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Where is it heading? Religion in late modernity inthe Czech Republié

By Veronika Hasova

Abstract

The aim of this article is to demonstrate how ielg—the set of traditions and the source of
collective memory—is perceived in the Czech Remubly individuals with different levels of
religiosity. The article concentrates on the waywinich religion is perceived in an environment
characterised by strong indifference to religiowsters and a low level of declared religiosity. The
paper asks whether religion in such an environnpa#sesses the potential to stabilise (or to
destabilise) society; it further compares whetherway religion is perceived by the community of
traditionally religious people differs from the ways perceived by people who practice alternative
faiths.

An analysis of ISSP 2008 data shows that thereatiner negative perceptions of religion in
the Czech Republic, and this view is influencedhmsy level of religiosity. Thus the more religious
(alternatively or traditionally) people are, the na@ositive perceptions about religion they will
hold. This study finds that controlled sociodem@dpia characteristics such as sex, age and
education do not have any statistically significafiuence on perceptions of religion.

Keywords: religion, memory, secularisation, perception, ralive religiosity, traditional
religiosity, Czech Republic

1 This study was supported by grant GR, ¢. 14-01948S, Kontinuita a diskontinuity v naboZenglaniti v Ceské
republice /Continuity and Discontinuities of Retigs Memory in the Czech Republic/.



Introduction

The situation of traditions is very paradoxicaltire modern world. Traditions are necessary for
society for social cohesion; it is the essenceauditions that holds society together. If there aver
no traditions, people would always begin at the esgouint, and progress would be impossible.
Many theorists claim that traditions are slowlyagipearing from society. This disintegration of
traditions is caused by the process of modernisatas well as parallel processes such as
individualisation, globalisation, consumerism antbamisatior?. Furthermore, from the point of
view of modernisation, traditions are not neces$arprogress; on the contrary, they are barriers t
it.

Religion is a good example of a questionable asdusdised tradition in the ‘modern’ world.
Religion itself was a ‘great’ tradition that strustd the lives of people and stabilised society for
many years. Religion used to have a positive meggioinsociety that it has lost today. This shift in
the thinking about religion may be seen as an emibe of modernisation, in particular
secularisation. The functions that religion onced have been transferred to different areas. The
theory of secularisation has been contested iarigghal sense, however, and researchers are now
trying to show that religion cannot entirely disapp® This challenge of secularisation in the
context of rising uncertainty nationwide (in thiase in the Czech Republic) should result in a
rediscovery of the functions of religion, ratheaithts extinction. In other words, people mightdoo
to religion for the certainty that is currently siisg in their lives'

The purpose of this article is to present how refigas a set of traditions and a source of
collective memory that provided social cohesionddong time, is perceived in late modernity in
the Czech Republic. The findings could contributeahswering the question of why and to what
extent religion has or has not been re-discovardéda Czech Republic. Thus the theoretical part of
the article focusses mainly on the meaning of i@higand the relationship between religion and
memory. The empirical part of the article preseh&sresults of a regression analysis based on the
data of ISSP 2008.

Theory
Religion: What did it once mean and what does amteday?

2 See for example: Jean-Francois Lyota®d postmodernismPraha: Filozoficky ustav AWCR, 1993); Zygmunt
Bauman,Individualizovana spoliost (Praha: Mlada fronta, 1999); Ulrich BedRizikova spolénost: na cegtk jiné
moderr (Praha: Slon, 2002).

3 See for example: Zdek NeSpor,Jaka vira? Sotasnaceska religiozita/spiritualita v pohledu kvalitativeociologie
naboZenstv{Praha: Sociologicky Ustav A¥R, 2004); Dana HamplovaCemu Cesi &ii: dimenze soudobéeské
religiozity,” Sociologickycasopis44 (2008): 703-723; Dana Hamplova and BlaRkdnakova,Ceska religiozita na
pocatku 3. tisicileti(Praha: Sociologicky Ustav ACR, 2009), Radek Tichy and David VavidaboZenstvi z jiného
Uhlu (Brno: CDK, 2012).



The position of religion as a tradition that sturets peoples’ lives has changed over time. In hjisto
we can find periods where people celebrated religiod periods where they criticised it. Although
there is not room in this article to discuss eastqa from antiquity to the present, it is impottém
understand the context of modernity and post-motgiate modernity, because these are principal
periods connected with changing the meaning ofjiei in the present through debates about
secularisation.

The importance of modernity is that modernity itsehn be seen as a ‘midwife of
secularisation®. The tendency to a decrease of importance of oglighat is well known from
modernity began earlier, during the Enlightenmdihis period of history was characterised by a
belief in reason and progress; it replaced theebali God with the belief in reasénSome early
modern authors presupposed that religion would ¢etely disappear from society, while others
predicted that religion would be transformed. Ihestwords, authors tried to describe what the role
of religion would be in this new type of society.this context, we can mention three key authors—
Emile Durkheim, Karl Marx and Max Weber. Marx reédsreligion in the sense that it was an
ideological instrument and the ‘opium of mankifjcthis instrument would be unnecessary in a
classless society. In his view, religion was anrimaent of the elite for disciplining societyweber
connected religion with ‘disenchantment’ of the ldowhen religion became only one type of
social actior?. Durkheim presupposed the disappearance of religiteit only in its original form;
still, he thought, it should be present in sociatthe form of rituals, which provide social coleesi
He also anticipated a rise of new activities angm®nies that would replace the existing offes.
The ideas of these authors later became an intpgrabf theories of secularisation.

The conception of secularisation is, however, gpiteblematic, because there are many
theories of secularisation rather than one ovenagctheory. This is why the sociologist Roman
Vido suggests using the tesecularisation paradigmThe termparadigmis better for including a
wide field of debates about secularisation, bec#usecollective (i.e. not individual), it stimuties
scientific research and it does not need to hawe arerarching theord. In its original sense,
secularisationshould mean the gradual disappearance of relifyjmn society. In late modernity
this conception has not been tenable, and authawve Btopped claiming in their theories that

religion will completely disappear from society. daeding to the sociologist James Beckford, we

4 Jan Vas, Komunita jako nova nage? (Plzei: Zapaddeska univerzita, 2012).

5 Roman, VidoKonec velkého vypréai? Sekularizace v sociologické perspek(Brno: CDK, 2011), 34-35.

8 Jan KellerDé¢jiny klasické sociologi¢Praha: SLON, 2007), 36.

7 Karl Marx and Joseph J. O'Mallegritique of Hegel's ‘Philosophy of RighfLondon: University of Cambridge,
1982), 138.

8 Marx and O’MalleyCritique of Hegel's ‘Philosophy of Right138.

9 Max Weber Sociologie ndbozenst@Praha: VySehrad, 1998).

10 Emile DurkheimElementarni formy nabozenského Zivota: systém ismaumv AustraliiPraha: Oikoymenh, 2002).
1 Vido, Konec velkého vypréwi?, 22—-32.



can distinguish six different streams of seculaigsathoughts that form secularisation theoriese Th
first stream is built on the thoughts of Augustar@® and Herbert Spencer, and partly on those of
Emile Durkheim. The main idea of this stream ofutiiat is a structural differentiatioStructural
differentiation means that religion has become fus# of many subsystems; one with very low
influence. The second stream continues the though@avid Hume and other members of the
Scottish Enlightenment, as well as the French dopgedists. An emphasis on empiricism and
scientism is in the background of this stream @iutiht; religion is justified only in the form of
‘original religion’ that is grounded in human reasdhe third stream is based on the thoughts of
Max Weber and Ernst Troeltsche; it accents theridgaamics of religion and its transformation in
the context of social and cultural changes. Thetlfostream is connected with classic figures of
liberalism such as John Stuart Mill and John Lodkes, based on the institutionalisation of religio
and the problematisation of religious tolerancee Tifth stream is inspired by Marxism; this stream
views religion as a part of an oppressive socialesy. The sixth and final stream refers to Sigmund
Freud and his psychoanalytical theory, in whicligieh is viewed as a ‘collective neurosté'The
paradigm thus is useful to include this wide raofhoughts about secularisation.

Meanwhile, theorists of secularisation abandonethkihg of secularisation as the
disappearance of religion from society altogethed tried to find new explanatiorisn the sense
of some transformation of religion, which sometinmaplies a theory of individualisation. We can
summarise these theories that, in agreement wahlagsation theories, religion does have some
place in society, but it is nevertheless greathyitid. Although religion is often associated witie t
private sphere, we often witness its presenceamtiblic sphere; we speak about desecularisation
and deprivatisatiok! Researchers have also responded to this, showatgreligion does have
some place in the public sphéfe.

This fragmentation of secularisation theory is adyexample of trends in post-modernity,
which is characterised by the rejection of cladtyd a shift to plurality® A large number of
different theories means that there are many opsabout the validity of secularisation in society.
In other words, while some authors claim religiaml svas meaning (and thus there is no

secularisation in the original sense), others attjue that society is still going through the s

12Vido, Konec velkého vyprémi?, 35-36.

13 See for example: Bryan R. WilsoReligion in Secular Societ{Baltimore: Penguin Books, 1969); Thomas
Luckmann, The Invisible Religion. The Problem of ReligionNtodern SocietyLondon: Collier—Macmillan LTD.,
1967); Peter L. BergeRosvatny baldachy(NY: Anchor Books, 1967), etc.

14 José CasanovRublic Religions in the Modern Wor(€hicago: University of Chicago Press, 1994).

15 See for example: Lucie Jarkovska a Kimt@ LiSkova, “Tradice, jeji rozpad a zachrana skses: Diskurzivni
strategie odfrci sexualni vychovy,'Sociologickycasopis2 (2013): 269-290; FrantiSek Kalvas et al., “Randet a
nastolovani agendy: Dva paralelni proces v intéfal8ociologickyasopis48 (2012): 3—37; Lee Marsden and Heather
Savigny, Media, Religion and Conflic(Farnham: Ashgate, 2009); Johanna Sumiala-SeppandnKnut Lundby,
Implications of the Sacred in (post) Modern Mef&bteborg: Nordicom, 2006), etc.

16 | yotard,O postmodernismu



of secularisation. The authors Peter Berger andeSBeuce are good examples. Berger withdrew
his theory of secularisation under changing cirdamses. He problematises secularisation through
the increase of fundamental religious movementd, dire to the fact that the United States as a
modern superpower is still quite religiotfsAccording to Berger, ‘the assumption that we live
secularised world is false. The world today ... iduagusly religious as it ever was, and in some
places more so than evé¥.Bruce stands in opposition to Berger's statemefinsling them
unsatisfactory; he justifies the theory of secsktion. Bruce sees a confirmation of secularisation
in religious revival, not refusal; he also findattalternative religiosity does not mean a denial o
secularisation. As a result, people do not undedgsthis alternative in the spiritual sense, nor are
they very frequently in contact with it. In Bruce/w, secularisation is a change in religion, iahic
means a decrease of religithn.

In the Czech context, there has also been ongogéimtd about secularisation and the
position of religion in society. The main topic aébate is whether or not the Czech Republic is an
atheistic nation. Researchers have tried to expltencauses of the low level of religiosity in the
country with four main explanations. The first igsessful but superficial re-Catholisation aftex th
Battle of White Mountain. The second is an antiHo#t focus of national revival. The third is the
refusal of clericalism connected with the acceptatof civic liberalism thinking by political
representation. The fourth is the valued pragmat$rthe majority. According to the scholar of
religion David Vaclavik, the only correct explamatiis one that combines religious behaviour with
considerations of the deep economic, social andigalchanges that Czech society has undergone
since the nineteenth centfThe sociologist Petr Pabian also discusses theesanf the low level
of religiosity; he connects it with communism, whibad strong support in the Czech society and
stood against only partly mobilised Catholicism.isTHed to an indifference to religious
characteristics for Czech sociétyAlthough communism is a frequently used explamatiecause
the system attempted to do away with religion tgtostrict repression, it is wrong to view the
context of communism as a specific form of secsédion, because studies measuring religiosity
have shown that the Czech Republic does not diffach from other countries in this regard.
Ongoing processes affecting the nation are simaprocesses happening in other European
countries®?

So far | have described the context that has inflad the perception of religion today. The

17 peter L. Bergeyzdalena slava. Hledani viry veku lehkovrnosti (Brno: Barrister&Principal, 1997), 30-34.

18 peter L. BergerThe Desecularization of the World: Resurgent Retigind World Politic§Washington: the Ethics
and Public Policy Centre, 1999), 2.

19 Steve Bruce, Secularizatioim Defence of an Unfashionable The@N): Oxford University Press, 2011), 104-112.
20 David Vaclavik,NaboZenstvi a moderagska spoknost(Praha: Grada, 2010), 53-74.

21 petr Pabian, “Alternativnitfbéh ceské sekularity, Socialni studie2 (2013): 85-105.

22 petr FialaLaborato” sekularizace. Nabozenstvi a politika v ne-nabd&espolenosti: ¢esky pipad (Brno: CDK,
2007), 9-12.



perception of religion is important because frorstdiy we know of cases when religion was
reinvigorated if it could satisfy the needs of ffleople. Today, we live in a period characterised by
a high level of uncertainty. We no longer blindklieve in the idea that progress is a guarantee of
survival. In other words, we no longer believehe tdea that has systematically disturbed religious
values and has caused us to move away from religiom idea that modern societies would be able
to ensure peoples’ safety and welfare has not preéeebe the case. These circumstances should
open some space for religion. Experiencing exigknncertainty, a sense of danger or desire for
human contact and solidarity, or answering the tjpe®f why we exist are still important factors
for individuals, and should be a reason for seekiliion or other spiritual form&. In other
words, in late modernity, religion should beconrer@ewed resource of certainty and stability in the
sense of discovery of a ‘lost paradise’ in a religi community* But this can only be possible if
religion overcomes a few barriers connected witldenoity and the process of secularisation.

The first challenge that needs to be resolvedspudes over the definition of religion. Bruce
criticises post-modern approaches that argue teigion’ is merely a modern construct as if there
was contrasting category of naturally occurringmsri

There are two main approaches to defining religifumetional and substantive. These
perspectives are the key to determining the validitsecularisation. The functional definitions are
very inclusive. According to these definitions, whaligion does in society is important. In this
sense, religion has several functions: for exammieyiding strategies to overcome problems that
humans face in their daily lives (e.g. hopelessniesitity, despair and so orff. Religion provides
solutions to otherwise unanswerable questions wighb@r it can bind people together in forms of
collective action. The problem with these kindsdefinitions is that they are too broad; thus, it is
difficult to draw precise boundaries about whatgieh is or is not’ That is why the sociologist
and scholar of globalisation Roland Robertson daithat if we defined religion through a
functional perspective, we could not speak abade@ease or weakening of religion, because this
definition is so broad that it could include marhyepomena such as nationalism, socialism and so
on?® Bruce even claims that functional definitions aret definitions of religion, but rather
assertions about the consequences of religion antbstly defined® He is an advocate for
substantive definitions. In this approach, it i$ moportant what religiordoesin society but rather

what it is: what the ‘essence’ or the ‘substance’ is. Thennfaature of this definition is the

23 Pippa Norris and Ronald Ingleha®acred and Secular. Religion and Politics WorldwiNg: Cambridge University
Press, 2011), 245-246.

24Vvarg, Komunita jako nova nage?, 13.

25 Steve Bruce, “Defining Religion: A Practical Respe,“International Review of Sociolody(2011): 108.

26 Keith A. Robert and David Yaman@eligion in Sociological Perspectiyeondon: SAGE, 2012), 6-7.

27 Grace DavieThe Sociology of Religioftondon: SAGE, 2007), 19-20.

28 Vido, Konec velkého vypréii?, 63—64.

29 Bruce, “Defining Religion,“ 107.



distinction between the sacred and the profanes Kihd of definition is also problematic, however,
because it directs researchers’ attention onlyaditional forms of religion, whereas they overlook
new forms of religiosity® In the context of secularisation, substantiverdefins do not permit a
change in substance when religion is changed: tienge means a sign of secularisation.
Sometimes the pursuit of defining religion hidesatwiBruce correctly highlights: ‘what is
interesting about the strong-weak religion debatethiat nothing hinged on the definition of
religion’.3! The true importance of the approach to religiorop®rationalising, identifying and
measuring the features of religion and of all tkieeo social phenomena that we wish to deploy in
our explanationd? We have to bear in mind that ‘definitions are mutrors of reality to be judged
as “true” or “false” but are tools that can be ségnthose who use them as more or less useful
(Berger, 1997)83

Another challenge lies in something that can b&edahestructural conditionsof society.

By this | mean barriers that determine thinkingwbeligion in a particular society. There could be
restrictions when people cannot declare their iagity, or negative perceptions of religion when
people do not declare religiosity due to socialtamn because it is not good to believe. In the
Czech Republic, there is an idea that the causehirdiscontinuity of religion is the set of
structural conditions: for example, communism. Tdogs not fully explain why the revival of some
religious beliefs is still not possible. In otheonds, why people no longer look to religion during
uncertain times, or why religion is not successgiuneeting people’s needs. There have to be other
reasons than political pressure; for example, aléwel of trust in the Church when people prefer to
remain without belief than re-accepting the teaghionf the Church. ‘Institutions can be changed
instantly. But people must forget and re-learn ..ahy case, people seem to change less quickly
than institutions3*

Furthermore, the decline of believers could alsordlated to a negative perception of
religion in our society: people connect religiortiwsuch negative factors as child abuse scandals,
discrimination against homosexuals and terroAsih.is possible that non-religious affiliation (or
participation in different traditions, includingesringly ‘distant’ alternatives) could be caused by
legislative regulations (typical of a communistineg) or by scandals such as those that have

plagued the Catholic Churéf We need to know what the barriers are that cauesskweligious

30 Robert and Yaman®&eligion in Sociological Perspectivé—6.

31 Bruce, “Defining Religion,“ 116.

32 Bruce, “Defining Religion,“ 118.

33 Robert and Yaman®&eligion in Sociological Perspectivé.

34 Meulemann Heiner, “Enforced Secularization - Sporbus Revival?: Religious Belief, Unbelief, Unaatty and
Indifference in East and West European Countri€d 11998”.European Sociological Revied (2004): 60.

35 Ulrich Beck,A God of onks own: religions capacity for peace and potential violer(@ambridge: Polity, 2010),
125.

36 Daniel M. Hungerman, “Substitution and Stigma:dgrice on Religious Competition from the Catholix-8buse



transmission. Why do all mothers not religiouslgiabise their children, and why are all children
not believers when they reach adulthood? We neéetermine why the new generation sees more
de-conversion than conversion, and why there agelewer numbers of religious parents, and thus
a decline in the numbers of believéfs.

One example of distancing from an idea of religiothe Czech context is the debate about
sex education that took place in Czech school®i®2After the Ministry of Education published a
brochure about sex education, there was a gredicpalitcry against sex education in schools.
These initiatives were likely successful becauser#iigious discourse was replaced by a cultural
discourse. The conservative cultural discourse gaser to accept than the religious discourse
because of the lukewarm religious climate in theg®zRepublic. The Christian right finds the most
success in topics where it uses secular discopsmidoscientific arguments about physical and
mental health, as well as therapeutic discoursesetfracceptance and self-improvem&hthus,
people relate to religion when it is replaced bgther discourse.

I would like to deal with these challenges to soeméent. First, for my analysis it is not
important what the function or substance of relgis. | will use the survey’'s data for analysis,
operating with the assumption of an individual'ssqunderstanding of the termeligion. The
important thing is the collective memory of thepesdents, rather than precisely defining the term
religion. The next chapter, as a result, is dedicatedaa@dmcept of memory in relation to religion.
Second, in the analysis that follows | will try determine if there are barriers in the perceptibn o
religion in the Czech Republic that impede its ta@igation, and whether or not these barriers are

specific to a particular sector of society.

Memory and Religion
The concept of memory is gaining more and morentitte in social science toddy.The historian

Francois Hartog even takes the view that memorg isew paradigm in social scierfeAn

Scandal'NBER Working PapeiNo. 17589 (2011): 23.

$7Antonin Paléek and Roman Vido, “Nabozenské vyznanieské republice z perspektivy inter- a intragetiaira
transmise”. NaSe spaleost 2 (2014): 24-35.

38 Jarkovska and Liskova, “Tradice, jeji rozpad ehrzana skrze sex,” 287.

39 See for example: Petra L. Burzova, llona Bakmva, and Ongj Hejnal, “Panst’ a prostor: Reprezeriai strategie
spole&enstva vzpominani v postindustrialninds®i,* Socialni studiad (2013): 107-126; Andreas Huyssen, “Berlinské
proluky,” Socialni studia4 (2013): 15-34; Gergely Kunt, Dori Szegd, andalMajda, “Politickd komunikace v
piibézich zneuatnych pamatnik,“ Socialni studiad (2013): 35-56; Blanka Markova, and @ejdSlach, “Governance
kulturou taZené urbanni regeneracdp&dova studi€erné louka v Ostray* Socialni studiad (2013): 127—-143; Ilvana
RapoSova, Apolbénia Sejkova, and Csaba Szal6, “ZatEmho na Zbrojovku? Praktiky formovania urbannajti
prostrednictvom individualnej angaZzovanosti aktér@ocialni studiad (2013): 79-105; Katma Sidiropolu Jank
“Krajina vzpominek. Kdo kresli mapu “kmmského Bronxu ?‘Socialni studiad (2013): 57-78; #i Subrt, and Ji
Vinopal et al.,Historické wdomi obyvatelCeské republiky perspektivou sociologického vyzk(fPmaha: Karolinum,
2013); DuSan Luzny, “Kulturni pa#ti jako koncept sociélnichéd,” Studia Philosophiceé6l (2014): 3-18; Nicolas
Maslowski and # Subrt,Kolektivni pardgz. K teoretickym otazkaPraha: Karolinum, 2014), etc.

40 Maslowski and Subrkolektivni parg, 31.



increasing interest in this topic was characterisfithe 1970s; this increasing interest in memory
was connected with the awareness of the extincbibrvivid memories. This is because the
generations that witnessed first-hand the crimescatastrophes of the twentieth century are dying,
taking these vivid memories with théthThis situation implies that memory is bound to geo
Memory is tied together with forgetting, which eajpls why collective memory is more reliable
than individual memory. There have even been dsouos of whether or not there is such a thing
as individual memory. As the early twentieth-ceptugociologist and philosopher Maurice
Halbwachs claimed, our memories rest collectivelgt are reminded to us by others, even if these
memories are connected with events or things we leyperienced or have seen alone. This is
because we have never really been alone. In oes kve converse with others (for example, with
architects, writers, artists and so on) to obtaiffe@nt perspectives about somethfdg.
Furthermore, the Egyptologist Jan Assmann clairasiths difficult to distinguish ‘individual’ and
‘social’ memory because the individual is alwaysiabto a high degre® This means that memory
is rooted in society but is still in the processtr@insformation. Thus, to some extent memory is
dependent upon context because we interpret mesnibré happened a long time ago differently
under new circumstances due to our new experie@uasappraisal of the past is relative, and thus
SO is memory; memory is also threatened by fomygttas was mentioned earlier. Halbwachs
explained forgetting as a process whereby an iddali as the owner of a particular memory,
forgets something that does not have a concretendiog in the present. In other words, when we
cease to be a member of a group, memories thaharedtogether fade because they lack external
impulses. The specific frame that held the memas/¢hanged or disappearéd.

There are a few strategies that may moderatertheegs of forgetting. The first is holding
memory within a group. A collective has a bettearate of reconstructing memories than an
individual does, because each individual in a grcaup remember something, and together they can
describe their memories in more deféilln addition, people need bonds in order to develop
memory, and memory is needed to form those bbhdbis dialectic relation helps to hold
collective memory. The second strategy is conngatiemory to material objects when the main
role of these material objects is to stop time angreserve things as they were. Such places of
memory would not exist if there were not the pasisjito change and update their meanings. What

we remember are not places of memory themselvimualh they work as a place where memory

41 Maslowski and Subriolektivni parer, 8.

42 Maurice Halbwachs(olektivni pangs (Praha: SLON, 2009), 51.

43 Jan AssmanrReligion and Cultural MemorgStanford: Stanford University Press, 2006), 3.

44 Maurice Halbwachd,es cadres sociaux de la mémaRaris: Albin Michel, 1994 (1925)), 279 cited Maskki and
Subrt,Kolektivni parér, 19.

45 HalbwachsKolektivni pards, 50-92.

46 AssmannReligion and Cultural Memonp.



starts to put images of the past together into aay&t And stories are always better for
remembering than isolated memories are.

Religious rituals are one of the oldest and mosti&unental media for bonding memdgy.
For that reason, religion itself is one source ygetof connective/collective memory. This idea
helps to overcome the problem of defining religibaecause religion is a specific mode of believing
where a ‘chain’ and collective memory have a clucke. The chain makes the individual believer
a member of a community that incorporates passemteand future members. A collective memory
then becomes the basis of that community’s existemhis explains why, when people are losing
their memory, they are also losing traditional gieih*®* We could remember some fragments of
memories, however, and it does not matter if theferrto the substance or to the function of
religion: we still use them and integrate them iother symbolic systen®. This means that
traditional religion is going through changes.

In the Czech context, the collective memory of asseof history is quite problematic.
History does not seem to be important for many 6gecery few people are actively interested in
history>! The problem is that people with a low level oftbig: knowledge could be more easily
manipulated into believing historical misinterpteda (for example, misinterpretation of religious
issues) which could lead to a decrease of the nuofdzelievers. The low level of religiosity in the
Czech Republic could therefore be connected wittla of interest in history. This is why memory
is a good tool for analysing the transformationedigion (i.e. its continuity and discontinuities)
in something we can cailigious memory? Continuity in religious memory can be interruptad
many effects that are more or less linked to edlrofor example, hostile political regimes, such
as communism; the failure of religious socialisatiand negative news about religion, such as
religious scandals and religion-inspired terroridine discontinuity could also be due to an erosion
of plausibility structures as a result of religiopturalism. When individuals feel cognitive
dissonance because the truth they believe in ifra@wed with other truths—with the result that
there is no longer one absolute truth—many trutos make individuals have doubts about their
beliefs>3

In such an environment, there is a need to predée/eontinuity of memory (in particular,
religious memory) in resources besides human ressumReligion can be kept, for example, in

churches, books or electronic media, or it can d&yat knherently in something that originally had

47 Maslowski and Subriolektivni parar, 35—-36.

48 AssmannReligion and Cultural Memoryl 1.

49 Daniele Hervieu-LégeReligion as a Chain of Memo(iNew Brunswick: Rutgers University Press, 2001), i

50 Hervieu-LégerReligion as a Chain of Memqrg58.

51 Subrt and Vinopal et alistorické v¥domi obyvateCeské republiky perspektivou sociologického vyzk@®iz—208.
52 uzny, “Kulturni pangt’ jako koncept socialniched*, 4.

53 Berger,Vzdalena slaval1-22.



religious meaning and now has been replaced byhanateaning, as some rituals, events or values.
Although these media of religious memory are tleaments that possess the potential to mobilise
religion (by providing continuity in society), theermust be an impulse—some activity—for
mobilisation itself. There could be the problemtlo¢ vicious circle. There are some causes that
weaken religion, and thus reduce the number otbels; the low number of believers then lacks
the power to mobilise their religion, which thennferces the causes that led to the decrease in
believers in the first place. This is why | will @gse the perception of religion in the Czech
Republic: it could reveal both the cause for theréase in numbers of believers and the potential to
mobilise religion. The findings should reveal whigloup or groups could be a carrier for this
potential for mobilisation, and which barriers dher factors disturb the continuity of religious

memory.

Methods
Data

Data were collected from the Czech SociologicalaDatchive. For the analysis, the data of the
International Social Survey Programme (ISSP) 2068wsed. A survey was created by stratified
multistage random sampling. The sample size was21tBspondents who were at least 18 years
old, permanently residing in the Czech Republicing/slata from this kind of survey does have
some limitations; for example, respondents’ différainderstandings of the same question,
answering according to expectations connected thighmajority opinion in the country, biased
memories of respondents and so on. Although tlsene ibest solution for solving these limitations,
there are approaches that reflect the limitatidnib@interpretationg?

Another problem could be a forced reduction ofdata sample because of data preparation.
For example, in this analysis, a sample of 895 aedpnts was used. Almost 40 percent of the
decrease of the respondents was due to deletintednobservations in the variables that were used
and data re-coding; nevertheless, the sample \iidaigie enough to be analyset.

| formed a few composite variables for the analy$ise creation of variables can also be
seen as problematic because the researcher canneoceltain variables and not others, depending
on, for example, the scale’s degree. Putting aesariables together meaningfully can raise some
interesting and important findings, if it is podsilbto do so. The dependent variable, thergligion

perceived as a stabilisgor destabilise},*® and the composite independent variablesaieznative

5 Martin Vavra, “Jak zjiSovat navstvnost bohosluzeb? Problém sienim naboZenského fenoménu\ase
spole’nost7 (2009): 32—-39.

5 | also worked with a sample of 1,096 respondent®re | did not use the one key variable that chdkis large
decrease in data; the results were similar, sodhigease was justifiable. Including this variatiles refines the
findings, but does not bias them.

56 See Apendix, Table 2.



religiosity and traditional religiosity®>’ There could be a question of which variables shdae
involved in alternative and traditional religiosityut these independent variables are not new in
research studies; their creation is inspired byiptes research® The dependent variable was
considered through the possibility of a survey. (itee questions that were asked) and theory. |
chose variables that symbolise conflict as welltagetherness for several reasons. As was
mentioned above, people need bonds in order tol@@veemory, and memory is needed to form
those bonds® The variablegracticing a religion helps people to make frieratsd practicing a
religion helps people to meet the right kind of gle@re involved for this reason. Making friends
and meeting the right kind of people relate to alocohesion: to forming the necessary bonds. The
variableslooking around the world, religions bring more clictfthan peaceandpeople with very
strong religious beliefs are often too intoleraritatherswere also involved in the scale because
these variables symbolise problems that could cdiss®ntinuities in religious memory. The first
pair of variables thus refer to the perceptionedijion as a stabilising factor, and the second g&i
a destabilising factor. | obtained a scale thatlcta@t least partially indicate the possibility in
keeping continuity, but also highlight discontiuihe reduction to these four variables was due
to the fact that | was limited by the resourceshef data (ISSP 2008). | determined the Cronbach
alpha to justify this selection of variables andrfd that it was reliable. The recommended value for
the Cronbach alpha in the literature is 0.7, bigtisiconnected with the number of items usedén th
scale. In other words, 0.7 is good for a five-paicale, but not for a scale with thirty itefisThe
Cronbach alpha value of my composite variables@a2 for a four-point scale, which is good. If |
included more variables, the value would have tegier, but it would not have been better.
Therefore, the other independent variables faeguency of church attendanand if
respondent declared some religiosityhese two variables were involved in the modelsabise
they helped to distinguish between active beliewrd passive believers, which might also affect
the perception of religion in society. A few soa@oaographic control variables were also used,
such asage sex and education this is because previous research studies hawersipositive

results in including these variables.

Analysis
The perception of a subject has always been theanioof qualitative research studies, which is
why a quantitative approach might seem odd in treext of the current study. | will demonstrate

57 See Apendix, Table 2.

58 For example: Martin Vavra, “NaboZenstvi a kvaliteota. Psycho- soaalnlredpoklady, ‘NaSe spolénost2 (2010):

8; Hamplova, an(ﬁ’\ehakova,Ceska religiozita na pgtku 3. tisicileti 64—75; Hamplova,CemuCesi wii?,” 712; etc.

59 AssmannReligion and Cultural Memorb.

80 Ppetr Soukup, ¢im wtsi, tim lepsi (aneb myty o reliab#jt* Socioweb accessed March 20, 2015,
http://www.socioweb.cz/index.php?disp=teorie&shw2&#st=115.



that quantitative research can also bring intangsitnsights into this problem; it can also be an
inspiration for future research.

| used linear regression to test which variabldhie@mce the perception of religion as a
stabiliser or destabiliser. | was also interestedhe difference between ‘absolutely traditional
believer [or non-believer] and ‘absolutely altetina believer [or non-believer]'. These categories
approach the ideal types representing a person,aghee or disagree with all items on a scale
measuring the independent variables of traditionallternative religiosity.

| tested several regressive models. The first mokided only control variablessex
educationandage—to check if they have a meaning to be involvedh@ models. Because each
variable has at least some statistical significatioey were all included. | also tested models for
alternative and traditional religiosity, as well asodels that verify the influence of declared
religiosity and the frequency of church attendanageated models separately for alternative and
traditional religiosity, as well as a model thadtesl their influence together.

Thus, | gradually involved independent variabe®ibtain one final model that included all
variables combined for traditional religiosity, ofog alternative religiosity, and one for both.l$@
examined models with various interactions, butdheas no improvement; thus the interactions
were not statistically significant. Statistical teesherefore determined that the best model was the
model for both alternative and traditional religiggogether, and without the variable of declared
religiosity. In addition, the best models for sepiad traditional and alternative religiosity were

models without declared religiosity. The best medek presented in Table 1.



Table 1: Relationship between variables. Traditional anckralitive religiosity and attendance at
religious services, related to whether the religicas seen as an element that stabilises or désgsbil

society. Coefficients of ordinary least-squares $ptegression (standard error). (N = 895)

Perception of religion (0: destabilisatiet16: stabilisation) T_model A_model AT_model
Traditional religiosity (0: non-believer—12: belay 0.40*** 0.30***
(0.04) (0.04)
Alternative religiosity (0: non-believer—12: belay 0.30*** 0.23***
(0.03) (0.03)
Frequency of church attendance (contrasted withs lghan
1 ayear)
Now and then 0.61* 1.50%** 0.47n.s.
(0.30) (0.26) (0.29)
Several times a month 2,10 %* 4.38*** 2.27%*
(0.42) (0.31) (0.41)
Sex (0O=male, 1=female) 0.14n.s. 0.11n.s. -0.00n.s.
(0.19) (0.19) (0.18)
Education (contrasted with: elementary)
Middle school - 0.03n.s. - 0.05n.s. 0.07n.s.
(0.20) (0.20) (0.19)
University 0.25n.s. 0.30n.s. 0.34n.s.
(0.32) (0.32) (0.31)
Age (contrasted with: 18-29)
30-44 -0.12n.s. 0.00n.s. -0.07n.s.
(0.29) (0.29) (0.28)
45-59 -0.41n.s. -0.21n.s. -0.23n.s.
(0.29) (0.29) (0.28)
60+ -0.02n.s. 0.09n.s. 0.03n.s.
(0.29) (0.32) (0.28)
Constant 5.55%** 4. 75%** 4.68***
(0.29) (0.31) (0.30)
R? 36.02 % 35.01 % 39.64%
F 55.35 54.51 58.05
(df1:df2) (9; 885) (9; 885) (10;884)
BIC 4374.54 4379.41 4329.15
(df) 10 10 11

SourceCSDA, ISSP 2008; author’s calculations
Note: tp <0.1; * p <0.05; ** p <0.01; *** p <0.001



Results
Description

Table 1 represents three models; the best is thaelrtbat includes traditional and alternative
religiosity together (theAT_modél. We first consider an effect of the variableaditional and
alternative religiosity These variables have a statistically significgrst0.001) positive effect on
the dependent variabfeerception of religionwhich means the more people believe (traditiamal
alternative), the more positive meaning religios f@ them. Then, thigaditional religiosity (0.40)
has a somewhat higher effect thalternativereligiosity (0.30). What is interesting is that after
putting together the variablésditional andalternative religiosityinto one model (th&T_modeé),
the effect of each variable decreases by almostodtlthe interaction of alternative and traditiona
religiosity has no effect; thus the model is notluded in the table. We know the statistical
significance, but the factual significance is morgortant. This means an ‘absolutely traditional
believer’ differs from an ‘absolutely traditionabm-believer’ by 4.80 pointsT( model and 3.60
points AT_model on the 16-point scale. | consider this as fatyusignificant for traditional
religiosity, because more than half of the sampleancentrated at the end of the scale (values O
and 1) The effect of alternative religiosity is weaker6@ points A_mode) and 2.76 points
(AT_model. The factual significance is also weaker, becaalssolutely alternative believers’ and
‘absolutely alternative non-believers’ have lowapnesentation in this sampfe.

Furthermore, in Table 1 we can see the effect ef ¥ariable frequency of church
attendance This variable is highly statistically significa(it<0.001) only in the categoseveral
times a monthand, in the context of alternative religiosiy fnode), also in the categonyow and
then In this model A_mode) the coefficients of the variable are the highéstthe third model
(AT_mode), an effect of the categonow and thertompletely disappears (p>0.1), but the effect of
the categoryseveral times a monttemains. Again, the tested interactions have nlmente, so
there is a specific relation in the data that Inzdrcontrol. The effect of 4.38 points in the caigg
several times a montfA_mode) is also factually significant, but we can alspest that people
who tend to observe alternative religions do naerofattend church. In addition, the effect 2.27
(AT_model can be considered as being factually significhat,only slightly. This means a person
who attends church several times a month valueggaelmore positively (by 2.27 points on the 16-
point scale perception of religion) than a perstw attends church less than once a year.

Some important results are connected with the deanmgraphic characteristics. We can see
that in these models, which statistical tests himwand to be the best ones, the varialdeg
educationand age have no statistically significant effect on thergaption of religion. In other
words, after including the dependent variabieslitional religiosity, alternative religiosityand

61 See Apendix Table 3.



church attendancethe effects of the sociodemographic charactesisfisappear (p>0.1), and we
might not expect it in reality. This is why | haaéso tested a model with various interactions, but
none were statistically significant. This could mehat the negative perception of religion is not
connected with a specific sector of the populatir,rather is shared throughout society.

In conclusion, traditional and alternative religigsare highly statistically (and factually)
significant, as is church attendance several timesionth. Other effects are not statistically
significant, which means we cannot expect the duatieeffects othurch attendance now and then
age educationandsexin reality. We can also summarise th&tiRdicates that the perception of
religion is influenced by other effects/variablésitt were not controlled for in these models, and

that there is room for further analysis.

Reflection on the results

In the previous section | described the resultsiftbe linear regression. In this section | wouke i

to go beyond the description to some extent artehee more deeply into these findings, or at least
to provide some ideas about the results. | wolkid 10 avoid the mistake made by many research
studies, which is to only describe the restits.

At first, | would like to focus on what could teils similar effects of traditional and
alternative religiosity. As was discussed above, dffect of traditional religiosity was higher than
the effect of alternative religiosity, but in bathses the effect was that the more people belibge,
more positive meaning religion has for them. hag surprising that traditional believers give more
positive meaning to religion, but what | consider lbe important is the similarity between
alternative and traditional religiosity. That is ythere are some criticisms and doubts about using
alternative religiosity as an indicator of religiysn society, because people do not value pdgicu
items of alternative religiosity as being spiritu@ihe similar effect on the perception of religion,
however, could indicate that the function of altdive religiosity is similar to that of traditional
religiosity, and thus it could be used as suchnaiicator. In other words, the consistency of items
for measuring alternative religiosity is reliablecarding to the Cronbach’s alpha, and the effect of
the compound variable is similar to the effect miditional religiosity. The statement about the
usefulness of alternative religiosity as an indicatould need further, detailed enquiry, however.
For example, more studies comparing the effectsoth types of religiosity on other topics that
were not covered in this study are necessary.

The main finding is that there is a rather negafpesception of religion in the Czech

Republic. There could be many reasons for this. @riee causes can be, for example, a restrictive

62 See Apendix Table 4.



political regime such as communism, as was menti@alier. Another cause could be connected
with the media. A first example is the case ofiteson of the Church’s assets lost during the
communist era, which people feel strongly alffun this case the Church did not accurately
estimate the social mood regarding restitutions] @eople came to view this topic rather
negatively. The common view of the Church as a@@ior moral authority shifted to that of an
authoritative and greedy pow®rin other words, an attempt to retrieve all of fhheperty of the
Church became a negative symbol for religion itddiiny people, even believers, claimed that the
Church should not get its property b&€lA second example is the negative perceptionsligioa
connected with the news about terrorism and sintdarcs. The media form negative images of
various religions, sometimes using terms that aisinterpreted, and the negativity results in a
decrease of trust in the Church; it is also pre@ainto the perception of religion itself.

The problem is that the negative perception ofyi@h does not change even in a society
that is permeated by uncertainty. Religion hasyebbffered satisfying functions for society. There
could be several reasons for this. The first reaisothat the Church does not have effective
strategies to change this atmosphere of negativitg. Church would like to shift people’s attention
to certain topics, but it fails in putting thes@itts into the public agend&Thus, there are still the
same negative topics about religion in the pubyerala, and new, positive, topics are not being
created. The second reason is the aforementioreousi circle, by which | mean the dialectic
relation between the number of believers and thegerof the religion—the higher the number of
believers, the more positive the religion’s imagke negative perception of religion thus could be
one of the barriers that causes a low level ofjiagity in Czech society, and the low number of
believers is the cause of the negative perceptimother words, there is no capacity that coulditshi
such a perception of religion today. The group 8taiuld be a carrier of religion—the group that
should have the potential to change the percemiameligion—is small. There are no such large
numbers of alternatively religious or traditionaligligious believers with such power in Czech
society. Even such conditions could explain théufai of religious socialisation. People do not
bring their children up to be religious becaudeas been mostly seen as a problem in society.

To summarise, religion is not the key to overcomimgertainty in Czech society due to

certain barriers; one of these barriers is its tieggerception. This does not mean that religion

83 See more in: Jan Varand Veronika Hasova, "Jak s& eské republice viastnmeii naboZenst®" Acta Filozofické
fakulty Zapaddeské univerzity v P1z8i (2014): 139-170.

64 Kalvas et al.,“Ramcovani a nastolovani agendy”.

5 Fiala,Laborato* sekularizace61-67.

8 Dugan Luzny, “Nabozenska situac€eské republice po roce 198®R¢ligio: Revue pro religionistik@ (1998): 16.
57 See for example: Veronika Hasova and Jangy&ojeti dZihadu v Lidovych novinach a Pravu \etgt 2001-2011,"
Acta Fakulty filozofické Zapad®ské univerzity v Plzni 3 (2013): 127-149; Marsderd Heather (eds.Media,
Religion and Conflict Sumiala-Seppanen and Knut (eds.), Implicatidrtt@sacred in (post) modern media.
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does not have a function in society. Research esugiive shown that religion is still important for
society. In addition, people have not had problevitk religious features that have been replaced
by different discourses; this means that religiesonates in the memory of Czechs in the sense of
inherent religiosity By this | mean a set of beliefs, rituals or valubat originally came from
religion, but no longer have a religious sensés hlard to identify such features: for example, the
debate about sex education at Czech schools @otndarity of visiting famous religious buildings
for non-religious reasons. Therefore, there igmlis memory in Czech society, but it is weakened
by the negative perception of religion and otherses. People rather cover (perhaps unconsciously)
the religious meaning of various features. Sthiere is the possibility of a renewal of religion

because various media still hold the continuityebigious memory.

Conclusion and discussion

We can conclude that the position of religion isteproblematic in the Czech Republic. The
analysis undertaken for this study proves thatewailing negative perception of religion is shared
throughout Czech society regardless of sex, agelacation. The negative perception could be seen
as one of the causes of the discontinuity of religimemory. While some continuity of religious
memory should be seen in the groups of traditiamal alternative believers, these groups are not
robust enough to change the negative opinionseofrthjority towards religion. The problem here is
that there is a lack of willingness to raise cleldin a religious manner in a society where there i
such a negative perception of religion. We havebéar in mind, of course, that this lack of
religiosity has many causes.

Negative perception of religion could be one of theriers that impede religion from
becoming a source of certainty in a society thgbeéemeated by uncertainty. People are instead
seeking other resources. For example, non-religtonsmunities can function as one such resource.
Various communities can satisfy people’s needsytdmdter than religious communities can. This
is because the idea of community has a more pesitiganing than religion for many peopie.
Community is not a reflexive term that society ugestself, however?

Therefore, although there is a low level of relgyip found in the Czech Republic today,
still it seems that people need religion in somenf@r another. The findings of other research
studies indicate that secularisation only affedme layers of memory, while other layers of
memory remain. This article opens the way for fertresearch, which could determine the sources
of negative perceptions of religion, and what layesist secularisation and why they do so. Further

studies could also examine in detail the usefulredsalternative religiosity as an indicator of

89 Tony BlackshawKey Concepts in Community Studjeendon: SAGE Publications, 2010), 19.
0Vvarg, Komunita jako nova nage?, 13.



religiosity. In addition, this article shows thategtions that are most often examined by qualdativ
research can be analysed by quantitative methodsrte extent; these quantitative methods can
produce important findings and can highlight ingtireg topics for further research.
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Apendix
- Table 2. The construction of variables

- Table 3 and 4. The characteristics of dependeiaias

The construction of variables

Table 2. The construction of variables — religicargeived as a traditional (de)stabilizer, tradiibreligiosity and

alternative religiosity.

Name of constructed variable Name of original varible

Looking around the world, religions bring more danf

than peace

People with very strong religious beliefs are ofteo
Religion perceived as a (de)stabilizer intolerant of others

Practicing a religion helps people to make frie(réserse
(CA=0.72) scale)

Practicing a religion helps people to meet thetrighd of
people (reverse scale)

Do you believe in heaven?
Traditional religiosity Do you believe in hell?
(CA=0.93) Do you believe in religious miracles?

There is a God who concerns himself with every huma
being personally

Good luck charms sometimes do bring good luck
Alternative religiosity Some fortune tellers really can foresee the future
(CA=0.87) Some faith healers do have God-given healing powers

A person’s star sign at birth, or horoscope, céecathe
course of their future




The characteristics of independent variables — titamhal and alternative religiosity

Table 3. The characteristics of variable - tradiibreligiosity.

Traditional religiosity Absolute frequency Relativefrequency
0 284 31.73 %
1 186 20.78
2 78 8.72

3 51 5.70

4 73 8.16

5 26 291

6 29 3.24

7 25 2.79

8 43 4.80

9 20 2.23
10 14 1.56
11 25 2.79
12 41 4.58
Total 895 100%

Table 4. The characteristics of variable - altaueateligiosity.

Alternative religiosity Absolute frequency Relativefrequency
0 115 12.85 %
1 57 6.37

2 63 7.04

3 70 7.82

4 124 13.85
5 68 7.60

6 99 11.06
7 88 9.83

8 91 10.17
9 45 5.03
10 24 2.68
11 22 2.46
12 29 3.24

Total 895 100 %




