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 Abstracts

Lena Berggren:

Clerical fascism and ultra-nationalist interpretations of

Christianity in interwar Sweden
This paper will focus on both examples of clerical involvement in Swedish ultra-nationalism
 and on how religion, predominantly Lutheran Christianity, was interpreted and incorporated into ultra-nationalism in general and fascism in particular during the interwar period. Sweden is a useful example when trying to determine differences and similarities between ‘fascism proper’ and other types of ultra-nationalist political movements and their ideology, since the whole spectrum of movements, from authoritarian right to radical, ‘left-wing’ fascism is present on the interwar political stage.

From the perspective of clerical elements within Swedish ultra-nationalism, the best known example is the Clerical People’s Party, active during the 1930’s and based on the west coast of Sweden. The party was lead by Rev. Ivar Rhedin, and firmly rooted within the High Church Schartauist tradition common in the Gothenburg area. The party was vehemently anti-democratic and anti-communist, voiced strong nationalist and moralistic political beliefs as well as a fierce antisemitism, but the party can not be labelled fascist. Rather, it represented an authoritarian traditionalist right-wing standpoint within the ultra-nationalist spectrum.

Significant clerical participation can also be noted within the Völkisch Manhem Society, as well as within some antisemitic organisations. Worth noting in this context is also the liberal theological Swedish Association for Religious Reform which favoured the ideals within the Deutsche Christen movement in Germany, but also expressed sympathy for the Deutsche Glaubungsbewegung under Alfred Rosenberg’s leadership. This organisation also had connections with the fascist National Federation of the New Sweden.

When it comes to the interpretation and incorporation of Christianity into Swedish ultra-nationalism and fascism, one must first conclude that there are no anti-Christian strands discernible within Swedish fascism. On the contrary, the importance of Lutheran Christianity and the National Church as part of the national tradition and as a source for sound moral values is constantly present in the source material, and it seems as if this is an uncomplicated matter within ‘fascism proper’. Within the völkisch and antisemitic context however, Christianity and the issue of Faith in general is much more intensely debated and much more intricate. It seems as if the main reason for this is the strong connection between völkisch thought, cultural and religious antisemitism and the tradition of the Mystery of Race that can be traced back to people like Houston Stewart Chamberlain and Paul de Lagarde, a connection largely missing within the main strands of fascism.

Bela Bodo:

"And do not lead us into (fascist) temptation:” 

History of the Catholic Church in Hungary 1917-1945
This paper discusses the relationship between the Catholic Church and right-radical movements and organizations in Hungary between 1918 and 1945. First it examines the rise of Christian Socialism in Hungary before the Great War and its transformation during the last stage of the war, under the leadership of Bishop Ottokár Prohászka and the Jesuit Father Béla Bangha, from a politically centrist and Westernizing reform movement seeking to reduce social inequalities into a right-radical group obsessed with Jews and hostile not only to left-wing ideologies and political parties but to conservative liberalism as well. Then the paper looks at the behavior of the Catholic Church during the revolutionary and counter-revolutionary years of 1918 and 1922. It paints the picture of a Catholic Church humiliated by radical social and political reformers, fearful of losing its land and its educational institutions and confused about recent ideological changes. Humiliation, fear and confusion, the paper argues, explain the almost unanimous support that the Catholic Church gave to the right-radical militias after the collapse of the Communism in August 1919. The essay contends that, had other issues such as Habsburg restoration been absent, the Christian Socialist movement could have merged with the militias and it could have provided, with the help of such accomplished demagogues and radical anti-Semites as Bishop Prohászka and Father Bangha, militia violence with direction and even intellectual content. Such an alliance, I believe, could have paved the road to the emergence of a political movement not much dissimilar in form to Mussolini’s Fascist Party and the Nazis. The third part of the paper looks at the reasons why the Catholic hierarchy opposed such a combination and turned against the more radical Christian socialists among its ranks after 1922. By examining the age structure, educational background, ethnic and social origins of the Catholic elite and the position of the Catholic Church, as the largest landowner in the land, in Hungarian society during the interwar period, the paper paints the picture of an inherently conservative institution. This inherent social and political conservatism, combined with the Papal stand against politically active priests after 1922, explains the marginalization of radicals during the interwar period and the reservations that the Catholic Church showed the new fascist organizations, such as the Arrow Cross after 1935. Finally the paper looks at the behavior of the Catholic Church during the Second World War and highlights its responsibility for the Jewish genocide. 

Mike Cronin:

The Blueshirts and the Jesuits: 

Parafascists and Clerics in 1930s Ireland
The search for a consensus in fascist studies has relied to a large degree (Griffin, 2002) on a combination of national studies and theoretical modelling around the ideal of a fascist minimum. In my previous work on the Blueshirts in Ireland (1997), I argued that Griffin’s model (1991) could be adapted for the Irish situation. Rather than conforming to the fascist minimum, I argued that the Blueshirts were potential parafascists. That is, they never made power, but if they had done, their regime would have been para rather than fully fascist. On reflection, I still hold with the basic premise of this argument in the context of historical evidence and the associated jump into counter-factual history and theoretical modelling. However, I believe that my earlier work needs adapting given two key issues: (i) the onward march of fascist studies and the ever more sophisticated models that have been put forward and, (ii) a failure to fully engage with the idea of clerical fascism and the Catholic context of Ireland in political and intellectual life. 

This paper therefore seeks to confront these two issues, and reassess the Blueshirts and the Irish flirtation with fascism. I argue that it was the government of de Valera that captured the hearts and minds of the Catholic hierarchy in Ireland. It was only the Jesuits, as significant scholarly activists in Ireland who engaged with the potential of the Blueshirts. They did not do this directly, but through their journal, Studies. The paper will examine the palengentic ideas put forward by the Jesuits in the early 1930s, and argue that without their influence, the Blueshirts would have been intellectually and ideologically bankrupt. By repositioning the Blueshirts in light of the clerical fascist input, it is possible to refine my earlier conceptual model of where an abortive movement ‘fits’, and embrace the wider implications of this Irish micro model (which is underpinned by important modernist cultural trends as supported by the Jesuit community) in the broader macro context of where our generic fascist model if journeying towards.

Jorge Dagnino:

Catholic modernities in Fascist Italy. The Case of the FUCI
I would like to take the case study of the ‘Federazione Universitaria Cattolica Italiana’ 

(FUCI) during the interwar period. This was a fundamental branch of Catholic Action that grouped the intellectual forces of the lay movement. It was led during this period by such crucial personalities such as Giovanni Battista Montini (the future Paul VI), Aldo Moro and Giulio Andreotti. Indeed many of the future Christian Democrats that would rule Italy in the post-45 period were formed and trained in the FUCI: Moro, Andrteotti, Amintore Fanfani, Mario Scelba, Paolo Emilio Taviani, Mariano Rumor, among many others. Quite expectedly, historians have tended to focus mainly on the FUCI as a source for the formation of Christian Democrat Italy, while neglecting other equally important facets in the history of Catholicism in Fascist Italy. 


Indeed there is still a tendency to focus on the before and after at the cost of neglecting the 'during', in the sense that what is worthwhile of Italian Catholicism is the prefascist traditions(e.g, Popular Party of Sturzo, social Catholicism) and the new experience inaugurated by the Resistance. This somewhat 'Crocean' approach tends to severely neglect the inter-war years and most notably the 30s, an approach that is evident, for example, in Richard's Wolff book Between Pope and Duce. Catholic Students in Fascist Italy (1990). 


Instead I intend to argue for the centrality of the inter-war period. It was in this period that central aspects of development affected that experience of Italian Catholicism. Among them, I tend to focus on the notion of a specific Catholic Modernity and the myth of Catholic Italy. In this respect, very important was the signing of the Lateran Pacts in 1929. More than signalling the end of the old 'Roman Question', the pacts were perceived as the beginning of a new era. One of the most striking aspects of religions during these years is the confidence, optimism and sometimes arrogance of Catholics. It was not anymore solely a world of anathemas hidden in defensive trenches but a firmly embedded conviction in the palingenetic and therapeutic potentialities of the Catholic idea. It is in this sense that we have to analyse Pius XI's grandiose plans for the Christian Reconquest of society and the importance and politicisation of feasts such as Christ the King. Indeed the FUCI offers a most  congenial ground to study the processes of politicisation of religion and the sacralisation of politics. In this regard, the 30s saw the emergence of ample consensus to the Fascist regime for its moral and spiritual aspirations in a perceived materialistic and decadent world. Perhaps the highest tides of consensus came with the invasion of Ethiopia and the Spanish Civil War. With relation to the emergence of a specific form of Catholic modernities there were some overlapping influences with the models espoused by Mussolini's regime and which have been finely analysed by Ruth Ben Ghiat's Fascist Modernities. Yet again, it would be a mistake to confuse them or identify them. Among the aspects of this process of modernity/ies we can underline the optimism with which they welcomed the ongoing situation of   urbanisation and the efforts at nationalising the masses around the Catholic banner. Also very telling were their warm approval of the administrative and bureaucratic state and perhaps, more importantly, of technology, described by one member of the association as the 'noblest form of social redemption'. As I have said, it is not possible to identify these Catholics with Fascism. Nevertheless Fascism enjoyed consensus and was not interrupted as is commonly assumed, with the ever closer ties with Nazi Germany or with the promulgation of racial legislation of 1938. Additionally, the outbreak of war saw the federation loyally behind the national cause. In this sense it was not war but defeat that destroyed the support for the Fascist regime. Yet again, some fucini remained loyal till the very end. In 1943, Carlo Mazzantini expressesd his support for the Fascist 'spiritual revolution' while Marino Gentile, that same year, dedicated a book of his to Giuseppe Bottai as the 'father of modern humanism'.

Bruno DeWever:

Catholicism and fascism in Belgium
Rex and the Flemish National League were the main parties collaborating with the national-socialist occupation regime in Belgium during World War II. Both had an overt catholic profile and included a number of clerics in their ranks. However, in general there was explicit enmity on the part of the Catholic Church with regard to the Belgian collaborators. To what extent did ideological considerations play a part here? 

Rex developed as a right-wing dissident group in the Belgian Catholic Party. After a remarkable election victory in 1936, the Rexist supporters largely returned to the Catholic Party, also because of the dismissive attitude of the Catholic Church, which rejected any schismatic tendencies in spite of its sympathy for the ideology of Rex. The Flemish National League was an extremely right-wing Flemish-nationalist party. Its Flemish separatism led to a controversy with the Belgian Catholic Church, but was at the same time a link with Flemish-minded clerics, who also contributed to the right-wing ideological profiling. In the years before the war attempts were also made to build a right-wing catholic cartel between the Flemish wing of the Catholic Party, the Flemish National League and the Flemish Rexists. Principled criticism of parliamentary democracy was the ideological cement in addition to a pragmatic majority strategy against the 'anti-clerical' socialists and liberals. When the occupier allocated positions of power to the Flemish National League in 1940, it became a magnet for a number of local catholic politicians. The dismissive attitude of the Catholic Church prevented wider cooperation. Rejection arose from pragmatic-political rather than ideological considerations. 

Aristotle Kallis:

Slovakia and ‘clerical fascism’: 

the Slovak Peoples’ Party between ‘political religion’ and ‘religious politics’
Interwar Slovakia serves as an excellent context for examining the nature, dynamics and limits of ‘clerical fascism’ as a genus of generic fascism. The Slovak Peoples’ Party (SLS, Hlinka SLS since 1925; Party of National Unity since 1938), founded by the Catholic priest Andrej Hlinka before WW1, was an ultra-nationalist, socially conservative, strongly anti-communist and anti-Semitic Catholic political movement. In the 1920s it became increasingly critical of the centralism of the Czechoslovak state – as well as of the very notion of ‘Czechoslovakism’ – and remained the most vocal, aggressive representative of Slovak secession from the state. After the declaration of autonomy in late 1938 and with the de facto dissolution of Czechoslovakia during the March 1939 Nazi coup, the Hlinka SLS (by then under the leadership of Josef Tiso) became the de facto governing party of the new independent, single-party state.

The ‘fascist’ ideological orientation of the SLS may be seen in its emphasis on the ‘one-nation/one-party’ formula. Its ‘fascist’ political credentials unfolded gradually in the 1930s, with the party’s increasingly closer links with the NS regime in Germany and its proceeding ‘fascistisation’ in terms of style (e.g. Hlinka Guard as para-military formation; cult of leader) and politics (e.g. ultra-nationalism, anti-Semitism leading to the deportation of the Jews). Its strong clericalism, however, continued under the leadership of Monsignor Tiso, provided the basis for an intriguing conjunction between political religion and religious politics in the context of what has been termed ‘clerical fascism’. One of the party’s main slogans since the 1920s - “for God and Nation” – betrayed the movement’s inclination to see sacralised (ethno-exclusive) nationalism and Catholicism as the two inter-related sides of the Slovak claim for ‘rebirth’. 

The paper will focus on the cumulative dynamics and contradictions of the nationalism/fascism-Catholicism nexus in the ideology and politics of the SLS. It will analyse the ways in which it defined Slovaks as both distinct religious and national-cultural group, as well as how it reconciled its ‘fascistisation’ with its strongly Catholic political agenda. Finally, the case of Jewish deportations from Slovakia in the early 1940s will serve as a case-study for examining the particular political function and ambiguities of ‘clerical fascism’ in the context of the NS ‘new order’. 

Jure Kristo:

Is “Renewal of all in Christ” a form of “Clerical Fascism”:

The case of the Croatian Catholic Movement
Putting the expression «Clerical Fascism» between brackets, the organizers have suggested that the expression is not without its contenders. Nonetheless, I would leave the discussion of problems associated with theories of fascism in general, and with “Clerical Fascism” in particular, for the concluding section of my presentation.

The core of my presentation deals with the involvement of “organized Catholicism” in Croatia (Croatian Catholic Movement) in an effort to “Christianise” society and to influence politics in the Kingdom of Serbs, Croats, and Slovenes/Yugoslavia, 1918-1941. Such catholic involvement produced lots of clashes with liberal-minded politicians and intelligentsia. But it also produced the confrontations with the Serbian Orthodox Church. What is unexpected, however, is that the effort to influence state politics ended up by a break-up of Catholic institutions. The reason for the split in Catholic Movement was not a divergence in attitudes toward fascism, but ideological dissonance of domestic provenance. What is also unexpected is that organized Catholicism in Croatia united in opposition to fascism, both domestic and foreign.

The reason why we have to talk about surprises in relation to Croatian Catholicism between two world wars is that historiography (consequently, political sciences) has not sufficiently taken into account the heritage of communist regimes and historiography that was in their service. Communists had ideological and political reasons for accusing the church of being reactionary, conservative, and even subversive. Western scholars for some reasons have failed to see resemblances of communist regimes with the fascist ones. They have also failed to identify communist regimes as forms of political religion.

This will bring us to theoretical discussion about fascism in general and “Clerical Fascism” in particular, more precisely to the discussion of methodological models and assumptions. My discussion will revolve around the issue whether the Christian “program” of “renovare omnia in Christo” is in fact a utopian myth of raising renovated nation from the ashes of a decadent society, and thus a form of fascism. I will suggest that the issue is connected to many other difficult dilemmas both in the past and in the present world, which are far from an easy solution. I will attempt to suggest some ideas that might lead to a different model for studying fascism, the one that would open up historiography and political sciences to psychology, sociology, and other disciplines, including theology.

António Costa Pinto

Political Catholicism, Crisis of Democracy, and Salazar’s New State in Portugal
Salazar’s New State was praised in interwar Europe by the conservative circles as a positive example of the “Good” Dictatorship, avoiding the ‘totalitarian’ and ‘pagan’ elements of Mussolini and Hitler. Salazar, the ‘catholic dictator’ of Portugal is a political product of the wars of secularization of early 20th century, after the Republican revolution of 1910. The paper will develop the following topics:

1- The secularization cleavage and the breakdown of Portuguese democracy

2- Salazar, fascism and the Catholic Centre Party

3- The New State, Fascism and Catholicism

· The Constitution and Corporatism

· The Catholic Church and Salazarism

· The Debates over youth organizations and fascism

4-  Conclusion

The main hypothesis of the paper is that the compromise between Church and State is the base of the institutional framework of the regime. The church was also a strong agent against the ‘fascistization’ of some institutions of the regime, “catholicizing’ them, namely the corporatist apparatus and the youth movement, and maintaining at the same time a strong and autonomous ‘Catholic Action’. 
Valentin Sandulescu:

Sacralised Politics in Action: 

The February 1937 Burial of the Romanian Legionary Leaders 

Ion Moţa and Vasile Marin
At the end of the year 1936, in the politically charged atmosphere caused by the Spanish Civil War, a team of seven members of the Legionary Movement, Romania’s most powerful interwar fascist organization, went to the war front in order to fight on Franco’s side. The group’s composition was symbolic in two important ways. First, the number was small, insignificant in terms of military combat, but wanted to be a response to the growing international presence (including from Romania) on the Republican side. Second, the group contained members of the ruling elite within the movement, including some of the most important intellectuals and doctrinaires. 

Their motivation was that of defending Christianity from the assault of communist atheism, thus surrounding themselves with a mythical, spiritual, aura. In the words of one of the leaders, Ion Mota, “machineguns were shooting in the face of Christ,” and they had to react.

In January 1937, two of the most prominent members of the expedition, Ion Mota and Vasile Marin, were killed in combat in Majadahonda, near Madrid. The news produced a great impression within the Romanian public opinion, and newspaper coverage of the event was abundant, even in publications considered of democratic orientation. 

In February 1937, a grandiose burial was staged for the two leaders. Although the movement had tensed relations with the official authorities, and thus staged the whole event on its own, on unofficial and voluntary bases, the great public response shows the growing popularity enjoyed by the Legion.

The two bodies had a peculiar road map. Instead of being brought straight to their families, the train that carried them went on a cross-country route, going through all the main railway stations where impressive crowds paid their respect and, as one of the legionary leaders pronounced, were “baptized in the legionary faith”. The traditional religious rituals were mixed with the sacralised version of legionary politics. The most important part of this show took place in Bucharest, where the bodies were met at the North Railway Station by a huge but mixed crowed, consisting of well-ordered legionaries dressed in uniforms and performing the ritual, but also from ordinary people and bystanders. 

The bodies were paraded on the streets of Bucharest in a chart pulled by dozens of legionaries dressed in uniforms. Other legionaries formed symbolic figures with their bodies, such as the cross. The atmosphere of religious ritual was completed by a formation of around 200 orthodox priests that joined the procession. The overwhelming presence of the clergy, noticed also by the state authorities (who, as archival sources now show, closely supervised the well-ordered procession, without intervening) provided an indication of the impressive popularity achieved by the Legion among the Romanian Orthodox Church. After the religious service, the bodies were buried in a mausoleum near the headquarters of the Legion, and were surrounded by a special guard formed by legionaries.

The legionary political discourse would from now on incorporate the deaths of the two leaders and would constantly emphasize on the idea that they were martyrs for Christianity. Moreover, they would also serve as prototypes for the “new men” which the Legion wanted to educate in order to establish its utopian, “palingenetic” (Roger Griffin) goal of regenerating Romania through a so-called “spiritual revolution.” The staged mass burial can be interpreted as an attempt to achieve a “fascization of the masses,” a conversion to the sacralised politics proposed by the Legionary Movement.     

The impact of this moment on Romanian political life was very important, and it may be considered the key moment in the success of the movement in the elections of December 1937, when the Legion gained a threatening 15% of the votes, becoming the third political force in Romania.

The present paper builds on primary sources (including archival material) and uses the methodological insights provided by historians of fascism such as George L. Mosse, Emilio Gentile and Roger Griffin, in order to illuminate the Legion’s attempt to offer a sacralised version of politics under the guise of its project of creating a “new man” and a “new country.” The case study of the mass burial of the two legionary leaders Ion Mota and Vasile Marin provides the most appropriate opportunity for such an analysis and would also allow a deeper look into the relationship between fascist ideology and the institutionalized religious establishment represented by the Romanian Orthodox Church, whose clergy was, in a significant proportion, profoundly attached to the Legionary Movement. 

Anton Shekhovtsov:

Clerical Fascism in Interwar Ukraine:

 Its Nature and Place in the European Context

This essay considers clerical fascist trends within the relationship between Greek Catholic Church (GCC) and the Organization of Ukrainian Nationalists (OUN) in interwar Ukraine. From the end of WWI Western Ukrainians were living in hopes for an independent state. In 1920 a group of Ukrainian war veterans established Ukrainian Military Organization (UMO) the main mission of which was to carry out military operations against Poland. When in 1923 the Entente conference legitimated the Polish right for Eastern Galicia, UMO lost many of its former supporters. OUN was founded in 1929 in response to the inability of previous Ukrainian nationalist movements to achieve a success in solving many national problems, particularly, the creation of independent Ukraine. The ideology of OUN was mainly based on "Nationalism" written by D. Dontsov — a radical nationalist publicist and translator of Mussolini's "Dottrina del Fascismo" and Hitler's "Mein Kampf" into Ukrainian — and printed in 1926 in the printery of the Greek Catholic Basilian Fathers in Lviv. M. Stsiborsky's "Natsiokratia" (1938) became the second book to build up the OUN's ideological framework. These works postulated ultra-nationalism ('ethnic population of Ukraine should be homogeneous'), anti-parliamentarism and totalitarism ('Ukraine is to be governed by the leader nominated by the national elite, not parties'), palingenetic core of Ukrainian nationalism ('our nationalism is a revolution aimed at the renewal the nation's way of living and the radical change of old social-economic 

relationships'). OUN also applied S. Lenkavsky's "Decalogue of a Ukrainian Nationalist" (1929), which the members of the organization were required to swear to. The paper argues that in general OUN's interwar ideology can be termed — compared to the "ideal types" of fascism proposed by Roger Griffin ('revolutionary paningenetic ultra-nationalism'), Emilio Gentile ('totalitarian political religion') and Aleksandr Galkin ('right conservative revolutionarism') — as explicitly fascist; 'a voluntaristic form of fascism', as Andrew Wilson called it.


Most Western Ukrainian believers, particularly in Eastern Galicia, were Greek Catholic, and GCC played an important role in the society. Poland's concordat with Vatican (1925) did not allow Polish authorities to pursue repressive policy against GCC in the way it was carried out against the Orthodox Church in Volhynia, so GCC represented nearly the only Christian church in Eastern Galicia. Moreover, affiliation with GCC was a significant element of the national self-identification of Galician Ukrainians, as Greek Catholics withstood influences from adjacent Christian churches, i.e. Catholic (Poland) and Orthodox (Russia). In 1920-30-s, when Western Ukraine struggled for independence, GCC did not stand aside, and though at the very beginning the support of OUN drawn from the official Church circles was cautious (owing to the clauses of the concordat which dictated GCC's loyalty to Polish authorities), many priests and parishioners took part in nationalist political groups and military formations: I. Konovalets, leader of UMO and later OUN, was a faithful Greek-Catholic; regional chiefs I. Grynyokh and Y. Chemerynsky were priests; A. Melnik, the leader of OUN-M after the organization's split, was a manager of Metropolitan Sheptitsky's estate; OUN leaders S. Bandera (later a leader of OUN-B), S. Efremovich, S. Lenkavsky were sons of Greek Catholic priests, etc. In his writings, even prior to the creation of OUN, D. Dontsov always stressed the 'theological character' of nationalism and its unity with the Church, based on 'their traditionalist attachments to the fatherland and race'. This unity was desired both by OUN's ideologists, who struggled for the united Ukrainian state with the unified Ukrainian church, free of foreign denationalizing elements, and GCC, which claimed to become this church. These very desires — regardless of occasional conflicts — stimulated close relationship and interaction between OUN and GCC, which gave rise to a Ukrainian form of 'clerical fascism', assumed as a generic concept denoting a common political and social phenomenon within interwar European fascist regimes, of which "German Christians", Romanian "Iron Guard", Croatian "Ustashe" are presentative examples. The essay concludes by suggesting that Ukrainian interwar clerical fascism owes its existence to the nature of OUN's ideology which was a form of 'political religion'.

Richard Steigmann-Gall:

The Nazis’ “Positive Christianity”: 

A Case of Clerical Fascism?

In his paper I will explore the Nazi uses of Christian theology to legitimate their ideological program.  While intellectual and church historians have long commented on the Nazi “abuse” of certain traditions of Christianity to articulate their message to the German public, I intend to show how this was more than solely a political posture for the sake of winning votes.  Even behind closed doors, away from the demands of public posturing, the Nazis “spoke” Christian to themselves and each other.  I also explore whether this “theology” was simply a bricolage of dissociated religious ideas, or whether it adhered to a certain logic.  Particular attention is paid to the Nazis’ conceptions of race and religion.


Like the KKK in the United States and the progenitors of Apartheid in South Africa, certain Nazi leaders devoted considerable attention to laying out a theology of race, one which maintained a continuity with prior theological traditions and rejected Alfred Rosenberg’s “neo-paganism.”  As is shown, the Nazis subscribed to many of the precepts of Schöpfungsglaube, the “Theology of the Orders of Creation,” a departure within mainstream Lutheran theology which predated the founding of the NSDAP.  This theology ordained the Volk as a divine creation, and paved the way for a vision of the providential racialism so heavily emphasized by the Nazis.  Attention is also paid to the “ecclesiology” of the Nazi leadership, which — among other things — rejected the Old Testament and declared Jesus to have been an “Aryan.”  These positions were both evident within certain varieties of bona fide Christian theology before the arrival of the NSDAP.  Again, Protestantism reveals surprising parallels here, particularly theologically liberal Kulturprotestantismus.  This is most tellingly revealed in the works of Alfred von Harnack, one of the most prominent Protestant theologians of the 20th Century, whose call for rejecting the Old Testament as “Jewish carnal law” predated the Nazis.
Contacts

	Speakers
	Email
	
	Chairs
	Email

	Berggren, Lena


	lena.berggren@histstud.umu.se
	
	Biondich, Mark
	MBiondic@justice.gc.ca

	Bodo, Bela
	bodob@gvsu.edu
	
	Iordachi, Constantin


	iordachinc@ceu.hu

	Cronin, Mike
	croninmr@bc.edu

	
	Mallett, Robert
	R.mallett@bham.ac.uk

	Dagnino, Jorge


	jdagninoj@hotmail.com
	
	Pyrah, Robert
	robert_pyrah@yahoo.co.uk

	DeWever, Bruno


	bruno.dewever@ugent.be
	
	
	

	Kallis, Aristotle


	a.kallis@lancaster.ac.uk
	
	
	

	Kristo, Jure


	jkristo@isp.hr
	
	
	

	Pinto, António Costa


	acpinto@ics.ul.pt
	
	
	

	Sandulescu, Valentin


	hphsav01@phd.ceu.hu
	
	
	

	Shekhovtsov, Anton


	svonz@front.ru
	
	
	

	Steigmann-Gall, Richard
	rsteigma@kent.edu
	
	
	


�  In this paper, I will use the term ulta-nationalism as a blanket term to denote anti-democratic ideological types whose core beliefs consist of far-reaching nationalist assumptions ”which ’go beyond’ and hence reject, anything compatible with liberal institutions or with the tradition of Enlightenment humanism which underpins them”. Roger Griffin, The Nature of Fascism, London 1993, p. 37. It is thus used as a blanket term for in particular fascism, right wing radicalism and the authoritarian right. The term becomes particularly useful during the interwar period onwards, since it indicate the decisive difference between the anti-democratic extreme right (and its kinship with fascism) and main-stream conservatism after the break-through of universal suffrage and democratic parliamentarism.
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