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Na tragu postkolonijalnog kritiËara Edwarda Wadie Saida, koji je uoËio vezu
izmeu orijentalizma i estetske produkcije, rad preispituje tezu o utjecaju
orijentalistiËkog diskursa na slikarsku umjetnost i umjetnike, kroz analizu djela
francuskog impresionistiËkog slikara Pierre-Augustea Renoira, nazvanog
Parisiennes en costume algérienne iz 1872. godine. Renoirovo slikarsko djelo
pritom se nastoji objasniti u πirem povijesnom kontekstu i u odnosu s drugim
kulturnim pojavama.

KljuËne rijeËi: Edward W. Said, kulturni imperijalizam, kolonijalizam,
orijentalizam, Pierre-Auguste Renoir

Uvod
Tijekom 18. i 19. stoljeÊa europske su sile gradile kolonijalna carstva na te-
melju svoje politiËke, vojne i ekonomske snage. Meutim, odræavanju njiho-
ve vlasti nad koloniziranim podruËjima i autohtonim stanovniπtvom, sluæio
je drugi aspekt moÊi, koji se manifestirao kroz provedbu kulturnog utjecaja.
U okviru kulturne dominacije Zapada nastao je florijentalizam«, pojam koji je
najjednostavnije definirati kao zapadni diskurs o Istoku, odnosno Orijentu.
Kao izravna posljedica πirenja orijentalistiËkog diskursa u Zapadnoj Europi,
u spomenutom se povijesnom kontekstu javila i orijentalistiËka umjetnost.

Kulturni teoretiËar Edward W. Said u svom je kapitalnom djelu Orijenta-
lizam (1978.) istoimeni fenomen objasnio s kulturoloπke perspektive kao
fl(...) razmjenu izmeu individualnih autora i velikih politiËkih koncerna πto
su ih oblikovala carstva — britansko, francusko i ameriËko — na Ëijem su
intelektualnom i imaginativnom podruËju tekstovi nastali.«11 Pritom je tvrdio
da je cjelokupna zapadna orijentalistiËka umjetnost nastala kao oblik kultur-
nog imperijalizma, Ëiji je zadatak bio legitimizirati dominaciju Zapada i pod-
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22 Isto, 154.
33 Neke od kritika Saidovoj tezi uputili su povjesniËari Bernard Lewis u Ëlanku flThe Ques-
tion of Orientalism« (1982.), zatim John M. MacKenzie u knjizi flOrientalism: History, The-
ory and the Arts« (1995.) te Robert Irwin u flDangerous Knowledge: Orientalism and its Dis-
contents« (2006.).
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55 E. W. SAID, Orijentalizam, 54.
66 Shelley WALIA, Edward Said i pisanje historije, Zagreb, Naklada Jesenski i Turk, 2002.,
25-32.
77 John McLEOD, Beginning Postcolonialism, Manchester, Manchester University Press,
2000., 17.
88 S. WALIA, Edward Said i pisanje historije, 11.
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reeni poloæaj flOrijentalaca«. Meutim, Said je svoje istraæivanje bazirao na
tekstualnoj analizi, naglasivπi kako nije uspio raspraviti problematiku orijen-
talistiËkog slikarstva.22 Njegove su ideje, premda ne bez kritike,33 ubrzo stek-
le πirok odjek; pojedini povjesniËari umjetnosti analogno su ih koristili u
vlastitoj analizi orijentalistiËkih slikarskih djela. S obzirom na to da svjedo-
Ëanstvo slika nadopunjuje i podupire dokaz pisanih dokumenata, ovaj me-
todoloπki pristup takoer zasluæuje paænju povjesniËara.44

Stoga je namjera ovoga rada metodom studije sluËaja analizirati sliku re-
nomiranog francuskog impresionistiËkog slikara Pierre-Augustea Renoira Pa-
risiennes en costume algérienne (Pariæanke u alæirskim kostimima), nastalu
1872. godine, te u okvirima postkolonijalne teorije utvrditi je li spomenuto
umjetniËko djelo projekcija orijentalizma kao oblika kulturne dominacije i
kolonijalne moÊi Zapada, odnosno, je li autorova individualnost nuæno ogra-
niËena orijentalistiËkim diskursom, kao πto je tvrdio Said. Prije same analize
djela, nuæno je pobliæe objasniti pojam orijentalizma i razvoj francuskog ori-
jentalistiËkog slikarstva, kao i kontekst nastanka djela, te upoznati autora i
njegove namjere.

1. Orijentalizam i umjetnost
Orijentalizam je interdisciplinarni termin iz postkolonijalne teorije, koji je
Said izmeu ostalog tumaËio i kao oblik kulturne moÊi/dominacije, ostvaren
pomoÊu odreenog znanja o Istoku,55 Ëime je uspjeπno primijenio izvorno
Foucaultovu teoriju o znanju kao obliku moÊi.66 UzimajuÊi konkretan primjer,
proces kolonizacije ukljuËivao je stvaranje kolonijalnog diskursa, jezika i na-
Ëina reprezentacije i percepcije, kojim se kolonizirano stanovniπtvo subordi-
niralo u svrhu vladanja njime.77 Prema tome, orijentalizam je kolonijalni dis-
kurs koji producira znanje i stvara slike radi odræavanja flkulturne hegemoni-
je«,88 odnosno flzapadni naËin da se dominira Orijentom, da ga se restrukturi-
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ra i ima nad njime vlast.«99 OrijentalistiËki diskurs stvorio je stereotipan, po-
jednostavnjen i monolitan prikaz Orijenta, reduciran na prepoznatljive karak-
teristike; on je iracionalan i barbarski, ali ujedno i misteriozan, erotiËan i sen-
zualan.

Takav diskurs dosljedno promovira flvienje Drugog, posredovano ste-
reotipima i predrasudama«,1100 kao i opoziciju Istoka prema Zapadu. Orijent je
tako postao objekt zapadnjaËkoga prouËavanja, Ëiji su temeljni razlozi poli-
tiËke prirode. ©toviπe, Said naglaπava kako je orijentalizam:

fl(...) mnogo viπe od puke zbirke laæi. Zato orijentalizam nije ne-
stvarna europska fantazija o Orijentu, nego stvoreni korpus teo-
rije i prakse u koji se naraπtajima znatno materijalno ulagalo.
Kontinuirano ulaganje uËinilo je orijentalizam, kao sustav zna-
nja o Orijentu, prihvaÊenim filtrom kroz koji je Orijent prodirao
u zapadnu svijest, baπ kao πto je isto to ulaganje umnoæilo —
zapravo, uËinilo dosta plodnima — tvrdnje πto su se raπirile iz
orijentalizma u opÊu kulturu.«1111

Orijentalizam, kao zapadnjaËka ideja o Istoku, dio je kolonijalnog imagi-
narija koji je legitimirao i opravdavao kolonijalizam na kulturnim temeljima.
Umjetnost je pritom sluæila kao jedno od orua za ostvarivanje kolonijalne
dominacije i odræavanje imperijalnih reæima.1122 Osim πto su odraæavali moÊ
Zapada, umjetniËki su prikazi konstruirali orijentalnu stvarnost. Takozvani
flprividni realizam« orijentalistiËkog slikarstva jedan je od vidova kulturnog
imperijalizma, kojim se nastojalo vizualizirati znanje i flistinu« o Orijentu, pri
Ëemu se oËituju kolonijalni diskurs i orijentalni simbolizam. Stoga slikarstvo
moæe posluæiti za razumijevanje orijentalistiËkoga diskursa koji reprezentira
Istok putem statiËnih znakova i simbola.1133 Vaænost takve vizualne umjetno-
sti nalazi se u Ëinjenici da je kao vizualni medij anticipirao latentni naËin pro-
pagandnoga djelovanja masovnih medija danaπnjice, koji na identiËan naËin
i u suvremenom kontekstu propagiraju orijentalizam i orijentalistiËki dis-
kurs.1144

99 E. W. SAID, Orijentalizam, 9.
1100 P. BURKE, OËevid, 146.
1111 E. W. SAID, Orijentalizam, 13.
1122 Roger BENJAMIN, Orientalist Aesthetics: Art, Colonialism, and French North Africa,
1880—1930, Berkeley, University of California Press, 2003, 23; S. WALIA, Edward Said i pi-
sanje historije, 49-53.
1133 P. BURKE, OËevid, 38.
1144 Linda NOCHLIN, flThe Imaginary Orient«, The Politics of Vision: Essays on 19th Century
Art and Society, New York, Harper Row, 1989, 56-57.
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1155 Jennifer MEAGHER, flOrientalism in Nineteenth-Century Art.«, Heilbrunn Timeline of Art
History, New York, The Metropolitan Museum of Art, 2004, https://www.metmuseum.org/
toah/hd/euor/hd_euor.htm. Pristup ostvaren 5. 3. 2019.
1166 flSalon«, EncyclopÊdia Britannica, https://www.britannica.com/art/Salon-French-art-exhi-
bition. Pristup ostvaren 5. 3. 2019.
1177 R. BENJAMIN, Orientalist Aesthetics, 61.
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2. Razvoj francuskog orijentalistiËkog slikarstva
Premda je Istok oduvijek intrigirao zapadne umjetnike, povijesni razvoj ori-
jentalistiËke umjetnosti moæemo sustavno pratiti intenziviranjem interakcije
izmeu Istoka i Zapada, koja simboliËno zapoËinje Napoleonovim osvaja-
njem Egipta 1798. godine. Pritom je znaËajno da su u spomenutoj ekspedi-
ciji, osim vojnoga i znanstvenoga osoblja, sudjelovali i umjetnici. Prikazuju-
Êi Istok kao primitivan i barbarski, kojemu je nuæno potrebna zapadna civi-
lizacijska misija, njihova su djela primarno koriπtena u propagandne svrhe.
Prezentacija umjetniËkih djela kojima se vizualizira inferiornost Drugoga,
predstavljala je jedan od naËina da se francuskoj javnosti opravdaju osvaja-
nja i dobije podrπka za provoenje imperijalistiËke politike.1155 U spomenute
svrhe sluæio je Salon, najveÊa i najuglednija francuska umjetniËka izloæba ko-
ja se odræavala u Parizu pod sponzorstvom dræavnih vlasti.1166

OrijentalistiËka umjetnost javila se kao rezultat spleta diskursa i znatiæelje
umjetnika prema Istoku. U francuskim slikarskim krugovima orijentalizam je
brzo stjecao popularnost. U poËetnoj je fazi bio posebno privlaËan pripadni-
cima romantizma, poput Eugènea Delacroixa (1798.—1863.) koji je ostavio za
sobom respektabilan broj orijentalistiËkih djela. Neoklasicizam te akademi-
zam, sa svojim reprezentativnim pripadnicima Jean-Auguste-Dominiqueom
Ingresom (1780.—1867.) i Jean-Léonom Gérômeom (1824.—1904.), takoer
su izrazili zanimanje za egzotiËne kulture Istoka. Meutim, mnogim su slika-
rima antiËka i suvremena literarna djela (npr. Lettres persanes baruna de
Montesquieua) bila uobiËajeniji izvor znanja o Istoku od izravnog iskustva.
UnatoË spomenutoj praksi, bilo je i onih koji su s dræavnim Ëinovnicima i tr-
govcima putovali na Bliski istok i u Sjevernu Afriku, kako bi πto bolje prou-
Ëili tamoπnji krajolik i kulturu te ih prikazali publici na Zapadu.1177

Dominantna forma orijentalistiËkog slikarstva bila je tzv. florijentalna æanr-
-slika«. Posebice su bile popularne scene harema koje impliciraju erotiËnost,
ljepotu i izolaciju, prikazujuÊi nage ili florijentalno« odjevene odaliske, odnos-
no konkubine, mnoge sa zapadnjaËkim znaËajkama, kako odmaraju u flori-
jentalnom« ambijentu. Pritom je vaæno imati na umu da je takva scenografi-
ja bila namijenjena europskoj publici. Premda u tim scenama nema fiziËke
nazoËnosti Europljana, europocentriËna perspektiva odaje njihovu psiholoπ-
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ku prisutnost. Zapadnjacima je opÊenito bio zabranjen ulazak u saraj, a mno-
gi autori takvih djela nikad nisu putovali na Istok (npr. Ingres), veÊ su se is-
kljuËivo oslanjali na maπtu i prepriËavanja. Iako orijentalne scene djeluju kao
prikaz stvarnosti, orijentalistiËki elementi stvaraju imaginarnu, iskrivljenu ori-
jentalistiËku stvarnost, takozvani flprividni realizam«. Prema tome, slika je od-
raz stvarnosti, konstruirane od strane onih koji imaju moÊ, odnosno projek-
cija orijentalistiËkog imaginarija prepunog stereotipa na slikarsko platno. Ste-
reotipiziranje upravo fiksira flrazliËitost« Istoka, kojim se teæilo prikazati kao
suprotnost civiliziranom Zapadu.1188

Intenzivni razvoj francuske orijentalistiËke umjetnosti potaknula je u pr-
vom redu kolonizacija Alæira. PoËetak francuske prisutnosti na tome podru-
Ëju oznaËila je invazija na grad Alæir 1830. godine, tada pod osmanskom
upravom. Tom prilikom vojne snage su pratili i umjetnici, ponajprije slikari,
poput Louis-Philippea Crépina, Théodorea Gudina i Eugènea Isabeya. U
daljnjim ekspedicijama takoer su sudjelovali slikari (Adrien Dauzats, Hora-
ce Vernet), pozvani da zajedno s knjiæevnicima glorificiraju uspjehe koloni-
jalnih snaga u sjevernoj Africi.1199 Zagovornici orijentalistiËkoga slikarstva, po-
put slikara-kritiËara Eugènea Fromentina, smatrali su da Êe kroz orijentalizam
revitalizirati izgubljenu europsku duhovnost. Nasuprot njima, 1870-ih godi-
na sve su glasniji postajali kritiËari orijentalista, meu kojima posebno mjes-
to zauzima Jules-Antoine Castagnary, za kojeg se pretpostavlja da je u um-
jetnost uveo florijentalizam« kao pejorativni termin. Castagnary je francusko
kolonijalno carstvo diskvalificirao kao umjetniËki subjekt, preporuËujuÊi te-
me iz suvremenoga æivota francuske nacije.2200

Meutim, ubrzo je prevladalo miπljenje suprotno Castagnaryjevom. Vode-
Êi teoretiËar i najaktivniji promotor orijentalistiËkog pokreta, Léonce Bénédi-
te, svojom je retorikom i kulturnom politikom prihvatio zadatak vizualne
propagande, dræeÊi kolonijalno slikarstvo patriotskim Ëinom glorifikacije
Francuske. U cilju revitalizacije pokreta, 1893. godine, zajedno sa svojim is-
tomiπljenicima, poput slikara Étiennea Dineta, Eugènea Girardeta i Paula Le-
roya, osnovao je Druπtvo francuskih orijentalistiËkih slikara (Société des
Peintres Orientalistes Français) i postao njegovim prvim predsjednikom.2211

U svrhu propagiranja orijentalizma i putovanja na Istok, Druπtvo je odr-
æalo prvu veliku, a od 1895. do 1899. godine i niz retrospektivnih izloæbi ori-

1188 P. BURKE, OËevid, 133-146; J. MEAGHER, flOrientalism in Nineteenth-Century Art«.
1199 Gérard-Georges LEMAIRE, The Orient in Western Art, Cologne: Könemann Verlagsge-
sellschaft, 2001, 153-166.
2200 R. BENJAMIN, Orientalist Aesthetics, 24-25.
2211 Isto, 6-7, 31.

D. Tot: Francusko orijentalistiËko slikarstvo kao izraz kulturnoga imperijalizma...
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2012, 219-220.
2255 Albert ANDRÉ, Forward. Renoir’s Atelier, San Francisco, Alan Wofsy Fine Arts, 1989,
xxxvii.
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jentalistiËke umjetnosti, veliËajuÊi slikare poput Théodorea Chassériaua i
Gustavea Achille Guillaumeta. Ministarstvo kolonija pruæalo je Druπtvu po-
drπku financiranjem njihovih godiπnjih izloæbi te stipendiranjem putovanja
mladih umjetnika za rad u francuskom kolonijalnom carstvu.2222

3. Renoirov orijentalizam
Iako je ponajprije upamÊen po impresionistiËkim djelima kojima je idealizi-
rao ljepotu pitoresknoga krajolika i francuskih æena u trenutcima dokolice,
manje je poznato da je Pierre-Auguste Renoir (1841.—1919.) slikao orijental-
ne teme u duhu tradicije francuskoga orijentalistiËkoga slikarstva, Ëime nje-
gov status doktrinarnoga impresionista postaje upitan. Oko godine 1870. na-
pustio je tematiku suvremenog francuskog æivota i poËeo eksperimentirati s
orijentalizmom, ne obaziruÊi se na primjedbe protivnika orijentalista. Njego-
va prva orijentalistiËka djela, koja se uvelike temelje na vlastitoj imaginaciji i
oponaπanju Delacroixa, poput famozne Odalisque (1870., National Gallery
of Art, Washington) te Mme Stora en costume algérienne (1870., Fine Arts
Museums of San Francisco), nastala su kao odgovor na narudæbu æidovsko-
ga trgovca Nathana Store za portretom vlastite æene.2233 Godine 1875., kada je
pokret protiv orijentalizma bio na vrhuncu, Renoir je naslikao kopiju Dela-
croixova remek-djela Lanocejuive (1841.), nastalog djelomiËno kao homage,
a djelomiËno kao ispunjenje narudæbe industrijalca Jeana Dollfussa.2244

U dva kratka posjeta Alæiru (1881. i 1882.), kamo se uputio radi oporav-
ka od upale pluÊa, naslikao je gotovo trideset veduta i æanr-slika. Njegov bli-
ski prijatelj Albert André, opisao ga je kao Ëovjeka liπena kolonijalistiËkih
predrasuda, koji je æivio i prijateljevao s lokalnim ljudima, Ëak i sa æenama.
©toviπe, André tvrdi da se Renoir uspio osloboditi francuskoga kolonijalno-
ga diskursa i vlastitim oËima promotriti flstvarni« Alæir. Tvrdio je da njegova
djela reflektiraju bliskost i poznavanje kulture, zakljuËivπi da nikad nije sli-
kao en orientaliste.2255 Meutim, povjesniËar umjetnosti i vrsni poznavatelj Re-
noirovog opusa, Roger Benjamin, smatra da flstvarnost« Orijenta nije oslobo-
dila Renoira ranijih imaginacija inspiriranih Delacroixovim djelima. Prema
Benjaminu, analiziranjem serije slika koje odaju vezu s ikonografijom kolo-
nijalnog Alæira, Renoir je ostao orijentalist, kao πto je bio i onda kada je pr-
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vi put pokuπavao prikazati Alæir na platnu. Tome u prilog govori Ëinjenica
da je u razdoblju od 1893. do 1900. godine izloæio devet svojih flalæirskih« sli-
ka pri Druπtvu francuskih orijentalistiËkih slikara, postavπi njegovim poËas-
nim Ëlanom.2266

Valja naglasiti da je Renoirov orijentalizam, usmjeren prema egzotiËnome
krajoliku, bio kratkotrajan jer se slikar ubrzo vratio flopsesiji« portretiranja æe-
na. Prije putovanja u Alæir zamiπljao je arapske æene kao misteriozne zavod-
nice, spremne na poziranje. Meutim, one su mu ostale trajno nedostupne,
jer poput drugih umjetnika nije mogao pronaÊi modele, s obzirom na to da
su Alæirke islamske vjeroispovijesti. RazoËaran, vratio se idealizaciji Francus-
kinja, namjeravajuÊi ih u svojim djelima prikazati tako da nalikuju na alæir-
ske æene. Naime, Renoir je i prije putovanja u Alæir imao praksu prikazivati
svoje europske modele kao egzotiËne Alæirke.2277

U tom je sluËaju posebice zanimljiva slika, nastala 1872. godine, Parisien-
nes en costume algérienne (Pariæanke u alæirskim kostimima), koja se danas
nalazi u National Museum of Western Art u Tokiju. Njezina kompozicija pri-
kazuje tri mlade æene, dijagonalno rasporeene u prednjem planu, te Ëetvr-
tu u pozadini. »ini se da dvije tamnokose æene ureuju treÊu plave kose,
smjeπtenu u centralnoj poziciji. Jedna joj nanosi πminku, a druga dræi ogle-
dalo, πto izgleda kao da je pripremaju za susret s muπkarcem. Zatamnjena
æena u gornjem desnom kutu pozdravlja posjetitelja, Ëiji je dolazak vidljivo
privukao paænju jedne od njih.2288 S obzirom na spomenuto, smatra se da sli-
ka prikazuje dolazak klijenta u jedan od pariπkih bordela.2299 Renoirov suvre-
menik, slikar Paul Signac, takoer je smatrao ovu scenu viπe nalik na bordel
nego na harem. U prilog spomenutoj konstataciji govori Ëinjenica da ju je pa-
riπki Salon odbio izloæiti.3300

Spomenuta se slika veÊ tada Ëinila kao pastiπ Delacroixove slike Femmes
d’Alger (1834.). Vrlo je vjerojatno da je Renoir bio svjestan maskerata orijen-
talistiËkih slika nastalih u studiju, na kojima su kostimirani Europljani Ëesto
predstavljali IstoËnjake. Delacroix je koristio takve modele pri stvaranju Fem-
mes d’Alger, rekonstruirajuÊi scenu kojoj je navodno ranije svjedoËio. Renoir
je, naprotiv, istaknuo da su modeli u alæirskoj odjeÊi Pariæanke, odnosno Li-
se Tréhot koja mu je pozirala za ukupno 23 slike u razdoblju od 1865. do

2266 R. BENJAMIN, Orientalist Aesthetics, 34, 48-49, 55.
2277 R. BENJAMIN, Renoir and Algeria, New Haven, Yale University Press, 2003, 4.
2288 Isto, 32-33.
2299 Colin B. BAILEY, Renoir's Portraits: Impressions of an Age, New Haven, Yale Universi-
ty Press, 1997, 108.
3300 G-G. LEMAIRE, The Orient in Western Art, 260-262.
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3311 Jill B. JIMINEZ, Dictionary of Artists' Models, London, Taylor &Francis, 2001, 527.
3322 P. BURKE, OËevid, 138.
3333 R. BENJAMIN, Orientalist Aesthetics, 43-45.
3344 Isto, 34.
3355 Semra GERMANER, Zeynep İNANKUR, Orientalism and Turkey, Istanbul, Turkish Cul-
tural Service Foundation, 1989, 42.
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1872. godine, a posljednji se put pojavila kao slikarev model u tri razliËite
poze upravo na slici Parisiennes en costume algérienne.3311 Nadalje, za razli-
ku od Delacroixova djela, koje je slikano fletnografskim« stilom,3322 Renoirov
bi se pristup mogao nazvati flanti-etnografskim«. Naime, on naglaπava fluid-
nost etniËkog identiteta koji se ne moæe Ëvrsto definirati ni izgledom ni od-
jeÊom. S druge strane, nedostatak Ëvrste etniËke definicije mogao bi se sma-
trati alegorijom heterogenosti populacije kolonijalnog Alæira.3333

Takoer, valja primijetiti da je Renoir, za razliku od veÊine orijentalista
koji su se usredotoËivali na simbole orijentalnog identiteta i stereotipiziranje,
orijentalne elemente ograniËio iskljuËivo na odjeÊu i sagove, Ëime se njego-
vo djelo moæe promatrati kao demitologizaciju orijentalistiËkoga æanra.3344

Tvrdnju da je ono nastalo kao parodija tada popularnih slika harema, upra-
vo potkrepljuje Ëinjenica da slici nedostaju orijentalni detalji koji su Ëesto
ukazivali na orijentalnu flrealnost«, ali i naslov kojim je Renoir eksplicitno is-
taknuo da su modeli Pariæanke. Povezano s time, zapaæa se joπ jedna dimen-
zija ovog djela. Pod pretpostavkom da su umjetnici sa Zapada fldokumenti-
ranjem« Orijenta zadovoljavali potraænju Europljana za erotiËnim djelima i
pritom bili osloboeni moralne odgovornosti,3355 slika bi takoer mogla
predstavljati Renoirovu ironiËnu viziju orijentalizma, kao paravana za zapad-
njaËke erotske maπtarije.

ZakljuËak
Kultura je izraz duha vremena, a umjetniËko stvaralaπtvo, nastalo kao proiz-
vod toga duha, moæemo smatrati njegovim svjedokom. U tom su smislu i sli-
karska djela izraz vlastitoga kulturno-politiËkog konteksta. Meutim, njihovi
su autori, osim izvanjskim Ëimbenicima, odnosno druπtvenom strukturom,
potaknuti i vlastitim uvjerenjima i umjetniËkim porivima. U tim okvirima vi-
dimo jasnu vezu izmeu Renoirovog orijentalizma te njegove osobnosti i
biografije. S obzirom na Ëinjenicu da je djelo Parisiennes en costume algéri-
enne nastalo prije Renoirovog direktnog iskustva s Orijentom, njegov je pris-
tup orijentalizmu nuæno morao biti pod utjecajem kolonijalnoga imaginarija
i orijentalistiËkoga diskursa. S druge pak strane stoji umjetnik-individualac
koji ciljanoj publici ovom slikom æeli prenijeti odreenu poruku.
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Iako je spomenuto djelo izravno inspirirano Delacroixovom slikom, za
razliku od nje, oblikovano je drukËijim stilom. To nije fletnografski« prikaz
Orijenta, veÊ prikaz zapadnjaËkog poimanja Orijenta, trajno zamiπljenoga
kao mjesto senzualnosti i uæitaka. Stoga Renoirova slika moæe puno viπe ka-
zati o Zapadu negoli o Istoku. PrikazujuÊi europske æene kao orijentalne
konkubine, ona se indirektno referira na zapadnjaËko erotizirano maπtanje o
Orijentu, potaknuto kolonijalnim imaginarijem. Premda je moguÊe da je Re-
noir izrugivao orijentalistiËku modu, orijentalistiËki diskurs podsvjesno osta-

D. Tot: Francusko orijentalistiËko slikarstvo kao izraz kulturnoga imperijalizma...

SSlliikkaa  11.. Pierre-Auguste Renoir, Parisiennes en costume algérienne,
National Museum of Western Art, Tokio. Izvor: NMWA/DNPartcom.
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je dio njegove stvaralaËke pozadine. S obzirom na reËeno, Saidova teza,
ujedno i teza ovoga rada, pokazala se toËnom: Ëak i u djelima, nastalim iz
osobnih pobuda, zamjetan je trag koji predstavlja dio sustava nastalog radi
odræavanja kolonijalnog imperija.

Dora Tot
French Orientalist Painting as an Expression
of Cultural Imperialism: Parisiennes en costume algérienne
Came to be as a consequence of the Orientalist discourse, Orientalist
painting has significantly marked the 19th-century French art. It was an
extremely popular form of cultural representation of the French power and
colonial domination, but also a way of constructing the Oriental reality.
Although primarily remembered as a painter of the French daily-life, the
renowned impressionist painter Pierre-Auguste Renoir had also tried his
hand at Oriental themes. He painted the Parisiennes en costume algérienne
in 1872, nearly ten years before he personally experienced the Orient.
Undoubtedly, created under the influence of the Femmes d’Alger, Renoir’s
work is entirely opposite of the famous Delacroix’s painting in its
presentation of the Orient. The fact that the painting originated in a specific
historical context — the era of great colonial empires — gives a reason for
analysing its role in the construction of the Orient but also the
representation of the Occident/West as its lasting contrary.

Keywords: Edward W. Said, cultural imperialism, colonialism,
Orientalism, Pierre-Auguste Renoir
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The study of social movements and the sociology of religion share similarities
and they can benefit from each other. Theorizing for both fields is somehow
similar. This paper is an attempt to briefly present the supply-side and resource
mobilization theories in the study of the sociology of religion and literature on
social movements. This paper is a sort of a comparative analysis on the
sociology of religion and literature on social movements. It presents a brief
literature overview of the supply-side theory, and some examples of studies that
have used this model; a brief overview of the resource mobilization theory; and
finally, an assessment of the recruitment tactics and commitment levels in both
of these fields of sociology.

Keywords: sociology of religion, social movements, supply-side theory,
resource mobilization

Introduction
The study of social movements and the sociology of religion share similari-
ties and they can benefit from each other. Theorizing for both fields is some-
how similar. This paper is an attempt to briefly present the supply-side and
resource mobilization theories in the study of the sociology of religion and
literature on social movements. Since the 1970s and until recently the re-
source mobilization theory dominated the field of social movements, but not
any more. In the last decade, the supply-side theory gained a lot of support
for its hypotheses from religious studies in the United States and Europe.
However, this model has also received some critique from various scholars
in many studies. Nonetheless, one is of the view that at the present time, this
model is very convincing in its assumptions and hypotheses. This paper will
be some sort of a comparative analysis on the sociology of religion and lit-
erature on social movements. The paper presents a brief literature overview
of the supply-side theory, and some examples of studies that have used this
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model; a brief overview of the resource mobilization theory; and finally an
assessment of the recruitment tactics and commitment levels in both these
fields of sociology.

Theoretical Background
The Macro Level
The supply-side theory suggests that religious participation rises when there
is available religious supply and that religious competition increases reli-
gious participation. It also suggests that religious monopoly and state sup-
port decreases the level of religious participation.11 The state plays an impor-
tant role in controlling the level of religious competition. The state might
leave the religious market free of regulations or with very minor ones (the
United States, for example), or regulate and restrict religious practices (the
former USSR and East Europe in the past), or support one or two religious
firms and restrict other unwanted religious groups (Latin America).22

Finke and Iannaccone described religion as an object of choice and pro-
duction. In their economic model, they view churches and religious admin-
istrators as producers who design their products and design how to market
them.33 While consumers, on the other hand, choose from the religious mar-
ket what they want to adapt and to what extent they want to participate in
it. In a free religious market, religious producers compete to produce goods
that can attract consumers and keep up with the market. They also noted the
importance of the government’s role in regulating or deregulating this type
of a market.44 In the religious market, religious firms compete to produce at-
tractive commodities, and consumers choose what religion (if any) they will
participate in and how much involvement they will have in it.55

11 See Paul FROESE, “Hungary for Religion: A Supply-Side Interpretation of the Hungarian
Religious Revival” Journal for the Scientific Study of Religion 40 (2001) 2, 251-268; Rodney
STARK, Laurence R. IANNACCONE, “A Supply-Side Reinterpretation of the ‘Seculariza-
tion’of Europe”, Journal for the Scientific Study of Religion 33 (1994) 3, 230-52.
doi:10.2307/ 1386688
22 Anthony GILL, Rendering unto Caesar: The Catholic Church and the State in Latin Ameri-
ca, Chicago, University of Chicago Press, 1998.
33 Roger FINKE, Laurence R. IANNACCONE, “Supply-Side Explanations for Religious Chan-
ge”, The Annals of the American Academy of Political and Social Sciences 527 (1993) 1,
27-39. https://doi.org/10.1177/0002716293527001003. Retrieved on March 20, 2019.
44 R. FINKE, L. R. IANNACCONE, “Supply-Side Explanations for Religious Change”; Mark
CHAVES, David E. CANN, “Regulation, Pluralism, and Religious Market Structure: Explain-
ing Religion’s Vitality”, Rationality and Society, 4 (1992) 3, 272-290. https://doi.org/
10.1177/1043463192004003003. Retrieved on March 20, 2019.
55 L. R. IANNACCONE, “The Consequences of Religious Market Structure: Adam Smith and
the Economics of Religion”, Rationality and Society 3 (1991) 2, 156-177. https://doi.org/
10.1177/1043463191003002002. Retrieved on March 20, 2019.
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It is argued that in the absence of state regulations on religion, religious
competition will increase, which will lead to a high level of religious partic-
ipation. Froese tested this assumption in his study on Hungary, 2001. He
claims that as a communist country, Hungary witnessed a relatively low lev-
el of religious participation. Little before the mid-1990s, anti-religion cam-
paigns started and church lands were nationalized. Later, the state started
regulating religion and nationalizing church schools to prevent the church’s
influence on the young generation and alienate them from religion. The sec-
ularization doctrine at the same time gained a lot of support and followers,
and the state declared itself as an atheist country in 1949. Religious partici-
pation and church attendance dropped during the 1960s, 1970s, and 1980s.
This decrease can be explained by the state regulations on religion and the
methods of coercion that were used to enforce these regulations. All church-
es had to sign an agreement with the state that regulates and limits their ac-
tivities. Church officials and religious leaders had suffered many forms of
harassment and pure coercion.66

Froese used data from the World Values Survey that was collected in
1981, when the country was under the communist regime, and in 1990,
when the country brought in new laws that granted religious freedom. The
data strongly supported the supply-side hypothesis. In 1981, the percentage
of the Hungarian population that indicated that they prayed was 45%, while
in 1990, the percentage was 57%. This indicates an increase in the level of
religious participation.

Even though Eastern Europe has provided a strong support for the sup-
ply-side theory after communism, there were some exceptions that did not
appear to support this economic model. The exceptions are best described
by the cases of Poland and East Germany. The economic model may appear
to be unable to explain these cases. Research indicates that the level of re-
ligious participation decreased after the collapse of communism and even
after the emergence of laws that allowed a free religious market. According
to this economic model, the decrease of the government’s regulations on re-
ligion will increase the level of religious participation. Churches will regain
their institutional freedom and the public will be allowed to participate in re-
ligion.

Furthermore, a free religious market that will allow free religious compe-
tition will increase religious consumption. However, this was not the case in
Poland and East Germany. The level of religious participation decreased

66 P. FROESE, “Hungary for Religion: A Supply-Side Interpretation of the Hungarian Reli-
gious Revival”.
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even though religious pluralism was present. Nonetheless, a study on these
two countries done by Froese and Pfaff used to further advance the econom-
ic model and provide an explanation for these two cases.77 In their study,
they use claims and explanations of sociologists of religion that helped serve
and advance this economic model. It is argued that specific situations, such
as a conflict instead of a competition, may produce high-level religiosity.88 It
is also claimed that some groups — such as marginalized groups, and social
and political movements — use their religious communities as “free social
spaces”.99 Religious communities may become a source of support for margi-
nalized groups and provide support to social movements; for example, the
role of black churches in the civil rights movement and religious institutions
in the Middle East. Churches also have the role of representing the nation’s
identity in the form of a “national church”. This role becomes possible when-
ever there is a monopoly of one religion. In this case, such church is able to
carry the identity of the nation.1100 This type of churches will have committed
members during communism, because they will be a symbol of nationalism
and opposition to communism. As a result, the collapse of communism leads
to a low rate of membership and commitment. Therefore, a reduction in re-
ligious participation in this situation should not contradict the general as-
sumptions of this economic model.1111

Iannaccone indicates that the levels of religious belief and participation
tend to be low when the religious market is monopolized, and high when
the religious market is competitive.1122 In the case of Poland, the Catholic
Church during communism was privileged with the monopoly over the reli-
gious market, which according to this economic model should lead to a low
rate of participation and commitment of its members, but this was not the
case. Having the monopoly, the Catholic Church became the national church
that gave the Poles their cultural identity. It was a symbol of a strong nation

77 Paul FROESE, Steven PFAFF, “Replete and Desolate Markets: Poland, East Germany, and
the New Religious Paradigm”, Social Forces 80 (2001) 2, 481-507, https://doi.org/10.1353/
sof.2001.0093. Retrieved on March 20, 2019.
88 Rodney STARK Roger FINKE, Acts of faith: Explaining the human side of religion, Berke-
ley, University of California Press, 2000.
99 Darren E. SHERKAT, Christopher G. ELLISON, “Recent Development and Current Con-
troversies in the Sociology of Religion”, Annual Review of Sociology 25 (1999) 1, 363-394.
https://doi.org/10.1146/annurev.soc.25.1.363. Retrieved on March 20, 2019.
1100 Steven BRUCE, Choice and Religion: A Critique of Rational Choice Theory, Oxford: Ox-
ford University Press, 1999.
1111 P. FROESE, S. PFAFF, “Replete and Desolate Markets: Poland, East Germany, and the
New Religious Paradigm”.
1122 L. R. IANNACCONE, “The Consequences of Religious Market Structure”.
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that resisted the atheistic communist government. As a result, the collapse of
communism will vanish the need for this type of a church because there will
be no conflicts anymore.

The situation in East Germany was a little different than that of Poland.
Before the collapse of communism, the Church used to have some sort of
autonomy and served as an alternative for the state-controlled institutions.
After the collapse of communism, the Church lost that position, individuals
who participated in religious activities for political reasons and in order to
oppose communism did not need to get involved with the Church anymore.
The new political system provided freedom for individuals to pursue their
personal interests. The merge of the Lutheran Church in East Germany with
the Evangelical Churches Association after the unification of the republic
might be another reason for the religiosity decline in East Germany. This
merge brought about the German federal law on church taxes for members
of religious organizations. Furthermore, the Church’s involvement in East
Germany before the collapse of communism appeared to be a positive in-
volvement in the eyes of the public, but after the unification, the Church ap-
peared to be involved in political wrongdoing.

One of the assumptions of the supply-side theory is that religious partic-
ipation will be high when religion is less regulated by the state. Chaves et al
supported the supply-side theory by testing this hypothesis on minority
groups.1133 They argued that this hypothesis applies on Muslim minorities in
Christian dominated societies. They included 18 countries that have Muslim
minorities in their study. They used the rate in which Muslims do the “Hajj”
to Mecca as an indicator of religious participation. They found a negative re-
lationship between the state’s regulation and religious participation. Once
the socioeconomic status is controlled, religious participation (practicing the
Hajj) tends to be higher in less-regulated countries.

The Mezzo Level
Iannaccone argues that strict churches are stronger than lenient churches. He
states: “strictness makes organizations stronger and more attractive”.1144 He ar-
gues that Protestantism in the 1950s started losing members, and the trend
was that liberal denominations had the highest decline rate compared to
conservative denominations, while the most conservative denominations

1133 Mark CHAVES, Peter J. SCHRAEDER, Mario SPRINDYS, “State Regulation of Religion and
Muslim Religious Vitality in the Industrial West”, The Journal of Politics 56 (1994) 4, 1087-
-1097.
1144 L. R. IANNACCONE, “Why Strict Churches are Strong”, American Journal of Sociology
99 (1994) 5, 1180. http:// www.jstor.org/stable/2781147. Retrieved on March 19, 2019.
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grew. Iannaccone notes that religion is a social phenomenon that, in prac-
tice, has to be experienced in groups: “religion is a commodity that people
produce collectively”.1155

Religious organizations have always been faced with the problem of free
riding. This problem emerges when members of an organization receive
benefits from the organization because of their collective work. Each mem-
ber receives these benefits regardless of his/her own efforts. Some members,
rationally and by following their own interests or even sometimes uninten-
tionally, try to reduce the effort and free-ride off the efforts of others. Strict
churches indirectly reduce the problem of free riding by penalizing and pro-
hibiting members from participating in other activities that may use other
members’ resources. Penalties and prohibitions push the less committed
members out of the organization. There are some activities that are easily
monitored, but there are some activities that are hard to monitor such as
drinking, smoking, sex and diet. Iannaccone agrees that these activities are
hard to monitor, but still, the costs of deception will be high. It would be
easy to hide yourself when you drink alcohol, and it is not the same when
you drink at parties or in bars.

Iannaccone measured church strictness by developing a scale of the
strictness or distinctiveness of various religions and compared it to church
attendance. The results showed consistency with the suggested hypothesis.
He also tested the Protestant denominational differences. He used a scale of
the level of strictness (liberal, moderate, and conservative) and compared
the differences between these three denominations regarding income, edu-
cation, attendance, church contributions, membership in church-affiliated
groups, and secular membership. The data showed that for “every variable
the pattern of variation is monotonic, increasing (or decreasing) steadily as
one moves from liberal to moderate to conservative”.1166 In terms of income,
education and secular membership, the variables tend to decrease when we
move from liberal to conservative, while in terms of attendance and mem-
bership in church-affiliated groups, the variables tend to increase when we
move in the same direction. Therefore, the stricter the organization is, the
poorer and less educated its members tend to be. They also tend to contrib-
ute more to the church and attend services more often than those of less
strict churches. On the other hand, people who are liberal and religiously
moderate have a bigger tendency to participate in secular activities and in
organizations outside the church. Iannaccone believes that “a high-cost

1155 Id. 1183.
1166 Id. 1194.
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group maintains its strict norms of conduct precisely because they limit par-
ticipation in competing activities and thereby raise levels of participation
within the group”.1177

Semi-Involuntary Participation
In their study on church participation among black Americans, Ellison and
Sherkat investigated “the regional variations in African American religious
life”.1188 They compared black communities of the south to communities of
the urban non-south regarding three issues:

1. the social role of religious institutions;
2. the availability of alternative lifestyles and secular opportunities

in terms of status and resources;
3. social norms and community expectations regarding church in-

volvement.1199

They suggested that: 1) church participation will be the highest among
the rural southern communities; 2) due to the semi-involuntary thesis; the
southerners will be more likely to participate intermittently and less likely to
abandon the church than non-southerners. According to the semi-voluntary
thesis, the norms of church participation and the social sanctions on individ-
uals who do not participate will be highest among the rural south. They al-
so hypothesized that “the magnitude of the relationships between perceived
rewards of congregational involvement and reported patterns of church par-
ticipation will be weakest among rural southerners and strongest among
non-southerners”.2200

To test these hypotheses, they used data from the National Survey of
Black Americans (NSBA), and household probability samples gathered by
the Survey Research Center at the University of Michigan. The results were
consistent with the hypotheses. Church participation was the highest among
rural-south communities, and rural southerners were more likely to engage
in religious activities. Blacks from urban and suburban non-south who did
not receive benefits from their congregational involvement searched for hap-
piness in secular venues without having the problem of social sanctions.

1177 Id. 1197.
1188 C. G. ELLISON, D. E. SHERKAT, “The ‘Semi-involuntary Institution’ Revisited: Regional
Variations in Church Participation among Black Americans”, Social Forces 73 (1995) 4,
1415. https://doi.org/10.1093/sf/73.4.1415. Retrieved on March 19, 2019.
1199 Id.
2200 Id. 1419.
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The Individual Level
In many cases, religious consumers are underestimated and viewed as pas-
sive recipients of religion.2211 Church members do not rely completely on the
clergy, but they also use their skills and experiences to find religious satis-
faction. Iannaccone uses the economic model of household production and
human capital to test a model of religious participation. The personal skills
and experiences contain religious knowledge, some type of knowledge of
the church doctrine and rituals, and social relations with other worshippers,
which Iannaccone calls religious human capital. This human capital is im-
portant to enable the individual to produce and appreciate religious com-
modities. Without this “religious investment” it is hard (or even impossible)
to appreciate religious services, because you must have the means to under-
stand and become familiar with these services. Thus, religious mobility “be-
comes progressively less likely as people age”.2222

Social Movements
The supply-side theory has a significantly greater dominance over the soci-
ology of religion than it did before and still develops the field of sociology
in explaining religious participation among other things. It is documented in
literature that most religious affiliations and groups tend to be more active
in recruiting people when there is competition in the religious market and
when there is no monopoly in the religious market. Consistently, social
movements can also become more active when there is competition in the
market. In literature on protest movements, Olzak and Uhrig argued that
“competition and legitimating processes affected the rates of protest activi-
ties”.2233 In sociology-of-religion literature it is argued from the supply-side
theory’s point of view that the legitimacy of a religious group is expected to
increase the popularity of that group, unless the group has a monopoly over
the market. However, when this group is illegitimate and banned by the
state, it usually faces a lot of troubles and obstacles to survive. Social move-
ments are similar to religious groups in that sense: “legitimating of a practice
or an organizational form increases its frequency or popularity by increasing
rates of initiation and decreasing rates of abandonment”.2244

2211 L. R. IANNACCONE, “Religious Practice: A Human Capital Approach”, Journal for the
Scientific Study of Religion 29 (1990) 3, 297-314. doi:10.2307/1386460
2222 Id. 313.
2233 Susan OLZAK, S. C. Noah UHRIG, “The Ecology of Tactical Overlap”, American Socio-
logical Review 66 (2001) 5, 695. doi: 10.2307/3088954
2244 Id. 
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Social movements, such as religious movements, compete for limited re-
sources. They compete for a niche that has a limited capacity, and only the
fittest survive. The success of one movement depletes the resources for oth-
er movements. Therefore, movements try to innovate different tactics and
methods for their political behaviour. In a competitive market, innovations
are encouraged. As a result, when movement tactics produce successful re-
sults, these tactics become imitated and used by other movements. Olzak
and Uhrig stated that “replicated activities may become institutionalized as
routine political behaviour”.2255 The imitation of tactics and activities in organ-
izations literature is called isomorphism i.e. the adoption of methods and tac-
tics of other successful organizations.

The Resource Mobilization Theory
The resource mobilization theory is one of the essential theories on social
movements. This theory in general deals with the dynamics and tactics of so-
cial movements as they grow, decline, and change. It also examines all kinds
of resources that need to be mobilized, the relationships between a social
movement and other groups, a social movement’s need for external support
for its success, and the tactics that the state uses to facilitate or oppress a so-
cial movement.2266 This perspective considers the study of the aggregation of
resources (money and labour) crucial for understanding social movements.
Resource aggregation requires some sort of organization. Furthermore, the
participation of individuals or groups from the outside of the collectivity is
very crucial for the success or failure of that movement.

There are some assumptions about the resource mobilization perspective.
First, social movements do not have to be based on grievance, and their
members are the ones who provide the movement with the major support
of resources. It’s also not always that those supporters are committed to the
values and beliefs of the movement. Secondly, they see that social move-
ments have all kinds of strategic tasks in dealing with authorities. These tasks
vary from tactics to mobilize resources, neutralize opponents and make them
by standards, and transforming the masses into their sympathizers. Third,
they believe that society is the entity that provides all the means that a so-
cial movement may need. Society provides the infrastructure which social

2255 Id. 
2266 John D. McCARTHY, Zald N. MAYER, “Resource Mobilization and Social Movements: A
Partial Theory”, American Journal of Sociology 82 (1977) 6, 1212-1241. http://www.jstor.
org/stable/2777934. Retrieved on March 19, 2019.
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movements utilize, such as the media, levels of affluence, access to institu-
tional centers, networks.2277

Some organizations depend heavily on volunteer work (religious organ-
izations, for example), while others pay for work. They see a social-move-
ment organization’s (SMO) goals as products and the adherents as a demand.
They agree that the higher the education of individuals is, the more likely it
is that they will invest their time, and people who invest more time to vol-
unteer work are expected to give more money.2288

Recruitment
Social movements can use a variety of tactics for mobilization; these could
be on the macro, mezzo, or micro levels of mobilization. Macro mobilization
may occur when a SMO advertises itself nationwide and targets all sections
of society via TV networks, or organizational networks. Mezzo-level mobili-
zation is the mobilization of subgroups, minorities, specific sects of society
or members of other SMOs within the same social-movement industry (SMI).
Micro mobilization is a mobilization on the individual level that targets indi-
viduals through personal networks, or a personal interaction.2299

Religious groups and religious movements use very similar tactics for mo-
bilization and recruitment. They try to mobilize supporters on many differ-
ent levels. They target the general public, racial or ethnic groups, and indi-
viduals. Furthermore, it seems that social movements are more successful in
utilizing social networks in their processes of recruitment than it is the case
with religious groups. Scholars of the sociology of religion admit that there
is a “present weakness of the empirical basis for the network component of
recruitment theories”.3300 Stark and Bainbridge tried to provide some empiri-
cal support for the argument that interpersonal relations are at the center of
the recruitment process. In their paper, they traced the development of two
lines of the recruitment process: the old one, which focuses on the ideolo-
gy of religious cults and sects and the needs of its potential recruits; and the
more advanced one, which focuses on the interpersonal relation as an es-

2277 Id. 1217.
2288 Id. 1224.
2299 David A. SNOW, E. Burke ROCHFORD, Steven K. WORDEN, Robert D. BENFORD,
“Frame Alignment Processes, Micromobilization, and Movement Participation”, American
Sociological Review 51 (1986) 4, 464-81. http://www.jstor.org/stable/2095581. Retrieved
on March 19, 2019.
3300 Rodney STARK, William Sims BAINBRIDGE, “Networks of Faith: Interpersonal Bonds
and Recruitment to Cults and Sects”, American Journal of Sociology 85 (1980) 6, 1376-395.
http://www.jstor.org/stable/2778383. Retrieved on March 19, 2019.
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sential element for recruitment. Their study focused on cults and sects, and
it suggested that cults and sects are similar to deviant movements that tend
to recruit people that have grievance and suffer from depravation. Also, in
order to understand whom a sect or a cult may recruit, it is important to see
who benefits from its ideologies.

In some earlier studies, Lofland and Stark studied the “Moonies”, and
they concluded those interpersonal bonds between cult members and po-
tential adherents are essential for recruitment.3311 They argued that when these
bonds existed, people joined, and when those bonds did not exist, recruit-
ment failed and people did not join. The acceptance of the ideology usual-
ly came later, after people had already joined. In the case of the Mormons,
bonds between church members and non-Mormons are at the center of re-
cruitment into the Mormon Church. Interpersonal ties and bonds are impor-
tant for recruiting new adherents into cults and sects because people who
join need to have a relation of trust and confidence with the members be-
cause most of these groups are radical or extreme and different from the
mainstream. Later studies provided further support for the important role
that interpersonal relations play in recruitment into cults and sects.3322 All
these studies provided strong support for this thesis; nonetheless, this thesis
has less empirical support in terms of conventional faiths.

Commitment
There are some differences between social movements and religious groups
and organizations regarding commitment. It seems that members of most so-
cial movements lack strong commitment to their ideas and beliefs, or at least
they lack the same level of commitment that religious groups’ members
have. This paper will try to provide explanations for this trend in the follow-
ing paragraphs. One of the reasons for this trend is strictness, as indicated
above. Most religious affiliations and religious groups that are known as
strict have a high level of commitment. It is argued that liberal denomina-
tions decline more rapidly than conservative ones; and what is more, con-
servative denominations grow.3333 In his paper “Why Strict Churches are

3311 John LOFLAND, Rodney STARK, “Becoming a World-Saver: A Theory of Conversion to
a Deviant Perspective”, American Sociological Review 30 (1965) 6, 862-875. http://www.
jstor.org/stable/2090965. Retrieved on March 20, 2019. 
3322 R. STARK, W. S. BAINBRIDGE, “Networks of Faith”.
3333 L. R. IANNACCONE, “Why Strict Churches are Strong”; R. FINKE, “An Orderly Return to
Tradition: Explaining the Recruitment of Members into Catholic Religious Orders” Journal
for the Scientific Study of Religion 36 (1997): 2, 218-230. doi:10.2307/1387554; Laurence R.
IANNACCONE, Daniel V. A. OLSON, Rodney STARK, “Religions Resources and Church
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Strong”, Iannaccone (1994) argued that people who join strict churches and
remain their members are those people who have strong beliefs and a strong
level of commitment. As a result, those people are willing to conduct a lot
of activities (volunteer, donate, and participate in religious activities) that
they would not do if they were not highly committed to their churches. Free
riding is a problem that exists in almost all social and religious movements.
Raising the cost of participation decreases the problem of free-riding. Strict
churches have high cost demands and prohibitions such as the prohibition
of joining secular activities. Therefore, members who remain in these
churches are those who are willing to meet these demands. Consequently,
members of strict churches are people who have a high level of commit-
ment. Most social movements, however, do not have this kind of strictness
and as a result they usually have a lower rate of commitment than religious
groups. Religious groups, unlike most social movement, limit and restrict
non-group activities to increase the production of collective goods and com-
mitment.3344 You cannot be a Muslim and participate in religious Hindu activ-
ities, but you can be a peace activist and a women’s rights activist too.

The supply-side theory provides us with the argument that if a religious
denomination has a monopoly over the market, religious participation and
commitment will be low, and vice versa. In a study done on Catholics, Stark
and McCann showed that “ordination rates, the ratio of priests to nominal
Catholics, and catholic school enrolments are proportionality highest where
Catholics are few”.3355 Competition and plurality are expected to increase par-
ticipation and in turn also increase commitment.

Montgomery argued: “Individuals with higher incomes prefer less strict
denominations”.3366 He claimed that there had been a misunderstanding to the
dynamic nature of religious economy, and he provided a model that ex-
plained this economy. There has always been a decline in some religious de-
nominations, and, at the same time, an increase in some other denomina-
tions. However, the mistake was that this decline was perceived as a result
of secularization. According to Montgomery, the religious economy as a

Growth”, Social Forces, 74 (1995) 2, 705-731, https://doi.org/10.1093/sf/74.2.705. Retrieved
on March 20, 2019.
3344 R. FINKE, “An Orderly Return to Tradition”.
3355 Rodney STARK, James C. McCANN, “Market Forces and Catholic Commitment: Explor-
ing the New Paradigm”, Journal for the Scientific Study of Religion 32 (1993) 2, 111.
doi:10.2307/ 1386791.
3366 James D. MONTGOMERY, “Dynamics of the Religious Economy”, Rationality and Soci-
ety, 8 (1996) 1, 81. https://doi.org/10.1177/104346396008001004. Retrieved on March 20,
2019. 
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whole remains stable. He illustrated his argument by giving the following ex-
ample: a strict denomination starts with members from a lower class, and
over time most of those people gain some social upward mobility. As a con-
sequence, they may consider lowering the strictness of their denomination
and secularize it. When they succeed, individuals with lower class income
move out of that denomination and form a strict sect, while their first de-
nomination becomes secularized. This is an example that explains the secu-
larization of some denominations and the formation of new ones, and the
overall religious economy remains stable.

Another reason for the difference in commitment between social move-
ments and religious groups is that most people who join conventional faiths
do so because of the ideas and the ideologies of these faiths. In most cases,
the ideas of a religion appeal to its potential adherents and make sense to
them, and then they join. Recruitment in social movements, on the other
hand, depends heavily on social networks and personal ties. Ideology and
ideas receive more attention from conventional religious groups than from
social movements.

The Framing Perspective
Social movements started to have more focus on ideas and beliefs since the
development of the frame analysis perspective by Snow et al.3377 Scholars of
the framing perspective argue that the actors who actively engage in their
production develop ideas and meanings. Benford and Snow argued that so-
cial movements should not be viewed as carriers of ideas that have been de-
veloped from structural arrangements and existing ideologies, but rather
“movement actors are viewed as signifying agents actively engaged in the
production and maintenance of meaning for constituents, antagonists, and
bystanders or observers”.3388 They see framing as an active processual con-
struction of meanings. It is active because there is action that is being done
and processual because it is evolving and changing, it is not static. The no-
tion of resonance of the framing processes is central to this perspective. Bed-
ford stated that frame resonance is “how reality should be presented” instead
of “what reality ought to be real”.3399 The concept of resonance is related to

3377 D. A. SNOW et al., “Frame Alignment Processes, Micromobilization, and Movement Par-
ticipation”.
3388 R. D. BENFORD, D. A. SNOW, “Framing Processes and Social Movements: An Overview
and Assessment”, Annual Review of Sociology 26 (2000), 613. http://www.jstor.org/sta-
ble/223459. Retrieved on March 20, 2019.
3399 R. D. BENFORD, “Frame Disputes within the Nuclear Disarmament Movement”, 679.
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the effectiveness of proffered framings, and it shows whether framings are
effective or not.4400

Donations
Social movements and religious groups and organizations tend to exhibit
similar trends in terms of donations and contributions. It is argued that in the
sociology of religion, people who are strongly committed to God will give
more money to the church.4411 Iannaccone argued, “the distribution of the
amount of money that is being contributed to any church is skewed”.4422 He
tried to explain this skewness in terms of three facts: 1. percentage rates of
donations vary from one case to another; 2. income also varies; 3. there is a
weak correlation between the income a household generates and the
amount of donation they give to a church. He indicated that most people
contribute between zero and 4% of their income, with a mean of about 2%.
There is a weak relationship between income and donations (income only
explains 1% of the variation,).4433

Conclusion
This paper was a brief overview of the supply-side and resource mobiliza-
tion theories of the sociology of religion and studies on social movements.
The paper presented these theories briefly in order to see and understand
the relatedness of those two fields of sociology. There are a lot of similari-
ties in their recruitment tactics and tasks. We thought it would be helpful to
and beneficial for both fields to understand and share their commonalties.
These commonalties and assumptions from both sides can be applied and
operationalized in either field. However, the paper did not try to prove that
there are no differences and variations between them. This paper is a hum-
ble attempt to lay out these commonalities and differences. Sociologists deal-
ing with social movements or the sociology of religion may be able to ben-
efit from these fields and learn from their findings.

4400 R. D. BENFORD, D. A. SNOW, “Framing Processes and Social Movements”.
4411 Dean R. HOGE, Fenggang YANG, “Determinants of Religious Giving in American De-
nominations: Data from Two Nationwide Surveys”, Review of Religious Research 36 (1994)
2, 123-48. doi:10.2307/3511404.
4422 L. R. IANNACCONE, “Skewness Explained: A Rational Choice Model of Religious Giv-
ing”, Journal for the Scientific Study of Religion 36 (1997) 2, 141. doi:10.2307/1387549
4433 Id.
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Adesoji A. Oni
Analiza odnosa izmeu sociologije religije i
sociologije druπtvenih pokreta
Istraæivanje druπtvenih pokreta i sociologija religije imaju sliËnosti zbog
kojih mogu biti od uzajamne koristi. U oba podruËja primjenjuju se sliËni
teorijski pristupi. Ovaj je Ëlanak pokuπaj da se ukratko izloæe teorija
ponude i teorija mobilizacije resursa u sociologiji religije te literatura o
druπtvenim pokretima. On je svojevrsna poredbena analiza sociologije
religije i literature o druπtvenim pokretima. U Ëlanku se daje kraÊi pregled
literature o teoriji ponude te neki primjeri studija koje su taj model
primijenile, kratak prikaz teorije mobilizacije te naposljetku ocjena taktike
regrutiranja i razine posveÊenosti u tim dvama podruËjima sociologije.

KljuËne rijeËi: sociologija religije, druπtveni pokreti, teorija ponude,
mobilizacija resursa
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