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Abstract:                                        According to M. Fforde, the era of postmodernity is character-
ized by a form of cultural collapse as it reveals many phenom-
ena indicating that human in contemporary society is directed
towards “desocialization.” This process represents an overall
cultural shift as well as a change in the models of human. These
are the main factors of the cultural crisis (Kuna, 2006). This
paper is dedicated to an analysis of the issue of religion as so-
cial capital in conditions of increasing societal risks. We work
with an hypothesis that socio-pathological phenomena are
rather determined by cultural and secularization factors.

Original Article



52 Clinical Social Work and Health Intervention

Clinical Social Work and Health Intervention Vol. 11 No. 4 2020

Theoretical view:
Context of a postmodern world

The Authors in the paper: Suicide and Society:
The Sociological Approach (2019) presented so-
cial context of the second demographic transition
which has brought profound changes in value ori-
entations and moral attitudes of today’s society.
In the microspace of an individual it has become
increasingly difficult to create one’s own identity;
answer fundamental existential questions; or cre-
ate a meaningful horizontal and vertical world of
relationships and a coherent support system. In-
stead of an individual’s identity being formed in
the process of primary and secondary socializa-
tion, it is often deformed, having been influenced
by de-socialization of family, school or peer en-
vironments. Mesospace of community life has
also suffered consequences caused by the lost
community (Gemeinschaft) and modernization
processes of the industrial and post-industrial so-
ciety. Fforde describes the concrete manifesta-
tions of desocialization in his book Desocialisa-
tion: The crisis of Post Modernity using the ex-
ample of the British society. However, it is im-
portant to emphasize that British society is al-
ready subject to globalization and universaliza-
tion in the European socio-cultural space. In con-
crete terms, desocialization involves a conflict be-
tween anthropologies. The facts that man is an-
chored in transcendence, and that a negation of
transcendence in his life has condemned him to
a life of emptiness and absolute vanity, are not
taken into consideration. Fforde speaks about the
false anthropologies that do not recognize the soul
within man but accept a model of „material ma-
trix“ to describe man. It means that the model of
man as created by God, who infuses a soul to him,
or what corresponds to a so-called „spiritual“
model, is constantly denied. The material matrix
acts against the community by supporting
a lifestyle of selfish individualism and thus weak-
ens the relations between people. The breakdown
of ties between people is clearly demonstrated by
cultural breakdown: the decay of good manners
in politic life; the increase in people living alone;
the low electoral turnouts; the high levels of crime
and violence; and family crisis (Fforde, 2010)1. 

As some authors comment, „(...) the negative
evolutionary influences of the Western European
culture will now be exported, among other coun-
tries, to Slovakia as well. There follows his (M.
Fforde´s) argument. The contemporary Western
culture is characterized by the expansion of phe-
nomena such as secularization and dechristian-
ization as well as by the dominance of the mate-
rialistic view of man. These views have not only
replaced Christian understanding of man but they
also represent the natural matrix and have a ten-
dency to create convincing but deformed opin-
ions about who we are by choosing one aspect of
our self and enhancing it to the level of the supe-
rior truth concerning who we are and what we do.
The introduced material matrix stimulates selfish
individualism; the breakdown of community;
consequently, people find themselves in the state
of loneliness and isolation. Therefore the material
matrix is the main cause of this state − desocial-
ization. This evolution is very negative since des-
ocialization is closely connected with lack of
happiness and with mental unease on a large
scale. One of its practical consequences will be
an increase in the number of people suffering
from various psychological problems. These con-
tribute to lower quality of life. However, para-
doxically, this problem is not solved by elimina-
tion of its roots but by prescribing some anti-de-
pressants. This is only one of the examples of
how people try to escape their suffering by re-
course to varied therapies which make their ill-
ness even worse.“

M. Fforde believes that Western materialism
will lead to an export of desocialization to Cen-
tral Europe. He sees this as a serious threat. He
also claims that Slovakia is now in the process of
rising exposure to the dynamics of Western cul-
ture. The process of globalization and European
Union membership contribute significantly to
this situation. He also speaks about the risks in
the admiration and the uncritical approach
adopted by the post-communist countries to the
penetration of western culture as demonstrated
by an almost automatic adoption of Western
lifestyle and values. He adds that after the dev-
astating effects of Communism, Slovakia has to

1 Matthew Fforde, Western Materialism and the Exportation of Desocialization, 23-25.
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face further challenges concerning Christianity
and society2. Slovakia was involved with mate-
rialistic and anti-Christian ideologies until 1989,
and in the same year, it was brought face to face
with the Western form of consumer materialism
and laicism. However, both forms have a com-
mon basis – the reproductive interpretation of
man – a rejection of transcendence that is antihu-
man. According to M. Fula, from the ideological
point of view, Slovakia does not face a com-
pletely new challenge because it already experi-
enced a fight for man´s soul during the Commu-
nist regime. It can profit from this fight when
dealing with the penetration of Western materi-
alism3. It must be emphasized, however, that
while Slovakia is involved in the cultural crisis
of Western countries, its dynamics are qualita-
tively and quantitatively different. Consequently,
the origins of the crisis under scrutiny are identi-
cal in the whole Europe. 

The issue of desocialization is a general prob-
lem extending over all social, ethic, political and
religious domains. The spread of desocialization
cannot be stopped, but our aim is to outline some
characteristics of the phenomenon to help people
become immune to it. Desocialization of society
must be primarily dealt with within the scope of
religion and Christianization – the spreading of
Christianity4. 

In the context of the above facts, it is clear
that the egoistic emphasizing of the individual's
importance has become a prevailing lifestyle.
Too much importance is attached to economic
wealth, powerful positions, social prestige and
delights. These determinants are closely con-
nected with a searching for individual benefits
which logically contradict the existence of the au-
thentic collectiveness. We live in a modern,
rushed and over-technological era where the de-
cisive factors of man’s success are to be the best,
the first and the only, all at the same time. We
want success at any price. However we do not
bother about the consequences of this „track.“
We proceed in the community with no regard for

other people; without respect for generally ac-
cepted rules, social conventions and especially
fundamental ethic and moral rules. Thus we ex-
clude ourselves from society as such and do not
want to perceive its seriousness. We put ourselves
on its periphery, its boundary and so we con-
tribute to desocialization of the present time. 

One of today's major issues is the question of
whether post-modern Europe is undergoing a se-
rious social crisis. This issue is illustrated by un-
desirable facts such as overconsumption; decay
of family; individualistic materialism; relativism
of values; loss of interest in public matters. There
is another connected question: Are these facts the
consequence or the cause of the universal decline
of Christian religiosity in Europe, as well as in
Slovakia? This thesis is dealt with in detail by M.
Babic who adopted a critical approach focusing
on the essay written by above mentioned M.
Fforde. On the one hand, his article is an analysis
of all the phenomena concerning the decline of
postmodern society. On the other, as a cultural
historian, he tries to point out multiple similari-
ties between the civilizations of the past and the
present. 

Desocialization is therefore closely con-
nected with secularization processes, as well as
with the progression of secularization and a ma-
terialistic view of man according to the models
and theories of postmodern anthropologies.
These trends are demonstrated by the retreat of
the individual, with his misguided and often ma-
terialistic goals, from the real community to his
own egoistic and over-individualistic world. In
concrete terms, this corresponds to the relativis-
tic understanding of truth; the consumerist ap-
proach to love; the instability of alternative
forms of collective life; the escape from social
responsibility in political parties and other or-
ganizations; the decay of family; the increase in
the number of singles; the spreading of mistrust
among citizens; the state of depression; the
prevalent violence; the high levels of crime
(Tomko, 2006).

2 Matthew Fforde, Western Materialism and the Exportation of Desocialization, 257, 264.
3 Milan Fula, The anthropological stimuli to solve the crisis of the West, In Slovakia, materialism and desocia -

li zation, 196-197.
4 Jan Duda, What will stop the desacralization in Slovakia In Slovakia, materialism, and desacralization, 227-

228.
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Religiosity as an anthropological constant
in the context of post-modern culture crisis.

According to Marian Mraz’s (Mraz, 2014)
concept, religiosity represents a basic cognitive
and axiological component of social reality
(Voegelin, Berger, Luckmann). It is the discovery
of the meaning of life and universe that goes be-
yond the secularly specified borders. Religiosity
is a particularly significant habitual attribute of
man as an individual; it is a principal element
contributing to culture. It serves as a foundation
for thinking about the meaning of life of an indi-
vidual and the society. It draws from the sapien-
tiality of man – i.e. from his reason. Wisdom -
sapientia - is an adaptation ability which is re-
sponsible for spiritual and cultural dimensions in
biosphere – anthroposphere and noosphere. Wis-
dom – sapientia is closely related to another an-
thropological constant, religiosity. Drawing on
Durkheim’s postulate of religiosity as anthropo-
logical constant, Voegelin defines it as something
inherent in man, something he cannot „get rid
of“. Boyer regards religiosity as „natural human
ability“ and a new attribute of our standard cog-
nitive abilities. Therefore, it is possible to per-
ceive religiosity as an anthropological constant
and any science or social and political project
ought to take it into consideration and address it.
Man has ambitions of the Absolute and thus his
essential desire for happiness and a vision of pan-
human unity cannot be boxed up in the world of
secular limitations.

It is beyond doubt that religion is a universal
phenomenon. Efforts to replace it with positive
science or to destroy it using political means have
failed. Postmodern era has discovered horror
vacui – fear of empty spaces, nothingness and ab-
surdity that cannot be driven away either by the
entertainment industry or the cult of hedonism
(Mraz, 2014). Rejected religiosity has suddenly
become a subject of interest for the ideologists of
postmodernism. For Luckmann and Berger, reli-
giositas means a symbolic universe as a basic
cognitive and value framework of social reality.
They assume that the religious elements in
today’s society are present in our way of think-
ing, especially when assigning a more profound
meaning to our actions and life in general.
(Berger, Luckmann 2010). 

Scientific research into a phenomenon of re-
ligion was initiated by a leading French sociolo-

gist Émile Durkheim. Religion is an objective so-
cial fact, a universal phenomenon resulting from
the very essence of social reality. In his book, The
Elementary Forms of Religious Life, Durkheim
defines religion as a unified system of beliefs and
practices relative to sacred things, that is to say,
things set apart and forbidden; a system of beliefs
and practices which unite all those who adhere to
them into a single moral community called
Church. 

Durkheim stresses an integrative function of
religion. Religion is, therefore, and expression of
our collective consciousness and images of soci-
ety. It is an important determinant that ensures
integrity of the society by strengthening collec-
tive consciousness and thus preventing anomie. 

In his work, Max Weber, a creator of inter-
pretative sociology, analyses impact of religious
ideas on economic structures of the society. Re-
ligion as a means of human rationality deter-
mines life practice and it is a force behind social
transformations. 

Thomas O’Dea, supporter of a functionalist
theory of religion, advocates a basic proposition
stating that the social system tries to maintain
a balance of those social institutions whose pur-
pose is to regulate human actions. Religion is one
of the elementary forms of institutionalized social
action whose main goal is to partake in maintain-
ing the stability of the whole system. 

O’Dea was concerned with a question en-
compassing three dimensions – social system,
culture and personality. He wanted to determine
what functions religious institutions have in
maintaining the stability of social system, per-
sonality and culture as a whole. O’Dea listed six
basic functions of religion in the society with the
focus on two goals. Religion provides an orien-
tation for something outside the world of empir-
ical experience and ordinary everyday life. It al-
lows an individual to experience and overcome
the feeling of deprivation and frustration that
today’s world bring with respect to this transcen-
dent reality beyond the empirical. The second
goal is to provide some sense of safety and secu-
rity through participation in rituals that connect
man with the supernatural world. The six func-
tions are: 

• religion provides support, consolidation and
comfort in an insecure world;

• through cult and ceremonies it provides tran-
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scendent relationship and by doing so it is in-
strumental in finding a sense of security. It
helps an individual to find his place in the
world. Religion contributes to stability and
helps maintain the necessary order, not only
social but also ontological;

• religion sacralises norms and values of society,
it prefers group goals to individual desires; 

• religion can provide values that challenge the
established norms and hereby support the
change of an existing social order;

• religion helps to form and maintain identity; 
• religion facilitates transition from one age

group into another.
Milton Yinger, supporter of a functionalist

concept of religion, attempted to set forth a defi-
nition of religion in a broader sense of this phe-
nomenon. He proposes that any social phe-
nomenon can be identified as „religious“ if it
helps an individual to deal with and explain
death, suffering, evil and injustice. Yinger claims
that religion is a system of beliefs and practices
by means of which a group of people deals with
existential problems of human life. Yinger sees
religion as a dynamic phenomenon changing
over time, a phenomenon which satisfies specific
needs within a social system. 

Thomas Luckmann maintains a similar stance
on religion and its status in modern society. He
sees religion as an ability of human beings to tran-
scend their biological nature. Man is the only
creature able to construct a world of objective and
ontological meanings that present morally bind-
ing and all-encompassing reality. For Luckmann,
therefore, religion is not only a sociocultural but
also an anthropological phenomenon. Everything
that is tout court human is ipso facto religious. On
the other hand, unreligious phenomena are those
that originate in animal nature of a man, in his bi-
ological constitution common with animals.
(Luckmann 1967: 25; Berger 1971a: 268-271). 

Today, even materialistic socio-biology be-
gins to perceive religiosity as „a genetically pre-
conditioned attribute of human psyche“ (Remes,
2003). Translated into the language of today’s an-
thropology, religiosity is an extraordinary anthro-
pological constant, a habitual trait of an individ-
ual and an essential element contributing to the
formation of culture. 

Pascal Boyer teaches classes in psychology
and anthropology at Washington University in St.

Louis. Although he draws from a materialist con-
viction that the entire human thinking results
from the structure and processes of our brain, his
view on spirituality and religiosity is more or less
undermined by his claims that brain „naturally
guides our morality and social relationships“. He
backs his statement with the theory of evolution-
ary origin of religious thinking. In the course of
human development, religiosity has enabled man
to cultivate and maintain large coalitions of not
related individuals and build a mutual trust based
on criteria of reliability. Boyer (2011) regards re-
ligiosity as a „natural human ability“ and a new
attribute of our standard cognitive abilities. Un-
belief in the supernatural is, to a certain extent,
a result of our development against our innate
cognitive predispositions. Religiosity is closely
linked to a development of one’s sociability, it
forces man to stay vigilant for any dangers and
prevent risks, and inculcate an intuitive adher-
ence to social norms found within particular
ethos. Contemporary social science, too, high-
lights the role of religion in cultural reinforce-
ment of solidarity and cooperation within a par-
ticular group. In contemporary religious systems,
sacred books and traditions can be seen as inspi-
rational sources for social support (Szot, 2010a).

According to the concepts of religious proso-
ciality, religions support action that is intended
to benefit other people, although it might cause
harm to the doer. Sacred texts of all big religions
explicitly command people to be prosocial. An-
other common trait is a therapeutic dimension of
religiosity.  

The rediscovery of religiosity might have
come as a shock to some reductionist postmodern
sciences. Yet it has long been an established fact
for therapists that authentic religious faith con-
ceals mysterious and surprising possibilities: it
transcends; allows man go beyond limitations of
space and time; even beyond the limits of biolog-
ical life; brings essential anthropological opti-
mism; releases in man powers and energies one
could have only assumed. There have been cases
of many evident and yet mysterious occurrences,
be it spontaneous or medically inexplicable
cures, surely linked to spiritual powers in condi-
tion humana – in the structure of human being
we do not know yet. In this new light, religiosity
is again introduced to man as a specific power
which is not only a key value in his value system,
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but it can also serve as a source of meaning of
one’s life, his physical and mental wellbeing.
And here we arrive at the very essence of our ex-
istential desire for immortality. In this context,
current sociology of religion shows religion, as
a central cultural and social phenomenon having
an important role mainly in relation to borderline
situations or turning points in the lives of indi-
viduals and the whole society. On one hand, man
lives in conditions of insecurity, coincidence and
being aware of one’s own weakness, he experi-
ences situations outside his anticipation and con-
trol. On the other hand, man lives in society with
prevailing individualism, differentiation, con-
sumerism, value relativism, and axiological
chaos and that all can result in alienation, frus-
tration and loss of identity. Finding ourselves in
these situations can lead to existential problems
we all desire to find answers to. It is religion that
offers that answer because it transcends everyday
empirical experience and transfers problems to
the realm of sacrum, offering a sense of security,
safety and support (Adamski, 2011, p.5).
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