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Abstract

“Diffused religion” is to be understood in at leastdouble sense. First of all, it is diffused imttlit
comprises vast sections of the population and gegend the simple limits of church religion. Besidé
has become widespread, since it has been showe ® listorical and cultural result of the almost bi
millennial presence of the Catholic institutionlialy and of its socializing and legitimizing aatioHowever
values diffused in the Italian civil society can bensidered as a form of conflict with the estdigis
institution of Catholic Church. Civil society shoves peculiar trend towards civic freedoms and ethica
pluralism. Although the Catholic perspective is diwent, the civil society prefers a different systein
values, even though not so much different fromestaktical social doctrine. This way there is alipigpace
where religion is not the reference point and off@spectives take place.

Keywords: religion, civil society

Foreword

Civil society is often mentioned to emphasize tkistence of a social reality tending to reflect
the society as a whole, but also to be differemtidftom public institutions or public relevance
institutes within the same society that are in ghaf it in order to supervise it.

Thus, the State is a structure deriving from awatiety, but is deputed to hold its destiny in its
hands in political, legislative and financial ternddso the Church operates within society, as an
organized religious form, although somehow it tetmigprescind from society through its own
hierarchical structures, which are often engageddittating ethical norms and procedural
indications.

Therefore, there is a substantial ambiguity inl@aiciety itself: it is independent, but it finds
itself in a position to have come to terms withestderived entities, which are at the same time
able to condition it, sometimes quite heauvily.

The contrast between civil society and the Stagtwéen society and the Church (or the
Churches), falls within a series of methods whidh tgpical of the relations created between all
social individuals as single members and the variastitutions present in society in which they
are placed.

This ambiguous condition impliesd intra and extratrends which are not easily manageable
neither by a single individual nor by social groups by the legislation in force. When the
question is related to make ethical choices, the tgads to expand alienating individuals and
groups from the institutions, enhancing an alreajglyarent distance which is then emphasized by
contingencies.

Especially when an institution such as the Stath@iChurch aims at imposing its own point of
view (which is the one expressed by an elite oketsal” individuals governing the institution
either temporarily or permanently), the conflictthwthe citizens or the believers intensifies, and
can lead to forms of protest, or even of refusdlr@jection.

Indeed, many revolutions, if not all, arise prelgiskom such a divergence of options and
interests. Some tend to maintain the dominion ftieenconferred and exercised power, the other to
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resist taxation and the various attempts to hedessmtion. The result is often a strongly
dichotomy: the two parts do not communicate, tlkegp their positions, they defend their
independence, and above all they do not find aeemgent. To sum up, compromise does not seem
to be part of the habits of a society that tendddon its historical primacy over state and religs
structures, and refuses interference on its aititlihnd behavioral decision making process.

Theidea of diffused religion

‘Diffused religion’ is a concept that needs clairify (Cipriani, 1983, 1984, 1988, 1992, 2001).
The term “diffused” is to be intended in at leagb tways. First of all, it is ‘diffused’ in that it
involves vast sections of the Italian populatiord ayjoes beyond the simple limits of church
religion; sometimes, it is, in fact, in open costravith church religion on religious motivation (cf
the internal dissension within Catholicism on thecasion of the referendum on divorce and
abortion.) Secondly, it has become diffused, sinbas proved to be a historical and cultural resul
of the almost bi-millennial presence of the Caithdtfistitution in Italy and of its socializing and
legitimizing action. The premise for present daiffised religion’ have been laid down in the
course of centuries.

As we said, ‘diffused religion’ concerns broad wtraf the Italian population. Many studies
have consolidated this conviction over time. Howgis most relevant aspect is still the strong
historical-geographical — that is, cultural — raistess of the religion most practiced in Italy.slt i
precisely the strength of tradition, the practittee family, and community involvement which
make the adherence to the prevalent religion cdingebnd almost insurmountable. Where
socialization within the family does not reach,tpes and evangelizing activity moves in, carried
out in a capillary way by priests, and lay parigirkers.

What ‘diffused religion’ really consists of can bederstood even by observing its peculiarities.
In a broad sense, its presence is also clearlpleisn forms which are not as evident as church
religion, but which are not totally invalidatedtredugh this visibility may appears somehow
intermittent.

Values widely shared among lItalian society candwesiclered as a form of dissension with the
established institution of the Catholic Churchlidta society shows a peculiar trend towards civic
freedom and ethical pluralism. In terms of attitided behaviour, Italians appear to disagree with
the Church official teachings. Although the Catbgberspective is dominant in many contexts,
Italian society prefers a different system of valugough not so very different as regards the
Catholic social doctrine. It is like a separateesphwhich promotes models of freedom and open
discussion, not always in line with the Catholicu@ih views. Thus a public space is created,
where religion is not the only reference point, aider perspectives come into place, somehow
building a defence against the Catholic Churctugrite and religious socialization.

In reality, diffused religion is both diffused ‘ifthrough) many channels of socialization and
education (mainly in schools and universities) difflised ‘by’ (thanks to) specific structures and
actions of values proposals. As a final outcoms, aiso diffused ‘for’ (in favour of) other specif
religious groups and movements, given that - apam the intents of the so-called church religion
- we can observe the spreading of other creedse@dBy proselytism of other Christian churches,
as the ‘Jehovah's Witnesses’, or of ‘sects’ ofrdadkorigin etc.), as well as the trend towards
ethical and/or political choices. In brief, it iemmissible to think of religion as being ‘diffused’
through the acceptance of other religious expeegmt individual or group level, and also because
it represents a parameter which can be referredttoregard to moral and/or political choices in
the social context.
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Theroleof diffused religion

Diffused religion, that is that set of values, piees, beliefs, symbols, attitudes and behaviours
which do not completely conform to the official neddof church-religion, coincides almost
entirely, or at least for a great part, with a #igant part of civil society.

Diffused religion does not perfectly overlap cidbciety, but it certainly constitutes a
statistically relevant quota of it. In other terrntsgmbraces a wide range of civil society, anig it
representative of its main trend as regards omient at least towards the Church (or the
churches). Therefore, it can be said that it is thetwhole of civil society that coincides with
diffused religion, as the latter includes churcligien, as well as atheism, indifference,
agnosticism. Nevertheless, diffused religion se@msterpret some essential expectations whose
importance is signified by their influence on thieole society.

However, diffused religion must be distinguishednir civil religion. It is not a question of
finding in it Rousseau’s old idea (1712-1778) agregsed in hiSocial Contrac{chap. VIII, book
IV), or the more recent concepts of Bellah (196Wither fits the Italian case. Rousseau’s idea was
developed in the context of the XVIII century, with pedagogical-philosophical connotation;
Bellah’s concept, although sociological, was relate the territory of the United States, with
characteristics totally foreign to the Italian penila (from the concept of elected people to that o
the centrality of the biblical texts). Above alybstituting the idea of religion itself with that o
society does not seem to be legitimated: one tisimgligion, another is society, at least as regard
sociological analysis. In conclusion, civil religiand civil society cannot be compared to one
another, being two separate elements. At mostconkl speak of a diffused religion within civil
society, and eventually about a civil religion i@ redefined each time) within civil society.

On the other hand, the role of diffused religiorpranarily that of providing self-defence to
non-conformist believers, those believers, thawisp are not tuned on the wave length of the
ecclesial teachings and the directives of ecclés@dierarchy. An unwanted effect of a diffused
religion not particularly oriented to ignore or ¢est the official dictates, must obviously be taken
into consideration: there is a certain propensityards an accentuated individualized thought and
action, with the result that also the tension betweivil society and active participation to social
and political citizenship is loosened.

Such loosening can also constitute the premisdufther developments, so much that it can
further authoritarian outcomes, due to the absefipablic and community concern interest.

Recent political events in Italy, that have ledhe creation of parties like theega Nord and
Forza ltalia (later namedPopolo della Liberty as well as of thdtalia dei Valori (‘Italy of
Values’), are significant pointers to this possibftect.

However, diffused religion constitutes also a spfacedebate, that can take place outside the
ecclesiastical aegis, and suitable to promotedierelations, to create and develop public opinion
to defend human and civil rights, to respect theglity of ideological positions.

Diffused religion is also part of the religious g involved in political society (state, parties,
unions) and thus must take into account differertériocutors, both within its confessional
benchmark and outside (State, parties, unions).

If one can take for granted that civil and politisaciety are intimately connected and mutually
functional, the same can be said of diffused refigiself, which is able to legitimate, although
indirectly, the religious structure constituting @wn scenario. In conclusion, it is an ‘inextrieab
intricacy’: diffused religion supports the Churchyavay, and both, together, support civil society
of which they constitute a significant part. Alseetaction of each single individual has a
supporting significance, as their obedience totimgsules contributes to the reinforcement of the
status quoThe conscience of the individual as a believel ah a citizen does not fail even when
confronted by dramatic situations; indeed, it is thre presence of those situations that a
fundamental faithfulness emerges, that allows tiséfjcation or at least the non-blaming of facts
not entirely consistent with the roles played atith the religious or political responsibilities.

Differently from church-religion, diffused religiodoes not allow, in general amer se the
creation of associations that could prelude tohfrrtengagements at civil society level. It is,
nevertheless, indubitable that it constitutes ailpged and adequate space for wide-spectrum
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critical reflections as regards the state and ipsliand the entire civil society. The latter finds
diffused religion itself an important lever to ogeahe state, as diffused religion is in fact & sbr
gym that trains individuals to freedom of mindctitical observations, to detailed analysis.

All this happens, usually, independently from ‘Bdee-whips’, and therefore in a tendentially
open form, not subject to pre-constituted indigaioBasic religious values persist, but do not
become conditioning and exclusive: at the mostJdblk of places and times devoted to exercising
public debate can create difficulties, a reason wmg must be content with extemporary
conversations in bars, in sitting rooms, or durgngonvention — which is temporary and whose
participants rarely meet and are therefore unlikelact together in a social action that could be
relevant within civil society.

Diffused religion and civil society

Despite a certain Diaspora that can be noted invéit®us forms of diffused religion, it is
society itself trying to create some order andraffame plots to follow, with the aim of regulating
feelings and orientations, relations and differance

However, there is something peculiarly common te aediffused religion and civil society
convergence: it is the presence of values guididgidual actions according to a social key and
for community integration purposes. Such values saredecisive — in defining what diffused
religion represents — that it is possible, aftee donsideration (with data on hand), to talk also
about a religion of diffused values. This means sligh values are spread and experimented in the
framework of primary and secondary socializatiout, then persist for a long time, and end up by
reverberating in civil society, where religious ibéland practice can fail (as what is currently
happening), although those ethical references apfnom the same diffused religion continuously
re-emerge, even by that diffused religion (not agganied by a regular practice and/or is rather
critical towards the religiousstablishment

The obtained result is then a decisive contributmthe integration of civil society itself, even
with the necessary differences.

Moreover, the most relevant alliance is betweefuskfd religion and civil society against the
State. There is a tacit mutual understanding aiateshving interests and instances of single social
actors. This represents an extraordinary promatfatemocracy itself. It is not by accident that the
weakening of civil society implies a sliding towarduthoritarianism. And, if diffused religion is
not anymore able to exercise its power througheslit de factoopens the way to totalitarian
solutions. In conclusion, diffused religion andikcsociety seem to share the ethical character of
the idea of reality, so as to reduce the possésliof development of selfish results, based oremer
individual interest.

Both diffused religion and civil society avail thee of the family and its socializing action, that
induces new generations to acquire a particulaorvisf the world, a decisional autonomy in
ethical choices, a critical ability, a consciougptation in the activities to start both as regatc
use and the consumptions.

Another domain uniting diffused religion and cigibciety is the voluntary work. Indeed the
latter falls also within the characteristics of attureligion, but it is particularly developed been
subjects that although they do not regularly pecacteligion and strict observation of ecclesiastic
norms, nevertheless, are engaged in generous sctiopaid, at the service of the social
community, that is civil society. Non-governmentatjanizations, non-profit organizations, and
service networks are all forms where both individuavho are religiously oriented, and others,
who are engaged for the public good without askinugh in change, can be found.

In conclusion, the lItalian civic tradition was niobrn by coincidence, but is rooted in the
presence of a dominating religious form, Cathafigisvhich since centuries has shown a particular
attention to this sector.
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Secularization and civil society

For several decades religious phenomenon spesidfiate strived in discussing about
secularization, death of God, end of religion, @n-the contrary — religious revival, return to God
expansion of the influence of religion. In varicesses we have witnessed some change of mind,
softening of the tones, in some cases 180° chaages&. For example, let us refer to Sabino
Samuele Acquaviva (1971), already known as therigteaf the eclipse of the sacred, and Harvey
Cox (1968), the prophet of the secular city. Thenier has later had to specify that he intended
only to talk about the end of the magical use efdhcred (Acquaviva, Stella 1989), the latter has
just had to simply admit to have made a mistak¢herfuture of religion. But even the promoters
of a strong restart of religious practice have thad to change their minds.

In any case, what has been missed is a seriousootation with empirical reality, with the
results of serious and rigorous scientific resessclvithout prejudices; or, when there has been a
reference to empirical reality, approach has beetigh, not contextualized, too easily generalized
referring to a quite varied and mutable realityut,Eabove all, there has been no reckoning with the
weight of historical roots, traditional culturesffulsed religious socialization, the weight and the
influence of confessional structures, often wideagrand quite efficient in their action (despite al
immediate appearances to the contrary).

Following the various waves of empirical researdas sociological theorizations, that have, at
first, raised serious doubts on the real posdiilitof persistence of religion, and then have
emphasized a supposed revival of religion, founoledome empirical and rather impressionistic
observation, not confirmed by more rigorous inggriit seems difficult, today, to deny that the
religious fact is still a central interest for theeater part of the population (whether Italian or
other). In view of this situation, as recent stgdpeove, it is not possible to discuss civil societ
leaving aside the religious issue. Yet, it is ofgrtaking religion as a point of reference thauak
trends can be identified and future developmentivilfsociety can be imagined.

In the last few years, in almost every domain ofl gociety, issues involving the religious
point of view have repeatedly arisen: they rangenfabortion to divorce (two topics which were
rather debated in the past, also becoming the bbfgrassionate referenda), to the use of stamina
cells, to euthanasia, to the presence of religiymsbols in public places, to the teaching of the
Catholic religion in schools and the funding of fessional schools, to homosexuality and the use
of the pill, from evolutionism to relativism, frornie relationship with Hebraism to those with
Islam, from the use of Latin in liturgies to civilarriage.

The debate takes place almost exclusively betwepresentatives of one or the other position,
who sustain opposing theses. Besides, the delhate pablicly place, within the entire civil society
(at least potentially, because in fact often thieatke is carried out by specialists who think they a
the holders of the topic to be sustained in favagainst a given perspective).

This demonstrates that the awareness related texteence of civil society, different than the
State and the church, belongs to an exclusivdeaatehls circle, of well-prepared politicians arfd o
church exponents who are rather alert as regaedpdlitical value and real consequences of some
of their verbal expressions.

Regarding the rest, almost everything remains endfiadow and in the vagueness of a little
understandable diatribe, made of malleable nurdosdsmotivations cunningly presented.

Finally, civil society in its wider sense, whichasiid be the main character of the debate, ends
up by beingde factodeprived of its role, so much that only specialesd experts can be delegated
to debate an issue which should instead of commdrpablic interest.

This implies that on typically religious topics, cildons at legislative level are taken by
governors and member of the parliament belonginthéoruling majority, while social forces,
electorate and citizens contribute very little. Klover, there are also a number of alternate courses
that see each time this or that party, or thishat tnember of the parliament, acting in favor or
against the option officially sustained by the G according to the advantage they can take in
that moment -.

There can be profound motivations and personalictiomns, but it is difficult to understand
which are the decision criteria at the basis of itembers oDemocrazia Cristiang Christian
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Democrats), to avoid the introduction of a refeeenrcthe European Law to Christian religion as
the majority religion (of the same opinion, were Gasperi and Adenauer, but also others); it is
also difficult to understand why today’s politiceamvho belong to centre and are close to the
Catholic Church have sustained the contrary, lamgch campaign in favour of the inclusion of
‘Christian roots’ in the European legislation.

Laity and civil society

Recently the new watchword in the theoretical asialgnd in the intellectual debate on the role
of religion within civil society seems to have be@“laity”, with particular reference to the state,
to public institutions, to educational activitiesspecially in schools, at public level). In reality
does not constitute a complete novelty, becauge e scholars who have already talked about
laicization rather than secularization, indeed witmeaning which is different from the one that is
nowadays the object of ongoing diatribes.

Definitely, there is an interconnection betweentthmosof laity and that of religious pluralism
in civil society. The one and the other have tdodjae with the resilience of religion that aftee th
multi-decennial blast of secularization has kepbasic solidity. The reasons at the basis of
pluralism can be pragmatic, based on convenieneenghe persistence of religion, the only
possible government seems to be that of widespgreadissiveness. This choice does not take into
account the difficulties created to all those whpext to be able to have larger autonomous and
egalitarian spaces, and, on the contrary, they tease their space to others, and even tolerate the
newcomers: the inclusiveness becomes$actoa sort of exclusion for those who are already iwith
a given system. A more reflexive pluralism appealthe values of justice, liberty, legitimization
and socio-political duty in order to render posisavhich are different from the pre-existing ones,
acceptable. The risk might force on liberty evensth who disagree and having the right to
disagree; another risk is to ask, even to thosedehoot want recurring to it, to apply the so-cdlle
equality of respect, a concept still existing, fadtimo, in the Greek culture of the villages
(Cipriani, Cotesta, Kokosalakis, van Boeschote®220

Gian Enrico Rusconi (2000) is since a long timardellectual who constitutes a true reference
point as regards thguerelleon laity. He has become such because of the soidd rigour of his
ideas, being present for more than forty yeardiinfield of public polemic on religion and civil
society. He is then a protagonist and a masterldacigtor, careful, documented, respectful.
According to him, the novelty of our present tineas be found in the offering by the (Catholic)
Church and by the (Christian) Churches of a puttldc. Thisper seproduces elements of conflict
with the lay approach tending to avoid a religicostribution to the same ethic, as if God was not
there (the well-knowtsi deus non dareturin reality, the Church and the Churches do mjéat
to the laity of the State, but refer to a so-cahedlthy laity built upon their basic parametensisT
is where the reaction of laity starts, as it does appreciate forms ofliktat coming from
institutions that are not the State.

Major misunderstanding is probably in the clasatfian of dictatorship of the relativism that
some exponents of the so-called church religion qlahterm which is quite dear to Rusconi
himself) see in the affirmations by the lay paefprring, on the contrary, to speak of a consensual
regulation of ethical principles and of their apption to civil society and within the State. Oreon
hand there is the authority of the faith criteoa,the other the authority of the citizens as alevho
(civil society), including various kinds of beliage(also “differently believing” as Rusconi likes t
say).

It is often sustained that lay public ethic carfedifin some tolerable measure, from the private
one. On its hand, religious public ethic seemsdanribre compact, but also for it there can be
differences in the private domain. Moreover, thejomalistinction derives from the different
procedure that has been put into practice in thee gerspectives: in the lay perspective, there is
more inclination towards deciding in each case]emini the religious perspective what counts is a
generakorpusof principles, valid for any issue.
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Therefore, the lay person does welcome the intnusib divine in the operational choices
deriving from the rights defined through rationatlaconsensual procedures; and, then, he/she asks
to the religious person to adapt to the rules lafyastate. In other words, the convergence between
faith and reason does not find support outside athgligion. But the lay position does not
legitimate at all, Rusconi adds, the absence ofraosal rule, yet it covers other rules based on a
consensual ethos, although it cannot be easilyrdawcivil society.

Rusconi, while contesting Bockenforde’s thesis (198999, 2007) that Christian religion is
able to provide the normative premises missing fitbi@ secular, observes that the Christian
historical roots might have been transformed in Hagtivations, and agrees on the habermasian
requests for a renunciation by religions to an @sige possession of truth, in name of a real
dialogue between them, in order to appreciate seieand to accept the lay supremacy in the field
of law.

At the same time, it could also aim for restoratibrtheological teachings in State universities
in a non-confessional perspective, but with a vgerwide-spectrum scientific research, with the
possibility to increase a prolific interdiscipliyanpenness such as those that have been at tise basi
of the exemplary dialogue between Jirgen Habermdslaseph Ratzinger (Ratzinger, Habermas
2007). This could be a way of making prejudices @sistances end, but, most of all, to allow the
qualitative level of scientific approach to therttes of laity and religiosity, bioethics and bio-law
role of religion in civil society and within theage, raise. In that sense the worry demonstrated by
many, including pope Benedict XVI, on the futureedfication in Italy should be widened.

Another worry, that has recently re-emerged (D&, R008), recalls the confusion between
sacred and saint: the former is given by the liitkwhe divine mystery, the latter by the presence
of faith in civil society, that is the more and mactive role of subsidiarity of the Italian Caibol
Church in the territory of the country, in the sdalomain, substituting the State, and in public
roles. In particular, according to Giuseppe De Ritegs from managerial skills of Catholicism (on
moving easily between sacred and saint) that tle¥ @wcreasing space occupied by Catholic
religion in the public sphere derives, raising #fere reprises of individual and state lay instance

It is worth to remind us that even many years digdo Mancini (1983) did not think in the
same way; theologian and philosopher of religiorthat University of Urbino, he, presaging,
stigmatized the culture of the presence of theeshmarked with a capital letter by him) and saw
in the saint the true salvation, in contrast whhttof the sacred, false and violent. According to
him, the saint was the pure faith, separated, miojest to the earthly interests and, therefore, not
enslaved to the sacred asntanagementn terms of earthly power within society. The $athe
divine, should not be confused with the human dsr@mof a certain kind of sacred, that wants to
engage in the completion with the lay strengthhim profane world. It is not by chance, Mancini
stressed out that the neo-Hebrew distinguishes dagtwsaint, unmentionable, and sacred,
immediate and manipulating. Now, the new ltaliaghtiwing tends to confine the saint within
minority and marginal domains, very related to tdgnwhile, instead, valorizing the sacred, vital,
active, operational in the concreteness of everjidayand politics.

Too much space and too much literature would bdetk#o discuss here the justness of one or
the other distinction. It is better to substanti@tel underline some aspect of the question. Hirst o
all, whether we call sacred or saint the actiorthef churches in society has consequences and
raises problems. Moreover, recurring to the tweasifecations, at least, in relation to the public
role of religion, creates other separatenessesabietto be solved by definitions, given that they
are interchangeable, according to the ideologindliatellectual perspectives of those who make
use of them. In conclusion, it should not be unstarated that to criticize a superficial confusion
of terms, and then, creating another is not the dmsice that can be rendered to the understanding
of reality. This is why, methodologically, it seemre appropriate to use two terms, which at
least in general seem to be less ambiguous: chsiogilar and/or plural (intended as historical
organization with its own hierarchy, structuressaasations, movements and individual believers,
practitioners, adherents), and religion (intendea avhole of activities referring to an inspiragbn
matrix of a spiritual, metaphysical kind; but alssligiosity has similar characteristics, and
therefore a further explanation would be needed).
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Religion and civil society in Italy

In conclusion, the function of religion and religity in the Italian civil society is still evident,
just because of the ‘normative value and contetebfaviors in all spheres of life, from private to
public life, from family to economy, from informati to politics and so on’ (Donati, 1997: 10),
nevertheless, its features are changing.

It is not by chance that a new broad spectrum acfotmgical research is emerging, both
guantitative and qualitative (the last one datek lba 1994-1995), which is able to individuate and
measure the real impact of the new dynamics.

For the moment there are some empirical data aasng reference and that have proved to be
rather stable, apart some exceptions. In the relseatitledReligiosity in Italy (Cesareo, Cipriani,
Lanzetti, Rovati, 1995), the presence of differgmes of religion was ascertained: there is a
‘Oriented church religion (hetero-directed)’ (9,4%) ‘Reflexive church religion (self-directed)’
(22,6%), a ‘Modal primary (diffused) religion’ (B%), a ‘Modal intermediary (diffused) religion’
(21,6%), a ‘Modal perimetric (diffused) religion21%) and lastly a ‘Non-religion’ (8,9%).
Essentially, greater part of the population and tbiucivil society — more or less — identifies ltse
just through a religious belonging calculated in194. A later inquiry (Garelli, Guizzardi, Pace,
2003) ascertained that those who do not belongyaeligion have more than doubled, reaching
18,8% (a percentage which is rather close to thegaan average that had been recorded in 2005
by Eurobarometer while Catholics were stable at 79,2% and othkgioms below 1%. It is not
difficult to imagine that in the following periodhére has been an increase in the belonging to
Islamic religions, which had already emerged before

Naturally the situation varies from region to ragifrom town to town. In a research carried out
by the archdiocese of Urbino (Parma, 2004) — irtraéitaly — ‘integrated’ Catholics were 36,3%,
‘individualists’ 26,6%, ‘secularized’ 25,1%, ‘distt 12,1%. In the Sardinian diocese of Oristano
(Cipriani, Lanzetti, 2010) the ‘militant believersire 22,78%, ‘critical believers’ 32,78%,
‘peripheral believers’ 28,33% and ‘non-believerg, d%. Instead, in the archdiocese of Chieti-
Vasto in Abruzzo Region (Di Francesco, 2008), yasathivided between believers and dubious-
uncertain (although the latter would be more numethan those peers who define themselves as
skeptical-believing): on the horizon is possiblediscern a civil society that is less connoted by a
solid religious confession. A further evidencelagtcan be found in a study on those students who
do avail themselves of the opportunity to study @aholic religion at school (Castegnaro, 2009)
although it seems that according to 20% of thevigevees it is not satisfactory. Something similar
can also be noted amongst the youth in southeriurhafMeglio, 2010): practicing-believers
45,1%, non-practicing believers 50,9%, non-belisv@©%. Similar data can also be found in a
qualitative research carried out in the diocesé/iosknza (Castegnaro, Chilese, Dal Piaz, De
Sandre, Doppio, 2010), which confirms that the galof civil society are somehow stable, and
presumably in that which follows immediately aftetemporal order; after all, the slogan taken as
a reference is based in fact on values, althoughptesses a critical attitude towards impositions
of any kind, that is: ‘values yes, rules no’ to ahia certain refusal of the institutional hieracethi
authority corresponds: nonetheless ‘youth substfnitonfirms the same hierarchy of values of
their fathers’ (Castegnaro, Chilese, Dal Piaz, Badte, Doppio, 2010: 64) and therefore there
would not be a peculiar interruption within the gaqivil society, which is based on family values
and respect for the neighbor, as well as religem social engagement (Buzzi, Cavalli, De Lillo,
2007: 155), together with a marked individualizatmf the religious feeling, at times in terms of
spirituality (new keyword that tends to substitthe terms religion and/or religiosity) (Giordan,
2006, 2007; Tirri, 2008). At the same time, theueal of ‘active citizenship’ (in Italy it has been
promoted by an organized movement), pro-socialviggt{with rather ancient roots), altruism,
assistance, voluntary work are evident.

Lastly, in Friuli Venezia Giulia (Tellia, 2010) iglous pluralism is increasing, thanks to a
massive immigration of Orthodoxies (28.000 pegpldyislim (24.000), Protestants (2.500) and
believers from oriental religions (2.500 animisdan500 Hindu). Further south, in central Sicily
(Introvigne, Zoccatelli, 2010) it emerges that gielhs such as Pentescostal Protestantism,
Waldenses movement, the so-called free churchegemtidts, Jehovah's Witnesses, Mormons,
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New-apostolic, Orthodoxies, Buddhists, Baha'i, Reksociation, Scientology, and especially
Muslims, are finding their way through.

Conclusions

In this rather stratified scenario it is possildefind traces of a tendency towardsicness
despite difficulties and problems, resistances wamzkrtainties. In Italy, in particular, the Catloli
church, the Christian churches, and more recentlied religious confessions, sometimes prevent,
sometimes contribute to maintain a strong sendelohging to civil society. Contingent elements,
which are related to contexts and people, can t@ondits development. Nevertheless, the
sociological interpretation of the Italian casebelated by Pierpaolo Donati some years ago can be
largely shared: he sustains that ‘in the cultuyatesm the need to revise the dominating tendencies
in which more and more weaker values and a sahomic pluralism seem to prevail. The family
has been somehow revaluated. Mass media have flaeqaroblem of providing a more correct
information, and sometimes they have also expresssd ethical codes (such as the Treviso
Charter, as regards the protection of childhoothfroass media). Science has faced the problem of
its responsibilities a bit more. Religion has showmew vitality through the raising of new
spiritualties, both neo-monastic and laic. Butthit has taken place in limited areas. In general,
cultural socialization processes and the proceskesass communication have not succeeded to
structure themselves according to dynamics thatores to ethically virtuous minima demands’
(Donati, 1997: 49).

Such conclusion should, nevertheless, be emplivaliified, especially now, after more than a
decade from its formulation. It is a fact, anyw#lyat the most recent researches stress out that
religion has an aptitude of adequate resilience, amdy in restricted domains, as religion is
culturally dominant and diffused. Even in case cérglals, protests, abandonments, religion —
whether in church form or other — maintains its amgisive public function, at least as a parameter
for value reference, in close continuity with tresp(Cipriani, 1992).

References

Acquaviva, S.S(1971),The Decline of the Sacred in Industrial Soci€@yford: Blackwell,; It. ed.,
L’eclissi del sacro nella civilta industrialélilano: Comunita, 1971

Acquaviva, S.S5(1989),Fine di un’ideologia: la secolarizzazionRoma: Borla

Bellah, Robert N. (1970)Beyond Belief. Essays on Religion in a Post-Tradél World New
York: Harper & Row

Bockenforde, E.-W. (1991)State, Society, and Liberty: Studies in Politicahe®ry and
Constitutional LawNew York: Berg

Bockenforde, E.-W. (1999)taat, Nation, Europa. Studien zur Staatslehre fagsungstheorie
und Rechtsphilosophi&rankfurt am Main: Suhrkamp, 1999.

Bdockenforde, E.-W. (2007)Diritto e secolarizzazione. Dallo stato moderno'Ealropa unita
Roma-Bari: Laterza

Buzzi, C., Cavalli, A., De Lillo, A. (2007Rapporto giovaniBologna: il Mulino

Castegnaro, A. (20098pprendere la religione. L’'alfabetizzazione religgodegli studenti che si
avvalgono dell'insegnamento della religione cattaliBologna: Edizioni Dehoniane

Castegnaro, A., Chilese, M., Dal Piaz, G., De Sanidr Doppio, N. (2010)C’'e campo? Giovani,
spiritualita, religione Venezia: Marcianum Press

Cesareo, V., Cipriani, R., Lanzetti, C., Garelli, Rovati, G., (1995)La religiosita in Italia
Milano: Mondadori

Cipriani, R. (1983), “Religious Influence on Padal#i in Italy.” In Actes 17eme Conférence
Internationale de Sociologie des Religiohendon: CISR, 75-95

Cipriani, R. (1984), “Religion and Politics. Thealian Case: Diffused Religion Archives de
Sciences Sociales des Religi&®sl, 29-51

Cipriani, R. (1988)La religione diffusa. Teoria e pras§toma: Borla



Italian Sociological Review, 2011, 1,2, pp.1-10

Cipriani, R. (1992)La religione dei valori. Indagine nella Sicilia deale. Caltanissetta-Roma:
Sciascia

Cipriani, R., Cotesta, V., Kokosalakis, N., van Bdeoten, R. (2002)Episkepsi: il villaggio
armonioso. Tradizione, modernita, solidarieta e ftitio in una comunita grecaMilano:
Angeli

Cipriani, R., Lanzetti, C. (2010),.a religione continua. Indagine nella diocesi dii€ana
Oristano: L’Arborense

Cox, H. (1965),The Secular City. Secularization and UrbanizatioanTheological Perspective
New York: Macmillan; It. ed.La citta secolareFirenze: Vallecchi, 1968.

De Rita, G. (2008), “La modernita della Chiegadrriere della Serd 3 agosto 2008: 1 and 39.

Di Francesco, G. (2008), giovani nella chiesa locale. Religiosita e modell partecipazione
giovanile nell'arcidiocesi di Chieti-VastoMilano: FrancoAngeli

Donati, Pierpaolo (1997),a societa civile in ItaliaMilano: Mondadori

Garelli, F., Guizzardi, G.; Pace, E., eds. (200B) singolare pluralismo. Indagine sul pluralismo
morale e religioso degli italianBologna: il Mulino

Giordan, G. (2006), edTra religione e spiritualita. Il rapporto con il a0 nellepoca del
pluralisma Milano: FrancoAngeli

Giordan, G. (2007), “Spirituality: from a ReligiouSoncept to a Sociological Theory.” In
Flanagan, Kieran & Jupp, Peter, efisSociology of SpiritualityAldershot: Ashgate, 161-180.

Introvigne, M., Zoccatelli, P. (201@a Messa ¢ finita? Pratica cattolica e minoranzéigiese
nella Sicilia centrale Caltanissetta-Roma: Sciascia

Mancini, 1. (1983)]l pensiero negativo della huova desthilano: Mondadori

Meglio, L. (2010),Societa religiosa e impegno nella fede. Indagir&ageligiosita giovanile nel
Basso LazidMilano: FrancoAngeli

Parma, P., ed. (2004) messaggio e la prassi. Indagine socio-religiogdi’ Arcidiocesi di Urbino-
Urbania-S. Angelo in Vadd@ologna: Edizioni Dehoniane

Ratzinger, J., Habermas, J. (200Mg Dialectics of Secularization. On Reason andgi®el San
Francisco: Ignatius Press; Germ. ebialektik der S&kularisierung. Uber Vernunft und
Religion Freiburg: Herder, 2005.

Rusconi, G. E. (2000ome se Dio non ci fosse. | laici, i cattolici edemocraziaTorino: Einaudi

Tellia, B., ed. (2010)immigrati e religioni. Il nuovo pluralismo delledein Friuli Venezia Giulia
Roma: Aracne

Tirri, K. (2008), “Spirtuality as Expression of Recular Religiosity.” In Ziebertz, Hans-Georg &
Riegel, Ulrich, edsEurope: Secular or Post-seculderlin: LIT Verlag, 155-166.

10



