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Abstract: After the communist regime seized power in Albania in 1944, the vilification, humiliation,
persecution and execution of clergy of all faiths, including Muslim, Roman Catholic and Eastern
Orthodox, were conducted publicly. Religious estates were nationalized in 1946, and around the
same time, religious institutions were closed or converted into warehouses, gymnasiums, workshops
or cultural centers. In the communist constitution of 1976, Albania became the first constitutional
atheist state in the world. In Article 37 of the Constitution was stated “the state does not recognize
any religion”. Albanians were forced to deny their religion, change their belief system and adopt
the new socialist way of life that praised secular gods such as the Communist Party and its leaders.
The image of the party leader replaced religious icons. Young people were encouraged to follow
worldly pursuits, including offering their life for communist deities. With the fall of communism,
Albanian clerics and foreign missionaries encouraged the revival of religiosity in the country. Because
in Albania, religious institutions and clergy did not exist for more than 3 decades, foreign actors
played a major role in the return of religion to social life and among young people. Post-communist
Albania represents a quintessential case study of importing religion into a formerly atheistic country
that lacked qualified clergy, religious institutions and strong religious beliefs. In the permissive
post-communist Albania, people, especially young people, attributed different meanings to religion
and religiosity. Mere investigations and surveys of faith communities along traditional lines would
fail to provide useful insights into the significant transformations that have impacted the religious
field in Albania after the fall of the communist regime and the current challenges faced by new and
“traditional” denominations. The post-communist religious context is dominated by two opposing
currents: The first trend is marked by the legal organization of religious practice in the public
space, which grants freedoms and equality to the “traditional” religions recognized by the state,
but autonomous and independent from it. The other trend is shaped by the rituals and practices of
believers from abroad who are pushing for the creation of new autonomous religious communities.
This paper is not investigating religious “communitarianism” along traditional lines but rather
examines salient religious identification and societal relationships and discusses their implications.
This analysis rests on survey data and free-flowing and open-ended interviews conducted mainly
with students of the Political Science Department of the University of Tirana and of the European
University of Tirana, as well as research of different social networks. The article is divided into
three parts, which present the following: literature insights, the historical background of Albania’s
secularization and current religious trends and practices.
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1. Introduction

After the communist regime seized power in Albania in 1944, the vilification, humilia-
tion, persecution and execution of clergy of all faiths, including Muslim, Roman Catholic
and Eastern Orthodox, were conducted publicly. Religious estates were nationalized in
1946, and around the same time, religious institutions were closed or converted into ware-
houses, gymnasiums, workshops or cultural centers. In the communist constitution of
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1976, Albania became the first constitutional atheist state in the world. In Article 37 of
the Constitution was stated “the state does not recognize any religion” (Kushtetuta 1976).
Albanians were forced to deny their religion, change their belief system and adopt the new
socialist way of life that praised secular gods such as the Communist Party and its leaders.
The image of the party leader replaced religious icons. Young people were encouraged to
follow worldly pursuits, including offering their life for communist deities.

With the fall of communism, Albanian clerics and foreign missionaries encouraged
the revival of religiosity in the country. Because in Albania, religious institutions and clergy
did not exist for more than 3 decades, foreign actors played a major role in the return
of religion to social life and among young people. Post-communist Albania represents
a quintessential case study of importing religion into a formerly atheistic country that
lacked qualified clergy, religious institutions and strong religious beliefs. In the permissive
post-communist Albania, people, especially young people, attributed different meanings
to religion and religiosity. Mere investigations and surveys of faith communities along
traditional lines would fail to provide useful insights into the significant transformations
that have impacted the religious field in Albania after the fall of the communist regime and
the current challenges faced by new and “traditional” denominations. The post-communist
religious context is dominated by two opposing currents: The first trend is marked by
the legal organization of religious practice in the public space, which grants freedoms
and equality to the “traditional” religions recognized by the state, but autonomous and
independent from it. The other trend is shaped by the rituals and practices of believers
from abroad who are pushing for the creation of new autonomous religious communities.
This paper is not investigating religious “communitarianism” along traditional lines, but
rather examines salient religious identification and societal relationships, and discusses
their implications. This analysis rests on survey data and free-flowing and open-ended
interviews conducted mainly with students of the Political Science Department of the
University of Tirana and of the European University of Tirana, as well as research of
different social networks and national surveys. The article is divided into three parts,
which present the following: literature insights, the historical background of Albania’s
secularization and current religious trends and practices.

2. Methodology

For the purpose of this paper, youth was identified as the effective level of analysis.
The way young people live and empathize with religion and the belief system in Albania
helps to better understand the output of religious transition, possible implications and
trends in the future. Focused semistructured interviews were conducted with students
from two universities in Tirana. To gather volunteers for the interviews, an email was sent
to 30 master’s degree students from the Department of Political Science of the University of
Tirana and of the European University of Tirana. In total, 8 students positively responded to
the call. There were 3 Sunni respondents, 1 Bektashi, 2 Catholics, 1 mixed and 1 Orthodox.
According to the religious distribution in the country, the religious distribution of the
respondents is balanced. Insights gathered from the interviews offer sufficiently intimate
and nuanced meanings about religion and the role that it plays in youths” everyday lives,
which are lacking in most thematic surveys organized over the past 15 years at the national
level by different public and nonpublic entities. Nevertheless, the data collected from
surveys at the national level by different organizations are used to update, complement
and confirm the insights drawn from the interviews.

Computer-mediated communication, more precisely Facebook Messenger chat box,
was used to develop semistructured chat interviews with volunteering students. The
answers were collected in more than one chat session. The advantages of conducting
several sessions are that both the interviewer and the interviewee stay concentrated and
that the interviewer has had the time to oversee the other interviews and come up with
additional questions. Also, the interviewees who participated in this research had the right
to privacy guaranteed. These conditions of the interview: behind the screen combined with
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the preservation of privacy, offer much-more-intimate details than face-to-face interviews
do (Joinson 2001). The interviewees are spontaneous and can offer what Archer (1980) calls
“self-disclosing” descriptions of their religious life-world. A set of questions was prepared,
but it had to be reformulated as a result of the interactive nature of communications, which
implies a reaction to the answer(s), and the freedom to ask additional questions and also
repeat, delete or modify them. This method of questioning (Spears and Lea 1994) has
proven to be successful, as it has helped gather rich and nuanced answers. Moreover, the
outcome was directly downloaded on the computer, so no transcription time was needed.

3. Literature Insights

The state of religion in any given context can be understood by looking not only at
religious denominations but also at the intentions of political actors and the significance
of their discourses and policies, which reflect various political interests and which impact
the lives of religious groups. The investigation into the political processes impinging on
the character and role of religion in society helps to shed light on the relationship between
power and knowledge. Religions can be understood in terms of several dichotomies, in-
cluding divinity—science; secular-religious; public—private; modern-traditional; believing—
belonging; closed—open; material-spiritual; and outer-worldly—inner-worldly perspectives.
The meaning of religion lies largely in this representational ambiguity and remains open to
challenge. That is why meaning making is not only semantic but also political. Therefore, it
is important to understand the impact of communist ideology on religion and its character,
role and place in society.

According to Bourdieu, there are three main sources for the production of meaning or
opinion that are implicitly or explicitly related to politics. He recognizes the importance of
common sense, the political domain, and formal and informal representational institutions
in meaning making. Knowledge based on the direct observation of religious practices
unconsciously recognizes the divine, natural and eternal nature of religions and their
inherited and transhistoric essence, which in itself is unfalsifiable. However, these kinds
of “dispositions without consciousness are self-opaque and always exposed to seduction
by false recognitions” (Bourdieu 1984, p. 420), and thus, they are most of the time subject
to politics and the interests of those who hold authority and power. When it comes to
religion, the common people have difficulty grasping the political meaning of different
religious positions. Often their judgments about religion are based on prescribed political
aspirations that envisage emancipation, modernization, democratization or secularization
as embedding progressive values. Generally, these aspirations are defined in an a priori
political program, while their theoretical evaluations assume that religions have a never-
changing essence. In this approach, religion is the key variable. These authors assume
that religion has inherent self-fulfilling properties and shows a propensity for or against
progress, emancipation and modernization, depending on the political program (Marx
[1843] 1984; Hako et al. 1964; Turner 1983; Fitzgerald 2015, 2011; Doja 2022). This political
program, in turn, makes it easier to explain the very different properties of religion in
society. In this process, one is “dispossessed” of their own opinion, and the political
concept replaces the vernacular judgment.

The meaning and the significance of religion generated by politics are carried over by
authoritative political institutions in the form of narratives. In addition, while different
views are proposed by competing and interacting actors, the strategies and discourses of
the most powerful actors and the production of a political response to a political question
acquire increasing importance as one moves up in the social hierarchy (Bourdieu 1984,
p- 427). The public sphere provides the ground for the emergence of political interpreta-
tions of ideas, information, attitudes and opinions about religion (Doja 2019). According
Bourdieu (1984), this constructive definitional process is intersubjective in the sense that it
emanates from common-sense answers acquired against a social background, which help
organize daily practices and political products that engage both principles and ethics as
well as formal and informal institutions. Therefore, different kinds of utterances produce in
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different contexts different truths in different ways about the character and role of religion
in society.

Politics provides meanings and judgments that aim at attracting followers by legit-
imizing some actions through the competition between the majority and the minorities. In
this process, interests that are particular may sound universal, able to satisfy all. However,
this transformation is problematic because the relationship between, on the one hand, the
prevailing practical logic of the community as manifested intersubjectively in its attitudes
and aspirations and, on the other hand, political propositions and order is unspecified.
In this conceptual confusion, the political agent, conceived as a social agent more than
as a group of individuals, plays an indispensable role in the creation of political opinion,
shaping the world of the politically imaginable and the relationship between religion and
society. All is possible through the exercise of the symbolic power: “a power which pre-
supposes recognition, that is, misrecognition of the violence that is exercised through it”
(Bourdieu 1991, p. 209). Recognition is the attribute of a speech act issued by a legitimized
political representative authority that pretends to safeguard the aspirations of the commu-
nity according to the authority’s emancipated and dialectic vision of the world. However,
in this act, certain aspects of reality are revealed, while others are hidden. In the case of
the communist elites, for example, their complete control over the collective truth tried to
legitimize the meaning of a communist social world that was constantly compared and
found superior to the “old” and “backward” order. This is evident if we consider that our
knowledge of the world is subject to power relations and that truth depends on the power
to mobilize support for it (Bourdieu 2000) at national and international levels. By contrast,
for Foucault (1977), the monopoly of the state over truth is implying an institutional thrust
of imposition. Thus, in politics, doing a thing with words is putting in motion a collective
political or social action about an idea, whose meaning depends on the power to mobilize
the crowds by means of symbolic or institutional power (Austin 1962).

Arguably, the religious claim to absolute truth cannot be reconciled with the Marxist
claim to scientific truth. Moreover, the religious belief in a supernatural world where injus-
tice would be rectified tends to relativize the value attributed to secular tasks performed in
this world and to weaken the resolution to carry out government programs because the
doctrine of the Kingdom of God could not accommodate socialist claims to achieve the
best political system in this world, not in the afterlife. In this rationale, political agents
claimed that religion and religious motives had lost their role in society and importance in
the life of the individual thanks to the economic and social modernization brought about
by communist policy. It also explains why the world as a whole has become increasingly
secular. On the basis of the scientific knowledge produced by Marxist theory, the social
agent maintains in its act of speech that religion and spirituality will completely disappear
from the public space and retreat into private life. The communist states supported the
secularization of state and society as a first step toward eradicating religion as a backward
custom and practice. This act would amount to an act of symbolic violence where “a person
speaks in the name of the group and thus manipulates the group in its own name” by mo-
nopolizing collective truth (Bourdieu 1981, p. 52). By employing the binomial association
of political power and knowledge to understand religions, one may become aware that the
(de)legitimization of religion by the communist elites was contingent on a political process
that involved discourses, social and political practices and interactions. Politics may give
(in)significance to religious institutions and rituals or (with)draw their importance and
authority so as to (de)constitute interests of power as imperatives for both political and
religious actors by using the education system, art and literature, law, lifestyles, habits,
traditions and social institutions. Historically, elites have grappled with how to fit different
religious beliefs and practices together so as to (un)accommodate and (un)support a given
process, ideology, interest group or behavior.

Contrary to Marxist thought and the secularization thesis, religion and religious beliefs
have become the object of public debates, painful events and wars, as well as cultural, social
and political transformations in many countries of the world. The religious prohibitions
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imposed in the dictatorships of the proletariat have seemingly managed to “increase levels
of individual deprivation and, in so doing, to fuel the religious impulse. In making faith
costlier, they also make it more necessary and valuable. Perhaps religion is never so
robust as when it is an underground church” (Stark 1981, p. 175). The democratization
process, especially in post-communist countries, has been accompanied by the explosion of
different forms of religious expression in public and political life (Stan and Turcescu 2007).
After all, “democratization is about opening up the socio-political sphere, and creating an
equal playing field for the participation of various contenders and alternatives of a ‘good
life’” (Elbasani and Roy 2017, p. 1). A vast mix of opposing trends are present, ranging
from fundamentalism and secularization to new forms of religion. However, “what we
are witnessing is neither secularization nor its opposite (re-sacralization). Rather, it is a
fascinating transformation of religion, a creative series of self-adaptations by religions
to the new conditions created by the modernity some of them helped spawn” (Cox and
Swyngedouw 2000, p. 9). Thus, people will continue to look to religion for meaning
but will develop many new forms of it. Evidently, worldwide communication in the
context of globalization has helped the spread of religion in the private and public domains
throughout the world, including post-communist countries (Kepel 1991; Turner 1994;
Mandaville 2007), in the process revealing the respective crises of various cultures (Roy
2008). These trends seem to be fueled by a constellation of actors with different immediate
political interests, some of them traditionalists (official religions) present in nation-states
and others universalist or neofundamentalists in religions that cut across diverse ethnic
and national lines (Roy 2008; Roy and Elbasani 2015).

Understanding the politics of religion in Albania requires paying attention to its
politics, which encourage a utilitarian rationality that shows the exclusivity of old practices
and reinforces universal religious values (Doja 2000a). The case of Albania during the
past few decades can generate innovative analysis, as the country formed an unusual
social laboratory, where politics on and of religion have changed in the span of just several
decades. The case could be informative for similar post-communist countries where politics
have played an active role in defining religion and in redefining state—society relations.

4. The Historical Context: Atheistic Albania

The communist regime imposed constitutional atheism in 1976, turning Albania into
the only atheistic country in the world. Belief in God, religious institutions and any
form of display of faith were completely forbidden, while any disobedience was severely
punished. This persecution of religion was encouraged by the ruling Communist Party. In
the footsteps of Lenin, the communist regime then confiscated the property of religious
institutions; vilified religious doctrine; imprisoned and massacred clergy and the faithful;
and prohibited and criminalized the performance of religious rites and rituals (Sinishta
1976; Prifti 1975, 1978). The decision to ban religion was the final stage of a long-term
propaganda campaign undertaken by the communist state starting in 1944 (A. Hoxha
2022). Two stages can be distinguished, which led to the definitive ban of religion. At
first, the strong propaganda campaign against religion, carried out in the media and other
official channels, encouraged people, especially young people, to target religious sites
in the late 1960s. In the next stage, “atheization,” a word coined by Powell (1975), was
institutionalized in the 1970s (Prifti 1975). In January 1967, high school students from
the town of Durrés carried out an “atheist march” toward the monastery of Saint Vlash,
a place of prayer and pilgrimage. The collective engagement in the antireligious march
was not accidental but rather was the initiative of a group of young people encouraged by
state officials (Raport Informativ 1967). That march marked the beginning of a sustained
campaign of the demolition of religious monuments and institutions in Albania, during
which as many as 2169 religious places of worship were destroyed, confiscated or converted
to serve other purposes; religious practices were outlawed; and the persecution of clergy
staff gained momentum (Sinishta 1976; Tonnes 1982).
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The antireligious campaign intensified after Enver Hoxha, the communist dictator,
gave a programmatic speech on 6 February 1967 that officially launched the battle for
the “Revolutionization of the Party and the State.” In this speech, Hoxha encouraged
the youth to fight for the “new world ... completely free from the backward, idealist,
religious, patriarchal and bourgeois hang-overs which still create and foster harmful and
inhibiting opinions” (E. Hoxha [1967] 1971, p. 279). The speech was followed, on 30 August
1967, by a letter from the Central Committee of the ruling Labor Party, which aimed at
guiding the attack on religion across the country. The letter explained that the antireligious
commitment had developed since the installation of the communist regime. It had started
with the formal separation of religion from the state and then continued with the closing of
theological schools that trained young clergy, which deprived religious denominations of
their educational facilities and the ability of their clergy to interpret religious doctrine. The
confiscations aimed at draining the human resources of religious institutions (the clergy)
and reducing their capacity to draw believers. This ability was further curtailed by a ban
on printing religious books and other publications. The letter also encouraged the war
“against [religious] philosophical, idealistic and mystical views, as well as against religious
disciplines,” which allegedly had “entered even the daily habits of those who believe,
even to those who do not believe, but who apply them sometimes without knowing them,
without being careful” (Raport Informativ 1967).

The war on religion had important normative consequences. Religion was banned
by the constitution of 1976, 9 years after Hoxha’s speech, thus establishing Albania as an
atheistic country. Article 37 of the constitution stated that “the state does not recognize
any religion and supports and develops atheistic propaganda to involve people in the
materialistic scientific worldview”; article 55 prohibited the creation of any organization
with a “religious character”; and article 49 held “the parents responsible for the upbringing
and communist education of children” (Kushtetuta 1976). Article 55 of the new Civil
Code of 1977, which enforced communist antireligious policies, punished “by deprivation
of liberty from 3 to 10 years” any religious “propaganda, as well as the preparation,
distribution or the possession for distribution of literature with such a content” (Kodi Penal
[1977] 1982).

The idea that religion was unnecessary and unscientific, essentially backward, was
slowly cultivated through education and propaganda. Marx’s notorious remark that re-
ligion is the “opium of the people,” that is, a harmful, illusion-generating ideology that
justified oppression (Marx [1843] 1984, p. 175), was routinely used to explain to the
Albanian peoples why religion had no place in society. Furthermore, Albanian studies
echoed this position. These analyses were motivated by Marxist ideology but pretended
to reflect objectivity, realism, freedom from bias and a commitment to equality, justice
and the emancipation of the workers. Religion was vilified as the expression of material
differences and economic injustice, while the religious world was denounced as a replica
of the real world. Religion was defined as an ideology of the oppressors that made peo-
ple feel better about the distress that they felt because of their poverty and exploitation.
The desire for a happy afterlife was exposed as a plot hiding the realities of the class
struggle and the exploitation that prevented workers from striving for a just and nonex-
ploitative social order in this world. One was supposed to understand that religion was
deeply rooted in material life and therefore could not be completely suppressed until the
capitalist system had been reformed, at which point religion was going to waste away.
One of the publications of the time explained that “the religious reflection of the real
world can, in any case, finally disappear only when the practical relations of everyday
life offer man only fully intelligent and reasonable relations with his species and nature”
(Hako et al. 1964, pp. 12-13). Communism promised people a paradise, not in heaven
but on Earth. The savior, almost messianic, was the party and its leadership (Sinani 2017,
p- 8). The propaganda was also produced by Kinostudio “New Albania,” the Albanian
film production and distribution center, which in films or documentaries ridiculed and
discredited the clergy and religious institutions, rites and beliefs.
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The ideology of Marxism is often compared to a religion and is sometimes even de-
scribed as a secular religion. With many religion features such as a total vision of the world
and life, the promise of righteousness, the demand for unquestioning loyalty and sacrificial
offerings, Marxism impacts the soul of the people by replacing the religious discourse with
an atheist discourse. Beside ideological and scientific arguments, the antireligion campaign
drew much of its energy from presenting religion and its institutions and clergy as threats
to communist Albania because of the relations that religious denominations maintained
with foreign ecclesiastic institutions, which were extremely critical of communism (the
Roman Catholic Church among them). The communist propaganda warned that foreign
anti-Albanian states and religious institutions might try to reverse the people’s power and
oust the communist regime.

Atheism served to consolidate the political power and authority of the communist
leaders and help to forge a new national unity against “national and class enemies that
aimed to use religion as an ideological and political weapon” (Hako 1986, p. 26). The
impact of communist politics on religion went even further. The material taught in schools
was selected according to the priorities of atheistic politics. The social sciences were not
the only “victims” of these educational reforms. In all social and natural science programs,
the projection of the meaning and significance of religion in society took place in the name
of science. In the name of ideology that claimed scientific relevance, politics infringed the
intimate sphere of personal piety by defining the fundamental purpose and meaning of
people’s lives.

5. The Post-Communist Return of Religion

Under the influence of perestroika during the late 1980s and the fall of the Berlin Wall
in 1989, the Albanian communist regime changed its course and softened its antireligious
stance (Jacques 1995, pp. 662-75). In 1990, it conducted an extensive review of communist
legislation and decided to liberalize it in line with Western demands and growing domestic
pressures. On 9 May 1990, Article 35, criminalizing religious activity and propaganda,
was removed from the Penal Code, and on 29 April 1991, the constitution of 1976 was
heavily amended (Llukani 2009, p. 140). The post-communist transition was uneven and
initiated by the multiparty election of 31 March 1991. Albania was the last of the communist
countries of Central and Eastern Europe to hold such elections. The fall of communism
was a major turning point in the religious policy of the Albanian Labor Party that would
soon rename itself, in 1991, as the Socialist Party of Albania. The new policy marked both
the return of traditional faith and religious institutions, which the communist regime left in
a comatose state, and the opening of the country to major global religious trends and new
religious denominations. Albania’s integration into global religious trends was supported
primarily by international religious and charitable organizations and based on agreements
to respect the separation of religion from the state. The new post-communist democracy
allowed the establishment of different independent, nonpolitical religious associations and
the adoption of a new constitution that defended the right to believe and worship.

Soon after the fall of communism, all four traditional religious communities restarted
their activities. These communities were the Sunni Albanian Muslim Community (KMSH),
the Bektashi Muslim community, the Catholic Church, and the Albanian Autocephalous
Orthodox Church (AOC). They were recognized as legal entities and independent, non-
political religious associations that were self-governed according to the holy canons and
independent of Albania’s political boundaries. The Albanian state further recognized these
groups as parts of larger religious communities and offered them financial support. At the
same time, by the Decision of the Council of Ministers, no. 459, dated 23 September 1999,
the State Committee on Cults was established as a central state institution subordinated
to the Prime Minister’s Office. Its duty is to include religious minorities, as well. The
committee monitors relations between the state and religious communities, and it supports
religious communities in their activities, ensures the protection of freedom of religion or
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belief, observers the implementation of agreements with the religious communities and
promotes interfaith harmony and understanding (Llukani 2011).

The new constitution was adopted on 21 October 1998. It stipulates that the Albanian
state has no official religion, provides for the equality of all religious communities, entrusts
the state with the duty to respect and protect peaceful religious coexistence, confirms the
state’s neutrality in questions of belief and recognizes the independence of religious groups
and their respective statuses as legal entities. According to the constitution, relations
between the state and religious groups are regulated by agreements between these groups
and the Council of Ministers, which are then ratified by Parliament. (Kushtetuta 1998).

The communist regime tried to create the “New Man” with a new identity that
excluded religion from the equation. However, various surveys over the past 30 years have
shown that most people have preserved their traditional religious identities (Topulli 2000).
This may also explain, at the beginning of the transition, the revival of religion, mainly
in line with those of Albanians’ ancestors. A recent survey indicates that 90% of young
Albanians identify themselves with one of the four main traditional religions. At the same
time, this survey confirms that Albanians have exhibited religious coexistence, tolerance
and liberal endurance as intrinsically embedded features since the early 1990s. To these,
add the general conviction of the public on religious tolerance: about 85% of Albanians
believe in it (AIIS 2015, p. 16). However, post-communist citizens embraced religion more
as an aspect of traditional ethnic and social identity rather than as a spiritual practice in
search for ultimate sacred meaning and purpose in life (Elbasani and Roy 2015, p. 340;
Magazzini et al. 2022).

The revival of religion in Albania would have been almost impossible in the absence of
domestic resources. During communist times, most of the churches and mosques had been
razed or nationalized, there were almost no clergymen, and religious communities no longer
owned administrative offices. Even today, the return of this property remains an unresolved
matter. In addition, the country’s extreme poverty during the 1990s hampered the revival of
religious communities. The absence of Albanian clerics with adequate theological education
and sufficient ecclesiastical experience to be ordained as hierarchs further highlighted the
inability of the religious communities to serve congregations throughout the country
(A. Hoxha 2022). Finally, although people were free to profess their beliefs, the many
who gathered in mosques and churches knew little about the religion of their ancestors
that now was supposed to be their own religion. Many of them had never seen a Bible,
Quran or Torah in their lives. In these conditions, the revival of religion was accompanied
by an intensive proselytism of foreign missionaries trying to fill the religious vacuum
left after the fall of communism. Most of these missions followed their ecumenical and
political agendas, rather than simply helping the Albanians to succeed in the transition
from atheism to religiosity (Lederer 1994). The return of religious practices, institutions
and self-identification seems to be complex, and as with any politically led process, it is
subject to “endless political power clash of multiple wills” (Ashley 1987, p. 409). Intensive
proselytizing activities carried out by foreign missionaries of all kinds (Lederer 1994) fueled
public debates exposing the diversity and extent of involved interests (Tirana Times 2012;
Forumi Shqiptar 2006; Jazexhi 2010, 2012).

The clash of different political wills encourages debates about statistics on the size
of religious communities in the country, often instrumentalizing the time and context of
religious conversions (Doja 2008b). The last statistics before WWII are those of the Italian
census conducted in 1942. According to its findings, 69.1% of Albanians were Muslim, 20.6%
Orthodox and 10.3% Catholic. The census of 1945 did not showed major discrepancies
from the previous one: in Albanian society, the vast majority (72%) were Muslim, 17.2%
Orthodox and 10% Catholic (Czekalski 2013, p. 129). At the beginning of the democratic
transition, 45 years later, a survey conducted in October 1991 by the Faculty of Philosophy
and Sociology at the University of Tirana, based on a sample of 1000 respondents drawn
from 15 districts, 26% of Albanians declared themselves Muslim, 14.7% Orthodox, 6.9%
Catholic and 52.4% nonbelievers (Tarifa 2007), a situation to be expected after 5 communist
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decades of “atheization.” In the latest official census of 2011, of nearly 2.8 million people,
the three largest religious communities in Albania are Muslim (56.7%), Catholic (10%) and
Orthodox (6.8%). In addition to these traditional beliefs, the census also showed that 0.14%
were evangelicals, 0.07% were other Christians, 5.49% were believers who did not belong
to any religion and 2.5% were atheists. The percentage of people refusing to declare their
religious affiliation was rather high, 13.79% (INSTAT 2012, p. 71). Religious communities
refused to recognize as reliable the data of the 2011 census, claiming that the percentages
did not reveal the reality. For obvious reasons, the leadership of the Orthodox Church
complained the most, claiming that the Orthodox population was under-represented. In a
statement, the Autocephalous Orthodox Church of Albania declared “We will not recognize
the results of religious adherence of the population in the 2011 census” (Tirana Times 2012).
However, 10 years later, according to Boston University’s 2020 World Religion Database,
in Albania, approximately 59% of the population was Muslim; 38% Christian, Orthodox
and Catholic; 2.5% atheist or agnostic (State Department [2021] 2022). Other surveys,
national and international, offer disconcerting percentages. In these surveys, the Muslims
oscillate in extreme values from 26% to 84%, the Orthodox from 6.55% to 20.7% and the
Catholics from 4.3% to 13.82% (Topulli 2000). These differences have created polemics in
the country, exposing different groups’ interests by using religious statistics to advance
different political agendas. In some debates, the idea of Christianity as the old religious
tradition of Albanians, which could convey the country’s integration into the European
Union as a club of Christian countries, is advanced (Forumi Shqiptar 2006). In other debates,
pan-religion doctrines are advanced as manifestations of the jubilance of Muslim Albanians
in the pan-Muslim community to which they belong and which is inhibited by state and
traditional religious communities (Tirana Times 2012; Jazexhi 2018). Part of the debate
also includes discussions about the state of religion in the country, religious tolerance and
their implications for national and international political life (Deutsche Welle 2011). The
debates are lively because they take place in a multiconfessional context where religion is
not supposed to be above Albanity. This idea was part of the ideology disseminated by the
National Rilindja (Renaissance), an elitist movement aimed at uniting multifaith Albanians
by placing shqiptariné (Albanity) above religious affiliations (Abazi and Doja 2013). The
essence of this national liberating ideology emerging at the end of the 19th century is well
summed up in the maxim of Pashko Vasa, writer and patriot of the renaissance: “Feja e
shqgiptaréve éshté shqiptaria” (the religion of the Albanians is Albanity). (Skendi 1967,
pp- 169-70). As Lederer (1994, p. 337) argues, “most Muslims and Bektashis understood
that religious differences in the name of common ethnicity and that pan-Islamic ideas had to
be rejected and fought,” to favor the birth of a unitary national state. This situation prevails
even today as a “supra-religious national consciousness” (Elbasani and Puto 2017, p. 56;
Magazzini et al. 2022). In the processes of secularization of Albanian modernity, “post-
communist Albanians seem strongly connected to institutional agreements which limit
religion strictly to the private sphere—away from state institutions, schools, arts and the
public sphere in general” (Elbasani and Roy 2015, p. 340). In this context, constitutionally,
post-communist Albania has no official religion, and there is no attempt to change it.
Perhaps this is related to the fact that Albania is not among the most religious countries,
and the connection of Albanians with religion remains under the spell of the past. A Gallup
(2010) poll shows that only 39% of Albanians state that religion has some importance for
them, while in an official document of the US State Department (2007), active participants
in religious services, regardless of faith, are estimated at 25% and 40% of the population, a
situation that, as we will discuss below, is also true for young Albanians.

Regarding the young generation, different Albanian Youth surveys offer pictures of re-
ligion in flux (Abazi 2016). In one Albanian Youth (2015) survey, 78% of the youth affiliates
with Islam (Sunni and Bektashi) and 17% with Christianity (Orthodox and Catholics), com-
pared to, respectively, 60% and 21% in Albanian Youth (2011). In another Albanian Youth
(2019), the situation has changed again: the majority (73%) of young Albanians affiliate with
Islam (Sunni and Bektashi). Roman Catholics and Christian Orthodox communities are
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second, at 22% (Albanian Youth 2019). However, repeatedly investigating and surveying
traditional faith communities cannot uncover the range of transformations underwent
the religious field in Albania, especially among the youth, after its liberalization in 1990.
First, challenges to the confessional field are presented in opposition to the “traditional”
confessions. The post-communist religious context is dominated by two trends. One trend
is shaped by the legalization of religious practice in the public space that grants freedom
and equality to traditional state-recognized religions. The other trend is fashioned by
the rituals and practices of believers who push for the creation of new “nontraditional”
religious communities (Elbasani and Roy 2015; Elbasani and To$i¢ 2017; Doja 2018).

Traditional religions are not appealing to the youth. Currently, 80% of the youth
believe in God but do not practice any religion. Faith and religiosity remain things more
personal and private for young people than ways of life that are visible to the outside
world through the practice of rituals (Albanian Youth 2011, 2015, 2019). Young people
are looking for another way of belonging and finding answers for the uncertainties in
their lives. With thousands of young people in Albania constantly struggling to find a job
and forced to accept unpaid internships, to become long-term unemployed or to migrate,
religion is a means of comfort more than a space for reflection. A student recently asserted
that “the chaos of values, the law of the jungle and the lack of orientation in the Albanian
society make many young people find comfort in religion” (E.G. (Orthodox Tradition)
(2016)). Others find solace in resorting to ideas that are different from the traditional
ones, even to radical forms of religion. This trend is not confined to Albania, and the
Western Balkans will not turn into a hub of jihadism, as some international media outlets
claim (Zola 2016). However, Gulf-funded religious instruction still holds serious potential
to instigate sectarian frictions in the region. In Albania, until 1998, thanks to the loose
control of state institutions over foreign religious groups established in the country, some
of the Islamic organizations from abroad managed to establish political connections to
launch terrorist cells in the country (Yakova and Bogdanova 2022). As the government
tightened security measures, indicted suspected terrorists and Islamic charities deemed to
pose security threats were expelled from the country (Elbasani and Puto 2017). Again, with
the emergence of the Islamic State, the influence of various jihadist Islamic networks was
extended to Albania. The jihadist movement recruited fighters and sent them into war-torn
Syria and Iraq under the promise of re-establishing the Islamic caliphate. Although reports
vary, the overall number of Albanian fighters, from the end of 2012 until the end of 2015,
is believed to be around 140 people (Azinovi¢ 2017, pp. 1-2). The Albanian government
reacted with a series of measures. Until mid-November 2015, about 15 individuals and
self-declared imams had been arrested on charges of inciting religious extremism and
terrorism and for the recruitment of young Albanians to be sent to Syria to fight for the
Islamic State (AIIS 2015, p. 12). Another student stated that “today, politics continue to tell
the tale of religious harmony, which exists simply because radical beliefs are banned. Pretty
soon when divisions will take place, which is inevitable, we will have to cohabitate with
others who are different from us. Today no one is trying to create such an environment” (J.C.
(Bektashi Tradition) (2016)). In such a controversial environment, youths assign different
meanings to religion and religiosity. Thus, this article seeks not to investigate religious
“communitarianism” along traditional lines in Albania but to examine salient religious
identification.

Most educated young people who are coming from mixed religious families and
big cities are anticlerical in the sense of ignoring the authority of holy institutions and
embracing pantheism. Their deity does not belong to a specific denomination. Their creed
is abstract, idealistic and individualistic, permitting them to maintain a direct relationship
with their deity, to be heavily moralistic in their approach to life and others and to feel
no need for prayers or confessions. These young people do not practice religion, but they
exhibit religiosity and have a relationship to a God, as they themselves declare. One of the
students interviewed for this study described the beginning of his relation with religion in
the following terms:
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Until recently, I did not know to which religion my closer friends or my girlfriend
belonged. Even those few who declare a religion as their own did not adopt its
values, religion mainly represented family that was far away, and traditional
belonging. Most of my Muslim friends did visit Christian religious places such
as the church of Shna Ndout (church of miracles for many Albanians) and my
Christian friends celebrate regularly Bayram with their Muslim peers. This
happens even in my family, which is half Orthodox and half Bektashi. Religious
differences did not matter. A religious holyday was simply a moment of joy and
nothing more. (J.C. (Bektashi Tradition) (2016))

Nowadays, this situation has changed, in the sense that young believers are able to,
at least partially, identify with the religious affiliation of their own family and establish a
personalized relation with God, but this is not necessarily related to a traditional religious
institution. For example, a student whose family is religiously mixed (Catholics and
Muslims) declared that “I believe in a personal contract with God. By self-determining this
emotional connection and trusting life after death, in my life I define and follow a set of
moral principles that, I think, makes me a good girl and maybe in the next life I will be
rewarded” (E.G. (Orthodox Tradition) (2016)). Another student with a Catholic background
declared that “I am a strong believer, but do not practice any specific religion. [However], 1
respect all religions. My faith in God and consequent decisions affects every one, because
religion is not merely a way of thinking but it is a modus vivendi. So religion as a practice
doesn’t affect me at all, but faith is at the core of my daily life” (B.K. (Catholic Tradition)
(2016)).

The traditional way of approaching and practicing religion is not snubbed, because as
this student further explains,

I see a lot of incoherence in [the behavior of former US president] Donald Trump,
when he says that he’s a representative of the evangelical Christians in the United
States, and in that capacity he will build a high wall on the border with [Mexico,
which is a country that belongs to] Latin America, while the Bible says “Love
thy neighbor as thy brother” and “we are all brothers in Christ.” The same
incoherence I see in the right-wing faction of the European Christian Democrats
regarding their attitude towards the immigrant issues and towards poverty. (B.K.
(Catholic Tradition) (2016))

From the interviews, but also from the surveys conducted with young people (Alba-
nian Youth 2011, 2015, 2019), the way they define their relationship with religion implies
a high level of anticlericalism and keeping different religious convictions in the private
sphere. That implies a reduced cultural influence of religion and its role as a frame of
reference for social behavior. Most of them are not atheists but instead live as secular people
who seek to separate religiosity from public and political life. The importance and the
presence of religion in Albanian families, and therefore its importance for young people,
remain in transition, as parents have lived a break from the faith that their grandparents
practiced before the ban on religion. When asked about their parents, 51% of young people
affirm that their parents are moderately religious or not religious at all (Albanian Youth
2019, p. 21). This situation is affirmed by the interviews. One of interviewed students
asserts that:

All T knew at the time was that my father was from the Bektashi branch of Islam
and my mother was Muslim, but none of them were practitioner. While my mom
believed in a superior being, a God, which we did not brand as a religion, my
father was a lover of science and agnostic if not atheist. (M.LL. (Mix Tradition-
Bektashi-Sunni) (2016))

Several generations born under communism grew up without access to any theological
debates, and most of them knew no prayer, no places of prayer and no religious text. Given
these results, it is difficult to convey to the youth a belief system with which their parents
did not grow up. At best, what the youth become familiar with is the religious worldview of
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their grandparents. This reality is also confirmed by a recent survey, according to which 80%
of Albanians have very little or no knowledge of Islam (AIIS 2015, p. 17). The interviews
confirm the outcomes of the surveys. One student said that:

Everything I have learned about religion is from sheer curiosity and desire to
learn about the topic. All the values and norms taught in my family from my
parents to me and my brother deemed either from tradition and custom or
from universal ideas. I have often been confused whether one needs religious
identity to exist as an individual, but growing up I have learned to live without
the paradigm of religious institutions and identification, focusing more on the
ideals of human development from Kant onwards. This belief has nonetheless
gone hand in hand with a growing role of religion in my country. (M.LL. (Mix
Tradition-Bektashi-Sunni) 2016)

Moreover, religion is not taught in schools and the public debate on it remains entan-
gled in the question of whether secularism or religion should have any role in the public
space. The four state-recognized religions cannot yet win hearts in the countryside where
formal religious communities are very small and often compete with more popular foreign
missions and self-declared clerics of autonomous faith communities (Elbasani and Tosi¢
2017). Therefore, the transmission of religious values suffers from the lack of spiritual
family heritage as a means of social connection, belonging and self-identification, severely
damaged in the time of communism. Moreover, Albanian imaginary of secularism in-
fluenced by the atheism of the communist past often leads young people to think that
modernity is built against religion. One student explained that:

I grew up in a family where my parents believed in every religion [present] in
the region, although we [formally] belong to Islam. My parents used to judge
all my actions in moral terms. This is typical of [adherents of] religion. But
I hated to be judged for everything. Over the years my belief in something
supernatural has faded, even more so after I started to read philosophy. I realized
that religion is just as Marx defined it, the “opium for the masses.” Now I am an
atheist, the only one in the family and from among my relatives. I believe that
the triad—religion, tradition and custom—leaves [hu]Jmankind in backwardness.
(K.H. (Sunni Tradition) 2016)

Another atheist respondent confessed the following:

“It has been three years now that I do not believe in anything supernatural. As
such, religion has no impact on my daily life. I am led by reason, whereas religion
is irrational. Family is the place where religion guides all actions. This is a good
thing because it gives family the value it deserves. Here I am referring to religious
holidays, with their rules of fasting, not eating meat and dairy on certain days,
etc. I believe religion performs the function of providing us some understanding”
of the world. (K.H. (Sunni Tradition) 2016)

Although since the liberalization of religion in 1990, the number of young believers
has increased and the ones that practice religion every day or two to three times a week has
increased by 5% in just one year, mainly among the Muslims (AIIS 2015, p. 15), they assign
a pragmatic meaning to their prayers and devotion. A practicing Muslim asserted in an
exchange with the author on Facebook (Facebook 2015) that “man with his worship wins
the prize of God, His favors and rewards in wealth; God rewards his grateful servant. . ..
What is wrong with being selfish while worshiping God? We are selfish anyway.” He has
116 likes on Facebook, and 37 comments supporting the idea (Facebook 2015). Although
these kinds of assertions are part of the religious discourse but do not form structured
religious representations, they remain outside of transitional religious institutions, and do
not subscribe to a collective reality. Their religious reality is individual and individualistic.
They keep referring to religious morality in determining what is right or wrong, without
engaging in arguments. Can there be morality without religion? Discussions of this nature
will hardly garner a response because religiosity and related issues are not yet major topics
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of discussion among young people, which in the first place are simulated in church services
that are not attended and school programs that are absent. Research on these topics are
still under the influence of materialist historicist descriptivism (Abazi 2010). In the new
Albanian Youth 2018-2019 survey, conducted in 2018, 30% of young people never attend
religious services, while another 17% say they attend once a year. One-third of young
people, about 34%, do so only on holy days, while only 12% attend services at least once
a week. In 2015 survey, 23% of young people have never practiced religion, while 61%
did so on holidays (back then, the question was not unattached from attending services or
performing other similar rituals) (Albanian Youth 2011; 2019, p. 19; 2015, p. 20). Regarding
Islam, the main post-communist choices insist on safeguarding the local traditional, which
supports Albania’s consensual political goals of national unity and European integration
(Elbasani and Puto 2017; Yakova and Kuneva 2021).

Globalization standardizes behavior and promotes the development of transnational
religious currents, while religious discourse touches on issues of national identity (Doja
2000b). Recently, there have been signs that young Muslims increasingly embrace a post-
nationalist conception of religious identity. The debates on this subject are mounting
not because Albania’s majority population is Muslim but rather because this conception
departs from the “moderate” traditional Islam of their grandparents and relies on nationally
awakening ideas on religion that were promoted during the 19th century and Albania’s
Western orientation as a country. This rupture is fueled by a post-colonialist discourse
rooted in human and democratic rights rhetoric accentuated by the role of the media and
social networks. One student notes: “the power of the media cannot be denied. Young
people today see so many videos of domestic violence, listen to so many lectures on
war and jihad, that they are quickly brainwashed” (F.S. (Sunni Tradition) (2016)). The
human rights narrative in there is puzzling. Often, facts are presented in the style of “yes

. but,” as kinds of counter-positions that cast doubt on the credibility of the original
utterance, intended to produce a devaluation of the former by fostering suspicions about
its relevance. The objection is often invoked as a means to mobilize an accusation and
then claim truth. An acquainting quality is “added” to a new round of facts asserted in
the form of imaginaries of discrimination, and oppression supposed to be inspired by the
hatred of nontraditional Islam that is taken for granted and does not need to be proven.
One of these narratives explains the following: “The Albanian government continued its
attempts to ‘de-radicalize’ Salafi Muslim groups, but refused continuous requests by the
Turkish government to take action against the Fetullah Giilen group, which is branded as a
terrorist organization by Turkey. The government also did not act against the Mojahedin-e
Khalq organization, which is branded as a terrorist organization by both Iran and Iraq. The
attempts by the Albanian government to ‘de-radicalize’ Salafi Muslims were evinced in
long prison sentences given to a number of Syrian jihadi supporters and sympathizers,
who were arrested in 2014” (Jazexhi 2018, p. 19). This way of listing facts is confusing, and
objections are a matter of simply contraposing them. In other words, the utterance that
gives rise to objections is nothing but a certain form of asserting a new perspective without
a serious problematization of the deliberately selected facts. Islam is not exceptionally the
faith of the poor and despised or colonized peoples, but as a history of Bektashism shows,
it has navigated between heterodoxy and orthodoxy, depending on the context (Doja 2003,
2008a), thus this alleged hatred does not have a self-fulfilling prophecy.

Many Muslims who challenge Albania’s traditional Islam and the secularization of
the state are graduates of foreign universities in countries that support pan-Islamism; civil
servants; and professionals (IDM 2015, p. 32). They defend the idea of an “original” form
of religion and identity that refers to the years of Ottoman domination, a domination that
lasted 5 centuries in Albania. They write and act to “protect the [universal] image of Islam”
and to “privilege the [original] Muslim identity deity” of Albanians against traditional
Islam, nationalism and “state secular Catholicism” that impose on Albanians a European
identity and a Western way of living that deny their oriental roots. The Albanian Muslim
community, which defends the values of Islam in the country, is seen as being remote from
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the “simple” Muslim. That is why a parallel institution, the Albanian Islam Forum (FISH),
was created in 2005 to defend the community of believers and support its efforts to reach
the larger group of “cultural Muslims” (Jazexhi 2012). FISH is a not-for-profit organization
whose purpose is religious. It is not recognized by the state as the representative of
Muslim community in Albania. On the contrary, Albanian Muslim Community (KMSH) is
recognized by the state as the representative of the Sunni Muslims in the country. KMSH
was established in 1921, formalized in 1923. This marked at the same time the secession
of Albanian Muslims from the caliphate and the Ottoman Empire. During communism,
it was forced to cease activity, along with all other religious institutions. It restarted its
activity in 1990 and was formalized in 1991 (Della Roka 1994). This new way of discovering
religiosity by young Albanians sees the tradition, national ideology and Europeanization as
embedded with “hostility, racism and suspicion” toward believers and rooted in paranoia
and “phobias against Islam, women with headscarves, men with beards, Arabs, Turks, etc.”
(Jazexhi 2010). According to the post-nationalist Muslim worldview, the Ottomans, whom
Albanian renaissance and nationalist and communist historiography saw as conquerors
who shouldered the blame for the country’s backwardness and the forceful conversion of
Albanians to Islam, now are models of enlightened Muslim multiculturalism. Therefore,
secularists are seen as antidemocratic, authoritarian, Islamophobic and slavish lackeys
of the political establishment and of neoimperialist hegemonic games. This movement
draws its energy from underscoring the fact that in a hostile region, the Albanians survived
because of Islamization and Ottoman multiculturalism. Exposing the Islamic belief system
to a post-nationalist discourse and defending it in the context of human rights is enormously
appealing to many people, including individuals who have other options. For example,
one student asserts:

The Islamic faith affects my attitude, interpretation or judgment towards political
issues/events inside or outside the country. Thus, through the Islamic faith, I also
identify with various problems of the Muslim community within the country, e.g.,
when a part of this community feels marginalized or stigmatized as backward
or a threat to the constitutional order. Or I identify with that part of the Islamic
community in the world that suffers the invasion or illegitimate interventions of
regional powers. (A.Sh. (Sunni Tradition) (2016)).

Another student did not see himself as an obstinate believer, yet he declared that “I
believe in democracy. If democracy is violated in Germany, I will be volunteering to defend
the people that share my faith in that country!” (J.C. (Bektashi Tradition) (2016)). Trading
religion for democracy feels trendy, yet the transaction is doomed because it ultimately sells
one benefit for another and precludes the possession of both. However, it is selling well in
a country where values are in transition, and thus, “Albanians can easily been abused in
the name of religion” (Lederer 1994, p. 331).

6. Conclusions

After taking hold of Albania in 1944, the communist regime engaged in a systematic
campaign that sought the defamation, humiliation, persecution and execution of Muslim,
Roman Catholic and Eastern Orthodox clerics and the denigration of religion. The cul-
mination of this virulent antireligious campaign was represented by the ban on religion
instituted in the 1976 constitution, which declared Albania “the first atheist state in the
world.” As part of this campaign, the assets of religious denominations were nationalized
in 1946, while places of worship were closed down and converted into grain warehouses,
gymnasiums, workshops, cultural centers or sport arenas in 1967. Albanians were forced
to renounce religion and religiosity and thus adopt a new way of life. The atheistic “New
Man,” one without religious vocation and spirituality, was to be constructed. For 30 years,
the Albanian communist regime replaced universalist religious doctrine with Marxism.
Observed social and normative practices as well as collective actions created new social
norms and identifications. Collective behavior and social beliefs were not independent
from Marxist ideology. Marxist ideology offered a new understanding of the role of reli-
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gion in society, undermining theological bliss in favor of deifying the national-communist
ideology.

Post-communist Albania is no longer atheistic; religion is making a comeback in
people’s lives. Numerous religious places of worship and other facilities have (re)opened,
religious holidays are celebrated with pomp throughout the country, holy sites are visited
by large crowds, religious schools are attended by a significant number of students, symbols
and clothing with religious motifs have appeared in public spaces, religious issues often
become the subject of public discussion, and politicians openly display their religious
affiliation and sometimes use religious texts in their public discourse. Transition from
socialism to capitalism has been a long and unachieved process in Albania. However, two
important transformations need to be mentioned. The young generation is the one facing
numerous problems that are related to the uncertainty generated by the transition, and all
the social cracks are exposed and aggravated by a myriad of other problematic issues, such
as extreme poverty; unemployment, especially among young people; a lack of hope for the
future; and social problems, especially among marginalized groups and rural populations.
In this context, youths in Albania navigate an ambiguous world populated by inherited
beliefs, often summarily dismissed, and naive theological pragmatism that provides some
spiritual comfort. In their quest for new challenges, youths have become vulnerable to new
radical and postmodern religious streams, which they either ignore or find appealing.

Funding: This research received no external funding.
Institutional Review Board Statement: Not applicable.

Informed Consent Statement: Informed consent was obtained from all subjects involved in the
study.

Data Availability Statement: Data is unavailable due to privacy.

Conflicts of Interest: The author declares no conflict of interest.

References

A.Sh. (Sunni Tradition). 2016. European University of Tirana, Political Science Department, Tirana, Albania. Personal communication.

Abazi, Enika. 2010. Tranzicioni i munguar né shkencat sociale shqiptare: Deskriptivizmi empiriko-historicist kundrejt qasjes
kritiko-analitike [A missed transition in Albanian social sciences: Materialist historicist descriptivism versus critical analytical
approaches]. Polis 9: 63-76. Available online: https:/ /halshs.archives-ouvertes.fr/halshs-01142307 (accessed on 12 February
2023).

Abazi, Enika. 2016. Albaniens Weg zur Religiositat: Glaube im Wandel. OST-WEST: Europiische Perspektiven 17: 136—42.

Abazi, Enika, and Albert Doja. 2013. Further Considerations on the Politics of Religious Discourse: Naim Frashéri and His Pantheism
in the Course of Nineteenth-Century Albanian Nationalism. Middle Eastern Studies 49: 859-79. [CrossRef]

AITIS. 2015. The Assessment of Risks to National Security: The Birth of a New Radical Religious Influence and Radical Extremism in Albania. Tirana:
AIIS. Available online: https:/ /www.aiis-albania.org/sites/default/files / Violent%20Extremism%?20and%20%20Religious %20
Radicalization%?20in%20Albania.pdf (accessed on 14 March 2022).

Albanian Youth. 2011. Albanian Youth 2011: Between Present Hopes and Future Insecurities. Tirana: Friedrich Ebert Foundation. Available
online: https://library.fes.de/pdf-files /bueros/albanien /10056.pdf (accessed on 14 January 2016).

Albanian Youth. 2015. Albanian Youth 2015: Slow Change, Internet Dependency and... EU Trust! Tirana: Friedrich Ebert Foundation.
Available online: https:/ /library.fes.de/pdf-files /bueros/albanien/12300.pdf (accessed on 10 January 2016).

Albanian Youth. 2019. Albanian Youth 2018/2019. Tirana: Friedrich Ebert Foundation. Available online: https://library.fes.de/pdf-files/
id-moe/15261.pdf (accessed on 22 March 2023).

Archer, Richard L. 1980. Self-disclosure. In The Self in Social Psychology. Edited by Daniel M. Wegner and Robin R. Vallacher. London:
Oxford University Press, pp. 183-204.

Ashley, Richard K. 1987. The Geopolitics of Geopolitical Space: Toward a Critical Social Theory of International Politics. Alternatives 12:
403-34. [CrossRef]

Austin, John L. 1962. How to Do Things with Words. Vol. 1955 The William James Lectures. Cambridge: Harvard University Press.

Azinovi¢, Vlado, ed. 2017. Between Salvation and Terror: Radicalization and the Foreign Fighter Phenomenon in the Western Balkans.
Sarajevo: The Atlantic Initiative. Available online: https://atlanticinitiative.org/wp-content/uploads/2017/05/images_
BetweenSalvationAndTerror_BetweenSalvationAndTerror.pdf (accessed on 4 May 2023).

B.K. (Catholic Tradition). 2016. European University of Tirana, Political Science Department, Tirana, Albania. Personal communication.

Bourdieu, Pierre. 1981. La Délégation et le Fétichisme Politique. Actes de la Recherche en Sciences Sociales 52-53: 49-55. [CrossRef]


https://halshs.archives-ouvertes.fr/halshs-01142307
https://doi.org/10.1080/00263206.2013.836495
https://www.aiis-albania.org/sites/default/files/Violent%20Extremism%20and%20%20Religious%20Radicalization%20in%20Albania.pdf
https://www.aiis-albania.org/sites/default/files/Violent%20Extremism%20and%20%20Religious%20Radicalization%20in%20Albania.pdf
https://library.fes.de/pdf-files/bueros/albanien/10056.pdf
https://library.fes.de/pdf-files/bueros/albanien/12300.pdf
https://library.fes.de/pdf-files/id-moe/15261.pdf
https://library.fes.de/pdf-files/id-moe/15261.pdf
https://doi.org/10.1177/030437548701200401
https://atlanticinitiative.org/wp-content/uploads/2017/05/images_BetweenSalvationAndTerror_BetweenSalvationAndTerror.pdf
https://atlanticinitiative.org/wp-content/uploads/2017/05/images_BetweenSalvationAndTerror_BetweenSalvationAndTerror.pdf
https://doi.org/10.3406/arss.1984.3331

Religions 2023, 14, 658 16 of 18

Bourdieu, Pierre. 1984. Distinction. A Social Critique of the Judgement of Taste. Translated by Richard Nice. Cambridge: Harvard
University Press.

Bourdieu, Pierre. 1991. Language and Symbolic Power. Cambridge: Polity Press.

Bourdieu, Pierre. 2000. Propos sur le Champ Politique. Lyon: Presses Universitaires de Lyon.

Cox, Harvey G., and Swyngedouw. 2000. The Myth of the Twentieth Century: The Rise and Fall of Secularization. Japanese Journal of
Religious Studies 27: 1-13. [CrossRef]

Czekalski, Tadeusz. 2013. The Shining Beacon of Socialism in Europe: The Albanian State and Society in the Period of Communist Dictatorship
1944-1992. Krakow: Jagiellonian University Press.

Della Roka, Roberto Moroco. 1994. Kombésia dhe feja né Shqipéri 1920-1944 [Nation and Religion in Albania 1920-1944]. Translated by
Luan Omari. Tirané: Elena Gjika.

Deutsche Welle. 2011. Hot Topic Debate about Population Census. Bonn: Deutsche Welle, May 15, Available online: https://www.dw.
com/sq/regjistrimi-i-popullsis%C3%AB-tem %C3%AB-e-nxeht%C3%AB-debati/a-14912648 (accessed on 4 May 2023).

Doja, Albert. 2000a. Histoire et Dialectique des Idéologies et Significations Religieuses. European Legacy-Towards New Paradigms: Journal
of the International Society for the Study of European Ideas 5: 663-86. [CrossRef]

Doja, Albert. 2000b. The Politics of Religion in the Reconstruction of Identities: The Albanian Situation. Critique of Anthropology 20:
421-38. [CrossRef]

Doja, Albert. 2003. Confraternal religion: From liberation theology to political reversal. History and Anthropology 14: 349-81. [CrossRef]

Doja, Albert. 2008a. Bektashizmi né Shqipéri: Histori Politike e njé Lévizjeje Fetare/Bektashism in Albania: Political History of a Religious
Movement, Bilingual ed. Tirana: AIIS Press. Available online: http://hal.ccsd.cnrs.fr/halshs-00405971 (accessed on 20 April 2021).

Doja, Albert. 2008b. Instrumental borders of gender and religious conversions in the Balkans. Religion, State & Society 36: 55-63.
[CrossRef]

Doja, Albert. 2018. The Everyday of Religion and Politics in the Balkans. In Everyday Life in the Balkans. Edited by Montgomery David.
Bloomington: Indiana University Press, pp. 321-35.

Doja, Albert. 2019. In Hoc Signo Vinces: The Politics of Religion as a Source of Power and Conflict. Politics, Religion and Ideology 20:
447-66. [CrossRef]

Doja, Albert. 2022. The Political Appeal of Religion: A New Awareness of What is Missing. Implicit Religion 24: 35-62. [CrossRef]

E.G. (Orthodox Tradition). 2016. European University of Tirana, Political Science Department, Tirana, Albania. Personal
communication.

Elbasani, Arolda, and Artan Puto. 2017. Albanian-style laicité: A Model for a Multi-religious European Home? Journal of Balkan and
Near Eastern Studies 19: 53-69. [CrossRef]

Elbasani, Arolda, and Jelena Tosi¢. 2017. Localized Islam(s): Interpreting agents, competing narratives, and experiences of faith.
Nationalities Papers 45: 499-510. [CrossRef]

Elbasani, Arolda, and Olivier Roy. 2015. Islam in the post-Communist Balkans: Alternative pathways to God. Southeast European and
Black Sea Studies 15: 457-71. [CrossRef]

Elbasani, Arolda, and Olivier Roy. 2017. Governing Islam and Religious Pluralism in New Democracies. Journal of Balkan and Near
Eastern Studies 19: 1-3. [CrossRef]

FS. (Sunni Tradition). 2016. European University of Tirana, Political Science Department, Tirana, Albania. Personal communication.

Facebook. 2015. Debate about Personal Interest on Believing. Cambridge: Facebook, November 9.

Fitzgerald, Timothy. 2011. Religion and Politics in International Relations: The Modern Myth. New York: Continuum.

Fitzgerald, Timothy. 2015. Critical religion and critical research on religion: Religion and politics as modern fictions. Critical Research on
Religion 3: 303-19. [CrossRef]

Forumi Shqiptar. 2006. Konferenca e Tolerancés Fetare, Tirané. Available online: https://www.forumishqiptar.com/threads/73184-
Konferenca-e-Toleranc%C3%ABs-fetare-Tiran%C3%AB-2006 (accessed on 2 April 2023).

Foucault, Michel. 1977. Discipline and Punish. Translated by Alan Sheridan. New York: Vintage.

Gallup. 2010. Global Reports. Budapest: Gallup. Available online: http:/ /www.gallup.com/poll/128210/Gallup-Global-Reports.aspx
(accessed on 13 April 2018).

Hako, Hulusi. 1986. Folklori, zéri i gjallé i kombit kundér fesé. Tirana: Shtépia botuese “Naim Frashéri”.

Hako, Hulusi, Kristaq Angjeli, and Setiraq Madhi. 1964. Feja ésht¢ opium pér popullin. Tirana: Shtépia Botuese “Naim Frasheéri”.

Hoxha, Artan. 2022. Communism, Atheism and the Orthodox Church of Albania. London: Routledge.

Hoxha, Enver. 1971. The Further Revolutionization of the Party and the State. In Selected Works. Edited by The Institute of Marxist-
Leninist Studies. Tirana: Shtypshkronja “Mihal Duri,”, pp. 209-51. First published 1967.

IDM. 2015. Religious Radicalism and Violent Extremism in Albania. Tirana: IDM. Available online: https://idmalbania.org/wp-content/
uploads/2021/11/Religious-Radicalism- Albania-web-final.pdf (accessed on 22 March 2022).

INSTAT. 2012. Population and Housing Census; Tirana: Shtypshkronja (Adel Print). Available online: https://www.instat.gov.al/en/
themes/censuses/census-of-population-and-housing /publikimet /2011 /publications-of-population-and-housing-census-20
11/ (accessed on 12 December 2022).

J.C. (Bektashi Tradition). 2016. European University of Tirana, Political Science Department, Tirana, Albania. Personal communication.

Jacques, Edwin E. 1995. The Albanians, an Ethnic History from Prehistoric Times to the Present. London: Mc Farland.


https://doi.org/10.18874/jjrs.27.1-2.2000.1-13
https://www.dw.com/sq/regjistrimi-i-popullsis%C3%AB-tem%C3%AB-e-nxeht%C3%AB-debati/a-14912648
https://www.dw.com/sq/regjistrimi-i-popullsis%C3%AB-tem%C3%AB-e-nxeht%C3%AB-debati/a-14912648
https://doi.org/10.1080/713665519
https://doi.org/10.1177/0308275X0002000404
https://doi.org/10.1080/0275720032000156488
http://hal.ccsd.cnrs.fr/halshs-00405971
https://doi.org/10.1080/09637490701809738
https://doi.org/10.1080/21567689.2019.1697871
https://doi.org/10.1558/imre.19085
https://doi.org/10.1080/19448953.2016.1201994
https://doi.org/10.1080/00905992.2017.1300792
https://doi.org/10.1080/14683857.2015.1050273
https://doi.org/10.1080/19448953.2016.1201983
https://doi.org/10.1177/2050303215613123
https://www.forumishqiptar.com/threads/73184-Konferenca-e-Toleranc%C3%ABs-fetare-Tiran%C3%AB-2006
https://www.forumishqiptar.com/threads/73184-Konferenca-e-Toleranc%C3%ABs-fetare-Tiran%C3%AB-2006
http://www.gallup.com/poll/128210/Gallup-Global-Reports.aspx
https://idmalbania.org/wp-content/uploads/2021/11/Religious-Radicalism-Albania-web-final.pdf
https://idmalbania.org/wp-content/uploads/2021/11/Religious-Radicalism-Albania-web-final.pdf
https://www.instat.gov.al/en/themes/censuses/census-of-population-and-housing/publikimet/2011/publications-of-population-and-housing-census-2011/
https://www.instat.gov.al/en/themes/censuses/census-of-population-and-housing/publikimet/2011/publications-of-population-and-housing-census-2011/
https://www.instat.gov.al/en/themes/censuses/census-of-population-and-housing/publikimet/2011/publications-of-population-and-housing-census-2011/

Religions 2023, 14, 658 17 of 18

Jazexhi, Olsi. 2010. Mbi Islamofobiné publike té Mirela Bogdanit. Shqiperia.com (blog). Available online: https://www.shgiperia.com/
shqip/opinionart/alD/671/Mbi-Islamofobine-publike-te-Mirela-Bogdanit (accessed on 13 November 2022).

Jazexhi, Olsi. 2012. Katolicizmi shtetéror kércénon tolerancén fetare né Shqipéri e né Kosové [State Catholicism Threatens Religious
Tolerance in Albania and in Kosovo]. Zéri Ismam. Available online: https:/ /www.zeriislam.com /artikulli.php?id=2160 (accessed
on 12 November 2022).

Jazexhi, Olsi. 2018. Albania. In Yearbook of Muslims in Europe. Edited by Oliver Scharbrodt. Leiden: Brill, pp. 19-35.

Joinson, Adam N. 2001. Self-disclosure in computer-mediated communication: The role of self-awareness and visual anonymity.
European Journal of Social Psychology 31: 177-92. [CrossRef]

K.H. (Sunni Tradition). 2016. University of Tirana, Political Science Department, Tirana, Albania. Personal Communication.

Kepel, Gilles. 1991. La revanche de dieu: Chrétiens, juifs et musulmans a la reconquéte du monde. Paris: Le Seuil.

Kodi Penal. 1982. Kodi Penal. In Kodet e Republikés Popullore Socialiste té Shqipérisé. Edited by Byroja Juridike prané Késhillit té
Ministrave. Tirane: Shtypshkronja “Mihal Duri.”. First published 1977.

Kushtetuta. 1976. Kushtetuta e Republikés Popullore Socialiste té Shqipérisé [Constitution of the People’s Socialist Republic of Albania]. Tirana:
Qendra e Botimeve Zyrtare.

Kushtetuta. 1998. Kushtetuta e Republikés s¢ Shqipérisé [Constitution of the Republic of Albania]. Tirana: Qendra e Botimeve Zyrtare.

Lederer, Gyorgy. 1994. Islam in Albania. Central Asian Survey 13: 331-59. [CrossRef]

Llukani, Andrea. 2009. Kisha Ortodokse Autogefale e Shqipérisé (Nga vitet Apostolike deri né ditét tona) [The Autocephalous Orthodox Church
(From the Apostolic Times to Our Days)]. Tirana: Trifon Xhagjika.

Llukani, Andrea. 2011. Enciklopedia e krishteré [Christian Encyclopedia]. Tirané: Trifon Xhagjika.

M.LL. (Mix Tradition-Bektashi-Sunni). 2016. European University of Tirana, Political Science Department, Tirana, Albania. Personal
Communication.

Magazzini, Tina, Anna Triandafyllidou, and Liliya Yakova. 2022. State-religion relations in Southern and Southeastern Europe:
Moderate secularism with majoritarian undertones. Religion, State and Society 50: 396-414. [CrossRef]

Mandaville, Peter. 2007. Global Political Islam. London: Routledge.

Marx, Karl. 1984. Contribution to the Critique of Hegel’s Philosophy of Law. Introduction. In Karl Marx, Frederick Engels: Collected
Works. London: Lawrence and Wishart, pp. 175-87. First published 1843.

N.M. (Catholic Tradition). 2016. University of Tirana, Political Science Department, Tirana, Albania. Personal Communication.

Powell, David E. 1975. Antireligious Propaganda in the Soviet Union. A Study of Mass Persuasion. Cambridge: The MIT Press.

Prifti, Peter R. 1975. Albania: Towards an atheist society. In Religion and Atheism in the U.S.S.R. and Eastern Europe. Edited by Bohdan R.
Bociurkiw and John V. Strong. Toronto: University of Toronto Press, pp. 388—404.

Prifti, Peter R. 1978. Socialist Albania since 1944. Boston: MIT Press.

Raport Informativ. 1967. “Mbi Rezultatet e Para té Luftés Kundér Fesé dhe disa Masa pér Thellimin E Métejshém té Saj” in “Observatori i
Kujtesés.”. Available online: http:/ /www.observatorikujteses.al/shqiperia-ateiste-si-u-shemben-2169-kisha-e-xhami/ (accessed
on 20 January 2023).

Roy, Olivier. 2008. La Sainte Ignorance. Le temps de la religion sans culture. Paris: Le Seuil.

Roy, Olivier, and Arolda Elbasani. 2015. The revival of Islam in the Balkans: From identity to religiosity. In Islam and Nationalism.
London: Palgrave Macmillan UK.

Sinani, Gjergj. 2017. Feja dhe edukimi. Tirana: Fondacioni “Friedrich Ebert”.

Sinishta, Gjon. 1976. The Fulfilled Promise. A Documentary Account of Religious Persecution in Albania. Santa Clara: H & F Composing
Service-Printing.

Skendi, Stavro. 1967. The Albanian National Awakening 1878-1912. Princeton: Princeton University Press.

Spears, Russell, and Martin Lea. 1994. Panacea or Panopticon?: The Hidden Power in Computer-Mediated Communication.
Communication Research 21: 427-59. [CrossRef]

Stan, Lavinia, and Lucian Turcescu. 2007. Religion and Politics in Post-Communist Romania. Oxford and New York: Oxford University
Press.

Stark, Rodney. 1981. Must all Religions be Supernatural? In The Social Impact of New Religious Movements. Edited by Bryan Wilson. New
York: Rose of Sharon Press, pp. 159-77.

State Department. 2007. Albania: International Religious Freedom Report; Washington, DC: United States, Department of State, Bureau of
Democracy, Human Rights, and Labor. Available online: http:/ /www.state.gov/j/drl/rls/irf /2007 /90160.htm (accessed on 2
February 2023).

State Department. 2022. 2021 Report on International Religious Freedom: Albania; Washington, DC: U.S. Department of State. Office
of International Religious Freedom, First published 2021. Available online: https://www.state.gov/reports/2021-report-on-
international-religious-freedom /albania/ (accessed on 21 March 2023).

Tarifa, Fatos. 2007. To Albania, with Love. Lanham: Hamilton Books/University Press of America.

Tirana Times. 2012. Final Census Findings Lead to Concerns over Accuracy. Tirana Times. Available online: https://web.archive.org/
web/20121226154037 /http:/ /www.tiranatimes.com /news.php?id=14605&cat=1 (accessed on 17 January 2023).

Tonnes, Bernhard. 1982. Religious persecution in Albania. Religion in Communist Lands 10: 242-55. [CrossRef]

Topulli, Justinian. 2000. Rigjallérimi i besimeve fetare né Shqipéri pas rénies sé komunizmit [Revival of religious beliefs in Albania
after the fall of communism]. Ph.D. thesis, Shkenca Sociale, Universiteti Europian i Tiranes, Tirana, Albania.


https://www.shqiperia.com/shqip/opinionart/aID/671/Mbi-Islamofobine-publike-te-Mirela-Bogdanit
https://www.shqiperia.com/shqip/opinionart/aID/671/Mbi-Islamofobine-publike-te-Mirela-Bogdanit
https://www.zeriislam.com/artikulli.php?id=2160
https://doi.org/10.1002/ejsp.36
https://doi.org/10.1080/02634939408400866
https://doi.org/10.1080/09637494.2022.2129242
http://www.observatorikujteses.al/shqiperia-ateiste-si-u-shemben-2169-kisha-e-xhami/
https://doi.org/10.1177/009365094021004001
http://www.state.gov/j/drl/rls/irf/2007/90160.htm
https://www.state.gov/reports/2021-report-on-international-religious-freedom/albania/
https://www.state.gov/reports/2021-report-on-international-religious-freedom/albania/
https://web.archive.org/web/20121226154037/http://www.tiranatimes.com/news.php?id=14605&cat=1
https://web.archive.org/web/20121226154037/http://www.tiranatimes.com/news.php?id=14605&cat=1
https://doi.org/10.1080/09637498208431032

Religions 2023, 14, 658 18 of 18

Turner, Bryan S. 1983. Religion and Social Theory: A Materialist Perspective. London: Heinemann, Humanities Press.

Turner, Bryan S. 1994. Orientalism, Postmodernism and Globalism. London: Routledge.

Yakova, Lilia, and Leda Kuneva. 2021. Albania: Legacy of Shared Culture and History for Religious Tolerance. In Routledge Handbook
on the Governance of Religious Diversity. Edited by Anna Triandafyllidou and Tina Magazzini. London and New York: Routledge,
pp- 162-75.

Yakova, Lilia, and Victoria Bogdanova. 2022. Preventing religiously motivated radicalisation: Lessons from southeastern Europe.
Policy Briefs, [Global Governance Programme] GREASE 12. Available online: https://hdl.handle.net/1814 /74548 (accessed on
23 April 2023).

Zola, Matteo. 2016. Di jihadismo balcanico e altre sciocchezze. Una risposta ai giornali italiani. Available online: http://www.
eastjournal.net/archives/68961 (accessed on 11 November 2015).

Disclaimer/Publisher’s Note: The statements, opinions and data contained in all publications are solely those of the individual
author(s) and contributor(s) and not of MDPI and/or the editor(s). MDPI and/or the editor(s) disclaim responsibility for any injury to
people or property resulting from any ideas, methods, instructions or products referred to in the content.


https://hdl.handle.net/1814/74548
http://www.eastjournal.net/archives/68961
http://www.eastjournal.net/archives/68961

	Introduction 
	Methodology 
	Literature Insights 
	The Historical Context: Atheistic Albania 
	The Post-Communist Return of Religion 
	Conclusions 
	References

