio-economic issues are being solved not in the region but
in a specific place of residence. Counties still fail to realize their purpose, al-
though their functioning has been entrenched in the Constitution of the repub-
lic of Lithuania. Besides, counties have been formed not by historical division
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of Lithuania, but according to the present territorial structure, when industrial-
ization resulted in the growth of Alytus, Utena, and Tauragé, alongside of the
five big towns of Lithuania and alongside of TelSiai and Marijampolé, the cap-
itals respectively Zemaitija and Suvalkija. Disputes concerning the number of
counties continue. Besides, thinking about the prospects of regions/counties,
it should be taken into account that the European Union pays great attention
to regional policy. However, in Lithuania self-identification data are not very
beneficial for regions: if in 1999 four of ten respondents self-identified with a
region, in 2004 they accounted only for 3 respondents of ten.

Figure 3. Self-identification of inhabitants of Lithuania with ... ( percent)
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Self-identification with Lithuania has already been discussed here;
nevertheless, in the questionnaire of 1999 the percentage of respondents who
did not self-identify with the country is rather high, i.e. every fourth respon-
dent. This, most probably, has been predetermined by a national composition
of inhabitants of certain regions of the country, e.g. in Southern Lithuania
inhabitants mostly self-identify with their place of residence but not with
the country. In 2004 eight percent of respondents did not self-identify with
Lithuania. This number is not low, and it could be assumed that these people
are apt to migrate. Still, positive changes are also evident.

Only several percent of the respondents gave the first or the second
priority to self-identification with Europe and the world. In 1999, self-identi-
fication with Europe overtook that with the world, but in 2004 this tendency
was not observed. In 1999, every fourth respondent self-identified with the
world, and every fifth self-identified with Europe. It could be assumed that in
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1999, with the predominating propaganda of the EU accession, Europe looked
more attractive and, with “the door of Europe open,” the rest of the world
became increasingly attractive, too. It is important to note that the number of
those who refused to state their self-identification is low.

Now we will correlate self-identification with the socio-demographic
indicators alongside the comparison of the trends of 2004 and 1999. As re-
vealed by correlation coefficients, gender hardly has impact on self-identifica-
tion women are slightly more inclined to self-identify with the region, while
men with the European Union and the world (see Figure 4).

Figure 4. Dependence of self-identification on gender (average)
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Age has great influence on self-identification (see Figure 5).
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The peak of self-identification with a settlement falls to the oldest
respondents: they are not going to change their place of residence and self-
identify with the place in which they have lived all of their lives. In 1999, the
peak fell to 21-30 and 31-40 year old respondents, i.e. to those who at that
stage were educated and had a profession as well as a place of residence, were
married and had children, etc. Those were matters that identified them with a
specific place of residence, i.e. a settlement/a town/a village. In 2004, 41-50
year old respondents were in their mature and most employable stage when
they needed stability and, especially, a place of residence. On the contrary,
younger respondents — up to age 20 — are still students and the place they live
is very important to them. The difference between young people (21-30) in
2004 and in 1999 could be explained by the fact that at present a greater num-
ber of young people are still students, as they work and study.

Mostly senior respondents (61-70) self-identify with the region. This
is also an expression of a pursuit of happiness. In 1999, self-identification
with the region was most popular among the youngest respondents (up to age
20). This was also definitely related to the future plans: to return to a native
town/region after studies. The youth of 2004 is different: after accession to the
EU a region is no longer attractive to them.

Commonly 41-50 year old respondents, i.e. those who fifteen years
ago actively participated in the restoration of Lithuania’s statehood, self-iden-
tify with Lithuania. Besides, they are people of most mature employable age
and it is too late for them to look for other alternatives; they must realize
themselves in Lithuania. Such a situation was seen also in 1999, thus the trend
is very vivid.

As we have already mentioned, the number of respondents who self-
identify with Europe and the world is not great and the differences among se-
nior age groups are not significant. However, a greater number of the respon-
dents who self-identify with Europe is among 21-30 year old respondents, and
with the world — 51-60. A similar situation was seen in 1999.

A certain impact of a nationality has also been observed: the greatest
self-identification with a settlement has been observed (see Figure 6). This
tendency is rather constant, as in 1999 the Polish had the same self-identi-
fication. Poles live in Lithuania in a rather compact way: most of them live
in Vilnius and the Vilnius and Sal¢ininkai regions. They mostly self-identify
with their village or town but not with Lithuania or a region.

The highest self-identification with the region is seen among
Lithuanians who think they belong to Lithuania. It is important that the high-
est self-identification with Lithuania is also seen among Russians. This trend
is rather new, as in 1999 the number of such respondents was lower. Self-
identification with Lithuania of other nationality respondents (Jews, Latvians,
etc.) is more conditional.
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Figure 6. Dependence of self-identification on nationality (average)
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A rather vivid correlation of self-identification with the place of resi-
dence is seen. Inhabitants of villages self-identify with their village and with
the region where they live (see Figure 7). In Vilnius, as well as in other cit-
ies that have one hundred thousand to half a million inhabitants (Kaunas,
Klaipéda, Siauliai and Panevézys), the number of people identifying them-
selves with their city or with the region is lower. Thus, the size of the settlement

has influence on self-identification. The smaller the settlement, the greater the
number of respondents who self-identify with that settlement. This trend is
rather vivid and was observed in 1999. Mostly inhabitants of regional

Figure 7. Dependence of self-identification on the place of residence
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centers self-identify with Lithuania, although Vilnius and other big towns do
not lag behind.

Lower education respondents usually self-identify with the settle-
ment, while the respondents with higher education usually self-identify with
Lithuania (see Figure 8). Such trend was also observed in 1999.

Figure 8. Dependence of self-identification on education (average)
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Respondents with higher education also self-identified with the
European Union and the world, while such self-identification among respon-
dents with primary education was lower.

Rather vivid differentiation of answers was influenced by social sta-
tus and class: the lower the social statues, the more usual the self-identifica-
tion with the settlement and the region; the higher social status, the more vivid
self-identification with Lithuania, the European Union, and the world (see
Figure 9).
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Figure 9. Dependence of self-identification on social status (average)

4,6
4,39H47—
41
4 o,o‘lg
3,66—
3.4
3.1 2,98
3 I 2 94
2,24
] 1,96 1,911,93
2 .8 .79,
—ﬁ i
14 T T T T |
settlement region Lithuania Europe world
W Higher OMiddle OLower OThe lowest

Income (per one household member) makes certain impact, too.
Usually respondents with low income self-identify with the settlement, and
those with higher income self-identify with Lithuania (see Figure 10). Richer
respondents rather often self-identify with Europe and the world. These ten-
dencies were also observed in 1999.

Figure 10. Dependence of self-identification on income per one household
member (average)
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COMPARISON OF THE SITUATION OF LITHUANIA WITH OTHER
EUROPEAN COUNTRIES

As the last European Value Survey was carried out in 1999, we will
compare self-identification of Lithuanians and inhabitants of other European
countries that participated in the Survey. The results of the comparison are
presented in Table 1.

Table 1. Self identification with a place (rating)

Settlement Region Country Europe  World
France 1 2 5
England
Germany
Austria
Italy
Spain
Portugal
Netherlands
Belgium
Denmark
Sweden
Iceland
Northern Ireland
Ireland
Estonia
Latvia
Lithuania
Poland
Czech Republic
Slovakia
Hungary
Romania
Bulgaria
Croatia
Greece
Russia
Luxembourg
Slovenia
Ukraine
Belarus
Finland
Total
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Settlement

The data reveal that inhabitants of almost all countries of Europe
(except Iceland, Portugal, and the Netherlands) usually self-identified with
a town/village/settlement in which they lived. Quantitative analysis shows
that the greatest number of respondents (about 2/3) who self-identify with
a settlement is seen in Hungry, Belarus, Poland, Northern Ireland, and the
lowest number is seen (about one third of respondents) in Belgium, Austria,
Portugal. Inhabitants of Lithuania account for an average number, meanwhile
self-identification of Latvians and Estonians with a settlement is rather away
from the average number: Estonians are among those who have the highest
self-identification, while Latvians are among those who have the lowest self-
identification.

If we add those who give the first priority and second priority to self-
identification with a settlement, then the greatest numbers (84 percent) are seen
among Belarussians and the Irish, almost the same number is found among
Hungarians, and the lowest number is seen among Austrians and Belgians.

The number of Lithuanians who self identify with the settlement (first
and second priority) is almost 2/3, which is below the European average. In
this aspect Latvia meets the European average, while Estonia overtakes it, as
more than % of Estonian respondents have such a self-identification.

The greatest number of respondents who emphatically refuse to self-
identify with a settlement is seen in Belarus (18 percent), Russia and Ukraine
(17 percent each), while the European average is nine percent. In Lithuania
such respondents account for five percent, the same as in Latvia, and in Estonia
they account only for three percent. It should be noted that the figure does not
give the data of Sweden, as the questionnaires of that country did not include
such a question.

Region

The greatest self-identification with the region (second priority by rat-
ing) is seen among Germans, Austrians and Danes. In these countries regions
— lands — play an economic and administrative role, and this is reflected in the
indicators of self-identification with the region. In other countries, a region
is given the third priority. In Luxembourg and also in post-Soviet countries
— Russia, Ukraine and Belarus — the number of respondents self-identifying
with the region was low. While in Luxembourg this fact is related to the size
of this small duchy, in other countries regions are more related to bureaucracy
than to pride in a country.

Every third Austrian and German self-identify with a region, while
the number of respondents who think this way in Belarus accounts only for
one percent. In Lithuania, the number of such a self-identification is lower
compared with the European average, while in Estonia, and especially in
Latvia, it reaches the average.
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If we add together those who self-identify with the region (both first
and second priority), we see that Germany takes the first place and Austria is
overtaken by Northern Ireland. Iceland, Netherlands and Bulgaria lag behind
(less than 3 of 10).

The greatest number of respondents who emphatically refuse to
self-identify with the region is seen in Portugal (20 percent) and the lowest
number is seen in Austria, Germany and Hungary (only several percents). In
Lithuania, the number of such respondents is rather high (13 percent), more
than in Latvia and much more than in Estonia (4 percent).

Country

Inhabitants of Iceland, Portugal and Netherlands usually self-identify
with the country, although in other countries (except Germany, Austria and
Denmark) the number of people with such a self-identification is also great
and rates as the second priority.

One of the key indicators that could allow seeing the attitude towards
the homeland — Lithuania, in our case — and nationality is self-identification
with the country in which one lives. More than a half of Icelanders self-iden-
tify with Iceland, while in Portugal, Netherlands and Bulgaria the number of
thinking this way is four of ten. Meanwhile, such self-identification is char-
acteristic of every ten Germans. It is obvious that in the country the self-iden-
tification with “the land” is more important, as all issues of importance to a
citizen are being solved there. In spite of the fact that in Austria the greatest
number of respondents self-identify with the region, self-identification with
the country is rather close to the European average here. The greatest devia-
tions, as has been mentioned already, are seen in Iceland (to the positive side)
and in Germany (to the negative side).

Lithuania and Latvia are among the countries that have a great num-
ber of respondents who self-identify with the country. This reflects that “the
singing revolution”, when the countries struggled to become free from the
Soviet Union and to restore their independence, is still alive. However, in
Estonia self-identification with the country, i.e. with Estonia, is much lower,
and it is similar to that in Poland.

Having added those who self-identify with the country (the first and
the second priority) we see that Latvia is the first and overtakes even Iceland.
As many as eight of ten respondents of Latvia choose such self-identification.
Lithuania is among “the leaders” having 2/3 of respondents who think that
way. However, in Lithuania, as in Belarus and Ukraine, the number of people
who emphatically refused to self-identify with the country was high, while in
Iceland, the Netherlands, Poland and Latvia such respondents hardly existed.

Europe

Only in Luxembourg does the number of those who self-identify with
the European Union take the third priority, while in other countries it takes the
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last priority. In a number of countries, in which the number of people with such
self-identification takes the fourth place, this difference is insignificant and,
in general, the number thinking this way is small. 13 percent of respondents
in Luxembourg and every eleventh respondent in Belgium self-identified with
Europe, while in Russia such respondents were hardly seen (0.2 percent).

Lithuania meets the average of Europe, i.e. three percent of respon-
dents in Lithuania self-identified with Europe. A similar situation is seen in
Latvia and Estonia, as we see that the number of people with such self-iden-
tification is not high.

If we add together all respondents (first and second priority) who
self-identified with Europe, we see that “leaders” are the same and that
Luxembourg inhabitants are the first, as one third of them self-identify with
Europe, in Belgium — every fourth, in Russia — only two percent. In Lithuania,
every eleventh respondent thought like that, which fully corresponds to the
European average, while Latvia and Estonia lag behind.

Four of ten Greeks and one third of Germans emphatically refused
to self-identify with Europe. In Lithuania, every fifth respondent thought like
that, similar to Estonia and Latvia. In Netherlands, every eleventh respondent
refused to self-identify with Europe.

The World

In Russia, Ukraine and Belarus, the world is given third priority ac-
cordingly to the frequency of self-identification. Most probably such self-
identification is predetermined by a still existing reminiscence of the former
Soviet Union as one of the greatest powers of the world. However, in most
countries “the world” takes fourth priority in frequency of self-identification.

16 percent of respondents in Russia and 15 percent in Ukraine self-
identified with the world, while in Poland and Ireland such respondents ac-
counted for one percent. Russia and Ukraine are the leaders if we add together
all respondents (first and second priority) who self-identified with the world.
In the Baltic States, the number of respondents with such a self-identification
was low, even lower than the European average.

The number of respondents who refused to self-identify with the
world is much higher than of those who refused to self-identify with Europe.
In this aspect Poland and Austria are the leaders, as 8 of 10 respondents in
these countries have lowest self-identification with the world, the same as
in Denmark — % of respondents. In Lithuania, the number of such skeptics
is only 28 percent (a lower number is seen only in Portugal — every fourth),
while in Latvia and Estonia 2/3 of respondents think that way.

CONCLUSIONS
Self-identification with the country, a region, a settlement, Europe

or the world to a great extent depends on the situation in the country, on its
economic and geographical situation, traditions, and administrative structure.
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In the democratic countries of the European Union, inhabitants usually self-
identify with a specific settlement — a town or a village, in which they live.
There, first of all, their social and domestic, and often economic, issues are
being solved; thus it is natural that people relate themselves to the location in
which their life goes on. In some countries, e.g. Germany, the administrative
structure predetermines that most of these issues to a great extent depend on
the region — the land — thus its meaning is emphasized. Meanwhile in a small
country of Iceland, which is also an island, most people self-identify with the
country and not the settlement in which they live.

Post-communist countries now are in a special development stage.
Thus it is natural that during transformation into a democratic society, when
the statehood of the country had to be stated and external dangers had to be
overcome, self-identification with the country is very important, and is reflect-
ed in the answers of respondents. In 1990, respondents of Lithuania, Latvia,
Estonia, Hungary, the Czech Republic and other post-communist countries
first of all self-identified with their country. After the dangers were overcome
and societies became more democratic, the number of those who self-identify
with a specific settlement has risen.

Institute for Social Research
Lithuania
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Chapter VI

Religiosity and the Moral Values of Lithuanians in
the European Context

Stanislovas Juknevicius

INTRODUCTION

Lithuanians were the last christened in Europe — is said sometimes
with dignity, sometimes with regret in this country. Comparatively late (in
1387), the christening of Lithuania indicated the slow and hard penetration
of Christianity into the consciousness of Lithuanians. The author of the first
printed book in the Lithuanian language, Martynas Mazvydas, characterizing
the state of religiosity in the 16" century, wrote:

... how uncultured and dark, unfamiliar with any piety and
Christian religion our nation is in contrast with the others,
you can find very few men of the people who were capable
of pronouncing at least the first words of the Lord’s Prayer,
to say nothing of true and full knowledge of the Catechism.
And what is more — and it is still more terrible to hear —
many of them officiate patently at pagan rituals and profess
paganism openly, even nowadays: some worship trees, riv-
ers, others grass snakes or something else, glorifying them
as gods. Some of them vow to Perkiinas (the Thunder), oth-
ers glorify Laukosargas (the god of Fields) to save their crop
or Zemépatis (the god of Earth) for their livestock. Those
who are prone to evil intentions profess goblins and sprites
as their gods. (Mazvydas, 2001: 184)

Pagan traditions survived in folk beliefs and superstitions mostly,
however they influenced the intelligentsia as well. In Soviet times participa-
tion in the activity of the organization of pagan beliefs, Romuva, was one of
the ways to resist the official regime. When independence had been regained,
the activity of the organization was expanded and intensified. In 1995 a bill
was propounded to Seimas (the legislative organ of Lithuania) to acknowl-
edge the ancient Balts beliefs as one of the traditional Lithuania’s religions. In
2003 Seimas passed a law about pronouncing one of the main former pagan
feasts - Joninés (St. John’s day on the 22 of June) - a day off.

This comparatively unsteady faith of Lithuania stipulated the oppor-
tunity for some non-Christian beliefs, and first of all, Hinduism to appear.
The writer and philosopher, Vydiinas (1868-1953), played a big part in the
process. He tried to join the ideas of the national rebirth and Indian philoso-
phy. The popularity of the thinker in Lithuania is displayed in the fact that he
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is portrayed on the banknote of 200 Litas — one of the biggest monetary units
in Lithuania. Wdinas’ Association functions, exploring and popularizing his
heritage in Lithuania even now.

Catholicism is still the main Lithuanian religion. One for the reasons
of the exceptional role of Catholicism in Lithuanian life was the close histori-
cal relation with Poland, crowned with the establishment of the Union of Two
States in 1569. After the loss of statehood in 1795, the collective fight for
independence united Lithuanian and Poles. This culminated in several unfor-
tunate but heroic rebellions (in 1830 - 1831 and 1863). During the inter-war
period (1919 — 1939) disputes on the territory obscured these relationships,
but when independence was gained for the second time, Poland became some-
thing like Lithuania’s attorney in the process of its accession to the European
Union and NATO. There is no question about the role of Catholicism in
Poland. Thus, there is no wonder that by the Law on Religious Communities
and Associations, Catholicism was pronounced as one of the traditional reli-
gions the Lithuanian state supports.

With respect to the role of religion in post-soviet Lithuanian culture
two opposite hypotheses could be formed. On the one hand, it can be expected
that after the end of the compulsory atheisation of the society and the consid-
erable growth of Church activities, religiosity in Lithuania will consolidate.
On the other hand, considering that Lithuania is comprehensively trying to in-
tegrate into Europe where secularization is an important culture development
feature (see Wilson, 1982; Berger, 1991), decline in religiosity is possible.
How have personal religiosity, denominational affiliation, church attendance,
beliefs and confidence in the church changed during the period of the indepen-
dence and how do these changes look in the context of processes ongoing in
the other, and first of all in the neighboring, countries? This is the first group
of problems with which this chapter will deal.

The atheisation executed during Soviet times influenced all spheres
of life, but morality was injured the most. Firstly, Marxism and Bolshevism
much devalued the understanding of morality Lenin said that everything was
moral that served the dictatorship of the proletariat. Practically this meant:
everything was moral that served the Communist Party. Humanistic morality
was either forgotten or destroyed. The saying “We lived in the shadow of the
devil for fifty years” was very popular in the first years of independence in
Lithuania. Such a situation absolutely satisfied the governing elite but not the
people who preserved the remains of their decency. A small part of them open-
ly declared resistance against the governing regime and became dissidents;
another part learned to hide their true thoughts and feelings: they thought in
one way and spoke in another. After independence was gained the demand for
dissimulation disappeared, however people still hadn’t got their spiritual in-
tegrity back. The duplicity prevailing during the socialist period was changed
into the duality specific to the West: the wish to be both moral and prosperous
that is to say to be in the service both of God and of Money. What is the mean-
ing of this for the life of the Lithuanians? How has the attitude of Lithuania’s
people changed towards adultery, abortions and other phenomena which reli-
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gion traditionally condemns? What are the trends in the development of civic
morality in post-communist Lithuania? This is the second group of problems
with which this chapter deals.

Becoming a member of the European Union, Lithuania, as well as the
other post-communist countries, opened to a new economical, political and
cultural space. Religiosity and morality varies differently in various countries.
What groups of countries can be distinguished according to religiosity in con-
temporary Europe and what are the developmental tendencies of religiosity
and morality in every of these groups and in Europe generally? Particular at-
tention is paid to the analysis of these problems in this chapter as well.

In this chapter, the data on the development of religious and moral
values in Lithuania and other European countries is based on the surveys ini-
tiated by the European Values Study Group (EVSG) in the years 1980-1981,
1990-1991 and 1999-2000. The information on the attitudes and values of
modern Lithuania’s inhabitants is also based on the survey conducted by the
Public Opinion and Market Research Center, “Vilmorus,” at the request of the
Lithuanian Institute of Culture and Arts in 1997.

RELIGIOSITY IN POST-COMMUNIST LITHUANIA
Personal Religiosity

Personal religiosity changed dramatically during the years of inde-
pendence. The number of people considering themselves to be religious in-
creased by 39 percent (from 45 percent to 84 percent), the percentage of those
saying they were “not religious” decreased by 28 percent, undecided - by 15
percent.

In 1990, 57 percent of the inhabitants of Europe considered them-
selves to be religious, however, in Catholic countries these figures are con-
siderably higher (Poland - 96 percent, Italy - 82 percent, Ireland - 71 percent;
see Zulehner, Denz, 1994: 18-19). In nine years these figures changed slowly:
“For Europe as a whole, the conclusion is justifiable that religious decline has
more or less come to a standstill, but due to the replacement of cohorts, the
average level of religiosity in most countries is still falling and will continue
to fall” (Easter, Halman, de Moor, 1993: 52).

In Lithuania, the rapid growth in the number of the inhabitants seeing
themselves as “religious persons” could be explained by changes in political
circumstances; however, that would not be sufficient. Although the political
future of the country could be seen as somewhat doubtful at that time, during
the 1990’s study Lithuania had already been independent, and church discrim-
ination had already been terminated, so it would be incorrect to consider that a
part of the respondents were afraid to express their authentic attitudes for one
or another reason, even in an anonymous questionnaire. On the other hand, it
would be too brave to state that so many people suddenly became religious.
There are a lot of historical examples of converting to religion, but, when
more than one third of inhabitants change their religious attitudes in such a
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short period, it is an exceptional occurrence. In our opinion, the explanation
could be found in the psychological arena. Most people do not consider them-
selves as either religious or non-religious persons; they are “not so religious”.
They ascribe themselves to the one or other group depending on the prevalent
attitudes in the society.

To verify this proposition the following question was included into
the successive study:

Do you consider yourself as a religious person?

1. Yes.

2. 1 think I am not too religious.
3. No.

4. Do not know.

The answers were following: 1) 37 percent; 2) 43 percent; 3) 19 percent; 4)
one percent.

As could be seen, not 84 percent but only 37 percent of Lithuanian in-
habitants considered themselves to be religious, while about 43 percent were
“not too religious”. In 1990 when the atheization consequences were still felt
strongly in the society, the bigger part of this group ascribed themselves to the
non-religious and atheists. In nine years of independence the role of religion
became stronger and it became fashionable to be religious and therefore all
“not too religious” Lithuanian inhabitants considered themselves as religious
and only 1 percent saw themselves as atheists.

Denominational Affiliation

In the EVS questionnaire two questions were included to study reli-
gious denominations. The first one was “Do you belong to a religious denomi-
nation”? The second was “Which one?”

In 1990 63 percent of Lithuanian population related themselves to
religious denominations. Within nine years of independence this figure in-
creased by 18 percent and reached 81 percent of population.

The highest percentages of population attributed themselves to reli-
gious denominations in Malta (99 percent), in Greece (97 percent), in Poland
and in Spain (96 percent each), the lowest percentages — in Estonia (25 per-
cent) and in Czech Republic (34 percent) (Halman, 2001: 81).

Distribution among the concrete denominations did not change much
and in 1999 they were:

Roman Catholics — 92 percent
Orthodox Church — 3 percent
Protestants — 2 percent

Others — 1 percent
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The majority of the population that did not attribute themselves to any
denomination in 1990; attributed themselves to Catholicism in 1999, however
some part of the Lithuanian population chose non-traditional beliefs. Since
the number of such people did not exceeded one percent, in the sociological
inquiries they fall into the position of “others”; nevertheless their role in the
religious life of the country is quite sizable.

Through the years of independence, the protestant religious Christian
communities were established and started to function actively. The first of all
are the A/l Gospel Church and Neuapostolische Kirche. Both have more than
5000 participants, with communities in the main cities and active participation
in the cultural and religious life of the country. Besides them, there are such
communities as Church of Jesus Christ of Latter —Day Saints (Mormons),
Emanuel, Church of Christ and others (see Peskaitis, Glodenis, 2000: 56-
112).

The influence of globalization on Lithuanian religious life manifested
itself in the growing number of non-Christian communities during the years
of independence. In Soviet times, besides the organization of pagan belief,
Romové, mentioned above, a small Society for Krishna Consciousness ex-
isted. There have been more than 20 religious organizations and communities
registered lately in Lithuania. The most numerous are Buddhists, Shri Sathya
Say Baba movement, Baha’i Communities (Lietuvos statistikos metrastis,
2002: 298 — 299).

Both in philosophy and in sociology the formation and growth of
the market of religions is considered to be not unequivocal in value. In the
sociology of religion, an opinion exists that the growth of the assortment of
religious leads to a more active religious life. According to R. Stark, one re-
ligion is not capable of fulfilling the whole variety of the population’s needs.
Consequently, the participation in religious life in the communities, where the
market of religions is monopolized by one religion, is not high. The compara-
tive analysis of religious life of various countries confirms this opinion, at
least partly (Stark, lannaccone, 1996: 265-271). Nevertheless, an approach
that the weakening of traditional belief negatively influences the cultural and
spiritual life of the nation is no less grounded. It would be worth remembering
I. Swedenborg’s statement that it is improper to abandon the belief of one’s
own ancestors, because every man belongs to that spiritual territory where
his nation is born (see Strinberg, 1998: 108). In addition, people unsatisfied
with their traditional belief more often choose the easiest, the most attractive
and the most available forms of religiosity. As Liliane Voye notes, an intrinsic
characteristic of the religiosity of people of the contemporary European com-
munities is “the whipped codes” manifesting people internalizing elements of
institutional and popular religions, with their own peculiar logic and elements
resembling more the magic than the religion. Likewise, in the worldview the
elements from the both systems of religious significations and of scientific
discourse are whipped (Voye, 2000: 195-212). A well-known law in econom-
ics is the bigger the market, the cheaper goods. In this sense religion is no
exception.
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Beliefs

The EVS group tried to find out to what extent traditional Christian
doctrine is followed in contemporary Western society by asking respondents
whether they believe in God, sin, life after death, heaven, hell, reincarnation
and telepathy. All these questions (except belief in God) were not included in
the 1990 questionnaire in Lithuania and are available for the year 1999.

The analysis of the data revealed that the majority of Lithuanians
believed in sin (90 percent), followed by life after death (79 percent), heaven
(71 percent) and hell (68 percent). The ideas of Hinduism are popular in this
country, too. 44 percent of the Lithuanian believe in reincarnation. This is the
highest figure in Europe. About 90 percent of those who believe in reincarna-
tion think that they are Catholics as well. 79 percent of the Lithuanian believes
in telepathy. This is a typical example of what is usually called “religious
bricolage” (see Dobbelaire, 2000: 31). 50 percent of the Lithuanian believed
in God in 1990 and 86 percent in 1999.

One of the questions in the questionnaire was aimed at defining the
object of this belief and was formulated as follows:

Which of these statements comes closest to your beliefs?

There is a personal God.

There is some sort of spirit or life force.

I don t really know what to think.

[ don t really think there is any son of spirit, God or force of
Life.

E. Don 't know.

SHOR

The first statement is the closest to the Christian attitudes. 20 percent
of the population shared this attitude in year 1990 and 51 percent in 1999.
The increase of belief in personal God through nine years of independence
was caused by the intensive religious — the first of all Catholicism — propa-
ganda. The establishment of scripture reading in schools played a significant
role also.

The second statement - belief in some spirit or life force - reflects
deistic attitudes; the third statement is the closest to the agnostic attitudes, and
the fourth statement reflects atheistic attitudes. In the nine years of indepen-
dence, the percentage of the population sharing these attitudes decreased.

Belief in a personal God is widespread mainly in traditionally
Catholic countries. In 1999, the first statement was approved by 83 percent of
the inhabitants in Poland, 64 percent — in Ireland, and by 71 percent of the
inhabitants in Italy. Belief in some spirit or life force was most widespread
in Northern and Western Europe — traditionally Protestant countries. In 1999
49 percent, 52 percent and 40 percent of the population in Estonia, Sweden,
and Great Britain approved the second statement. In terms of this parameter,
Lithuania was closer to Protestant countries in 1990 and closer to Catholic
countries in 1999.
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Comparing religiosity and beliefin God, there were rather unexpected
results. 23 percent of the religious respondents believed neither in personal
God nor in any spirit or life force. On the other hand, 27 percent of the respon-
dents believing in a personal God, some spirit or life force did not consider
themselves to be religious. In Western countries this difference is significant
as well. According to the data of the year 1981, 23 percent of Western Europe
inhabitants believed in God, though they did not consider themselves reli-
gious (see Stoetzel, 1983: 119). This could be explained by the fact that the
majority of people perceive religion as participation in religious services or
at least as a membership in some religious denomination, but not as belief in
God. Therefore, people who believe in God but do not participate in religious
services often do not consider themselves as religious, while some people, not
believing in God but participating in religious services at times, do. Besides,
as we have already mentioned, this was influenced by the formulation of the
question, i.e. the respondents were initially able to choose among three alterna-
tives — “religious”, “not religious” and “atheists”. When the alternative “not
too religious” was added, almost all non-believers ascribed themselves to “not
religious” or “not too religious”.

Church Attendance

Church attendance increased in Lithuania in the nine years of indepen-
dence. The most significant shift is observed in the percentage of the inhabit-
ants attending church once a month (from 10 percent to 19 percent), there was
a lower increase (from 47 percent to 53 percent) in the percentage of those
attending church only on specific holy days, once a year or less often. The
number of those attending Church once a week and more often did not change
(about 15 percent).

Though church attendance in Lithuania has increased, it is less than
the average in Europe, not to speak of traditional Catholic countries. For ex-
ample, in 1999 the percentage of those who attended church more than once
a month in Ireland and Poland was 67 percent and 78 percent respectively.
However, unlike in Lithuania, church attendance in Europe is declining. In
this way, a number of the people attending church once a week or more fre-
quently in Western Europe decreased by 20 percent in 1981-1990 (Harding,
Phillips, Fogatry, 1986: 124).

Confidence in the Church

About 70 percent of the Lithuanian population have confidence in the
church. During the years of independence this figure has not changed much.
The highest confidence in church is in Malta and Romania (83 percent each)
and in Portugal (80 percent), the lowest in the Czech Republic (21 percent;
see Halman, 2001: 185).

One of the manifestations of secularization is the decline in the dis-
crepancy of the views concerning particular life issues among the populations
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of the secularized and what have traditionally been thought to be religious
countries. This concerns confidence in the church, as well. In the traditionally
religious regions, the confidence in the church is higher, but when the particu-
lar aspects of this confidence undergo investigation, these discrepancies prove
not to be so deep and sometimes are even not to the advantage of the religious
countries. We will illustrate this with an example.

Poland is a country with deep religious traditions, followed at some
distance by Lithuania. Estonia and the Czech Republic are among the most
secularized European countries. Now let’s consider an attitude towards the
relationship between religion and politics of populations of these four coun-
tries. Four questions were designed in the EVS questionnaire to investigate
this problem. The results are presented in the figures below.

Figure 1. Religious leaders should not influence how people vote in elections
(agree, strongly agree, percent)

87
86 7
85 7
84 1
83 1
82 1
81 7
80 7
79 7
78

Poland Estonia Czechia Lithuania

Figure 2. It would be better for our country if more people with religious be-
liefs held public service positions (agree, strongly agree, percent)

50

30 7

20 7

10 1

Lithuania Poland Estonia Czechia
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Figure 3. Religious leaders should not influence government decisions
(agree, strongly agree, percent)

82
80 7
78 7
76
74 7
72 7
70 -

Poland Lithuania Estonia Czechia

Figure 4. Politicians who do not believe in God are unfit for public office
(agree, strongly agree, percent)

30
25
20

15 7
10 7

Lithuania Poland Estonia Czechia

As can be seen, the Lithuanian attitude towards the relationship be-
tween religion and politics is the most orthodox. They tend to judge atheist
politicians most strictly and appreciate the most the religious people holding
public services. However their approach to religious leaders, the attitude to-
ward the influence of religious leaders on elections coincides with the Czech,
and the attitude toward religious leaders influencing government decision
making is close to Czech and Estonian.

Poles are the most negative toward religious leaders influencing elec-
tions and government decision making in comparison with the populations
of the other three countries. Presumably too active participation in politics of
some priests in this country evoked an adverse reaction. The attitude of the
Polish population, contrary to what could be expected, appeared to be closer
to the Estonian but not the Lithuanian. This confirms the assumption that be-
longing to a religious denomination or having confidence in a church does not
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influence the solutions of particular questions on the relation of religion and
politics.

The figures presented above ground another inference. In all countries
analyzed, the confidence in the church is higher then confidence in religious
leaders’ capacity to influence elections or government decisions correctly. This
concerns not only these four countries, but practically all European countries.
In Europe one has confidence in the Church, but not in churchmen.

The main conclusions of this section would be as follows. In the last
ten years of independence the religious commitment of the inhabitants of
Lithuania has increased: people go to church more often, more people wish
to have religious ceremonies to mark births, marriages and deaths, more and
more people believe themselves to be religious; the image of a Christian God
has strengthened. However, a religious bricolage floating in the West is char-
acteristic of this country, as well. On belief in reincarnation, Lithuanians, most
of whom regard themselves as Christians, are in the lead in Europe. A mix of
different and often mutually contradictory dogmas and beliefs in the world-
view of a person may be considered an attribute of secularization, because the
person who believes everything believes nothing. One more significant at-
tribute of secularization is the decline in discrepancy of the views concerning
the particular questions of life among the populations of the most and the least
secularized countries. We have demonstrated this with just one example — the
attitude toward the involvement of priests and religious leaders in politics, but
there is no doubt that this concerns other areas of life as well. All this raises
a presumption that the strengthening of religiosity in Lithuania is superficial
and has not touched the very essence of the spiritual life. An analysis of the
development of morality confirms this suggestion.

MORALITY IN POST-COMMUNIST LITHUANIA
The Meaning of Life

The answers of the Lithuanian population to the EVS questionnaire
covering different aspects of the meaning of life, presented in 1990 (the re-
spondents where able to choose several options) were as follows:

If you have lived your life, death is a natural resting point — 89 per-
cent;

The meaning of life is that you try to get the best of it — 59 percent;

Death has a meaning only if you believe in God — 49 percent;

Death is inevitable; it is pointless to worry about it — 36 percent;

In my opinion, sorrow and suffering only have meaning if you be-
lieve in God — 32 percent;

Life is meaningful only because God exists — 28 percent;

Life has no meaning — 5 percent.
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This question was not included into the EVS questionnaire in 1999,
but we included a similar question in the research done in 1997. In order to
better uncover the variety of attitudes on the meaning of life we changed sev-
eral versions of the possible answers. First of all, among the possible variants
of the meaning of life, we mentioned self-actualization. The other variant of
the meaning of life may be specific for the Lithuanian public, namely children
and grandchildren. The results of the research carried out by scientists of the
Institute of Philosophy and Sociology in 1993 revealed that the highest value
of three Lithuanian generations — parents, grandparents and great grandpar-
ents — are children, children’s happiness, family, grandchildren (Astra, 1996:
125). Among the possible answers we included the option that represents a
moderate hedonism (“the meaning of life is material well-being, a peaceful
and guaranteed future”). The answers were as follows:

The meaning of life is to raise good children and grandchildren and
to leave good memories about yourself — 93 percent;

Life is meaningful because only existence enables one to realize one’s
abilities, create and materialize plans and dreams — 76 percent;

Death is inevitable; it is pointless to worry about it — 67 percent;

The meaning of life is to try to get the best of it — 53 percent;

The meaning of life is material well being, a peaceful and guaranteed
future — 51 percent;

Life is meaningful only because God exists — 38 percent;

Life has no meaning — 5 percent.

As can be seen, even 92 percent of Lithuanian population thinks that
the meaning of life is to raise good children and grandchildren and to leave
good memories about oneself, and 76 percent agrees that life is meaningful
because only existence enables one to realize one’s abilities, create and mate-
rialize plans and dreams. Hence, the most important versions of the meaning
of life in Lithuania were not mentioned in the EVS questionnaire. This con-
firms an opinion that questionnaires designed for many countries quite often
do not characterize the peculiarities of each particular country, and also that
God is not so important.

Permissiveness and Civic Morality

Robert N. Bellah sums up permissiveness in these words: “If you
want to go in your house and smoke marijuana and shoot dope and get al.
screwed up, that’s your business, but don’t bring that out on the street, don’t
expose my children to it, just do your thing” (Bellah, 1986: 7).

In the nine years since Lithuania has regained independence, permis-
siveness has undergone the shifts that are set out in the Figure 5 below.
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Figure 5. Permissiveness in Lithuania in 1990 and 1999 (1-10 rating scale)
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The results reveal that in most categories permissiveness in Lithuania
has increased. One item in particular, euthanasia, shows the most obvious
increase (from 3,6 to 5,4 on a ten-point rating scale).

EVS studies show that permissiveness is growing but most in Eu-
ropean countries: “How did the degree of permissiveness change during the
eighties? The general picture is that it increased; in a number of countries the
increase was dramatic. In Great Britain, however, the level stabilized, whereas
in Denmark and somewhat less in Sweden a marked change was observed in
the direction of a greater moral strictness” (Ester, Halman, de Moor, 1993:
59).

Civic morality was measured according to nine parameters. The
changes over a nine-year period are set out in the Figure 6 below. As these
figures show (i.e. the higher the number, the lower the morality), there has
been an overall decrease in civic morality. Specifically, it decreased in four
out of the seven categories, increased in two and remained about the same in
one. That is, disapproval of driving under the influence and joyriding strength-
ened, and the attitude to someone accepting a bribe in the course of their duty
showed virtually no change.

There is just one step from the violation of civic morality to crime,
and more and more people make this step. Despite the fact that Lithuania is
the most religious Baltic state, the number of crimes the citizens of Lithuania
commits abroad is the highest. Thus in 1980 — 2000, just in Sweden, Lithu-
anians have committed 1437 crimes (Latvians — 182, Estonians — 183; see
Lietuvos rytas, No. 4, 06.01.2001).

It would be difficult to pinpoint any general trends in the develop-
ment of civic morality in Europe. In Western Europe, “Civic morality is high-
est in Denmark, lowest in France and Belgium, immediately followed by most
other countries. Shifts in civic morality are quite diverse. In West Germany,
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the Netherlands, Belgium, Norway, Northern Ireland and Canada, there are
not only large differences between age cohorts, but also a decrease of civic
morality since 1981. France and the US showed a slight decrease for their
population as a whole, but the final outcome was the result of counteracting
developments (...). In Great Britain, Italy, Spain and Ireland differences be-
tween cohorts are large, as well; but they all developed a somewhat stronger
sense of civic morality. Denmark and Sweden are typical because cohorts
are almost equally characterized by a relatively high appreciation of civic
virtues, which even increased among all cohorts since 1981” (Ester, Halman,
de Moor, 2003: 61).

Figure 6. Civic morality of Lithuanians in 1990 and 1999 (1-10 rating scale)

38
34

26

23
2 21 21 21 2

1.8

i
~

iy

N
-
-

Takingand Drivingunder  Littering in Sorreone  Claimingstate Lyinginyour Cheating on
drivingawnay a theinfluence publicplace  acceptinga  benefitsyou owninterest(s) taxifyouhave

car belonging bribein the arenot a chance
to someone courseoftheir  entiteled to
else (joyriding) duties

| terms of civic morality 0190 mio®

Summarizing the material of this section it could be said, that in
Lithuania morality declined in the nine years of independence. First of all
this decline manifested itself in an increase in permissiveness. Civic morality
slightly declined as well. For some people God plays a certain role in perceiv-
ing the meaning of life; however, for the absolute majority of the Lithuania
population, the meaning of life consists of the happiness of their children and
grandchildren, a peaceful and secure future and other secular values.

“To be Lithuanian means to be Catholic ” — they often say in this coun-
try. That may imply two things: either an elevation of the average Lithuanian
to the level of Catholic or a trivialization of Catholicism to the level of average
Lithuanian. Practice shows that the latter version is closer to truth. Religion in
Lithuania, as overall in the West, is accepted as long as it does not bother life.
A long while ago most people ceased to look for a meaning of life, spiritual
strength or ideals in religion, but certain religious sentiments have remained
till now. Accordingly, if religion does not intrude into their lives too urgently,
they tend to keep it somewhere at the edges of their spiritual life.
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TYPES AND MAIN TENDENCIES OF THE DEVELOPMENT OF
RELIGIOSITY IN EUROPE

The Main Types of European Countries

Paul M. Zulehner and Hermann Denz have analyzed two attributes of
religiosity — the image of God and the rate of church attendance — and sepa-
rated out five main types of the Western countries: churchy, cultural-churchy,
religious, cultural-religious and non-religious. Countries dominated by the
Christian image of God and where the majority of inhabitants go to church
on Sundays belong to the first type. The authors classify Ireland, Poland, Italy
and the US in this type. Cultural-churchy type of countries are dominated by
the educative image of God, but the majority of population goes to church on
Sundays. This type of countries does not currently exist in the West. In the
countries of religious culture — Iceland and Portugal — the Christian image
of God is vital, but only a few go to church on Sundays. Cultural-religious
countries are dominated by the educative image of God, churches are few.
The authors divide these regions into three groups. They classify Slovakia,
Belgium, Holland, Austria and the former West Germany in the first group;
Finland, Spain, Hungary, Canada, Great Britain — in the second; and Czech
Republic, Denmark, Sweden, France, Slovenia and the Baltic states — in the
third. One country — the former Democratic Republic of Germany — is classi-
fied as the non-religious type (Zulehner, Denz, 1994: 39-40).

It is obvious, that the results of any classification depend on the crite-
ria applied to it. We will try to classify the European countries according not
only to religiosity of their inhabitants but to their morality, as well.

Depending on the morality approach three types of people may be
separated. The first group consists of people, who practically never follow any
morality. They are people for whom, according to one of Fyodor Dostoyevsky’s
heroes, “everything is allowed”. For the people of the second group, morality
is coincident with law. The slogan of such people is “Everything which is not
forbidden is allowed”. Prohibition in this case is conceived in a purely juridi-
cal sense. The third group consists of people who more or less often follow
certain moralities. We will separate three more subtypes in this group and de-
termine them as occasionally moral, selectively moral and consistently moral.
People who accept the rules of a certain moral system and follow them in their
lives we consider consistently moral. Undoubtedly sometimes they transgress
these rules, but at least they are conscious of their transgressions and have
regrets about doing so. People classified as selectively moral reject certain
demands of morality they estimate as too severe or not corresponding to the
spirit of their times, but more or less consistently follow the easier and simpler
ones. And finally, occasionally moral people do not accept any moral system,
but either by accident or for certain goals sometimes behave morally.

Depending on the relation to religious morality, we may speak about
three types of religious people: religious by conviction, religious by tradition,
religious by inertia. People who are religious by conviction belong to a certain
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religious community and strive to fulfill all demands of religious morality.
They are representatives of a consistent religious morality. People religious
by tradition belong to a religious community, but follow only certain demands
of religious morality. They are representatives of selective morality. People
religious by inertia do not belong or belong nominally to a certain community,
but still have some sentiments regarding religion. The religious morality of
such people may be either selective or occasional.

To make a more concrete classification we use these questions from
EVS questionnaire:

¢ Independently of whether you go to church or not, would you say
you are: a religious person; not a religious person; a convinced atheist.

* How important is religion in your life?

* Apart from weddings, funerals and christenings, about how often do
you attend religious services these days?

* Please tell me for each of the following statements whether you
think it can always be justified, never be justified, or something in between,
using this card: lying in your own interest; married men/women having an af-
fair; abortion; divorce; homosexuality; prostitution; euthanasia; suicide.

We consider that people are religious when to the question
“Independently of whether you go to church or not, would you say you are
...” they answer “A religious person”; and not religious, when they answer
“Not a religious person” or “A convinced atheist”.

People thinking that religion plays a very important role in their lives
and condemning the same phenomena the church condemns: abortions, adul-
tery, homosexuality, etc., we determine as religious by conviction.

People thinking that religion plays a very important or important role
in their lives, attending church regularly but not condemning one or some
phenomena the church condemns, we determine as religious by tradition.

And finally we consider people as religious by inertia when they do
not attend church regularly, do not condemn the majority or all the phenomena
church condemns, but regard themselves as religious people. If there were
other options to answer the question about the personal religiosity they would
likely say that they are “not too religious”.

Depending on the kind of people prevailing in one or another coun-
try, it is possible to speak about the two main types of countries: religious and
non-religious. We consider a country to be religious when more then half of'its
inhabitants regard themselves as religious, and non-religious when more then
half of its inhabitants regard themselves as non-religious. We separate two
subgroups among non-religious countries. The first consists of the countries
where less then half but more than a quarter of population regard themselves
as non-religious, the second group consists of all the remaining countries.
Countries of the first subgroup we determine as non-religious, and countries
of the second subgroup as completely non-religious. Equally we separate three
types of religious countries: countries of strong religiosity, traditional religi-
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osity and inert religiosity. In order to better reflect a real diversity of concrete
countries, we divide all three types into subtypes: countries of very strong and
strong religiosity, strong traditional and traditional religiosity, strong inert and
inert religiosity. Thus we separate and explore eight types of countries.

Countries of strong religiosity refer to countries where people reli-
gious by conviction dominate. In such countries more then a half the popula-
tion think that religion plays a very important role in their life, go to church
on Sundays and condemn all the phenomena the Church condemns. The first
subgroup of this type of country — countries of very strong religiosity — con-
sists of the countries where more then three quarters of inhabitants think that
religion plays a very important role in their life; the second subgroup consists
of the countries where more then half, but less then three quarters of inhabit-
ants think so.

Countries of traditional religiosity refer to countries, where religion
is very important to less then half of the population, but church attendance is
relatively high. Inhabitants of these countries go to church not because they
are very religious, but because it is the custom with them, because their an-
cestors did so and their parents are still doing so. The first subgroup of these
countries consists of the countries where more then half the population go to
church on Sundays; the second subgroup consists of the countries, where less
then half but more then a quarter of the population do so.

Religious by inertia countries we consider to be countries where
more then half of the population regard themselves as religious, but less then a
quarter of their inhabitants attend church. In these countries the importance of
religion, as a rule, is not great. This type of country we divide into subgroups
according to their level of moral permissiveness. The first subgroup — one of
strong inert religiosity — consists of the countries where the rate of moral per-
missiveness is less then two parameters higher then 0,5, the second subgroup
consists of the countries where the rate of moral permissiveness is more then
two parameters higher then 0,5.

When such criteria are adopted, a classification of the European coun-
tries may be supposed as follows (Inglehart ef al., 2004). In Europe there are
no countries of very strong religiosity, that is, countries where religion is very
important to more than 75 percent of the population. The majority of Islamic
countries — Indonesia, Egypt, and Jordan — belong to this type. The only coun-
try in Europe where religion is very important to 66 percent of the population
is Malta. Among other countries of this type, Brazil, Mexico, South Africa
may be mentioned. In all these countries religion is very important to more
than half but less then three quarters of the population, more then half the pop-
ulation go to church once a week and condemn all the phenomena the church
condemns. Likewise in Europe, there are no strongly non-religious countries,
namely where less then 25 percent of the population regard themselves as
religious. Typical example of such a country is China, where 15 percent of the
population regard themselves as religious. So in Europe both the top and the
bottom categories of religious-moral qualification are empty. In the other line
the countries that took part in EVS distribute about as follows:
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Countries of very strong religiosity: None.

Countries of strong religiosity: Malta.

Countries of strong traditional religiosity: Ireland, Poland.

Countries of traditional religiosity: Italy, Croatia, Romania,
Portugal.

Countries of strong inert religiosity: Greece, Spain, Germany, Austria,
Finland, Slovakia, Latvia, Hungary, Ukraine, Russia, Bulgaria, Lithuania.

Countries of inert religiosity: Sweden, Denmark, Holland, Belgium,
Luxembourg, Switzerland, Iceland, Slovenia.

Non-religious countries: Great Britain, France, Norway, Czech
Republic, Estonia, Belarus.

Completely non-religious countries: None.

With this classification the development of secularization in Europe
may figure as a transformation of the countries of strong religiosity into the
countries of traditional religiosity and the countries of traditional religiosity
into those of inert religiosity and the latter ones into non-religious countries.
However this process has its peculiarities, both in various groups of countries
and in various regions. We shall now deal with some of these peculiarities.

Some Developmental Tendencies and Perspectives of Religiosity in Europe

The importance of religion declines slowly but consistently in most
European countries. In the last decade of the twentieth century the number of
people thinking that religion is very important to them increased significantly
only in Portugal and reached just 27 percent of population. Consequently, it
should not be expected that more countries of strong religiosity would appear
in Europe. On the other hand, a rather considerable probability exists for the
first completely non-religious country on the continent — Belarus — to appear.
During the last decade the number of people regarding themselves as religious
has decreased by 13 percent there and it is now the lowest in Europe — 28
percent.

Significant changes take place in the group of countries of tradition-
al religiosity. In Ireland and Poland church attendance has decreased and in
Portugal and Romania has increased during the last decade of the twentieth
century. If these tendencies still persist, [reland and Poland may change places
with Portugal and Romania: Ireland and Poland will make a move from the
group of the countries of strong traditional religiosity to the group of the coun-
tries of traditional religiosity, and Portugal and Romania — vice versa. With re-
spect to Malta, as now the most religious country in Europe (it is hard to judge
on the ongoing changes in this country because it did not participate in this
study in 1990), we note a common shift of religiosity to the south of Europe.

Another country of traditional religiosity — Croatia — did not partici-
pate in the study of 1990, so there is no information about ongoing changes in
this country. In Italy church attendance has almost not changed, but permis-
siveness with regard to practically all the phenomena the church condemns
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has increased. It is possible that in the future Italy will be the first of the
countries of traditional religiosity to move to the group of the counties of inert
religiosity. Permissiveness has increased in all the countries of strong inert
religiosity, consequently in the future most of countries of this group, includ-
ing Lithuania, will become simply inert religious. However the possibility of
the countries of inert religiosity becoming non-religious are not high. In such
countries the number of people regarding themselves as non-religious has not
changed or has decreased.

A substantial feature of secularization in a decline of the discrepan-
cies between religious and non-religious countries. This involves all aspects
of religiosity. First, the differences in the importance of religion decrease. In
the last decade of the twentieth century, the most pronounced alterations took
place in Poland and Ireland. If in 1990 48 percent of the population of Ireland
thought that religion played a very important role in their lives, in 1999 just 32
percent stated the same. In Poland these numbers are 53 percent and 45 percent
respectively. In the countries where the importance of religion was the least
— in Estonia and Denmark — it practically did not change. Tendencies in the
sphere of personal religiosity are similar. In most of the artificially atheisized
East European countries personal religiosity increased, while in some West
European countries it decreased. However, the most rapid changes are in the
attitude to the phenomena the church traditionally condemns. If in the eighties
there might have been some uncertainties about the directions of the ongoing
changes, then in the last decade of the twentieth century moral permissiveness
increased in practically all countries, with the biggest changes taking place
in the East European countries. Despite the fact that moral permissiveness is
stricter in this region, its rate of growth is higher there and consequently dif-
ferences among the various countries in this sphere decline most quickly. It
may be said that the inhabitants of Eastern Europe behave in respect to west-
erners as children behave in respect to adults: they imitate their good as well
as bad habits, hoping the quicker to become adults in this way.

Summarizing the results of the 1990-1999 study, Zulehner and Denz
write, “The tendency to the personal invisible religiosity is quite in character
for Europe” (Zulehner, Denz, 1993: 234). In our opinion, this conclusion is
more than true. In most of the European countries religiosity turns out to be so
invisible that it is very hard and practically impossible to record it.
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Chapter VII

The Anatomy of Generalized Trust:
The Case of Lithuania

Rita Ziliukaité

A deficiency of a culture of trust is often said to be a serious obstacle
for further development of democracy in the post-communist countries of
East and Central Europe. One essential factor for the development of democ-
racy is generalized trust (Sztompka, 1999; Uslaner, 1999a; Newton, 1999,
2001; Inglehart, 1996). Generalized trust allows people to see other members
of the community not as enemies or strangers, but as fellow citizens; it en-
courages tolerance for pluralism and a variety of ways of life. This is neces-
sary for the implementation of fundamental human rights and freedoms in a
democratic society. It also enables a peaceful resolution of political conflicts
seeking compromises and consensus. This is possible only when participants
of the political processes adhere to the same fundamental democratic values
and principles. Finally, generalized trust facilitates cooperation of individuals
for mutual benefit in the society. More than other forms of trust it could be a
source of “positive social capital,” since it opens possibilities for communica-
tion and collective activity not only among people who are of the same sort
(with regard to values, way of life or other important characteristics in social
life), but also among those who are different.

Given the importance of generalized trust for democracy and the eco-
nomic prosperity of the modern societies, it is worth the intellectual effort to
understand the mechanism of the formation of generalized trust. The main
goal of this article is to present an analysis of generalized trust in Lithuania
at the individual and collective levels. The main sources of data used in the
article are European Value Surveys, conducted in 1990 and 1999. Before the
empirical analysis is started a short overview of the theoretical background of
the analyses will be given.

THEORETICAL BACKGROUND

Four questions that should be answered before proceeding to an em-
pirical analysis: What is trust? What functions does it perform? What sort of
trust is called generalized trust? What factors determine the development of
generalized trust?

What Is Trust?
In a most general sense trust is an opinion about actions of other

people. This is a cognitive phenomenon: trust is based on the evaluation of
probability that actions of others will satisfy or at least not harm our interests.
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In the words of Piotr Sztompka, “Trust is a bet on the future contingent ac-
tions of others” (Sztompka, 1996: 39). Such a notion of trust has a number of
implications, some of which are to be mentioned here.

First, the object of trust is actions of other people, not things or natu-
ral events (Sztompka, 1996; Offe, 1999). Although the Age of Advertising has
taught as to trust washing powder “X”, which excels in washing out spots of
n-sorts and is cheap, relations of trust between human beings have a different
nature, since human beings are able to know that they are trusted.

Second, by trusting people we get involved in some sort of activity.
For example, we trust lending money to someone or asking for advice on
an issue requiring confidentiality. This activity is based on the expectation
that the actions of the trustee will be useful for the one who trusts: that the
borrowed money will be returned for lender; that the person entrusted with
confidential information will not disclose it to someone who is not supposed
to know it.

Third, trust is directed to uncertain events. We cannot know for sure
that people will behave the way we expect. In other words, one of essential
properties of trust is risk (Coleman, 1990; Sztompka, 1996; Offe, 1999). By
trusting we risk not only to make wrong prediction regarding the trustworthi-
ness of others, but also to suffer moral and material damage. The rational actor
takes into consideration such risks, which differentiate him/her from one who
“trusts blindly”.

Fourth, since trust is coupled with the risk of losing, people strive
to find out whether others are worthy of their trust. Such an evaluation of
trustworthiness requires some expenditure (time, energy, money) induced by
acquiring and checking information on a potential trustee. On the other hand,
there is no rule defining how much investment is enough in order to trust
safely. However, it is obvious that when one starts trusting he/she wins at least
in one respect — the above-mentioned expenditures disappear.

Fifth, when the risk of trusting is large and potential loss exceeds po-
tential gain, it is possible to speak about distrust as a functional alternative of
trust (Misztal, 1996). From the point of view of the individual this alternative
is rational in certain social situations and contexts.

The notion of trust presented here is usually applied in the analysis of
elementary, long-lasting, face-to-face human relations. Such relations provide
the possibility for individuals to form an opinion about each other’s trustwor-
thiness from the history of their interaction. It is knowledge-based opinion
about the reputation and performance of others (Sztompka, 1999), their inter-
est in behaving in the interest of the one who trusts (Hardin, 1998). In addi-
tion, long lasting relations could be characterized not only by trust stemming
from experience and knowledge, but also by trust born of moral obligations:
by an act of trust we oblige people to behave in accordance with our expecta-
tions (Offe, 1999).
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Functions of Trust

What are the functions of trust? By facilitating collective action, trust
enables individuals to reach goals that require collaboration between indi-
viduals which would not be achieved otherwise. Trust is beneficial for the
participants of social interaction because it helps them save resources used for
social control and thus reduces the cost of collective action (Coleman, 1990;
Putnam, 1993; Sztompka, 1996; Offe, 1999; Uslaner, 1999a). If an individual
trusts, he/she need not continually supervise and check on the actions of oth-
ers. He/she does not need to force others to provide one or another service, to
perform one or another task for him/her. The individual does not need to buy
guarantees that others will behave in his/her interest. Trust is also desirable
from the point of view of the one trusted, because it is a sort of credit that
creates more space for “non-conformity, innovation, originality or — to put it
briefly — freedom of action” (Sztompka, 1996: 44).

Sztompka cites Niklas Luhmann’s summary of the functions of
trust: “Possibilities of action increase proportionally to the increase in trust”
(Sztompka, 1996: 44). However, as long as we focus our attention only on
personalized trust that is based on face-to-face relationships of family, friends
and acquaintances, the area of trust relations looks very small compared to
the extent of modern societies. In essence, we speak about “premodern trust”
(Fukuyama, 1995: 11), a remaining island of social relations typical for small
traditional communities on the level of complex, differentiated, anonymous
modern societies. Such notion of trust is not enough if we seek to understand
the meaning of trust in contemporary social and political life. In modern soci-
eties the individual daily encounters strangers, in these societies only a small
part of the benefit is derived from strong, personal social relations.

Some authors such as Giddens (1990), Sztompka (1999), Warren
(1999a) stress that the problem of trust becomes particularly salient in mod-
ern societies. This could be explained by some unique characteristics of the
contemporary world, some of which must be mentioned for the sake of clarity
here. First, “The world in which we live is influenced to a growing extend by
purposive human actions; societies are shaped and reshaped, history is made
and remade (by charismatic leaders, legislators, social movements, political
parties, governments, parliaments, innovators, discoverers, reformers, etc.”
(Sztompka, 1999: 11). Second, processes of globalization increase the inter-
dependence of people all around the world, whether in the sphere of economy,
politics or culture. Third, modern societies are complex and the well-being
of the individual depends on so many factors that the individual can neither
conceive or control them all. Finally, in modern societies the well-being of the
individual depends to a great extent on impersonal and anonymous relations
among people.
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Generalized Trust

All the aspects mentioned above testify to the need to trust not only
family members, friends or acquaintances, whom we know long enough to
make an experience-based judgment on their trustworthiness, but first of all,
strangers. We speak about generalized trust, which could be understood as an
optimistic attitude that most people have the same fundamental values as we
(Uslaner, 1999a), “a belief in the benevolence of human nature in general”
(Yamagishi, Yamagishi, 1994: 139). Various names could be found for gen-
eralized trust in social science literature: “impersonal trust” (Putnam, 1993),
“social trust” (Newton, 1997), “diffuse trust” (Sztompka, 1999), “universal
trust” (Offe, 1999).

It is generalized trust that helps individuals diminish the complexity
of modern societies and makes their relation with the future easier (Giddens,
1990: 83). By extending social interaction among strangers in a society and
enabling higher density of interpersonal contacts, generalized trust facilitates
communication and cooperation between people for mutual benefit; promotes
tolerance, recognition of cultural and political differences; and enables civ-
ilized resolution of social conflicts and peaceful reconciliation of interests
(Sztompka, 1996; Misztal, 1996; Putnam, 1993; Warren, 1999). When gen-
eralized trust is a rare phenomenon in a society, the niche left by it could
be filled by various undesirable functional alternatives: fatalism, corruption,
strong social control and surveillance, longing for authoritarian leaders, ghet-
toization (Giddens, 1990; Inglehart, 1996; Misztal, 1996; Uslaner, 1999; Offe,
1999; Sztompka, 1999).

The Development of Generalized Trust

Given the significance of generalized trust, the next question is “What
factors determine the formation of generalized trust?”. In social science litera-
ture a number of factors are identified: some of them are on the individual
level, some on the societal level. The factors to be discussed below facilitate
not only generalized trust but interpersonal trust as well. However, in the case
of trust between strangers, when there is no prehistory of face-to-face inter-
action or possibilities for control the one trusted, some societal level factors
discussed below are of crucial importance particularly, for generalized trust.

Let’s start from individual level factors. Some authors note that trust
relations do not always depend on rational calculations of an individual eval-
uating potential gains and losses; sometimes trust is generated by an indi-
vidual’s predisposition to trust. Sztompka calls this predisposition “trusting
impulse” (Sztompka, 1999). It is believed that the predisposition to trust is de-
veloped during early socialization in childhood and might be secured as a trait
of personality without being necessarily strengthened by a positive experience
of reciprocity in later life (Uslaner, 1999b). It is important to emphases, that
a predisposition to trust others might take both rational and irrational forms.
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However, it is more important to find out whether and how generalized trust
might be learned in adulthood.

Putnam (1993) believes that the form of trust discussed here is gen-
erated mainly by interaction of individuals in networks of civic engagement.
According to the author, we learn to trust by communication and cooperation
with others in civic associations. However this insight of Putnam was later
severely criticized by many authors (see Newton, 1999, 2001; Stolle, 2001;
Uslaner, 1999a) who analyzed the relation between membership in voluntary
associations and generalized trust. Without denying that participation in civic
organizations can facilitate or strengthen generalized trust, it is obvious that
participation and trust do not always go together. Kenneth Newton provided
one argument against the exaggeration of the role of voluntary association in
the generation of trust:

The great majority of people devote more time, emotional
energy, and commitment to school, family, and work than
to either voluntary associations or loose networks of social
contacts. School, work and family also teach the values of
reciprocity, trust, compromise, and cooperation, and they
account for a far higher proportion of the lives of most cit-
izens. It seems, on the face of it, implausible to ascribe a
crucial role to organizational membership and civic engage-
ment which, at best and then only for a small proportion of
the adult population, accounts for a relatively few hours per
week or month of modern life (Newton, 1999: 16; emphasis
added).

That is why a considerable number of authors (Foley, Edwards, 1998;
Wuthnow, 2002; Delhey, Newton, 2003) give priority to informal social net-
works (face-to-face interaction with family members, friends, and acquain-
tances) as a source of generalized trust. The informal social networks are im-
portant not only for teaching “the virtue of trust” but also for mitigating risks
related to trusting strangers.

Another risk reducing factor is the objective and subjective well-be-
ing of the individual. Inadvertent trust in strangers for poor people might cause
relatively larger losses than for rich members of society. Analyses performed
by various social scientists reveal that generalized trust is more often a feature
of people who are rich, have higher socio-economic status and who feel happy
and satisfied about their lives (Inglehart, 1996, 2000; Newton, 1999, 2001;
Uslaner, 1999; Offe, 1999; Patterson, 1999; Putnam, 2000; Wuthnow, 2002;
Dekker et al., 2003). Following this “social success and well-being theory”
(Delhey, Newton, 2003), generalized trust is an outcome of adult life experi-
ence: “Those who have been treated kindly and generously by life are more
likely to trust than those who suffer from poverty, unemployment, discrimina-
tion, exploitation and social exclusion” (Delhey, Newton, 2003: 96).
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Nevertheless, the most important place in the process of formation of
generalized trust by many authors is attributed not to the factors mentioned
above, but for institutions and legal norms (Levi, 1996; Sztompka, 1999;
Offe, 1999; Cohen, 1999; Warren, 1999b; Misztal, 2001). The latter are im-
portant for the same reason as individual well-being and membership in social
networks: they reduce risks related to trust. However, in contrast to the previ-
ously discussed factors, institutions and legal norms are able, to a consider-
ably larger extent, to create favorable conditions for the spread of generalized
trust in a society. If the rights of individuals are efficiently protected by in-
stitutionalized norms, and there are well-functioning mechanisms of damage
compensation, individuals will be more likely to trust others than in social
contexts where no institutional leverages for cases of trust abuse are available
or they are inefficient (Sztompka, 1999; Warren, 1999b; Hardin, 1999; Offe,
1999; Cohen, 1999; Misztal, 2001). Institutions, supervising actors and those
empowered to sanction them, ensure accountability, which is a strong incen-
tive for people to avoid abusing trust. An effective institutional order and legal
system mean that it will be difficult for an actor to abuse the trust of other for
his/her interest, ignoring the damage caused for one who trusts the action,
because such an action will not remain unnoticed and unpunished.

The level of generalized trust in a given society is also influenced
by such macro-level factors as economic development (Inglehart, 1996,
2000; Sztompka, 1999; Dekker et al., 2003), the extent of social conflicts
(Misztal, 1996; Knack, Keefer, 1997; Uslaner, 1999) or type of political sys-
tem (Sztompka, 1999; Uslaner, 1999). Economic development mainly creates
better conditions for trusting one’s fellow citizens by improving the objec-
tive well-being of the population, thus reducing the risks related to trust rela-
tions. Social conflicts, dividing society into two or more parts fighting against
each other and rejecting compromise, create obstacles for the development of
generalized trust and facilitate particularistic or categorical trust (when only
people of your own kind are trusted). Briefly explaining the importance of
the political system for the development of generalized trust, Eric Uslaner’s
statement — “Only in democracies is trust a rational gamble” - might be of
help (Uslaner, 1999a: 141). In totalitarian societies, where the state strives
to control all spheres of the citizens’ life, trust in most co-citizens may cause
huge losses. That is why it is difficult to trust anyone other than members of
one’s family and very close friends in this type of political environment. In
democratic societies, trust in strangers has a greater chance to be justified and
beneficial for individuals.

Finally, the spread of generalized trust can be facilitated or inhibited
by the cultural context. Trust becomes part of culture when it is rooted not
only in individual attitudes, but also when it pervades various areas of social
life and becomes the normative expectation (Sztompka, 1999). These norma-
tive expectations regulate behavior not only of the person who trusts, but also
that of the person who is trusted. In other words, there is normative obligation
to trust, and there is normative obligation to be trustworthy. When a culture
of trust prevails in a society, development of trust relations is easier than in
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the societies where different spheres of social life are pervaded by distrust.
However one should be careful in defining a culture of trust as a source of
generalized trust, because statements may easily turn to tautology. In societies
characterized by a prevailing culture of distrust, most people do not trust other
members of society. However, what kind of culture prevails in the society
— trust or distrust - is defined on the bases of a number of people who think
that most people can be trusted. In this respect it is important to stress that
we are interested not in the level of trust in a given society, but in the cultural
factors that might influence the individual’s attitudes towards benevolence of
most people in their society.

DYNAMICS OF GENERALIZED TRUST IN POST-COMMUNIST
LITHUANIA

In analyzing survey data an indicator of generalized trust is the an-
swers of respondents to the question, “Generally speaking, would you say
that most people can be trusted or that you can’t be too careful in dealing with
people? a) most people can be trusted; b) can’t be too careful” (Inglehart,
1996, 1997, 2000; Rose, 1995; Uslaner, 1999a; Stolle, Rochon, 1999; Delhey,
Newton, 2003; Dekker et al., 2003). Some authors insist that such a measure-
ment instrument is not sufficient to measure such a complex attitude as trust in
other people (Letki, Evans, 2001). As Wuthnow notes, there is a huge need for
qualitative research which would provide information on what people have
in mind when choosing one of two answer alternatives (Wuthnow, 2002). In
the words of the author, when respondents are given the possibility to ex-
press their agreement or disagreement on each statement separately, they do
not understand them as mutually exclusive. That is why, in research of trust,
more complex scales are often used, that encompass not only the indicator
mentioned above, but also indicators of belief in the honesty and benevolence
of others (Yamagishi, Yamagishi, 1994; Brehm, Rahn, 1997; Putnam, 2000;
Narayan, Cassidy, 2001; Letki, Evans, 2001).

While recognizing that complex scales of generalized trust might be
more reliable, in longitudinal researches carried out in Lithuania they have not
been applied. That is the reason why in the analysis presented below only the
indicator of generalized trust defined above will be used.

The possibility to look at the dynamics of generalized trust in
Lithuania during the decade after the collapse of communist regime is based
on the data of the European Value Study (EVS), conducted in 1990 and 1999,
and World Value Study (WVS), conducted in the country in 1996. As could be
seen from the data in Figure 1, in 1990, generalized trust was characteristic of
a one third of the Lithuanian population.
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Figure 1. Dynamics of generalized trust in Lithuania, 1990-1999
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During the seven years after the Declaration of Independence of
Lithuania the level of generalized trust dropped — in 1996 only two in ten
Lithuanians thought that most people can be trusted, and, at least till 1999,
this number did not change significantly. It is difficult to say when the larg-
est fall in the level of generalized trust in the society took place. We can only
note that in the country there were twice fewer people who thought that most
people could be trusted in 1995 than in 1990 (Rose, 1995). The collected data
is helpful in answering three questions. First, why the level of generalized
trust is low in Lithuania? Second, what factors do account for the decrease
of generalized trust in the society during the several years after the beginning
of radical social, political and economic reforms? Third, while generalized
distrust is a feature of a majority of the population, in what social categories
is it more widespread and in what less? An answer to the first two questions
requires societal level analysis, the answer to the third question could be pro-
vided by individual level data analysis.

INDIVIDUAL-LEVEL ANALYSIS OF GENERALIZED TRUST

Delhey and Newton (2003) have developed an attractive model for
analysis of determinants of generalized trust that [ will try to apply for individ-
ual-level data analysis of trust in Lithuania. These authors, using Euromodule
surveys data from seven societies, tested how much the factors identified by
various authors as determinants of trust (and that were discussed briefly above)
actually do explain trust in the societies. The results of their analysis showed
that some of the factors, namely — the well-being of the individual, his/her
integration into informal social networks and societal conditions (perceived
level of social conflicts in the society and public safety) — are associated with
trust, and some factors — personality traits conductive to trust, voluntary or-
ganizations, size and characteristics of the community in which an individual
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lives — fare rather poorly in explaining generalized trust. The European Value
Survey data provide the possibility of testing the influence of four factors on
trust in post-communist Lithuania: 1) individual well-being, 2) participation
in voluntary organizations, 3) membership in informal networks, 4) percep-
tion of social and political environment.

First of all, it should be said that binary analysis of the data of the
European Value Surveys conducted in 1990 and 1999 in Lithuania has con-
firmed a majority of the regularities established by various authors in their
analysis of generalized trust. First, the data of both surveys show that gener-
alized trust is more often a feature of people who belong to the category of
“winners””: those who feel happy and satisfied about their lives, have higher
income and higher professional status. Second, people that actively partici-
pate in the work of voluntary associations more frequently are endowed with
the attitude that most people can be trusted. Third, the data of both surveys
show an association between membership in informal social networks and
trust: respondents who indicated that friends are very important in their lives,
that once a month and more frequently they spend time with friends or col-
leagues outside the workplace, were more frequently among those who said
that most people can be trusted. Fourth, generalized trust is associated with
perception of social and political conditions in the country. In 1990, the spirit
of “singing revolution”, expectations and hopes projected for the establish-
ment of market economy and democracy in the country provided a base at
least for some people to take a positive attitude towards the trustworthiness of
most people in society. According to the 1990 data, generalized trust at that
time was more often characteristic of people who supported political changes
that had been started in Lithuania. There were more trusting respondents in
the category of those who supported activity of Sgjiidis, trusted the Supreme
Council and Government of Lithuania, believed that the overall way our so-
ciety is organized must be radically changed by revolutionary action, thought
that in the future society would be characterized by higher morality, there
would be less uncertainty than at that moment about the future, people will be
less self-interest driven.

The social and political context of 1999 formed new attitudes in the
population. When democracy and market economy were already institution-
alized, the perception and evaluation of the functioning of the new political
system became important with regard to generalized trust. The 1999 European
Value Survey provides two general indicators that reveal how much people
feel satisfied about the changed political, economic and social conditions of
the society: satisfaction with the way democracy is developed in the country
and the evaluation of the state of human rights in the country. Data show that
those respondents who were satisfied about the way democracy is developed
and who believed that human rights are respected in the country, more fre-
quently than those who had negative attitudes on these two issues, expressed
the attitude that most people can be trusted.

In order to establish the relative importance of the factors just dis-
cussed, there has been a logistic regression analysis of generalized trust with
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the data of 1999. As could be seen from the regression results, presented in
Table 1, data of Lithuania confirms findings of Delhey and Newton (2003)
— subjective well-being (as measured by subjective happiness), membership
in informal social networks (frequent contacts with friends and acquaintanc-
es) and positive evaluation of social and political conditions in the country
(judgment of the state of human rights) — have the strongest association with
generalized trust. Meanwhile association between trust and indicators of ob-
jective well-being (income and professional status), participation in voluntary
organizations lose statistical significance when the influence of other vari-
ables is controlled.

Table 1. Results of logistic regression analysis of generalized trust (1999, EVS)

VARIABLES B (Exp.)
Constant 0.066***
Demographic characteristics:
Age 1.015
Sex (1- male) 1.279
Education: (ref.: tertiary)
primary 0.512
secondary 0.743
Voluntary organizations:
Active membership in at least one voluntary organizations (1 — yes) 1.100
Informal social networks:
Spent time with friends (1 — once a month and more frequently) 1.858%%*
Spent time with colleagues outside workplace

(1 — once a month and more frequently) 1.118
Well-being:
Feeling of happiness (1 — feel very happy/happy) 1.885%
Income (ref.: high)
low 0.679
medium 0.999
Professional status (ref: employer, manager, higher level specialist)
Junior level specialist 1.601
Skilled manual worker 0.607
Semi-skilled and unskilled manual worker 1.283

Socio-political attitudes:
Satisfaction with democracy 0.651
Evaluation of the state of human rights in the country
(1 — human rights respected) 1.887%*
N =692
Model Chi-Square = 35.121%**
Nagelkerke R2 = 0.114
Percent of correct predictions. 73 percent

Statistical significance: * p<0.05. **p < 0.01. ***p < 0.001
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I do not think that it would be right to finish the analysis of trust deter-
minants at the individual level with only conclusions from logistic regression.
I feel especially unsatisfied about considering associations as autonomous
theories without clearly defined or, at least, discussed possible links among
them at the conceptional level. The European Value Study was not devoted to
research on the culture of trust or of distrust in European societies. As usually
happens when an attempt is made to apply secondary data for purposes for
which they were not initially meant, unanswered research questions outweigh
answered questions. Definitely, it is not enough to say that the importance of
friends, being happy and a positive evaluation of the state of human rights
in the society have influence on the disposition of individuals to trust most
people in the society. Variables are only more or less strong (reliable if you
want) indicators of factors. That is why it is worth attempting to unite these
factors (having in mind insights of authors reviewed in the first part of the
article) into one scheme aimed at explaining trust. A result of such efforts is
presented in Figure 2.

Figure 2. Determinants of generalized trust
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The base for generalized trust is the sense of security of an individual,
which is to a large extent related to his/her evaluation of the risks of suffer-
ing damage from actions of other people in the social environment in which
the individual lives. The security of the individual is understood not only as
physical security, but in a broader sense, as social, economic and politic se-
curity, the normative referent of which could be a conception of human rights
and liberties in modern democratic societies. This security is a composite of
factors developed from the interplay of other factors such as the well-being
of the individual, his/her social integration, his/her perception of social envi-
ronment and his/her personal values that encourage him/her to seek for inde-
pendence and autonomy. Each of these later factors is more or less shaped by
macro-level forces: economic development of the country, efficiency of po-
litical system, level of social conflicts, prevailing cultural norms and values.
Moving from individual to collective level of analysis, new possibilities are
opened to look for answers not only to the question of why some individu-
als trust strangers and others do not, but also of why the level of generalized
trust is higher in one society and lower in another, of what accounts for rises
and falls of level of generalized trust in certain periods of time. In applying
the scheme presented in Figure 2, an attempt will be made, briefly, to discuss
the level and dynamics of generalized trust in Lithuania, introducing into the
analysis a comparative perspective to other countries.

Collective-level Analysis of Generalized Trust

Comparing Lithuania to other countries of Europe, one can see that
Lithuania does not differ greatly by its low level of generalized trust from
other countries of Europe including countries that have long-term traditions of
democracy. Only five in 27 countries, that took part in European Value Study
in 1999, have a generalized trust level above 50 percent (see Figure 3).

On the other hand the data reveal that an average level of trust in
post-communist countries of Europe is 21 percent, which is twice smaller
than the average level of trust in Western Europe countries (41 percent). An
understanding of the differences between countries should be sought in the
interaction of social, political, economic and cultural factors that in turn influ-
ence the well-being, social integration, perception of the social environment
and the value orientations of individuals. Each of these dimensions, as well as
macro-level forces that have influence on them, will be discussed below.



Figure 3. Level of generalized trust in European countries
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The Well-Being of the Individual and the Level of Economic Development

Well-being of individual is often analyzed in two aspects — objective
and subjective. Indicators of objective well-being are income, standard of liv-
ing, and those of subjective well-being — subjective feeling of happiness and
satisfaction with one’s life. Individual level analysis of trust in various coun-
tries reveals that subjective well-being has a stronger influence on generalized
trust than objective (Delthey, Newton, 2003). Making the transition from indi-
vidual to collective level of analysis, we can ask, “How many Lithuanians feel
satisfied about their life?”, “How did the level of life satisfaction in the coun-
try change over the decade after the collapse of the communist regime?”’

According to data of the European Value Survey, in 1990 less than
half of the population (44 percent) was satisfied with life in Lithuania. In 1999
the people who felt satisfied about their life constituted only a one third of
population (33 percent). The numbers become more informative with regard
to prevailing distrust in the society, when they are presented in the context of
other European countries (see Figure 4). As one can see, there is a much lower
rate of life-satisfaction in post-communist Europe countries than in Western
Europe countries.

Although in social science literature it is often emphasized that sub-
jective well-being does not necessarily coincide with objective well-being,
at the same time it is admitted that the level of economic development of
the country has a strong influence on the life satisfaction of the population,
since economic achievements determine the economic security of the people
(Inglehart, 2000). Economic factors are of particular importance in countries
where economic conditions are difficult and where citizens have to spend a
large amount of their time solving the material problems of their life. During
the Soviet period, the centralized economy was not able to answer the various
needs of population, however economic instability, the fall of the standard of
living, the rising unemployment that accompanied transition to the market
economy worsened the economic situation of many people in Lithuania. This,
in turn, was reflected in the decrease of the level of subjective well-being not
only in this country, but also in other post-communist countries that under-
went sudden economic changes.

On the other hand, the time that passed from the collapse of the
communist regime was marked not only by economic decline, but also by
economic growth. Considering the positive changes, one could say that one
of the preconditions necessarily for the spread of generalized trust has been
appearing in post-communist societies. Unfortunately these changes are not
sufficient. Generalized trust is not as dynamic as economic processes, and the
subjective well-being of individuals as well as other factors crucial for trust
are much slower in bearing the awaited harvest.
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Figure 4. Life satisfaction and generalized trust in European countries
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Social Integration of Individuals

Some authors do not agree with an assumption that it is the commu-
nist regime that undermined the fundaments of a culture of trust in many East
and Central Europe societies. It is argued that in former communist countries
trust in fellow citizens was more important for the daily life of people than
in democratic and economically developed Western countries. Such an argu-
ment is explained by pointing out that the inefficient economic system of the
communist regime, institutional uncertainty and unpredictability stimulated
mutual cooperation between people and reliance on oral agreements, while in
the countries where citizens were satisfied about economic and political sys-
tem and where there was an efficient social security system, people were less
in need of informational networks of social relations (Letki, Evans, 2001).
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Following this argument one could expect that informal relations with friends
and acquaintances in post-communist countries would be more valued than in
economically developed Western countries. However, this is not supported by
empirical evidence.

According to data of the EVS 1999, friends and acquaintances are
less important for people of East and Central Europe than for these of ad-
vanced Western Europe countries (see Figure 5). Respectively, people in for-
mer countries spend less time with friends. In Western Europe, on average, six
in ten people at least once a week spent time with friends, while the analogous
number for post-communist countries is four in ten. Data on time spend in
clubs and voluntary organizations also reveal a significant difference between
the two groups of countries: in Western Europe on average four in ten people
do this at least once a month, while in Central and Eastern Europe — two in
ten. The differences between post-communist countries and Western Europe
countries are confirmed by the analyses of other authors, who applied more
precise indicators of relations with friends: numbers of close friends, frequen-
cy of contacts with friends, etc. (Delthey, Newton, 2003).

Figure 5. Importance of friends and generalized trust (EVS 1999)
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Authors who speak about widespread trust in fellow citizens un-
der communist regimes seem to mix two different things: the dependence
of the objective well-being of individuals on cooperation with family mem-
bers, friends and relations of “blat” (i. e. corruption) and generalized trust as
a belief in the benevolence and honesty of most people. The second does not
follow from the first. Strong informal networks helped people to cope with
institutional and social uncertainties in daily life; however it does not mean
that people trusted most other people. Trust in family members and friends is
a form of trust which is knowledge-based, while generalized trust is trust in
strangers. What differentiates post-communist countries from at least some
Western Europe countries is not trust in family members, friends, and ac-
quaintances, but trusting only in friends without trusting most other people.

On the other hand, going back to the difference in the importance of
friends between post-communist and Western Europe societies, one could hy-
pothesize that in the value hierarchies of former societies, friends are given a
lower place than in Western societies. This has an influence on social activity,
as well as on the social integration of people, which in turn affects general-
ized trust.

PERCEPTION OF SOCIAL ENVIRONMENT, INSTITUTIONAL
EFFICIENCY AND EFFICIENCY OF NEW POLITICAL REGIME

In the analysis of determinants of generalized trust at the individual
level it was found that there is an association between the attitude that most
people can be trusted and evaluation of the state of human rights in the coun-
try. This variable provides only a part of the information about the perception
of aspects of social and political environment that are important for trust in
fellow citizens. An opinion of individuals about the behavioral characteristics
of most people in the society (their morality), the evaluation of public safety
(fear of becoming crime victims), evaluation of the efficiency of institutions
responsible for ensuring order and the rule of law — are other indicators worth
including in analyses of the determinants of trust.

Looking for the answer to question of why, in Lithuania, there is a
prevailing distrust of fellow citizens, it is important to have in mind not only
the legacies of the communist regime, but also some features of the transi-
tion period. One of the important factors that facilitated the decline in the
level of generalized trust in the society was the normative disorganization
or social anomie brought about by the radical political, economic and social
transformations of the society. Rapid erosion of old norms and values and a
much slower development of a new normative system, regulating the activity
of the people in a new political and economic system, provided fertile soil
for the growth of feelings of insecurity and a proliferation of distrust in other
people. In the survey conducted in 1997 by the Institute of Culture and Arts
52 percent of respondents, in answering question, “Do you feel physically
safe or to put in otherwise, aren’t you afraid of being attacked, beaten and
robbed?” indicated that they did not feel safe. Keeping in mind the relation
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found between the evaluation of public safety and generalized trust in other
European countries (Delthey, Newton 2003; Uslaner, 2002), one could state
that one of the reasons of pervasive distrust in Lithuania is a widespread fear
of becoming crime victims.

Another factor that must be taken into consideration in explaining
the low level of generalized trust in the society is the weak trust of people in
public institutions. Although binary analysis of generalized trust and insti-
tutional trust does not show statistically significant differences between the
members in society who trust most people and those who do not with regard
to institutional trust, there is no reason to claim that institutional trust is an
equally insignificant factor in explaining why so many people in Lithuania do
not trust their fellow citizens.

Comparison of data on institutional trust in the countries of Europe
shows that in Western Europe countries there are, on average, more people
who trust police, courts, civil servants, parliament, social security system than
in post-communist countries. The institutional trust is highest in the coun-
tries that also have the highest levels of generalized trust, namely, Denmark,
Sweden, the Netherlands (see Inglehart et al., 2004). In Lithuania, as well as
in many of other post-communist countries, one of the serious obstacles for
formation of generalized trust is the insufficiency of police and courts and
low trust of citizens in these institutions. Binary analysis of the relationship
between generalized trust and institutional trust in European countries shows
that trust in courts, more than trust in any other institution, does the job of
differentiating those who think that most people can be trusted and those who
think that one should be careful in dealing with people. In half the countries
(12 of 24), differences between those who trust in courts and those who do
not are statistically significant with regard to generalized trust. It should be
noted that countries with no statistically significant relation between the two
variables are post-communist countries (except in the case of France, Ireland
and Finland), where there are observed low levels of both forms of trust.

As was emphasized in the theoretical part of the article, effective
institutions reduce the risk of suffering damage from the actions of strang-
ers. Some preconditions are required for institutions to perform this function
— (relative) stability of the social order, transparency and accountability of
institutions (Sztompka, 1999). On the one hand, for the emergence of these
preconditions, purposive actions of social agents for their realization is of
crucial importance; on the other hand — it takes a long time. In Lithuania as
well as in other post-communist countries, issues of institutional efficiency,
transparence of their activity and accountability recently have been receiving
great attention in public policy. However, much still remains to be done, and
the slowest part of it will be a change in attitudes of people towards the func-
tioning of institutions.

Finally, it is relevant to discuss political conditions in the countries
with regard to generalized trust. On the one hand, processes of democrati-
zation created more favorable conditions for trust in fellow-citizens. Data
of New Baltic Barometer show that in 1994 the absolute majority of people
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thought of the new political regime as much better than the communist regime
with respect to the civil and political freedoms of an individual (Rose, Maley,
1994). However despite almost unanimous recognition of the advantages of
the new political system, people in Lithuania as well as in other countries of
East and Central Europe, evaluate as much worse the efficiency of the politi-
cal regime than people in Western Europe countries.

Data of EVS reveal that in 1999 only a one quarter (25 percent) of
Lithuanians were satisfied with the way democracy developed in the coun-
try. For the sake of clarity, it could be indicated that an average percentage
of those satisfied with democracy in East and Central Europe countries was
29 percent, and in Western Europe countries — 61 percent, that is twice more
than in the former group of countries. In turn, prevailing dissatisfaction with
the new regime points to the obstacles for the spread of generalized trust in
these societies. Another question is what are these obstacles? What factors
determine the evaluation of the efficiency of the political regime — is it a state
of implementation of civil and political rights of individual or social and eco-
nomic rights?

It is obvious, for generalized trust, that both types of rights are of cru-
cial importance. The individual-level analysis of trust has revealed an asso-
ciation between variables of trust and evaluation of the state of human rights
in the country. What do people have in mind when they choose the response
“respected” or “not respected”. Data of the survey conducted in Lithuania in
2001 show that the majority of Lithuanians, when speaking about disrespect
for human rights in the country, most often have in mind socio-economic
problems: the right to have and choose a job (that this right is not sufficiently
protected in Lithuania indicated 85 percent of respondents), right to proper
standards of living (79 percent), right to just payment for work (76 percent),
right to social security (56 percent), etc. (HR, 2001). It is also worth noting
that in the majority of the post-communist countries people associate democ-
racy not only with political liberties, but also with social equality. According
to data of the second wave of the Post-Communist Publics Study, carried out
in 1998-2000, in Lithuania 50 percent of respondents think that political liber-
ties and greater social equality have equally to do with democracy, 11 percent
think that social equality is more important for democracy, and 39 percent
- thought that political liberties have more to do with democracy than social
equality (Edeltraud Roller et al., ref. Klingelmann, 2004).

Undoubtedly, ensuring the implementation of human rights is an im-
portant step in the formation of conditions favorable for generalized trust in
the society. Comparing European countries with respect for human rights, one
could see that the level of generalized trust is the lowest in the countries where
a very small part of the population considers that human rights are very re-
spected in the country (see Figure 6). On the contrary, if there are more people
in the country that evaluate very positively the state of human rights, there are
also more people who think that most people can be trusted. Yet I would like
to say once more that generalized trust is necessary for positive political and
social-economic outputs of democratic performance. The spread of general-
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ized trust in Lithuania, as well as in other post-communist countries, is inhib-
ited by difficulties in guaranteeing implementation of the social and economic
rights of individuals, which is mainly determined by the level of economic
development of these countries.

Figure 6. Evaluation of the state of human rights and generalized trust
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Autonomy of the Individual and Culture

In completing the collective-level trust analysis, the last aspect to
be discussed in seeking to explain the low level of generalized trust in the
society is the role of cultural factors, grasped by the classic individualism-
collectivism dichotomy. Going back to the security of the individual as a base
for generalized trust, we can assume that feeling of the social and economic
security of individuals partially depends on the value orientations that define
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their responsibility for subjective well-being (Fuchs, Klingelmann, 2000).
Values of individualism or collectivism determine the expectations of indi-
viduals about the sources of their subjective well-being and their relations
with other people.

Jiiri Allik and Anu Realo (2004) have performed an analysis of data
from 42 countries of Europe, South and North America which revealed a
strong correlation between individualism and generalized trust. As the au-
thors note, their finding confirms an insight of Emile Durkheim that when
individuals become more autonomous, they become more strongly related to
the society: “Autonomy and independence are necessary conditions for the
development of interpersonal cooperation and social solidarity” (Allik, Realo,
2004: 29).

Value orientations, associated with the expectation that the state
has to ensure the well-being of every individual, are one of the legacies of
the communist regime in many Eastern and Central Europe countries. In the
European Value Survey, respondents were asked to place their views on the
scale where one means “individuals should take more responsibility for pro-
viding for themselves”, and ten, “the state should take more responsibility
to ensure that everyone is provided for”. Data show that in post-communist
countries, including Lithuania, there is a smaller percentage of respondents
who agreed with the first statement (see Figure 7).

It could be argued that collectivistic value-orientation associates with
avoidance of taking more responsibility for one’s individual well-being and
more active participation in civic activities. This in turn significantly hinders
the development of the culture of trust in the post-communist Lithuania. Trust
analysis at the individual-level reveals that generalized trust is more frequently
a feature of people who participate in various forms of political action (sign-
ing petitions, joining boycotts and legal demonstrations). In the countries of
Eastern and Central Europe, fewer respondents indicate that they have done
or might do any of these things. Generalized trust is related not only with
the experience of participation, but also with understanding the possibilities
to struggle for one’s own interest, to have an influence on the decisions of
government. It is to be stressed that the disposition to participate in various
forms of political action is the opposite of a passive stance of individuals, or
in other words to a sense of being powerless to change anything about present
social, economic and political relations. This, in turn, is a conductive factor to
generalized trust and is not so widespread in Lithuanian society.
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Figure 7. Individuals’ responsibility for their well-being and generalized
trust (EVS 1999)
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CONCLUSION

Generalized trust is an indicator of the society’s “health”, the level
of social integration of its members. The foundation of generalized trust is a
feeling of security for the individual that should be understood in the broad
sense as physical, social, economic and political. Analysis of the determinants
of generalized trust in Lithuanian society confirms the crucial importance of
risk reducing and mitigating factors stressed by many authors. Such factors
are individual well-being, integration into social networks, perception of the
social, economic and political environment, value orientations that encourage
the individual to seek autonomy and independence. Explaining the level of
generalized trust at the collective level, one should take into consideration to
what extent preconditions of generalized trust are safeguarded by macro-level
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factors with regard to the majority of the population. In the case of Lithuania,
as well as many other post-communist countries, macro-level factors so far do
not ensure conditions for the spread of generalized trust in the society.

Research Institute of Philosophy, Culture and Arts
Lithuania
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Chapter VIII

A Subjective Evaluation of
the Quality of Life in Lithuania:
A Comparative Perspective

Ingrida Geciené

INTRODUCTION

This article is devoted to the investigation of the subjective view
of Lithuanian people towards their quality of life during the first decade of
Independence. This decade was one of most difficult periods for the major-
ity of the Lithuanian population as it marked crucial transformations in the
economic, political and social spheres. The collapse of centralized economy,
the breakdown of great industrial companies and the privatization process in
industrial and agricultural areas seriously destroyed the accustomed order of
economic life. The loss of deposits in the Central Bank of the former Soviet
Union, the speculation of financial pyramids, inflation and destruction of the
state welfare system essentially worsened the financial situation of almost the
entire population. Turbulence within the political system — the appearance of
numerous parties and interest groups, followed by aberrant political fights for
power, together with increased distrust and dissatisfaction — radically changed
the previous sense of stability and social solidarity. In turn these new develop-
ments affected everyone’s life: the majority lost their jobs or were forced to
change professions, part of the population became disoriented and lost in the
face of newly spreading capitalist and individualist values, while others man-
aged to adapt to the new environment.

There are many studies of objective indicators of quality of life that
measure external conditions of well-being and are independent of personal
evaluations, such as living conditions, unemployment rate, the poverty rate,
working hours per week, or the prenatal mortality rate, etc. (Noll, 2005).
However, the recent development in quality of life studies shows increas-
ing interest towards subjective social indicators as informative measures of
people’s well-being (Cummins et al., 2002; Schimmack et al., 2003). Such a
shift of focus is grounded on the assumption that it is not sufficient to examine
living standard, level and style of life without taking into account the evalua-
tion of these life conditions by individuals themselves. For example, a person
can consider his or her life conditions as objectively bad, but at the same time
he or she can be satisfied with such situation because these material condi-
tions have little value for him or her. Therefore, the subjective evaluation of
the quality of life becomes very important when we want to deal directly with
priorities of individuals, their life experiences and sense of well-being.
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Among the subjective indicators of the quality of life used in vari-
ous studies are subjective evaluations of numerous spheres of an individual’s
life: good health, successful work, sufficient money, good relations within
family and with friends, environment, leisure and many others. Nevertheless,
all these indicators can be collected in the self-rating of happiness as a more
general measure of the quality of life. According to Harding, the pilot work
during the preliminary stages of the Values project revealed that happiness
appeared as the pre-eminent concern to most British people. The respondents
were asked open-ended question: “What values or goals in life do you think
are most worth striving for, either for yourself or for society as a whole?”
Analysis of the results revealed that “happiness” or “being generally happy”
was the most frequently mentioned value followed by references to family
life, income/standard of living, and health (Harding, 1986). Therefore, for the
majority of the Western population, happiness is the main value of life and
superior goal.

Another subjective indicator of well-being, namely “satisfaction with
life as a whole”, is of similar general nature. Thus the analysis of general
satisfaction of life can be performed by the examination of satisfaction with
constitutive parts of life: satisfaction with family relations, financial situation,
work, etc. (Michalos, 1980). Therefore, the notion of life satisfaction includes
various aspects of life and can be understood as an “essential indicator of
the correspondence between expectations and results” (Mukherjee, 1989: 57).
Some social scientists consider the self-rating of happiness and satisfaction
with life as being interchangeable, while others, such as Frank M. Andrews
and Aubrey C. McKennel (1980), clearly separate them by arguing that ques-
tions about life satisfaction and feeling of happiness will provide different
results.

In the European Value Study 1990 and 1999/2000 was included both
subjective indicators of the quality of life: self-rating of happiness in four lev-
els and a ten-point satisfaction with life scale. Therefore, this article will focus
on the examination of the main patterns of subjective evaluation at the cross-
national level, as well as of the relation between these two subjective indica-
tors. Secondly, an attempt will be made to analyze the factors that influence
the subjective understanding of the quality of life: economic, socio-demo-
graphic, and determinants based on such values as voluntarism, etc. Because
of the participation of almost all Western, Central and East European coun-
tries, the data gathered allow a comparison of the similarities and differences
in subjective evaluations of the quality of life in Lithuania and other coun-
tries. Besides, such analysis reveals the impact of specific cultural traditions
and different socio-economic situations on people’s feeling of happiness and
satisfaction with life. The most bothersome questions here are how different
socio-economic conditions and cultural traditions are reflected in the subjec-
tive evaluation of the quality of life, what can be done in order to improve this
evaluation in post-communist countries, and in turn to bring the two parts of
Europe closer to each other.



Ingrida Geciené 149

THEORETICAL FRAMEWORK OF THE EVALUATION OF
SUBJECTIVE WELL-BEING

The analysis of the factors that influence subjective evaluations of the
quality of life will basically follow the need-gratification theory of well-being
proposed by Maslow (1970). The basic assumption of this theory states that
the degree of basic need gratification is positively correlated with the degree
of life satisfaction. Besides, the basic needs have a hierarchical organization:
physiological needs (e.g., food, thirst) are most basic, followed by safety
needs (e.g., security, protection), love needs (e.g., affection, belongingness),
esteem needs (e.g., self-respect, freedom), and idiosyncratic self-actualization
needs at the top of the hierarchy. Maslow postulates that higher needs become
salient as lower needs are gratified (Maslow, 1970). Therefore, it can be sup-
posed that people in economically poorer countries often suffer from a lack of
financial security and adequate housing, thus physiological and safety needs
can be more salient in these countries than in wealthy ones.

The fruitfulness of Maslow’s theory for the life satisfaction analysis
in different countries is demonstrated by Shigehiro Oishi and his colleagues’
current findings which confirm that people in wealthier nations tend to be
more satisfied with their lives. Besides people in wealthier nations tend to
base their life satisfaction judgments on the level of gratification of higher
needs (Oishi ez al., 1999). The impact of the economic situation is emphasized
by many researchers of the quality of life; for example, Ronald Inglehart also
states that there is positive correlation between economic welfare and life sat-
isfaction: economic security enlarges the dominant life satisfaction in society
(Inglehart, 1997). According to these assumptions, it can be expected that in
Lithuania and other post-communist countries people will be less satisfied
with their lives in comparison with wealthier countries.

Among the socio-demographical determinants of the quality of life
can be mentioned a number of variables, such as health, age, occupational
status, marital status, education, place of living and the like. However, we will
concentrate on two most evident cases of influence: marital status and age, as
they, differently from health issues, can be expected to be of distinct impor-
tance in wealthier and poorer countries. In general, researchers agree that the
strongest relationship with subjective well-being can be observed in the mari-
tal status of people: people who have a stable relationship report significantly
greater satisfaction and happiness with life than do others — particularly the
divorced/separated and widowed. For example, Harding points out, the wid-
owed are the most likely of all to say that, taking all things together, they were
not very or not at all happy (Harding, 1986).

Another important demographical factor that shows greater rela-
tionship with subjective evaluation of the quality of life is age. However, as
Harding argues, age per se is not a strong predictor either of satisfaction with
life or happiness, except as part of broader life-cycle changes. Happiness
ratings in Western societies, according to him, appear to decline with age,
but the only significant drop occurs among those aged 65 and over, among
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whom retirement and widowhood are common occurrences (Harding, 1986).
Nevertheless, Inglehart claims that in societies that have experienced a long
period of rising economic and physical security, we will find substantial differ-
ences between the value priorities of older and younger groups: the young are
much likelier to emphasize the values of well-being than the old. This reflects
the fact that the younger generation experienced greater security during their
formative years than did the older generation (Inglehart, 1997). Therefore, in
respect of socio-demographical factors it can be expected that the subjective
evaluation of the quality of life is higher among young people and that subjec-
tive well-being is higher among people who have stable relationships in their
personal life.

The third bloc of factors that can influence the subjective evaluation
of the quality of life is related with different value orientations within the
population of one society and across the different societies. Following the
theoretical assumptions of Inglehart’s theory of post-materialism, the value
orientations are strongly related with life satisfaction and feelings of happi-
ness. Such assumptions actually are deeply rooted in Maslow’s insights, as
Inglehart states that “in cross-national perspective, post-modern values will be
most widespread in the richest and most secure societies; the publics of the im-
poverished societies will place more emphasis on survival values” (Inglehart,
1997: 45). For Inglehart, even the increase of emphasis on the importance of
subjective evaluation of well-being is related with enlarged economic security
in advanced Western societies, as subjective well-being and quality of life
concerns for many people “become higher priorities than economic growth”
(Inglehart, 1997: 44). Such claims suggest comparing the subjective well-be-
ing among people from stable and economically safe Western societies and
people from new democracies in Central-East European countries, in particu-
lar the Lithuanian situation. It can be assumed that in poorer and less stable
countries the life satisfaction of people will be more related with the gratifica-
tion of economic needs and less related with post-materialist value orientation
than in wealthier countries.

THE QUALITY OF LIFE AND LIVING STANDARDS

The majority of works that examine the factors that influence the
feeling of happiness and life satisfaction emphasize the major impact of such
economic factors as the gross national product (GNP), household or individ-
ual income, and evaluation of the financial situation. Nevertheless, the GNP
seems to be a highly questionable factor. In the case of post-communist coun-
tries this factor seems quite relevant: in countries with a greater GNP (Poland,
Hungary, Slovenia) both subjective indicators of the quality of life are con-
siderably higher than in countries with a lower GNP such as Russia, Ukraine
and Belarus. However, in Western countries this factor cannot explain the
different patterns of life satisfaction and happiness. Therefore, the cases of
marked differences between the GNP and similar level of life satisfaction (as
is the case, for example, of Ireland and the Scandinavian countries) impel one
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to look for other than macro-economic factors of influence.

In our research the dependence of the quality of life on living stan-
dards is demonstrated by the results of the cluster analysis presented in Table
1. The examination of the relationship between two subjective indicators of
the quality of life by using the clustering technique clearly differentiated two
clusters. The first includes all Western European countries (with the exception
of Great Britain, because the question about happiness was not included in the
questionnaire for this country) and two post-communist countries, namely, the
Czech Republic and Slovenia. These countries are tied by the more positive
subjective evaluation of the quality of life: people in these countries declared
stronger feelings of happiness and more satisfaction with life.

The second cluster includes the remaining Central and East European
countries with the exception of Greece, as not a post-communist country. In
comparison with the first cluster, people from these countries consider their
happiness and lives satisfaction less positively: inhabitants of Ukraine, Russia
and Belarus are almost twice less satisfied with their life than inhabitants of
Ireland or Denmark. Therefore this differentiation allows one to speak gener-
ally about the evident distinction in respect of the level of subjective well-be-
ing in Western and Central-East European countries.

The results, which show two different patterns of subjective evalu-
ation of the quality of life (highly positive evaluation in Western Europe and
more negative in Central and East European countries), generally reflect the
main division between Western industrially advanced European countries
and evidently less developed post-communist countries. Consequently, these
data seem to confirm the great impact of the economic situation on subjective
evaluation of the quality of life: people of poorer countries are less satisfied
with life.

Besides, these results show the strong relationship between both sub-
jective indicators of the quality of life. In most cases, people who state a
higher level of happiness also tend to evaluate their life satisfaction more
positively. However, they also show that the results from these two questions
are quite different: there are a number of countries where the feeling of happi-
ness is stronger than life satisfaction, thus these two indicators can hardly be
considered as interchangeable. Therefore, the results of the relations between
two subjective indicators of the quality of life support the idea that questions
about happiness and life satisfaction provide different answers.

If one looks at the situation of Lithuania, the subjective evaluation
of the quality of life of its population clearly reflects the general situation of
post-communist countries, as included in the second cluster. In more detailed
analysis, however, this subjective evaluation undergoes significant changes.
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Table 1. European countries by subjective indicators of well-being, 1999

0.81
0.80
0.80
0.80
0.79
0.79
0.79
0.78
0.76
0.76
0.76
0.74
0.63
0.62
0.59
0.55
0.53
0.50
0.73
0.72
0.72
0.71
0.70
0.69
0.66
0.66
0.61
0.55
0.40
0.23
-0.21

Country Happiness
Luxembourg 33
Austria 33
Netherlands 34
Finland 3.1
Sweden 33
Northern Ireland 3.4
Iceland 34
Ireland 34
Germany 3.0
Malta 32
Denmark 34
Belgium 33
Slovenia 2.9
Italy 3.0
Spain 3.1
Czech Republic 3.0
France 3.2
Portugal 3.0
Latvia 2.6
Romania 24
Bulgaria 2.4
Lithuania 2.8
Belarus 2.7
Russia 2.5
Hungary 2.8
Ukraine 24
Estonia 2.7
Slovakia 2.7
Greece 2.8
Poland 2.9
Croatia 2.9

Great Britain -

Life satisfaction

7.9
8.0
7.9
7.9
1.7
8.1
8.1
8.2
7.6
8.2
8.2
7.4
7.2
7.2
7.1
7.1
6.9
7.0
5.3
5.2
5.3
5.1
4.8
4.7
5.7
4.6
5.9
6.0
6.2
6.4
6.7
7.4
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Figure 1. The change of the satisfaction with life in Lithuania
1990-1999 (percent)
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Comparing the data from the 1990 and 1999 study, the tendency is
towards a decrease of satisfaction with life. As can be seen from Figure 1,
after the decade of transformation satisfaction with life decreased from 44
percent till 34 percent. Even more evident is the percentage of dissatisfied
population, which increased from 24 percent in 1990 till 38 percent in 1999.
This change evidently reflects the worsening of the economic situation of the
majority of the Lithuanian population during the transformation period. It is
also confirmed by the correlation of data presented in Table 2, which shows
the relation between subjective evaluation of satisfaction with life and income
as the most influential factor in explaining such decrease in 1999. As we can
see from Table 2, the lower the people’s incomes, the less their satisfaction
with life, and vice versa. Similar impact is made also by the status of occupa-
tion: unemployed people are less satisfied with life than salaried ones or busi-
nessmen; nevertheless, this basically reflects the differences in the financial
situation.

The same interconnection between subjective evaluation of the qual-
ity of life and economic factors can be found also in data about the financial
situation of households in other European countries. Harding and his col-
leagues, in their analysis of the relation between income and satisfaction with
life, also claim that these variables are strongly correlated at the individual
level, and this might appear to explain why countries with higher average per
capita income have higher average satisfaction levels. Indeed, if the cross-na-
tional comparisons involve underdeveloped and developing nations, as well
as industrialized countries, such a relationship is quite apparent. However, ac-
cording to them, within the developed nations of Western Europe such simple
hypothesis is less convincing. It would not help to explain, for example, the
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relatively high levels of dissatisfaction reported among those in the top in-
come groups in France (Harding et al., 1986).

Table 2. The factor of incomes and life satisfaction in Lithuania,

1999 (percent)
Incomes Satisfaction with life ( percent)
Less than 100 Lt 25
101 — 300 26
301 - 500 34
501 — 1000 49
More than 1001 Lt 65

Our results of logistic regression also reflect the strongest relation-
ship between subjective well-being and household incomes in comparison
with other socio-economic factors both in Western and Central and East
European countries (see Table 3). Nevertheless, such relationship is evidently
stronger in most Central and East European countries than in Western coun-
tries. Therefore, such evidence strongly supports our expectation that in poor-
er countries the life satisfaction of people is more related with gratification of
economic needs than in wealthier countries. The more negative evaluation of
the financial situation and consequently the prevailing feeling of being eco-
nomically unsafe can be clearly explained by rapid socio-economic changes
in most post-communist countries. However, despite the similar experience
of these changes, some Central European countries, as the Czech Republic,
Slovenia, Croatia, succeeded in overcoming most difficulties in a shorter
period of time and experienced an increase of GNP, as well as household
incomes. Other countries such as Russia, Ukraine and Belarus faced much
worse situations. Such economic differentiation among the post-communist
bloc of countries can explain the higher subjective evaluation of the quality of
life in the first mentioned group (Geciené, 2001). Besides, it again confirms
the importance of gratification of basic needs in poorer countries for higher
life satisfaction.

Table 3. Wald coefficient of binary logistic regression with independent
variable of life satisfaction in West and Central East European regions

Dependent variable life satisfaction
Importance as value West East
work

family 10.7%%*
friends, acquaintances 31.2%*
leisure time 24.6%* 10.7**
politics 5.2%
religion

overall Q. 4%* 11.5%*
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Other factors West East
sex

year of birth 13.1%*
stable relationship 54.8%* 6.8%
age completed education 45.1%* 7.1%%
income 150.0%* 286.2%*
Correct percent 86.0 60.4

The arguments that in the majority of post-communist countries the
satisfaction with life is caused more by material than post-material values
can be found also in Inglehart’s and Baker’s comparison of countries by the
distribution of survival and self-expression values. According to them, despite
the common cultural tradition in post-communist countries, the countries that
experienced the decrease of economics - Russia, Belarus, Baltic countries,
etc. — show a stronger emphasis on survival values, while others — Hungary,
Poland, Slovenia, etc, that experienced economic betterment — stress increased
orientation towards the self-expression values (Inglehart, Baker, 2000).

Nevertheless, comparing the factors that influence the satisfaction
with life and feeling of happiness, it appears that there are considerable dif-
ferences between the relation of these two subjective indicators of well-being
with economic factors and that these require deeper explanation. As can be
seen from Table 4, the level of incomes again is one of strongest factors influ-
encing the level of happiness both in Western and post-communist countries.
However, in comparison with life satisfaction this indicator is considerably
weaker. Besides in the case of Western Europe societies it becomes less im-
portant than the factor of stable relationships. This emphasizes the distinction
between both subjective indicators of the quality of life and those differences
related with the different strength of various influences. Most authors empha-
size the nature of happiness as being more related with a transient emotional
state, short-lived and unstable. Others show the existence of a happiness trait
that consists of self-esteem, personal control, optimism, and extraversion (Lu,
1999). It can be also observed that the base of happiness is more rooted in in-
ward matters of individuals, while the base of life satisfaction lies in material
conditions (Gecieng, 2000).

Table 4. Wald coefficient of binary logistic regression with independent
variable of happiness in West and East regions

Dependent variable happiness
Importance as value West East
work 5.1%

family 10.6* 41.1%%*
friends, acquaintances 23.5% 43.7*
leisure time 30.8%* 52.6%*

politics
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religion 12.7%%*

overall 5.0% 4.1*
other factors West East
sex 4.3%

year of birth 106.8**
stable relationship 84.4%* 87.0%*
completed education 49.2%* 10.7%*
income 67.1%% 158.0%*
corrected percent 90.0 69.9

The difference between these two indicators of the quality of life can
be noted also in the more detailed analysis of changes in the feeling of hap-
piness in Lithuania. First of all, it can be noted that the life satisfaction of the
Lithuanian population is relatively lower than in some other post-communist
countries, such as Slovakia, Poland and Croatia, while the feeling of happiness
is quite similar and reaches 2.8 from a possible 4 points (see Table 1). Further,
the analysis of the changes of feelings of happiness during the first decade
of regained Independence reveals that, if satisfaction with life decreased, the
feeling of happiness increased, as can be noticed from comparison of Figure
1 and Figure 2.

Figure 2. The feeling of happiness in Lithuania, in 1990 and 1999 ( percent).
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According to the data, in 1990 only 48 percent of respondents said
that they are happy, while in 1999 there were 61 percent of such answers. The
difference between satisfaction with life and the feeling of happiness also
becomes clear if one looks at what are the main factors that have impact on
the level of the feeling of happiness. If, for life satisfaction in Lithuania, the
strongest factor was the level of incomes, for the feeling of happiness these
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factors are age and stable relationships, while the impact of other factors such
as incomes or occupational status is not statistically significant. Therefore,
such a situation inspires one to look at the possible causes of the evident dif-
ference that rest not only on economic performance.

SOCIO-DEMOGRAPHIC FACTORS AND WELL-BEING

According to the data presented in Tables 3 and 4, the second block of
factors that impacts on the subjective evaluation of the quality of life consists
of the presence of stable relationships and age. These factors have less strong,
yet significant relation with life satisfaction and especially with feelings of
happiness. Nevertheless, the presence of stable relations is a much stronger
factor that influences the satisfaction with life in Western societies than in
Central East European countries. It can be supposed, if, to use Maslow’s as-
sumptions that people in poorer post-communist countries suffer more from a
lack of financial security than in advanced Western countries, thus such needs
as love, belongingness and stable relationships count less than incomes for
satisfaction with life.

However, for feelings of happiness it seems that the presence of sta-
ble relations is of similar importance in both the Western and the Central East
parts of Europe. There is only the distinction that this factor is the most impor-
tant for feelings of happiness in Western European countries, while in post-
communist countries it is the second one after income, which again shows
the essential difference of the factors that cause the satisfaction with life and
feelings of happiness. Thus in general, feeling of happiness more reflect some
inward matters than does satisfaction with life and is more related with the
higher needs gratification described by Maslow.

In the case of the other demographic factor — age — the results also
revealed that it has a strong relationship with happiness in all Central and East
European countries: people at an older age report a lower level of happiness
than the young. In Lithuania only 26 percent of people over 41 years old de-
clare that they are satisfied with life, while this percent among people between
21-40 years reaches 33. However, if age is the second important factor in post-
communist countries after income, it has little relevance in Western European
countries in both subjective indicators of quality of life. This distinction may
be explained by considerable differences in the life conditions of older people
in both parts of Europe. From the one side, the older people in Western coun-
tries enjoy essential security of their economic and social lives, while in post-
communist countries, older people, especially pensioners, experience a lack
of financial security in the changing economic situation, thus their situation
differs crucially from people of the same age in Western Europe. But here it
can be supposed that not actually is age the factor that impacts the subjective
evaluation of quality of life, but lower financial resources and higher eco-
nomic insecurity among these people.

On the other hand, one can assume a great cultural change in respect
of generations in post-communist countries: younger people are less affected
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by the communist ideology, more economically active, more adaptive and
innovative. Such generational differences are more evident in the circum-
stances of rapid change, thus there is also background for the explanation
of the lack of such differences in case of the more stable advanced Western
countries. However, the mentioned insignificance of age in subjective evalua-
tion of well-being in Western countries questions the validity of the Inglehart
assumption about clear division in this respect between the older and younger
generations; though it can also be interpreted as a consequence in the great
change of values from the traditional to the post-modern in these countries.

VALUE ORIENTATIONS AND SUBJECTIVE WELL-BEING

Comparing the strength of expressed post-modern values in causing
greater subjective evaluation of the quality of life our data do not support
the expectation that in poorer and less stable countries the life satisfaction
of people will be less related with post-materialist value orientation than in
wealthier countries. Actually, in the case of post-communist countries, such
post-materialist values as a high evaluation of friends and leisure in personal
life in relation with higher evaluation of the quality of life, the post-com-
munist countries show an even slightly greater correspondence than Western
countries. In general it can be said that, with respect to post-materialist values,
the results of regression analysis do not show any meaningful differences be-
tween these two groups of European countries.

Such an absence of a stronger tendency to demonstrate higher life
satisfaction among people who value friends and leisure time is not easy to
explain. Inglehart himself, in supporting his theory of post-materialism, ex-
plains that “the linkage between post-materialism and subjective well-being is
a cultural syndrome, not an individual-level ideology” (Inglehart, 1997: 87).
His arguments are grounded on the basis that “far from being a paradox, this is
central to their nature”, because post-materialists “take economic security for
granted and go on to emphasize other (non-material) goals. Moreover, they
have relatively demanding standards for these other aspects of life — to such
an extent that they often manifest lower levels of overall life satisfaction than
do materialists in the same society” (Inglehart, 1997: 87).

In general the importance of value orientations on subjective well-
being is clearly much weaker, as usually can be observed in “soft” cultural
variables. From the data presented in Tables 3 and 4, in Western countries the
highest importance is found in the case of leisure evaluation, but we need to
have in mind that this relation with life satisfaction is ten times weaker than
with the level of income. The same situation can be observed in the case of
post-communist societies. Nevertheless, if to look at the relation of life satis-
faction with the overall importance of work, family, friends, leisure, politics
and religion, it appears, especially in case of taking only radical evaluation
(1-7 vs. 8-10, where 8-10 means that mentioned values are very important),
that this factor becomes the third in rank.
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In the case of happiness such a phenomenon is even more evident,
which is proved once again by a greater relation of happiness with value ori-
entations than with material matters in comparison with life satisfaction. Thus
the overall importance of values appears as a second factor (in Western coun-
tries) after stable relationships and third (in case of Central-East European
countries) after stable relationships and year of birth in relation with higher
levels of happiness. Such evidence shows, as a common feature of societies
in both parts of Europe, that subjective evaluation of well-being is based not
only on the economic situation, but also on the particular type of personal
orientation towards higher evaluation of the importance of the main values
in their life.

These results also show the possible interconnection between the
level of declared subjective evaluation of the quality of life and the strength
of declared overall importance of all values. From the data we can assume that
these people who moderately evaluate the importance (fewer answers such as
“very important”) of all the following values - work, family, friends, leisure,
politics and religion - in their lives, tend to give more moderate answers, also,
in the case of subjective evaluation of quality of life. Such a situation reflects
some general cultural traditions in some societies not to show exaggerated
evaluations that, in turn, can also create biases in filling out questionnaires.
Such cultural trends were nicely described by Anna L. D. Lau and Robert
A. Cummins who compared the subjective well-being of Asian populations
and Western counterparts. After the comparison they concluded that the lower
evaluation of happiness in the population of Hong Kong can be explained by
cultural response bias that discourages “strong positive appraisals of personal
life satisfaction” in Asian society more than in Western, when other determi-
nants such as age, gender, income and education are the same (Lau, Cummins,
2003: 249). Thus it can be assumed that the lower or reserved subjective
evaluation of quality of life in post-communist countries and particularly in
Lithuania can also be influenced by cultural biases of similar origin.

Other relationships between value orientations and subjective evalu-
ation of the quality of life can be observed in more detailed analysis of the
Lithuanian case, where it is possible to check the influence on satisfaction
with life and feelings of happiness by such cultural variables as optimist and
pessimist orientations, voluntarism and fatalism, self-dependence, etc. The
optimist and pessimist orientations were assessed using the question in the
1990 questionnaire about what characteristics will be widespread in future
Lithuanian society: social equality, effort to live not worse than others, effort
to use maximally the situation, uncertainty, high morality and striving for high
ideals. Thus these optimists, who said that uncertainty will be less character-
istic in future society more frequently declare being happy (75 percent) than
do pessimists (49 percent). Similarly, people who expect that future society
will be characterized by high morality and striving for high ideals more fre-
quently declare themselves more happy (respectively 61 and 36 percent) than
pessimists (respectively 10 and 19 percent). Besides, satisfaction with life
had significant correlation with social equality, effort to live not worse than
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others, and to use maximally the situation, while feelings of happiness cor-
related only with anxiety, high morals and striving for high ideals. This again
supports the idea that the later indicator is more connected with inward issues
than with material ones.

Different aspects of the subjective evaluation of the quality of life are
revealed by analysis of such orientation as freedom to choose (see Table 5).
Here it is possible to distinguish two main groups among the population: fatal-
ists and voluntarists. To the group of fatalists we assign people who consider
that little in life depends on the person, while in the opinion of voluntarists
people have completely free choice and control over their lives. According to
data from 1990 and 1999, voluntarists considerably more frequently said that
they were happy than did the fatalists.

Table 5. The impact of personal characteristics on satisfaction with life and
feeling of happiness in Lithuania, 1990 and 1999 ( percent)

Personal characteristics

Happy Satisfied with life
1990 1999 1990 1999
Fatalism 10 14 11 9
Voluntarism 63 56 66 71

As can be seen, similar results were found both in the case of satis-
faction with life and feelings of happiness. With such interdependence also
are related the results of analysis of self-dependence (see Table 6). Self-de-
pendence is measured by the positive answers toward the 1990 questionnaire
questions: can respondents characterize themselves by following features of
personality - believe in their success, achieve what they want, and be inclined
to take responsibility. The results presented in Table 6 show that self-depen-
dence is closely related with both subjective evaluations of quality of life.

In general the percentage of self-dependent people and voluntarists
is lower in all post-communist countries, which in turn negatively influences
satisfaction with life and feelings of happiness in such societies. This situa-
tion is reflected in significantly greater numbers of state-oriented people in
post-communist countries, in comparison to Western countries, especially in
Northern countries, where we find a greater percentage of voluntarists. The
evidence that subjective evaluation of the quality of life is strongly related
with voluntarist orientation is supported by a positive correlation between
these two variables in all European countries. But in the case of the relation
between life satisfaction and orientation towards the state, there occurred as
a common feature only in post-communist countries, a negative correlation
between higher levels of happiness and orientation towards dependency on
the state (Geciené, 2001). Therefore, it is possible to reveal one more cultural
discrepancy between Western and Central East societies — the level and origin
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of greater state dependence of the post-communist population.

Table 6. The impact of self-dependence on satisfaction with life and feeling
of happiness in Lithuania, 1990 ( percent)

Variables Happy Unhappy Satisfied with life Unsatisfied with life
Believe in

their success 51 42 49 20

Achieve that

they want 57 37 51 18

Are inclined

to take

responsibility 51 44 50 22

Such a cultural tendency is rooted in the experience of communist re-
gimes in these countries, as this regime was oriented towards state patronage
in every aspect of everyday life, starting from job, income, insurance security
and to limited self-decision making for every person of these societies. As a
result, even after the collapse of the communist regime, the prevailing orien-
tations of the population remains the same: all post-communist countries can
be characterized by the larger number of state-oriented people who think that
the state should take more responsibility to ensure that everyone is provided
for, while this factor in Western countries has little or no importance at all.
This state-dependence orientation is more characteristic among older people,
which, together with worse financial situation, also partly explains the ten-
dency to evaluate their quality of lives more negatively.

Some differences in the subjective evaluation of quality of life be-
tween distinct post-communist countries can also be explained by an unequal
period of influence of the communist ideology. The least happy people are in
Ukraine, Russia and Belarus, which experienced the longest (almost 70 years)
impact of this ideology, while other post-communist countries and particu-
larly Lithuania, show a slightly higher evaluation of quality of life (Gecien,
2001). Nevertheless, all post-communist countries for several generations
were forced to be passive and unreservedly accept the regulations of state.
During decades such a world-view became a tradition, which after the col-
lapse of communism constituted an unavoidable obstacle for large numbers
of people to adapt to the new socio-economic and political situation. Thus it
can be assumed that in the face of radical changes, people of post-communist
countries have the most difficulty with the crisis of worldview that affects
their evaluation of quality of life. These people, who still expect that the state
will provide for basic needs, experience a discrepancy between their expecta-
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tions and reality where post-communist states are impoverished by the process
of transformation and cannot keep previous social policies. This discrepancy
consequently determines the dissatisfaction of people from post-communist
countries with the changes, state policy and their own life as well.

Thus it is possible to speak about at least two main groups of
European countries characterized by different cultural patterns: if the popu-
lations of post-communist countries still have a predominant orientation to-
wards society and state, Western European countries have a bigger accent on
the individual and on freedom of choice. In this respect, there is a danger of
underestimating the effect of the cultural factors that relate with higher life
satisfaction and happiness. The reduction of an obsolete orientation towards
complete state dependency and the development of a more voluntaristic ori-
entation towards self-development and self-actualization in post-communist
transformational societies are important for the cultural integration of Western
and Central-Eastern Europe and the improvement of their subjective evalua-
tions of the quality of life.

CONCLUSIONS

The results of the analysis of the European Value Study 1990 and
1999 data on subjective indicators of the quality of life (level of happiness and
life satisfaction) in Lithuania and other European countries reveal the com-
plexity of the nature of subjective well-being both in Western and Central-
East European groups. As Harding and his colleagues emphasize, “Many dif-
ferences between these countries — per capita income, employment, popula-
tion trends, political ideologies, religion, etc. — show that there is no simple
explanation” (Harding et al., 1986: 187). Therefore, a satisfactory explanation
of these cross-national variations is likely to be difficult and to reflect the val-
ues prevailing in different countries, as well as the structural and demographic
distinctions between them.

Nevertheless, by using cluster analysis we extracted two main groups,
which show two different patterns of subjective evaluation of the quality of
life: a highly positive evaluation of well-being in Western Europe and a more
negative evaluation that prevails in Central and East European countries.
These results generally reflect the main division between Western industrially
advanced European countries and evidently less developed post-communist
countries. Consequently, these data seem to confirm our expectation about the
great impact of economic factors on the subjective evaluation of the quality
of life: people of poorer countries are less satisfied with life. However, some
cases, especially Slovenia and Czech Republic that are in the same level of
subjective well-being as Latin European countries and do not fit precisely in
this grouping allow one to expect further development towards a more mixed
picture of future Europe.

Among the economic factors in our analysis, the strongest associa-
tion is shown by higher levels of income and life satisfaction in both Western
and Central-East European countries, while the relation between subjective
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indicators and such “soft” variables as different values is not so direct and
unambiguous. Nevertheless, there are remarkable differences: in post-com-
munist countries, income is more strongly related with life satisfaction and es-
pecially with the level of happiness, while in most Western countries income
loses its importance in association with happiness. Therefore, the expected
tendency that in poorer countries the relation of life satisfaction with gratifica-
tion of economic needs is stronger than in wealthier countries was supported
by the data.

Besides, different results in comparing life satisfaction and the level
of happiness reveal crucial differences in the factors associated with higher
levels of the subjective evaluation of the quality of life. Happiness is evidently
weaker in relation to income than to life satisfaction and shows a greater de-
pendence on inner issues, especially in the case of Western countries. Such a
situation confirms the assumptions that questions about life satisfaction and
happiness will provide different results, not only in terms of quantity but in
terms of quality as well.

With respect to socio-demographic factors we focused mainly on
having stable relationships, age and the association with subjective indicators
of well-being. However, if age is a stronger factor in Central East European
countries, having stable relationships evidently is stronger in Western coun-
terparts. As it can be supposed that people in poorer post-communist countries
suffer more from a lack of financial security than in advanced Western coun-
tries, such needs as belongingness and stable relationships count less than
income towards being satisfied with life. Age seems also to be related with
the economic situation of older people in post-communist countries, as they
experience higher financial and social insecurity than do people of the same
age in Western countries.

Nevertheless, the situation seems more complicated if one takes into
account that age in post-communist countries is related not only to the finan-
cial situation, but also to particular value orientations such as state-dependen-
cy, fatalism and pessimism. We suppose that the roots of this phenomenon are
grounded in long-lasting cultural traditions and the policy of political regimes
differs considerably in Western and Central-European countries. This distinc-
tion, first of all, deals with the self-determination of individuals with respect
to relations with other individuals, the world and especially the state in the
case of post-communist countries. Thus it is possible to speak about at least
two main groups of countries characterized by different cultural patterns: if
post-communist societies developed stronger orientation towards society and
the state during the communist regime, in Western European countries the ac-
cent was upon the individual and freedom of choice.

Keeping in mind that voluntarism, self-dependence and positive fu-
ture expectances are strongly related to a higher subjective evaluation of the
quality of life, it can be supposed that, despite the less visible (soft) character
of cultural factors, they are significant in causing greater satisfaction with life
and especially, greater feelings of happiness. Besides, we found a positive re-
lation between the lower subjective evaluation of quality of life in post-com-
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munist countries and the evaluation of the importance of such main values
as work, family, friends, leisure, politics and religion in their lives. This can
cause cultural biases in relating the more moderate subjective evaluation of
satisfaction with life and the feeling of happiness. In general such evidence
shows as a common feature of societies in both parts of Europe that the sub-
jective evaluation of well-being is based not only on the economic situation,
but also on the particular type of personal value orientation.

To sum up, despite the complexity of explanations of the subjective
evaluation of the quality of life in different European countries, it can be ar-
gued that the level of life satisfaction and happiness is most closely related
with economic factors (especially income), and less importantly with the pres-
ence of stable relationships, age (in post-communist countries) and particular
personality traits (overall high evaluation of values as well as voluntarism,
self-dependence, etc.). Besides, according to Peter Ester and his colleagues,
differences between subjective evaluation of life satisfaction in Western and
Eastern Europe show, from the one side, “the existence of long-lasting cultural
components”, from the other side, “the possibility of momentary or short-term
fluctuations of life satisfaction, which depends on some economic, social and
political events” (Ester et al., 1997: 76).

Lithuanian society clearly reflects the main tendencies that can be
found in post-communist countries: low level of satisfaction with life, based
on economic shortages and overall insecurity regarding the future, together
with a persistence of long-lasting cultural patterns of state-dependency, low
level of voluntarism and less positive evaluation of the future. Therefore, it
is reasonable to assume that it would be plausible to observe an increase of
the subjective level of the well-being of the population with a stabilization of
the political situation and improvement of economic and social conditions in
post-communist countries. Nonetheless, these improvements must go hand in
hand with the reduction of state dependency and developing more volunta-
ristic orientation towards self-development and self-actualization in the post-
communist transforming societies, and in Lithuania in particular.

Institute of Social Research
Lithuania
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PURPOSE

Today there is urgent need to attend to the nature and dignity of the person, to
the quality of human life, to the purpose and goal of the physical transformation of our
environment, and to the relation of all this to the development of social and political
life. This, in turn, requires philosophic clarification of the base upon which freedom
is exercised, that is, of the values which provide stability and guidance to one’s deci-
sions.

Such studies must be able to reach deeply into one’s culture and that of other
parts of the world as mutually reinforcing and enriching in order to uncover the roots
of the dignity of persons and of their societies. They must be able to identify the con-
ceptual forms in terms of which modern industrial and technological developments are
structured and how these impact upon human self-understanding. Above all, they must
be able to bring these elements together in the creative understanding essential for set-
ting our goals and determining our modes of interaction. In the present complex global
circumstances this is a condition for growing together with trust and justice, honest
dedication and mutual concern.

The Council for Studies in Values and Philosophy (RVP) unites scholars who
share these concerns and are interested in the application thereto of existing capabili-
ties in the field of philosophy and other disciplines. Its work is to identify areas in
which study is needed, the intellectual resources which can be brought to bear there-
upon, and the means for publication and interchange of the work from the various
regions of the world. In bringing these together its goal is scientific discovery and
publication which contributes to the present promotion of humankind.

In sum, our times present both the need and the opportunity for deeper and ever
more progressive understanding of the person and of the foundations of social life. The
development of such understanding is the goal of the RVP.

PROJECTS

A set of related research efforts is currently in process:

1. Cultural Heritage and Contemporary Change: Philosophical Foundations
for Social Life. Focused, mutually coordinated research teams in university centers
prepare volumes as part of an integrated philosophic search for self-understanding
differentiated by culture and civilization. These evolve more adequate understandings
of the person in society and look to the cultural heritage of each for the resources to
respond to the challenges of its own specific contemporary transformation.

2. Seminars on Culture and Contemporary Issues. This series of 10 week cross-
cultural and interdisciplinary seminars is coordinated by the RVP in Washington.

3. Joint-Colloquia with Institutes of Philosophy of the National Academies of
Science, university philosophy departments, and societies. Underway since 1976 in
Eastern Europe and, since 1987, in China, these concern the person in contemporary
society.

4. Foundations of Moral Education and Character Development. A study in
values and education which unites philosophers, psychologists, social scientists and
scholars in education in the elaboration of ways of enriching the moral content of edu-
cation and character development. This work has been underway since 1980.

The personnel for these projects consists of established scholars willing to
contribute their time and research as part of their professional commitment to life in
contemporary society. For resources to implement this work the Council, as 501 C3 a
non-profit organization incorporated in the District of Colombia, looks to various pri-
vate foundations, public programs and enterprises.
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PUBLICATIONS ON CULTURAL HERITAGE AND CONTEMPORARY
CHANGE

Series I. Culture and Values

Series I1. Africa

Series I1A. Islam

Series I11. Asia

Series IV. W. Europe and North America
Series IVA. Central and Eastern Europe
Series V. Latin America

Series VI. Foundations of Moral Education
Series VII. Seminars on Culture and Values

EEEEEEEEEEEEEEEEEEEEEEEEEEEEREEEEEEEEEEEEEEEEEEEEEEEEESEEEEEESEEEESESESEEES]

Series I. Culture and Values

1.1  Research on Culture and Values: Intersection of Universities, Churches and
Nations. George F. McLean, ed. ISBN 0819173533 (paper); 081917352-5 (cloth).

1.2 The Knowledge of Values: A Methodological Introduction to the Study of Values;
A. Lopez Quintas, ed. ISBN 081917419x (paper); 0819174181 (cloth).

1.3 Reading Philosophy for the XXIst Century. George F. McLean, ed. ISBN 0819174157
(paper); 0819174149 (cloth).

1.4 Relations Between Cultures. John A. Kromkowski, ed. ISBN 1565180089 (paper);
1565180097 (cloth).

1.5 Urbanization and Values. John A. Kromkowski, ed. ISBN 1565180100 (paper);
1565180119 (cloth).

1.6 The Place of the Person in Social Life. Paul Peachey and John A. Kromkowski,
eds. ISBN 1565180127 (paper); 156518013-5 (cloth).

1.7 Abrahamic Faiths, Ethnicity and Ethnic Conflicts. Paul Peachey, George F. McLean
and John A. Kromkowski, eds. ISBN 1565181042 (paper).

1.8 Ancient Western Philosophy: The Hellenic Emergence. George F. McLean and
Patrick J. Aspell, eds. ISBN 156518100X (paper).

1.9 Medieval Western Philosophy: The European Emergence. Patrick J. Aspell, ed.
ISBN 1565180941 (paper).

1.10 The Ethical Implications of Unity and the Divine in Nicholas of Cusa. David L.
De Leonardis. ISBN 1565181123 (paper).

1.11 Ethics at the Crossroads: 1.Normative Ethics and Objective Reason. George F.
McLean, ed. ISBN 1565180224 (paper).

1.12 Ethics at the Crossroads: 2.Personalist Ethics and Human Subjectivity. George
F. McLean, ed. ISBN 1565180240 (paper).

1.13 The Emancipative Theory of Jiirgen Habermas and Metaphysics. Robert Badillo.
ISBN 1565180429 (paper); 1565180437 (cloth).

1.14 The Deficient Cause of Moral Evil According to Thomas Aquinas. Edward Cook.
ISBN 1565180704 (paper).

1.15 Human Love: Its Meaning and Scope, a Phenomenology of Gift and Encounter.
Alfonso Lopez Quintas. ISBN 1565180747 (paper).

1.16 Civil Society and Social Reconstruction. George F. McLean, ed. ISBN 1565180860
(paper).

1.17 Ways to God, Personal and Social at the Turn of Millennia: The Igbal Lecture,
Lahore. George F. McLean. ISBN 1565181239 (paper).

1.18 The Role of the Sublime in Kant’s Moral Metaphysics. John R. Goodreau. ISBN
1565181247 (paper).
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1.19 Philosophical Challenges and Opportunities of Globalization. Oliva Blanchette,
Tomonobu Imamichi and George F. McLean, eds. ISBN 1565181298 (paper).

1.20 Faith, Reason and Philosophy: Lectures at The al-Azhar, Qom, Tehran, Lahore
and Beijing;, Appendix: The Encyclical Letter: Fides et Ratio. George F. McLean.
ISBN 156518130 (paper).

1.21 Religion and the Relation between Civilizations: Lectures on Cooperation be-
tween Islamic and Christian Cultures in a Global Horizon. George F. McLean. ISBN
1565181522 (paper).

1.22  Freedom, Cultural Traditions and Progress: Philosophy in Civil Society and
Nation Building, Tashkent Lectures, 1999. George F. McLean. ISBN 1565181514 (pa-
per).

1.23 Ecology of Knowledge. Jerzy A. Wojciechowski. ISBN 1565181581 (paper).

1.24 God and the Challenge of Evil: A Critical Examination of Some Serious Objections
to the Good and Omnipotent God. John L. Yardan. ISBN 1565181603 (paper).

1.25 Reason, Rationality and Reasonableness, Vietnamese Philosophical Studies, I.
Tran Van Doan. ISBN 1565181662 (paper).

1.26 The Culture of Citizenship: Inventing Postmodern Civic Culture. Thomas Bridges.
ISBN 1565181689 (paper).

1.27 The Historicity of Understanding and the Problem of Relativism in Gadamer'’s
Philosophical Hermeneutics. Osman Bilen. ISBN 1565181670 (paper).

1.28 Speaking of God. Carlo Huber. ISBN 1565181697 (paper).

1.29 Persons, Peoples and Cultures in a Global Age: Metaphysical Bases for Peace
between Civilizations. George F. McLean. ISBN 1565181875 (paper).

1.30 Hermeneutics, Tradition and Contemporary Change: Lectures In Chennai/
Madras, India. George F. McLean. ISBN 1565181883 (paper).

1.31 Husserl and Stein. Richard Feist and William Sweet, eds. ISBN 1565181948
(paper).

1.32 Paul Hanly Furfey’s Quest for a Good Society. Bronislaw Misztal, Francesco
Villa, and Eric Sean Williams, eds. ISBN 1565182278 (paper).

1.33 Three Theories of Society. Paul Hanly Furfey. ISBN 978-1565182288 (paper).
1.34 Building Peace In Civil Society: An Autobiographical Report from a Believers’
Church. Paul Peachey. ISBN 978-1565182325 (paper).

Series II. Africa

1.1 Person and Community: Ghanaian Philosophical Studies: 1. Kwasi Wiredu and
Kwame Gyeke, eds. ISBN 1565180046 (paper); 1565180054 (cloth).

11.2 The Foundations of Social Life: Ugandan Philosophical Studies: I. A.T. Dalfovo,
ed. ISBN 1565180062 (paper); 156518007-0 (cloth).

11.3  Identity and Change in Nigeria: Nigerian Philosophical Studies, I. Theophilus
Okere, ed. ISBN 1565180682 (paper).

11.4 Social Reconstruction in Africa: Ugandan Philosophical studies, II. E. Wamala,
A.R. Byaruhanga, A.T. Dalfovo, J.K.Kigongo, S.A.Mwanahewa and G.Tusabe, eds.
ISBN 1565181182 (paper).

11.5 Ghana: Changing Values/Chaning Technologies: Ghanaian Philosophical Studies,
1. Helen Lauer, ed. ISBN 1565181441 (paper).

11.6 Sameness and Difference: Problems and Potentials in South African Civil Society:
South African Philosophical Studies, I. James R.Cochrane and Bastienne Klein, eds.
ISBN 1565181557 (paper).

11.7 Protest and Engagement: Philosophy after Apartheid at an Historically Black
South African University: South African Philosophical Studies, 1I. Patrick Giddy, ed.
ISBN 1565181638 (paper).

11.8 Ethics, Human Rights and Development in Africa: Ugandan Philosophical Studies,
111. A.T. Dalfovo, J.K. Kigongo, J. Kisekka, G. Tusabe, E. Wamala, R. Munyonyo,
A.B. Rukooko, A.B.T. Byaruhanga-akiiki, M. Mawa, eds. ISBN 1565181727 (paper).
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11.9  Beyond Cultures: Perceiving a Common Humanity: Ghanian Philosophical
Studies, I11. Kwame Gyekye ISBN 156518193X (paper).

11.10 Social and Religious Concerns of East African: A Wajibu Anthology: Kenyan
Philosophical Studies, 1. Gerald J. Wanjohi and G. Wakuraya Wanjohi, eds. ISBN
1565182219 (paper).

1I.11  The Idea of an African University: The Nigerian Experience: Nigerian
Philosophical Studies, II. Joseph Kenny, ed. ISBN 978-1565182301 (paper).

11.12 The Struggles after the Struggles: Zimbabwean Philosophical Study, 1. David
Kaulemu, ed. ISBN 9781565182318 (paper).

Series ITA. Islam

ITA.1 Islam and the Political Order. Muhammad Said al-Ashmawy. ISBN ISBN
156518047X (paper); 156518046-1 (cloth).

1IA.2 Al-Ghazali Deliverance from Error and Mystical Union with the Almighty:
Al-mungidh Min Al-dalil. Critical edition of English translation with introduction
by Muhammad Abulaylah and Nurshif Abdul-Rahim Rifat; Introduction and notes
by George F. McLean. ISBN 1565181530 (Arabic-English edition, paper), ISBN
1565180828 (Arabic edition, paper), ISBN 156518081X (English edition, paper)
1IA.3 Philosophy in Pakistan. Naeem Ahmad, ed. ISBN 1565181085 (paper).

1IA.4 The Authenticity of the Text in Hermeneutics. Seyed Musa Dibadj. ISBN
1565181174 (paper).

1IA.5 Interpretation and the Problem of the Intention of the Author: H.-G.Gadamer vs
E.D.Hirsch. Burhanettin Tatar. ISBN 156518121 (paper).

ITA.6 Ways to God, Personal and Social at the Turn of Millennia: The Igbal Lecture,
Lahore. George F. McLean. ISBN 1565181239 (paper).

1IA.7 Faith, Reason and Philosophy: Lectures at The al-Azhar, Qom, Tehran, Lahore
and Beijing, Appendix: The Encyclical Letter: Fides et Ratio. George F. McLean.
ISBN 1565181301 (paper).

1IA.8 Islamic and Christian Cultures: Conflict or Dialogue: Bulgarian Philosophical
Studies, III. Plament Makariev, ed. ISBN 156518162X (paper).

11A.9 Values of Islamic Culture and the Experience of History, Russian Philosophical
Studies, I. Nur Kirabaev, Yuriy Pochta, eds. ISBN 1565181336 (paper).

1TA.10 Christian-Islamic Preambles of Faith. Joseph Kenny. ISBN 1565181387 (pa-
per).

IIA.11 The Historicity of Understanding and the Problem of Relativism in Gadamer's
Philosophical Hermeneutics. Osman Bilen. ISBN 1565181670 (paper).

1IA.12 Religion and the Relation between Civilizations: Lectures on Cooperation be-
tween Islamic and Christian Cultures in a Global Horizon. George F. McLean. ISBN
1565181522 (paper).

1IA.13 Modern Western Christian Theological Understandings of Muslims since the
Second Vatican Council. Mahmut Aydin. ISBN 1565181719 (paper).

ITA.14 Philosophy of the Muslim World; Authors and Principal Themes. Joseph
Kenny. ISBN 1565181794 (paper).

IIA.15 Islam and Its Quest for Peace: Jihad, Justice and Education. Mustafa Koyli.
ISBN 1565181808 (paper).

1IA.16 Islamic Thought on the Existence of God: Contributions and Contrasts with
Contemporary Western Philosophy of Religion. Cafer S. Yaran. ISBN 1565181921 (pa-
per).

1IA.17 Hermeneutics, Faith, and Relations between Cultures: Lectures in Qom, Iran.
George F. McLean. ISBN 1565181913 (paper).

1TA.18 Change and Essence: Dialectical Relations between Change and Continuity
in the Turkish Intellectual Tradition. Sinasi Gunduz and Cafer S. Yaran, eds. ISBN
1565182227 (paper).
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Series II1.Asia

III.1 Man and Nature: Chinese Philosophical Studies, I. Tang Yi-jie, Li Zhen, eds.
ISBN 0819174130 (paper); 0819174122 (cloth).

111.2 Chinese Foundations for Moral Education and Character Development: Chinese
Philosophical Studies, II. Tran van Doan, ed. ISBN 1565180321 (paper); 156518033X
(cloth).

111.3  Confucianism, Buddhism, Taoism, Christianity and Chinese Culture: Chinese
Philosophical Studies, II1. Tang Yijie. ISBN 1565180348 (paper); 156518035-6 (cloth).
111.4 Morality, Metaphysics and Chinese Culture (Metaphysics, Culture and Morality,
I). Vincent Shen and Tran van Doan, eds. ISBN 1565180275 (paper); 156518026-7
(cloth).

111.5 Tradition, Harmony and Transcendence. George F. McLean. ISBN 1565180313
(paper); 156518030-5 (cloth).

1I1.6  Psychology, Phenomenology and Chinese Philosophy: Chinese Philosophical
Studies, VI. Vincent Shen, Richard Knowles and Tran Van Doan, eds. ISBN 1565180453
(paper); 1565180445 (cloth).

111.7 Values in Philippine Culture and Education: Philippine Philosophical Studies, 1.
Manuel B. Dy, Jr., ed. ISBN 1565180412 (paper); 156518040-2 (cloth).

1I1.7A  The Human Person and Society: Chinese Philosophical Studies, VIIA. Zhu
Dasheng, Jin Xiping and George F. McLean, eds. ISBN 1565180887.

111.8 The Filipino Mind: Philippine Philosophical Studies II. Leonardo N. Mercado.
ISBN 156518064X (paper); 156518063-1 (cloth).

111.9 Philosophy of Science and Education: Chinese Philosophical Studies I1X. Vincent
Shen and Tran Van Doan, eds. ISBN 1565180763 (paper); 156518075-5 (cloth).

II1.10 Chinese Cultural Traditions and Modernization: Chinese Philosophical Studies,
X. Wang Miaoyang, Yu Xuanmeng and George F. McLean, eds. ISBN 1565180682 (pa-
per).

II1.11 The Humanization of Technology and Chinese Culture: Chinese Philosophical
Studies XI. Tomonobu Imamichi, Wang Miaoyang and Liu Fangtong, eds. ISBN
1565181166 (paper).

1I1.12  Beyond Modernization: Chinese Roots of Global Awareness: Chinese
Philosophical Studies, XII. Wang Miaoyang, Yu Xuanmeng and George F. McLean,
eds. ISBN 1565180909 (paper).

1I1.13 Philosophy and Modernization in China: Chinese Philosophical Studies XIII.
Liu Fangtong, Huang Songjie and George F. McLean, eds. ISBN 1565180666 (paper).
111.14 Economic Ethics and Chinese Culture: Chinese Philosophical Studies, XIV. Yu
Xuanmeng, Lu Xiaohe, Liu Fangtong, Zhang Rulun and Georges Enderle, eds. ISBN
1565180925 (paper).

II1.15 Civil Society in a Chinese Context: Chinese Philosophical Studies XV. Wang
Miaoyang, Yu Xuanmeng and Manuel B. Dy, eds. ISBN 1565180844 (paper).

1I1.16 The Bases of Values in a Time of Change: Chinese and Western: Chinese
Philosophical Studies, XVI. Kirti Bunchua, Liu Fangtong, Yu Xuanmeng, Yu Wujin,
eds. ISBN 156518114X (paper).

1I1.17 Dialogue between Christian Philosophy and Chinese Culture: Philosophical
Perspectives for the Third Millennium: Chinese Philosophical Studies, XVII. Paschal
Ting, Marian Kao and Bernard Li, eds. ISBN 1565181735 (paper).

111.18 The Poverty of Ideological Education: Chinese Philosophical Studies, XVIII.
Tran Van Doan. ISBN 1565181646 (paper).

1I1.19 God and the Discovery of Man: Classical and Contemporary Approaches:
Lectures in Wuhan, China. George F. McLean. ISBN 1565181891 (paper).

111.20 Cultural Impact on International Relations: Chinese Philosophical Studies, XX.
Yu Xintian, ed. ISBN 156518176X (paper).

1I1.21 Cultural Factors in International Relations: Chinese Philosophical Studies,
XXI. Yu Xintian, ed. ISBN 1565182049 (paper).
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111.22 Wisdom in China and the West: Chinese Philosophical Studies, XXII. Vincent
Shen and Willard Oxtoby f. ISBN 1565182057 (paper)

111.23 China’s Contemporary Philosophical Journey: Western Philosophy and Marxism
ChineseP hilosophical Studies: Chinese Philosophical Studies, XXIII. Liu Fangtong.
ISBN 1565182065 (paper).

111.24 Shanghai : Its Urbanization and Culture: Chinese Philosophical Studies, XXIV.
Yu Xuanmeng and He Xirong, eds. ISBN 1565182073 (paper).

1IB.1  Authentic Human Destiny: The Paths of Shankara and Heidegger: Indian
Philosophical Studies, I. Vensus A. George. ISBN 1565181190 (paper).

11IB.2 The Experience of Being as Goal of Human Existence: The Heideggerian
Approach: Indian Philosophical Studies, II. Vensus A. George. ISBN 156518145X
(paper).

11IB.3  Religious Dialogue as Hermeneutics: Bede Griffiths’s Advaitic Approach:
Indian Philosophical Studies, I1I. Kuruvilla Pandikattu. ISBN 1565181395 (paper).
11IB.4 Self-Realization [Brahmaanubhava]: The Advaitic Perspective of Shankara:
Indian Philosophical Studies, IV. Vensus A. George. ISBN 1565181549 (paper).
1IIB.5 Gandhi: The Meaning of Mahatma for the Millennium: Indian Philosophical
Studies, V. Kuruvilla Pandikattu, ed. ISBN 1565181565 (paper).

IIIB.6  Civil Society in Indian Cultures: Indian Philosophical Studies, VI. Asha
Mukherjee, Sabujkali Sen (Mitra) and K. Bagchi, eds. ISBN 1565181573 (paper).
I1IB.7 Hermeneutics, Tradition and Contemporary Change: Lectures In Chennai/
Madras, India. George F. McLean. ISBN 1565181883 (paper).

11IB.8 Plenitude and Participation: The Life of God in Man: Lectures in Chennai/
Madras, India. George F. McLean. ISBN 1565181999 (paper).

11IB.9 Sufism and Bhakti, a Comparative Study. Md. Sirajul Islam. ISBN 1565181980
(paper).

I1IB.10 Reasons for Hope: Its Nature, Role and Future. Kuruvilla Pandikattu, ed.
ISBN 156518 2162 (paper).

1IB.11 Lifeworlds and Ethics: Studies in Several Keys. Margaret Chatterjee. ISBN
9781565182332 (paper).

IIIC.1 Spiritual Values and Social Progress: Uzbekistan Philosophical Studies, I. Said
Shermukhamedov and Victoriya Levinskaya, eds. ISBN 1565181433 (paper).

IIIC.2  Kazakhstan: Cultural Inheritance and Social Transformation: Kazakh
Philosophical Studies, I. Abdumalik Nysanbayev. ISBN 1565182022 (paper).

1IIC.3 Social Memory and Contemporaneity: Kyrgyz Philosophical Studies, I. Gulnara
A. Bakieva. ISBN 9781565182349 (paper).

IIID.1 Reason, Rationality and Reasonableness: Vietnamese Philosophical Studies, I.
Tran Van Doan. ISBN 1565181662 (paper).

11ID.2 Hermeneutics for a Global Age: Lectures in Shanghai and Hanoi. George F.
McLean. ISBN 1565181905 (paper).

1IID.3 Cultural Traditions and Contemporary Challenges in Southeast Asia. Warayuth
Sriwarakuel, Manuel B.Dy, J.Haryatmoko, Nguyen Trong Chuan, and Chhay Yiheang,
eds. ISBN 1565182138 (paper).

1IID.4 Filipino Cultural Traits: Claro R.Ceniza Lectures. Rolando M. Gripaldo, ed.
ISBN 1565182251 (paper).

IIID.5 The History of Buddhism in Vietnam. Chief editor: Nguyen Tai Thu; Authors:
Dinh Minh Chi, Ly Kim Hoa, Ha thuc Minh, Ha Van Tan, Nguyen Tai Thu. ISBN
1565180984 (paper).

Series IV.Western Europe and North America

IV.1 [Italy in Transition: The Long Road from the First to the Second Republic: The
Edmund D. Pellegrino Lectures. Paolo Janni, ed. ISBN 1565181204 (paper).

IV.2 Italy and The European Monetary Union: The Edmund D. Pellegrino Lectures.
Paolo Janni, ed. ISBN 156518128X (paper).
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1V.3  Italy at the Millennium: Economy, Politics, Literature and Journalism: The
Edmund D. Pellegrino Lectures. Paolo Janni, ed. ISBN 1565181581 (paper).

IV.4 Speaking of God. Carlo Huber. ISBN 1565181697 (paper).

IV.5 The Essence of Italian Culture and the Challenge of a Global Age. Paulo Janni
and George F. McLean, eds. ISBB 1565181778 (paper).

IV.6 Italic Identity in Pluralistic Contexts: Toward the Development of Intercultural
Competencies. Piero Bassetti and Paolo Janni, eds. ISBN 1565181441 (paper).

Series IVA. Central and Eastern Europe

IVA.1  The Philosophy of Person: Solidarity and Cultural Creativity: Polish
Philosophical Studies, I. A. Tischner, J.M. Zycinski, eds. ISBN 1565180496 (paper);
156518048-8 (cloth).

IVA.2 Public and Private Social Inventions in Modern Societies: Polish Philosophical
Studies, 1I. L. Dyczewski, P. Peachey, J.A. Kromkowski, eds. ISBN.paper 1565180518
(paper); 156518050X (cloth).

IVA.3  Traditions and Present Problems of Czech Political Culture: Czechoslovak
Philosophical Studies, I. M. Bednar and M. Vejraka, eds. ISBN 1565180577 (paper);
156518056-9 (cloth).

IVA.4 Czech Philosophy in the XXth Century: Czech Philosophical Studies, II. Lubo-
mir Novy and Jiri Gabriel, eds. ISBN 1565180291 (paper); 156518028-3 (cloth).
IVA.5 Language, Values and the Slovak Nation: Slovak Philosophical Studies, I. Tibor
Pichler and Jana Gasparikova, eds. ISBN 1565180372 (paper); 156518036-4 (cloth).
IVA.6 Morality and Public Life in a Time of Change: Bulgarian Philosophical Studies,
1. V. Prodanov and M. Stoyanova, eds. ISBN 1565180550 (paper); 1565180542
(cloth).

IVA.7 Knowledge and Morality: Georgian Philosophical Studies, 1.N.V. Chavchavadze,
G. Nodia and P. Peachey, eds. ISBN 1565180534 (paper); 1565180526 (cloth).

IVA.8  Cultural Heritage and Social Change: Lithuanian Philosophical Studies,
1. Bronius Kuzmickas and Aleksandr Dobrynin, eds. ISBN 1565180399 (paper);
1565180380 (cloth).

IVA.9 National, Cultural and Ethnic Identities: Harmony beyond Conflict: Czech
Philosophical Studies, 1V. Jaroslav Hroch, David Hollan, George F. McLean, eds.
ISBN 1565181131 (paper).

IVA.10 Models of Identities in Postcommunist Societies: Yugoslav Philosophical
Studies, 1. Zagorka Golubovic and George F. McLean, eds. ISBN 1565181211 (pa-
per).

IVA.11 Interests and Values: The Spirit of Venture in a Time of Change: Slovak
Philosophical Studies, II. Tibor Pichler and Jana Gasparikova, eds. ISBN 1565181255
(paper).

IVA.12 Creating Democratic Societies: Values and Norms: Bulgarian Philosophical
Studies, II. Plamen Makariev, Andrew M.Blasko and Asen Davidov, eds. ISBN
156518131X (paper).

IVA.13 Values of Islamic Culture and the Experience of History: Russian Philosophical
Studies, I. Nur Kirabaev and Yuriy Pochta, eds. ISBN 1565181336 (paper).

IVA.14 Values and Education in Romania Today: Romanian Philosophical Studies,
Marin Calin and Magdalena Dumitrana, eds. ISBN 1565181344 (paper).

IVA.15 Between Words and Reality, Studies on the Politics of Recognition and the
Changes of Regime in Contemporary Romania. Victor Neumann. ISBN 1565181611
(paper).

IVA.16 Culture and Freedom: Romanian Philosophical Studies, III. Marin Aiftinca,
ed. ISBN 1565181360 (paper).

IVA.17 Lithuanian Philosophy: Persons and Ideas Lithuanian Philosophical Studies,
1I. Jurate Baranova, ed. ISBN 1565181379 (paper).
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IVA.18 Human Dignity: Values and Justice: Czech Philosophical Studies, I1I. Miloslav
Bednar, ed. ISBN 1565181409 (paper).

IVA.19 Values in the Polish Cultural Tradition: Polish Philosophical Studies, 111.
Leon Dyczewski, ed. ISBN 1565181425 (paper).

IVA.20 Liberalization and Transformation of Morality in Post-communist Countries:
Polish Philosophical Studies, 1V. Tadeusz Buksinski. ISBN 1565181786 (paper).
IVA.21 Islamic and Christian Cultures: Conflict or Dialogue: Bulgarian Philosophical
Studies, I11. Plament Makariev, ed. ISBN 156518162X (paper).

IVA.22  Moral, Legal and Political Values in Romanian Culture: Romanian
Philosophical Studies, IV. Mihaela Czobor-Lupp and J. Stefan Lupp, eds. ISBN
1565181700 (paper).

IVA.23  Social Philosophy: Paradigm of Contemporary Thinking: Lithuanian
Philosophical Studies, I11. Jurate Morkuniene. ISBN 1565182030 (paper).

IVA.24 Romania: Cultural Identity and Education for Civil Society. Magdalena
Dumitrana, ed. ISBN 156518209X (paper).

IVA.25 Polish Axiology: the 20th Century and Beyond: Polish Philosophical Studies,
V. Stanislaw Jedynak, ed. ISBN 1565181417 (paper).

IVA.26 Contemporary Philosophical Discourse in Lithuania: Lithuanian Philosophical
Studies, IV. Jurate Baranova, ed. ISBN 156518-2154 (paper).

IVA.27 Eastern Europe and the Challenges of Globalization: Polish Philosophical
Studies, VI. Tadeusz Buksinski and Dariusz Dobrzanski, ed. ISBN 1565182189 (pa-
per).

IVA.28 Church, State, and Society in Eastern Europe: Hungarian Philosophical
Studies, I. Miklos Tomka. ISBN 156518226X (paper).

IVA.29 Politics, Ethics, and the Challenges to Democracy in ‘New Independent States’.
Tinatin Bochorishvili, William Sweet, Daniel Ahern, eds. ISBN 9781565182240 (pa-
per).

IVA.30 Comparative Ethics in a Global Age. Marietta T. Stepanyants, eds. ISBN 978-
1565182356 (paper).

IVA.31 Lithuanian Identity and Values: Lithuanian Philosophical Studies, V. Aida
Savicka, eds. ISBN 9781565182367 (paper).

IVA.32 The Challenge of Our Hope: Christian Faith in Dialogue: Polish Philosophical
Studies, VII. Waclaw Hryniewicz. ISBN 9781565182370 (paper).

1VA.33 Diversity and Dialogue: Culture and Values in the Age of Globalization: Essays
in Honour of Professor George F. McLean. Andrew Blasko and Plamen Makariev, eds.
ISBN 9781565182387 (paper).

IVA.34 Civil Society, Pluralism and Universalism: Polish Philosophical Studies, VIII.
Eugeniusz Gorski. ISBN 9781565182417 (paper).

Series V. Latin America

V.1 The Social Context and Values: Perspectives of the Americas. O. Pegoraro, ed.
ISBN 081917355X (paper); 0819173541 (cloth).

V.2 Culture, Human Rights and Peace in Central America. Raul Molina and Timothy
Ready, eds. ISBN 0819173576 (paper); 0-8191-7356-8 (cloth).

V.3 El Cristianismo Aymara: Inculturacion o Culturizacion? Luis Jolicoeur. ISBN
1565181042.

V.4 Love as theFoundation of Moral Education and Character Development. Luis
Ugalde, Nicolas Barros and George F. McLean, eds. ISBN 1565180801.

V.5 Human Rights, Solidarity and Subsidiarity: Essays towards a Social Ontology.
Carlos E.A. Maldonado ISBN 1565181107.
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Series VI. Foundations of Moral Education

V1.1 Philosophical Foundations for Moral Education and Character Development:
Act and Agent. G. McLean and F. Ellrod, eds. ISBN 156518001-1 (cloth) (paper); ISBN
1565180003.

V1.2 Psychological Foundations for Moral Education and Character Development: An
Integrated Theory of Moral Development. R. Knowles, ed. ISBN 156518002X (paper);
156518003-8 (cloth).

V1.3 Character Development in Schools and Beyond. Kevin Ryan and Thomas Lickona,
eds. ISBN 1565180593 (paper); 156518058-5 (cloth).

V1.4 The Social Context and Values: Perspectives of the Americas. O. Pegoraro, ed.
ISBN 081917355X (paper); 0819173541 (cloth).

V1.5 Chinese Foundations for Moral Education and Character Development. Tran van
Doan, ed. ISBN 1565180321 (paper); 156518033 (cloth).

V1.6 Love as theFoundation of Moral Education and Character Development. Luis
Ugalde, Nicolas Barros and George F. McLean, eds. ISBN 1565180801.

Series VII. Seminars on Culture and Values

VII.1 The Social Context and Values: Perspectives of the Americas. O. Pegoraro, ed.
ISBN 081917355X (paper); 0819173541 (cloth).

VIL.2 Culture, Human Rights and Peace in Central America. Raul Molina and Timothy
Ready, eds. ISBN 0819173576 (paper); 0819173568 (cloth).

VIL.3 Relations Between Cultures. John A. Kromkowski, ed. ISBN 1565180089 (pa-
per); 1565180097 (cloth).

VII.4 Moral Imagination and Character Development: Volume I, The Imagination.
George F. McLean and John A. Kromkowski, eds. ISBN 1565181743 (paper).

VIL.S Moral Imagination and Character Development: Volume 1I, Moral Imagination
in Personal Formation and Character Development. George F. McLean and Richard
Knowles, eds. ISBN 1565181816 (paper).

VII.6 Moral Imagination and Character Development: Volume IlI, Imagination in
Religion and Social Life. George F. McLean and John K. White, eds. ISBN 1565181824
(paper).

VI1.7 Hermeneutics and Inculturation. George F. McLean, Antonio Gallo, Robert
Magliola, eds. ISBN 1565181840 (paper).

VIL.8 Culture, Evangelization, and Dialogue. Antonio Gallo and Robert Magliola,
eds. ISBN 1565181832 (paper).

VIL.9 The Place of the Person in Social Life. Paul Peachey and John A. Kromkowski,
eds. ISBN 1565180127 (paper); 156518013-5 (cloth).

VII.10 Urbanization and Values. John A. Kromkowski, ed. ISBN 1565180100 (paper);
1565180119 (cloth).

VIIL.11 Freedom and Choice in a Democracy, Volume I: Meanings of Freedom. Robert
Magliola and John Farrelly, eds. ISBN 1565181867 (paper).

VII.12 Freedom and Choice in a Democracy, Volume II: The Difficult Passage to
Freedom. Robert Magliola and Richard Khuri, eds. ISBN 1565181859 (paper).

VII 13 Cultural Identity, Pluralism and Globalization (2 volumes). John P. Hogan, ed.
ISBN 1565182170 (paper).

VII.14 Democracy: In the Throes of Liberalism and Totalitarianism. George F.
McLean, Robert Magliola, William Fox, eds. ISBN 1565181956 (paper).

VII.15 Democracy and Values in Global Times: With Nigeria as a Case Study. George
F. McLean, Robert Magliola, Joseph Abah, eds. ISBN 1565181956 (paper).

VII.16  Civil Society and Social Reconstruction. George F. McLean, ed. ISBN
1565180860 (paper).

VIL.17 Civil Society: Who Belongs? William A.Barbieri, Robert Magliola, Rosemary
Winslow, eds. ISBN 1565181972 (paper).
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VII.18 The Humanization of Social Life: Theory and Challenges. Christopher Wheatley,
Robert P. Badillo, Rose B. Calabretta, Robert Magliola, eds. ISBN 1565182006 (pa-
per).

VII.19 The Humanization of Social Life: Cultural Resources and Historical Responses.
Ronald S. Calinger, Robert P. Badillo, Rose B. Calabretta, Robert Magliola, eds. ISBN
1565182006 (paper).

VIL.20 Religious Inspiration for Public Life: Religion in Public Life, Volume I. George
F. McLean, John A. Kromkowski and Robert Magliola, eds. ISBN 1565182103 (pa-
per).

VIIL.21 Religion and Political Structures from Fundamentalism to Public Service:
Religion in Public Life, Volume II. John T. Ford, Robert A. Destro and Charles R.
Dechert, eds. ISBN 1565182111 (paper).

VII.22 Civil Society as Democratic Practice. Antonio F. Perez, Semou Pathé Gueye,
Yang Fenggang, eds. ISBN 1565182146 (paper).

VIIL.23 Ecumenism and Nostra Aetate in the 21st Century. George F. McLean and John
P. Hogan, eds. ISBN 1565182197 (paper).

VI1.24 Multiple Paths to God: Nostra Aetate: 40 years Later. John P. Hogan, George
F. McLean & John A. Kromkowski, eds. ISBN 1565182200 (paper).

VIL.25 Globalization and Identity. Andrew Blasko, Taras Dobko, Pham Van Duc and
George Pattery, eds. ISBN 1565182200 (paper).

The International Society for Metaphysics

ISM.1. Person and Nature. George F. McLean and Hugo Meynell, eds. ISBN
0819170267 (paper); 0819170259 (cloth).

ISM.2. Person and Society. George F. McLean and Hugo Meynell, eds. ISBN
0819169250 (paper); 0819169242 (cloth).

ISM.3. Person and God. George F. McLean and Hugo Meynell, eds. ISBN 0819169382
(paper); 0819169374 (cloth).

ISM.4. The Nature of Metaphysical Knowledge. George F. McLean and Hugo Meynell,
eds. ISBN 0819169277 (paper); 0819169269 (cloth).

ISM.5.  Philosophhical Challenges and Opportunities of Globalization. Oliva
Blanchette, Tomonobu Imamichi and George F. McLean, eds. ISBN 1565181298 (pa-
per).

The series is published and distributed by: The Council for Research in
Values and Philosophy, Cardinal Station, P.O.Box 261, Washington, D.C.20064, Tel./
Fax.202/319-6089; e-mail: cua-rvp@cua.edu (paper); website: http:// www.crvp.org.
All titles are available in paper except as noted. Prices: $17.50 (paper).




