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history from Melitopol to Lemberg/Lwów/Ĺ viv, Vienna, Warsaw, Bucharest, Berlin, 
Prague, and Montreal. The title of Erlacher’s book seems to suggest that the agency 
lies elsewhere; that Dontsov was active in an age that was extreme—thereby merely 
“drifting along” and conforming to the Zeitgeist. In the Ukrainian literature one 
often encounters the claim that Ukrainian nationalism, unique in the post-Habsburg 
realm, supposedly did not produce a fascism of its own; even that Ukrainian fascism, 
in the absence of statehood, was an impossibility (449). Such selective narrations 
formed the basis for the attempts, under Viktor Iushchenko (2005–2010) to rehabili-
tate Dontsov, whose ghost, Erlacher notes, ”still haunts Ukraine’s cities and universi-
ties”: with streets named in his honor across Ukraine, “Dontsov’s influence is felt in 
every region of the country” (451). Erlacher notes the paradoxes of his posthumous 
rehabilitation; how memory managers at the Ukrainian Institute of National Memory 
(UINP) “dismisses claims that Dontsov was antidemocratic or totalitarian as baseless 
defamations,” (452); how “such efforts to reimagine Dontsov as a liberal democrat 
are not only unpersuasive but would probably have baffled and vexed the publicist, 
who attacked the notions of democracy and universal human rights throughout his 
career” (452–53).

Russia’s war of aggression against the democratically elected government of 
Ukraine, a reconquista grotesquely packaged as “de-nazification” complicates the 
work of historians of Ukrainian nationalism. At a time of massive Russian systematic 
disinformation, some may question whether this is the right time to address the leg-
acy of the Ukrainian far right. To others, the war serves as a painful reminder about 
the dangers leaving the difficult topics in the hands of ideologues and information 
warriors. Erlacher’s book will become indispensable as the post-war, democratic, 
European Ukraine begins the process of Aufarbeitung of the past.

Per Anders Rudling
Lund University
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Hungarian Prime Minister Viktor Orbán has repeatedly declared Hungary a 
Christian nation. Leaders of the Law and Justice Party have said the same thing 
about Poland. And in the United States, many of the insurrectionists who stormed 
the Capitol building on January 6, 2021 claimed that they were striking a blow to 
redeem Christian America. These examples reflect the fusion of religion and nation-
alism in the ideological imagination of the extreme Right on both sides of the 
Atlantic. They also recall a longer history of Christian nationalism with roots in the 
interwar era. This volume, Religion, Ethnonationalism, and Antisemitism in the Era 
of the Two World Wars, edited by Kevin P. Spicer and Rebecca Carter-Chand, helps 
make sense of these historical echoes. The case studies here reflect geographic and 
confessional breadth, from Romania and Ukraine to the United States and includ-
ing examples from Catholic, Protestant, Orthodox Christian—and in one outlier 
essay, Jewish—communities. As a whole, the book offers important insights into 
the toxic proliferation of Christian nationalisms across Europe and North America 
in years after World War I.
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The breadth of contributions in this volume is a reminder that Christian nation-
alism—the idea that some form of Christianity defines the identity of an ethno-
nationalist community—has always been a transnational phenomenon. In her 
essay, Nina Valbousquet shows that Catholic press networks were an essential vec-
tor for the rapid circulation of the Protocols of the Elders of Zion in many countries 
after 1918. The prestige that Catholic publicists gave to these ideas helped many of 
their readers find political allies on the fascist Right. But this was by no means a 
Catholic story only. In the United States, George E. Deatherage founded the American 
Nationalist Confederation to promote a distinctly American and Protestant version 
of Christian nationalism (Charles Z. Gallagher). To this end, Deatherage borrowed 
elements of Nazi ideology, above all an obsession with Judeo-Bolshevism, to shape 
a racist and antisemitic vision of Christian America that was at once home-grown 
and avowedly international in outlook. A similar dynamic was at work in the Finnish 
Lutheran Church (Paavo Ahonen and Kirsi Stjerna). Although Finland was home to 
only a vanishingly small number of Jews, anti-Bolshevik emigres from Russia brought 
their fears of Judeo-Bolshevism with them and shared them with local conservatives. 
Antisemitic priests also looked abroad for some of their most explosive material. The 
most infamous of their texts, a screed by J. W. Watainen that described Bolshevism 
as a Jewish plot, was a reworking of a pamphlet originally produced in Germany by 
members of the early Nazi party.

In many cases, European Christians succumbed to the temptation of ethnonation-
alism out of a sincere desire to make their faith relevant to the world around them. 
German theologians worked assiduously to “Germanize” the Gospel of John in order 
to conform to the antisemitic ideology of the Nazi regime (Susannah Heschel and 
Shannon Quigley). In Vukovar (Danijel Matijevic), Catholic parish priests joined the 
fascist Ustaša and helped to forcibly convert Orthodox Serbs into (Catholic) Croatians. 
Meanwhile, the Croatian church hierarchy gave their tacit approval to a genocidal 
regime because it was anti-communist and because it promised their Church a promi-
nent role in the new fascist state. In Germany (Kevin Spicer), many Catholic clergy, 
Cardinal Michael Faulhaber foremost among them, rejected a blanket condemnation 
of Nazism because so many of their parishioners supported the Nazi movement.

Not everyone accommodated themselves to popular prejudice. After 1918, lead-
ers of the early ecumenical movement deplored the marriage between Christianity 
and nationalism that had justified so much bloodshed (Victoria Barnett). In Germany 
(Spicer again), the Catholic Vicar General Philipp Jakob Mayer insisted in vain that 
Christian love of neighbor made Jew-hatred “unchristian and un-Catholic.” His was a 
minority voice, but there were others. One of the most famous was the Ukrainian Greek 
Catholic Metropolitan Andrej Shteptytsky, who imagined a loving and truly Christian 
nationalism opposed to exclusionary nationalism and who bravely helped to rescue 
some 150 Ukrainian Jews during the Holocaust (Kateryna Budz and Andrew Kloes). 
In Romania (Ionut Biliuta), the Orthodox theologian Gala Galaction denounced anti-
semites as ignorant people “who never read the Bible!” (309). In the village of Korntal 
near Stuttgart (Samuel Koehne), a tiny fundamentalist community concluded that 
Nazism was a form of “ethnotheism” and thus pagan.

The variety of these cases, tragically few though they were, suggest that resist-
ing ethnonationalist racism was not a question of theology, but rather a matter of 
conscience. No doctrinal tradition proved a better defense than another against the 
scourge of antisemitism. Instead, brave men and women made ethical decisions in 
defiance of Church leaders and/or the prevailing views of the community. It is easy to 
feel inspired by their example, since it shows as Budz and Kloes argue in their essay 
on Metropolitan Shteptytsky that ethno-religious violence is not inevitable (294). 
Yet this volume also sounds a cautionary note against easy or pat conclusions. No 
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Christian confession was more invested in freedom of conscience than Methodism 
and no church was more unanimously and openly supportive of the Nazi regime than 
the Methodist church in Germany. Not all acts of conscience expressed democratic 
values, as the case of Julius Evola, an Italian fascist intellectual who championed the 
idea of a spiritual racism, clearly shows.

Undoubtedly motivated by a desire to be inclusive, the editors included one essay 
(by Sara Han) that deals with Jewish life: a piece on the Berlin Hochschule für die 
Wissenschaft des Judenthums as a space of Jewish spiritual resistance to Nazi terror. 
The essay is undeniably moving but raises questions about faith in the face of existen-
tial destruction that run in directions not reflected in the other contributions. Despite 
this inconsistency, this volume is an excellent introduction to some of the most recent 
research on the enduring problem of Christian nationalism in European history.

Paul Hanebrink
Rutgers University-New Brunswick
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The spectacular, if short-lived, rise of the self-declared Islamic State in Iraq and Syria 
(ISIS) in the previous decade prompted a voluminous body of commentary, much of it 
devoted to “foreign fighters”—the label placed on the tens of thousands of sojourners 
from dozens of countries who found themselves under ISIS rule or even fighting within 
its ranks. As the adjective “foreign” implies, the conversation is structured by a kind 
of methodological nationalism whereby nation-states are the primary unit of analysis, 
treated as either sources or destinations of foreign fighters. Although this perspective 
may obscure the inherently transnational experiences of their subjects, it provides a 
convenient rubric for organizing knowledge production: there are now case studies 
on nearly every country from which individuals have traveled and ended up in ISIS.

In this context, the book under review is the first academic monograph in English 
to specifically address ISIS migration from Bosnia-Herzegovina (hereafter, Bosnia) 
and Kosovo—places hitherto treated as destinations rather than as sources of “foreign 
fighters” during their own wars from the 1990s. According to various police statistics, 
upwards of 1,000 people from the two countries traveled to Syria during the war there, 
a considerable fraction of whom were women and children. The figures do not specify 
whether these individuals were involved with ISIS as opposed to other armed groups, 
nor do they differentiate fighting from other activities. Investigating such questions is 
beyond the scope of the study. Instead, Tanja Dramac Jiries focuses on the processes 
and networks that impel and facilitate departure for Syria in the first place.

Dramac Jiries’ research is based on interviews conducted with four returned for-
eign fighters and thirteen family members of foreign fighters throughout Bosnia and 
Kosovo, as well as officials and journalists. She eschews any easy attempt to construct 
profiles of individuals recruited to ISIS and instead highlights the “dysfunctional ele-
ments in the family, community, or state” (86) that leave no satisfying alternatives. In 
the case of Bosnia, Dramac Jiries notes that most of the ISIS sojourners in her sample 
came from broken families and found meaning in faith communities dedicated to the 
Salafi orientation of Islam, which were also sources of informal work opportunities 
and forms of social solidarity such as food banks (120–22). In contrast, in Kosovo she 
argues that recruitment primarily took place through strong kinship networks (116). 
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