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Nota del curatore

Nel 2018 Il Pensiero Storico ha cambiato direzione quando il sotto-
scritto, fondatore e responsabile organizzativo della rivista sin dalla
sua nascita (2016), ha offerto la direzione scientifica al Prof. Danilo
Breschi che ha gentilmente accettato e per cui lo ringrazio. Da allora il
comitato scientifico e redazionale ¢ profondamente mutato. A partire
dal fascicolo numero 5 abbiamo richiesto e ottenuto la disponibilita di
Aracne editrice a pubblicare una edizione cartacea della rivista, che si
¢ affiancata a quella digitale. Grazie alla disponibilita dell’editore, cui
va tutta la mia gratitudine, abbiamo deciso di pubblicare e rendere di-
sponibili anche in formato cartaceo 1 primi quattro numeri della rivi-
sta, sino ad oggi usufruibili solo nel format digitale. Nonostante i pro-
fondi mutamenti intercorsi nell’organigramma della rivista (direzione,
redazione, comitato scientifico), si ¢ deciso comunque di ripubblicare
questi contributi che risalgono al periodo della mia direzione, e di cui
mi assumo piena responsabilita. Salvo alcuni esigui ritocchi nella
forma, la sostanza dei contributi € rimasta invariata e riflette il pensie-
ro dei rispettivi autori.

Mi sento in dovere di ringraziare la Dott.ssa Elisabetta Sanzo, re-
dattrice e collaboratrice del Pensiero Storico, per essersi attivamente
adoperata nella raccolta, revisione e sistematizzazione di tutto il mate-
riale.

Antonio Messina
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Political Religion

A. JAMES GREGOR

Abstract

The essay analyses the close relationship between religion and politics, often
considered as a functional relationship for maintaining order. Sacred and po-
litical appear as two elements that overlap both in less advanced and ad-
vanced societies. In this examination of the “sacralization of politics” we
look at the similarities and differences between «avowedly religious systems,
the civil religions of industrialized democracies, and the political religions of
“totalitarianisms” », the latter peculiar phenomena of the twentieth century.

Keywords. Sacralization of Politics, Civil Religions, Political Religions,
Fundamentalism, Totalitarianism.

“The State is based on religion...It is only when religion is made the
foundation that the practice of righteousness attains stability, and that
the fulfillment of duty is secured. It is in religion that what is deepest
in man, the conscience, first feels that it lies under an absolute obliga-
tion, and has the certain knowledge of this obligation; therefore the
State must rest on religion....In this aspect, religion stands in the clos-
est connection with the political principle.”

Georg Wilhelm Friedrich Hegel'

"'G. F. W. HEGEL, The Philosophy of History (New York: Dover Publications,
Inc.), pp. 50, 51; Philosophy of Mind, Part 3 of The Encyclopaedia of the Philosoph-
ical Sciences (Oxford: The Clarendon Press, 2003), para. 552, p. 283; and Lectures
on the Philosophy of Religion (London: Routledge & Kegan Paul, 1962, 1, p. 102.
Editors of Hegel’s works in English have not consistently capitalized technical
terms like “State,” “Reason,” and “Will” in their texts. The difficulty is, of course,
not being able to identify their technical use. All nouns are capitalized in German,
and in his narratives, Hegel never specifically signaled their technical use. Below,
for the sake of consistency, technical terms will be capitalized throughout (even in
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12 A. James Grego

Since time immemorial, thinkers have acknowledged, directly or
indirectly, explicitly or implicitly, an intimate relationship between re-
ligion and politics. The relationship has not been characterized to eve-
ryone’s satisfaction, but few have denied that it exists. Preliterate so-
cieties have rarely, if ever, attempted to consistently distinguish the
sacred from the politically profane - and the fact is that the sacred and
the political overlap in intricate fashion in the least, as well as the
most, advanced communities. In tribal societies, as in pharaonic Egypt
and imperial Rome, rulers were cloaked in the trappings of divinity. In
modern times, the industrializing Japanese chose to imagine their em-
perors as linearly descended from the sun god.

Among contemporary social scientists, there is easy talk of “civil
religions” and “sacralized politics”, by virtue of which politics in in-
dustrial democracies is imbued with some of the features of faith. Be-
lief in the sacred is invoked to render business transactions more reli-
able, institutions more just, witnesses more truthful, and children more
obedient. Belief in the divine prompts citizens to conform their con-
duct to public law, moral sanction, and collective conscience. Faith
prompts individuals to sacrifice in the service of the community. Pub-
lic ceremonies often take on the properties of worship, and things -
flags, songs and offices - become invested with special significance,
requiring unusual deference and respect.

Although sometimes intricate and often inscrutable, the relation-
ship between faith and politics in industrialized democracies is gener-
ally functional in character. In such environs, the profane allocation of
responsibilities, for example, is often legitimated by invocations to
one or another divinity through the swearing of oaths. Politicians
speak, with easy familiarity, of “God”, the “Almighty” and “Provi-
dence” and their declamations are thereby held to be more binding.

English language texts where they are not). The term “state” presents special prob-
lems. It is clear that Hegel spoke of a “proper” state that clearly required capitaliza-
tion. The difficulty is trying to determine when he was speaking technically of the
“Idea of the State” and when he was referring to the empirical states with which we
are all familiar. To complicate the issue further, Hegel held that all states had some-
thing of the State in them, however transient and distorted - so that in speaking of
states, one found embedded in them features of the State.
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Among citizens in industrial democracies, God is expected to pro-
vide stability and respect for law and common practice in peace, and
protection and victory in conflict. All of which is advanced with suffi-
cient imprecision to allow any and all citizens the freedom to choose
each their own divinity, as well as their own church affiliation. In
general, “valid” laws are understood to somehow conform to some set
of ill defined, but divine, enjoinments. All these forms of sacralization
are readily recognized, granted, and, in general, considered benign, if
not beneficent. Conversely, throughout history there have been prac-
tices associated with sacralization that have been, and are, deplored:
the ritual sacrifice of human beings to demanding deities; the insist-
ence on absolute conformity to dogma; the attendant punishment of
heresy; as well as the explicit or implicit call for the immolation of all
that, and all those, considered offensive to powers transcendent.

It has been considered the unique accomplishment of the industrial-
ized democracies to have rendered sacralization, at least in large part,
inoffensive to modern sensibilities. Young men and women still imag-
ine themselves directed by the Almighty to defend their countries with
homicidal violence. Moral evil is still, more often than not, defined in
terms of a decalog found in a revered text. Amid all that, individuals
are allowed choices, and offenses to public morality and security are
judged by regulations conceived fair rather than sacred. However, it
works, sacralization in industrial democracies is generally expected to
contribute to the stability, promise, and predictability of organized so-
ciety, redounding to the benefit of everyone. Unhappily, over time,
and most emphatically over the past two centuries, the sacralization of
politics in modern settings has taken on ominous features. Since at
least the end of the nineteenth century, political sociologists and theo-
rists, in developing or industrialized countries, have chosen to identify
a category of political movements and institutionalized systems of
governance as “political religions™. Political religions are understood
to be phenomena essentially peculiar, though not exclusive, to the
twentieth century. Though secular in character, such “religions” are
understood to share some properties of generic religion - properties
conceived negative in import - fanaticism, intolerance, and irrationali-

ty.

2 . . L
The nomenclature varies, but the content of the discussion is clearly recog-
nizable. Some of the most illuminating discussion can be found in G. MOSCA, Ele-
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Some contemporary political systems, industrialized or not, are
avowedly religious - informed by legal systems that are dictated by
revelation (a form of jus divinum) - in which, behaviors and systems
of observances are prescribed in order to provide for collective and
individual redemption and salvation. They are systems in which
priests and prophets have an affirmed place. Such systems are overtly
religious and license their political power through their candid and
overt religiosity. Their populations are animated by faith and infused
by a sense of duty. Citizens perform individual and group rituals in
order to evoke, maintain, and renew a sense of collective identity. The
priests and prophets of such a system are the embodiments of an inef-
fable charisma, the proper recipients of adulation and unqualified
obedience. “Islamic republics” are contemporary members of such a
class. All political systems, to some degree, feature at least some of
those properties. As has been suggested, some of the symbols and rit-
uals in industrialized democracies are treated with seemingly religious
deference; presidents and political leaders in such systems certainly
enjoy a measure of respect denied others. Nonetheless, analysts insist
on the qualitative and quantitative differences between explicitly “po-
liticized religions”, as such, and the “civil religions” of industrial plu-
ralisms. There are clear differences between an unqualifiedly religious
system that has assumed sovereign political power, and an industrial
democracy animated by a “civil religion”. There are manifest differ-
ences in allowable public conduct between religious systems that have
assumed jealous political power and the systems that permit the reli-
gious pluralisms with which we are familiar. What those differences
imply for public policy and public conduct need not detain us here.
For present purposes, it is important to acknowledge that there are al-

menti di scienza politica (Bari: Gius. Laterza & Figli, 1953), 2 vols., available in
English as The Ruling Class (New York: McGraw-Hill Book Company, 1939), par-
ticularly chap. 7; see G. LE BON, The Crowd: A Study of the Popular Mind (London:
Ernest Benn Limited, 1952), particularly bk. 1, chap. 4; and V. PARETO, 4 Treatise
on General Sociology: The Mind and Society (New York: Dover Publications, Inc.,
1935), 2 vols., particularly vol. 1, chap. 4. Pareto’s discussions concerning the rela-
tionship of religion to politics are engaging and instructive. Among the many mod-
ern and contemporary authors, the works of E. GENTILE, Politics as Religion
(Princeton: Princeton University Press, 2006), and M. BURLEIGH, Sacred Causes:
The Clash of Religion and Politics, from the Great War to the War on Terror (New
York: Harper, 2006), recommend themselves.
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so arresting qualitative and quantitative differences between avowedly
religious systems, the civil religions of industrialized democracies,
and the political religions of “totalitarianisms”.

“Totalitarianism™ is a term that refers to a relatively distinct set of
political arrangements that, while professedly secular, have an unmis-
takably religious cast. They are systems led by the inspired - those
who are considered possessed of unassailable truths, as well as being
invariably wise in calculation and correct in judgment. The leaders of
such systems are spoken of as “charismatics™ - and generally assume
leadership responsibilities for life. They are addressed, deferentially,
as “the Leader”, and their behaviors understood to fully embody the
will of the community.

Of the movements they lead, each is infused by a faith that brooks
no reservation or opposition; any suggestion of an alternative politics
is abjured. In principle, such movements aspire to single party control.
The aspiration is vindicated by a conviction that the charismatic leader
and his party boast qualities that assure flawless judgment and un-
matched virtue. Obedience and sacrifice in the service of such leader-
ship will assure the movement, and its party, merited success.

Because the instruments of special purpose, the movement, the
pararty, and the state it constructs, conceive any opposition, however
bland, to be indecent at best, and immoral at worst. Given the political
environment of the totalitarian state, any opposition is held to be ei-
ther the product of ignorance or malevolence - alternatively requiring
re-education or punishment.

3 The literature devoted to “totalitarianism” is vast. Some of the more interesting
examples, that are relatively easy to obtain, include M. GEYER and S. FITZPATRICK
(eds.), Beyond Totalitarianism: Stalinism and Nazism Compared (New York: Cam-
bridge University Press, 2009); A. GLEASON, Totalitarianism: The Inner History of
the Cold War (New York: Oxford University Press, 1995); L. SCHAPIRO, Totalitari-
anism (New York: Praeger Publishers, 1972); and E. A. MENZE (ed.), Totalitarian-
ism Reconsidered (London: Kennikat Press, 1981).

* C. LINDHOLM’s, Charisma (Cambridge, Mass.: Basil Blackwell, 1990) is help-
ful in dealing with a difficult concept.
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Animated by an irrepressible conviction in the rectitude of their
cause, totalitarians feel compelled to marshal all others to their mis-
sion. Totalitarians tend to seek total control of all aspects of life lived
and business conducted. Those ends are pursued through monopoly
control of production and distribution, education and communication,
as well as welfare and wellbeing. What results is a real or factitious
sense of community - a seamless unity of all members of a body of
believers - each prepared to obey and sacrifice in faithful service.

Clearly each such system differs in its particulars. Each leader will
have unique properties, each movement its own belief system. Con-
trols will vary in extent and intensity, and punishment with frequency
and lethality. Nonetheless, the sense is that the twentieth century was
host to a peculiar set of political systems that shared the general spe-
cies traits of religious fundamentalism. They are not accounted reli-
gious. Many, if not most, claim to be antireligious and secular in prin-
ciple. Many, if not most, disclaim interest in transcendent matters -
with questions of immortality and final judgments. Nonetheless, the
features of religion are unmistakable. Totalitarian systems are animat-
ed by “political religions™.

> Theologians have not succeeded in supplying a generally accepted definition of
what a “religion” might be taken to be. In that, they are little different from intellec-
tual historians or political theorists when they attempt convincing definitions of
generally contested terms like “totalitarianism”, “political”, “democracy”, or any
number of other notions. For a discussion of some of the problems, see A. J. GREG-
OR, Metascience and Politics: An Inquiry into the Conceptual Language of Political

Science (New Brunswick, N. J.: Transaction Publishers, 2003), chaps. 3, 4, and 8.
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Il fascismo e 1 “problemi dello spirito”

Un progetto di «Gerarchia» per il sincretismo religioso

FiLirPO GORLA

Abstract:

Defining its ideology, Fascism tried to dialogue with religions thanks to the
presumed spiritual nature of its doctrine and mysticism. The entry Fascismo
in the Enciclopedia italiana of 1932 and the conference of fascist mysticism
of 1940 were attempts to describe fascism as a secular religion, an objective
for which the regime also used official political magazines such as
«Gerarchia». There, in the column Speculum — Cronache del pensiero
religioso, between 1923 and 1938 an unknown editor who signed himself
under the pseudonym of Fermi drew a ‘syncretic project’ for the achievement
of harmony, or better unity, among the religious faiths present in the Italian
nation, later changing it in a project for the unity among the Christian
Churches alone. This utopian project confirmed the regime’s profound but
instrumental attention to the religious sphere and the fascist interpretation of
the crisis of modernity as a spiritual crisis that fascism would have solved.

Keywords. Secularization, Fascist Mysticism, «Gerarchia», Conciliation,
Syncretism.

Una delle peculiarita che distingue il fascismo da altri sistemi ideo-
logici coevi ¢ la volonta — manifestatasi in modo latente, ma co-
stante lungo tutto il Ventennio — di rivendicare un carattere non so-
lo politico, ma anche e soprattutto spirituale; un’attenzione ai “pro-
blemi dello spirito”' che avrebbe reso il fascismo un idoneo inter-
locutore per i fenomeni religiosi, considerati tuttavia dal regime in

! L’espressione “problemi dello spirito” venne coniata da J. EVOLA (1898-1974),
che nel periodo 1934-1943 curo la pagina Diorama filosofico del quotidiano cremo-
nese «Il Regime fascistay. In conformita alla sua concezione spiritualistica della vi-
ta, Evola aggiunse il sottotitolo “Problemi dello spirito nell’etica fascista” al titolo
della pagina.
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una prospettiva esclusivamente strumentale. I fascismo, infatti,
sembrava non cogliere oppure ignorare la dimensione trascendenta-
le, misteriosa e sacrale delle religioni, considerandole come delle
pure Weltanschauung con le quali era possibile instaurare un dialo-
go grazie alla sua connotazione spirituale, che si disvelava nella
dottrina e nella mistica fascista.

La definizione di questi due ambiti costitutivi dell’ideologia fa-
scista si svolse parallelamente e in modo progressivo durante il
Ventennio, raggiungendo ’apice tra il 1932, con la pubblicazione
della voce Fascismo nel volume XIV dell’ Enciclopedia italiana’®, e
il 1940, con la convocazione a Milano del primo e unico convegno
di mistica fascista®. Si trattd ad ogni modo di un processo di defini-
zione confuso, a tratti contraddittorio e soprattutto ‘policentrico’
perché coinvolse tutte le personalita e tutti gli ambiti della cultura
fascista, mobilitati per fornire al regime un fondamento ideologico
che non facesse percepire il fascismo come una realtd politico-
ideale che si inseriva come un corpo estraneo nella vita politica e
intellettuale italiana. Per raggiungere tale obiettivo era necessario
tanto ricollegare il fascismo alla precedente storia italiana — pur
con la dovuta cautela, per evitare che il fascismo potesse apparire
come un’evoluzione dell’“Italietta” liberale — quanto evidenziarne
il carattere di fenomeno rivoluzionario germogliato dalla Grande
Guerra e dotato di importanti spinte ideali, caratteristica che lo di-
stingueva nettamente dalle degenerate manifestazioni della demo-
crazia, interpretata dal fascismo come il teatro dell’ipocrisia.

2 Cfr. B. MUSSOLINI, Fascismo, Enciclopedia italiana, XIV (1932).

? Sul convegno di mistica fascista e sull’istituto che lo promosse (la Scuola di
mistica fascista di Milano) cfr. D. MARCHESINI, Un episodio della politica culturale
del regime. La Scuola di mistica fascista, «Rivista di storia contemporanea», III
(1974), 1; 1d., La scuola dei gerarchi. Mistica fascista: storia, problemi, istituzioni,
Feltrinelli, Milano, 1976; M. L. BETRI, Tra politica e cultura. La Scuola di mistica
fascista, «Storia in Lombardia», VIII (1989), 1-2; K. COLOMBO, La scuola di misti-
ca fascista di Milano, «Annali. Studi e strumenti di storia contemporaneay, I (2004),
6; L. FANTINI, Essenza mistica del fascismo totalitario. Dalla Scuola di mistica fa-
scista alle Brigate nere, Associazione culturale 1° dicembre 1943, Perugia, 2004; T.
CARINI, Niccolo Giani e la Scuola di mistica fascista (1930-1943), Mursia, Milano,
2009; F. GORLA, La mistica fascista nell’ideologia e nella politica religiosa del re-

gime, «Storia in Lombardiay, XXXI (2012), 3.



1l fascismo e i “problemi dello spirito”

Compito della dottrina e della mistica fascista era dunque la ri-
vendicazione di un carattere ideale o spirituale del fascismo, in
nome del quale il movimento politico creato da Mussolini poteva
aspirare ad agire su di un piano assai piu profondo rispetto ad altri
fenomeni politici, che secondo il fascismo avevano una natura ef-
fimera e un’inferiore legittimita.

Reclamare una natura ideale o spirituale portava il fascismo ad
entrare in rotta di collisione con altre realta che avevano a che fare
con la sfera spirituale e con le aspirazioni piu elevate dell’uomo,
come ad esempio i fenomeni religiosi. Nei confronti di tali realta il
fascismo avvid una politica di ‘duplicazione strutturale’, mutuan-
done le forme espressive e adattandole alle proprie esigenze. Si
tratto di una politica che il regime condusse in modo non sistemati-
co e il cui percorso fu caratterizzato da brusche accelerazioni e re-
pentini rallentamenti indotti dalle circostanze contingenti — si pen-
si, ad esempio, alla Conciliazione — ma che non puo essere in alcun
caso ricondotta unicamente a dinamiche di natura strategica.

Come evidenziato da alcune delle prime esternazioni di carattere
ideologico del movimento creato da Mussolini, infatti, il fascismo
si riconosceva come appartenente a una sfera superiore a quella po-
litica, come una realta ‘altra’, sui generis, portatore di un’autentica
rivoluzione spirituale e antropologica. In questa prospettiva, le
acerbe dichiarazioni ideologiche a cui si ¢ fatto riferimento eviden-
ziano come il fascismo intendesse, cautamente, dichiarare la pro-
pria non estraneita all’ambito religioso, o quanto meno la propria
non ostilita. Nel suo discorso ai sindaci d’Italia, tenuto a Roma il
23 marzo 1924 in occasione del quinto anniversario della fonda-
zione dei Fasci, Mussolini traccido ad esempio una sintetica pano-
ramica dei principi fondamentali (le “verita”) su cui si articolava la
dottrina fascista:

Non vi ¢ alcun movimento spirituale e politico che abbia una dottrina piu
salda e determinata della dottrina fascista. Abbiamo delle verita e delle realta
precise e sono: lo Stato, che deve essere forte; il governo, che deve difendersi
e difendere la nazione da tutti gli attacchi disintegratori; la collaborazione
delle classi; il rispetto della religione; 1’esaltazione di tutte le energie nazio-
nali. Questa dottrina ¢ una dottrina di vita, non una dottrina di morte.”
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* G. TURI, Dottrina fascista, in V. De Grazia — S. Luzzato (a cura di), Dizionario
del fascismo, vol. 1, Torino, Einaudi, 2002, pp. 447-448. Per quanto riguarda i di-
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Colpisce non tanto lo stile assertivo — piuttosto tipico di un feno-
meno che si riteneva germogliato dalla dura scuola della Grande
Guerra, che aveva educato a nuove tecniche espressive — quanto il ri-
ferimento al “rispetto della religione”, in cui si puo individuare il nu-
cleo dei successivi rapporti che il fascismo instaurod con i fenomeni re-
ligiosi. Il fatto che un rimando all’ambito religioso venisse effettuato
da Mussolini in una fase cosi embrionale dell’elaborazione dottrinale
fascista rivela come il duce avesse preso atto della sua importanza nel-
la vita degli italiani e intendesse modellare la dottrina del fascismo in
una direzione non estranea a esso.

Espandendo la riflessione e considerando la dottrina fascista, con
una certa forzatura, come un oggetto monolitico e coerente ¢ possibile
evidenziare come essa abbia cercato di presentarsi come un’autentica
religione, emulando le forme espressive e i contenuti dei fenomeni
spirituali con cui il fascismo dovette confrontarsi nella conquista del
potere e nella definizione della propria ideologia. In questo senso ¢
possibile realizzare un collegamento tra lo sviluppo della dottrina fa-
scista e il fenomeno della secolarizzazione. Si tratta di una lettura gia
avanzata tra gli anni Sessanta e Settanta da Augusto Del Noce, secon-
do cui i frequenti richiami all’ambito sacro e religioso presentati da
questo corpus ideologico andrebbero collegati alla secolarizzazione
che — nel suo versante politico — avrebbe indotto numerosi movimenti
sorti nel XIX e nel XX secolo ad ammantarsi di connotazioni sacrali’.

scorsi dei primi anni Venti in cui Mussolini delineo i caratteri della dottrina fascista
cfr. B. MUSSOLINI, Opera omnia, a cura di E. e D. Susmel, Firenze, La Fenice,
1951-1980.

5 Cfr. A. DEL NOCE, L’epoca della secolarizzazione, Milano, Giuffré, 1970. Sul
rapporto tra fascismo e secolarizzazione cfr. anche E. GENTILE, Le religioni della
politica. Fra democrazie e totalitarismi, Roma — Bari, Laterza, 2001. Sulla secola-
rizzazione cfr. H. LUBBE, La secolarizzazione. Storia e analisi di un concetto, Bolo-
gna, Il Mulino, 1970; S. Acquaviva — G. Guizzardi (a cura di), La secolarizzazione,
Bologna, 11 Mulino, 1973; G. MARRAMAO, Cielo e terra. Genealogia della secola-
rizzazione, Roma — Bari, Laterza, 1994; R. PEZZIMENTI, Politica e religione. La se-
colarizzazione nella modernita, Roma, Citta Nuova, 2004. Sui rapporti tra secola-
rizzazione e politica cfr. C. SCHMITT, Teologia politica II, a cura di A. Caracciolo,
Milano, Giuffré, 1992; E. W. BOCKENFORDE, La formazione dello Stato come pro-
cesso di secolarizzazione, a cura di M. Nicoletti, Brescia, Morcelliana, 2006.



