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Introduction

For many socialist countries of the former Sovieidth and Eastern bloc, the transition to post-
socialist societies took the form of a sudden,dagnd complete overhaul of societal and cultural
structures that had been in place, and indeed ieapdsr several decades. This also entailed the
reestablishment of religion and religious instias which had been severely suppressed during
socialist times. On the basis of an ideology oiestific materialism’, socialist regimes developed
and implemented a wide range of anti-religious me=s including the imposition of strict
restrictions on the activities of religious orgatians and concentrated efforts to ‘undermine
religion’s traditional sources of socialization ammdnsmission of religious beliefs’ (Muller and
Neundorf 2012, 560). As research on religion baethnd) and after the fall of the Iron Curtain has
been able to show, this ‘state-forced secularirdtppears to have been largely successful in the
Soviet Union, but less so in countries such as é&l@a and Poland where overall figures of
religiosity have remained high (Mtller and Neund20.2, 564-563). There is no doubt, however,
that socialist anti-religious policies were suctgssin disrupting the intergenerational
transmission of religious beliefs and values foatMtller and Neundorf (2012, 563) refer to as
the ‘Cold War cohort’ (people born after 1932) wgrew up and were socialized under conditions



of anti-religious policies and state-forced sedmktion (cf. Tomka 2010, 2). By contrast, the
‘post-Cold War cohort’ (people born after 1976)davho were still very young at the time of the
fall of the Iron Curtain, have instead experien@ad altogether different type of religious
socialization when compared to their parents amdhany cases, their grandparents.

Substantial amounts of research have been camiedroprocesses of religious change in
post-socialist societies. While some (e.g. Gre8B841 Tomka 2006) have argued that the countries
of the former Soviet Union and Eastern bloc havenbexperiencing a general religious revival,
others (e.g. Pollack 2008; Voas and Doebler 20a¥g hinstead, partly on the basis of the same
data, argued that the situation is more adequatetierstood in terms of continuous religious
decline. The state of religion and religiosity thghout many post-socialist countries thus remains
a contentious issue. While scholarly opinion onrtiegter remains divided, there is nevertheless
wide agreement about the emergence of a strongbitween religion, politics, and national
identity (e.g. Titarenko 2008, 251). Because ofdiseuptions that socialist anti-religious policies
caused in the transmission of religious beliefs ealdes between recent generations, scholarly
debates on religion and religiosity in formerly dist countries have often centered on the topic
of religious socialization.

This article focuses on the enduring importanca pérticular category of extended family
member in the religious socialization of young &slinn post-socialist Russia and Poland, namely
the female (great) grandparent. Our discussiohigwdhapter builds on the international research
project Young Adults and Religion in a Global PerspecttYARG, 2015-2018) that has
investigated the contemporary religious subjedésit values, and worldviews of young adult
university students in thirteen countries arourgtiorld, including Russia and Poland (the YARG
project is accounted for in more detail in theddtiction to this special issue).

Utilizing a combination of both surveys and in-depiterviews (conducted in 2016), the
YARG data allows us to investigate how the presiyt-young adult generation in Russia and
Poland perceive the religious instruction and d@aton that they have received through their
family members. In this regard, the data for Ruasid Poland reveals that (great) grandmothers
continue to play a particularly central role inrodtucing their grandchildren to religious beliefs,
values, and practices. This finding is notable @ering the broader socio-historical context in
which today’s older Russian and Polish generatieng grown up and lived most of their lives.
Our findings thus clearly suggest that older getiema still appear to view religion as an important
part of personal identity to pass on to their dedaets in spite of decades of socialist state ligsti
towards religion and conspicuous anti-religiouspaiganda.

The YARG data from Russia and Poland does not, hery@oint to any type of general
revival or revitalization of religious attitudes ang the present young adult generation. Instead,
both the Russian and Polish young adults interviewenerally maintain a critical distance
towards religion in general, including what theyé&arned about religion from their older family
members. Our principal aim in this article is tgtlight the enduring influence of (great)
grandmothers in the religious socialization of esmporary young adults in Russia and Poland,
regardless of whether it has been successful orimaither words, our aim is to highlight and
illustrate the enduring role of (great) grandmoshas arbiters of religious beliefs, values, and
traditions for religious, religiously indiffererénd nonreligious Russian and Polish young adults
alike.

This article is divided into three main parts. I ffirst part, we discuss some of the main
difficulties involved in researching family-focusegligious socialization among young adults in
post-socialist Russia and Poland on the basisrofesdional theoretical perspectives on religious



socialization. In what partly reflects the approaohreligious socialization outlined in the
Introduction to this special issue, our discussibbgns with an understanding of socialization that
acknowledges the enduring presence of conventmm@hlization agents while simultaneously
remaining attentive to the reflexivity and persoagéncy involved in young adults’ adoption of
the beliefs and religious behavioral patterns deofamily members (cf. Moberg et al. this issue).
This is followed by a general account of notablead@ments in the religious landscapes of Russia
and Poland since the fall of the Iron Curtain, unithg a discussion of the enduring influence of
grandparents in processes of religious socialinatiothe third and final part, we move to illuséra
Russian and Polish young adults’ views on the ialig instruction and socialization they have
received from their grandmothers in light of exaespirom in-depth interviews.

Religious socialization and young adults: the case of Russia and Poland

Theoretical perspectives on socialization have ldgesl in many different forms. In a
conventional understanding, the term ‘socializdtessentially ‘refers to processes whereby naive
individuals are taught the skills, behavior pattenwalues, and motivations needed for competent
functioning in the culture in which the child isogving up’ (Maccoby 2012, 13). Socialization
thus denotes the processes whereby individualsighgdyrow into social and cultural roles and
acquire the capabilities to fashion their own beétr@vand dispositions in accordance with the
expectations of others (Furseth and Repstad 20D#). Socialization therefore needs to be
understood as a process that continues, althoudiffément forms, throughout the life-span. It is
important to note, however, that conventional ustderdings of socialization have been subjected
to repeated criticism for being based on simplistnclerstandings of individual learning and
adaption, and over-harmonious notions about tlenatization of norms (cf. the Introduction to
this special issue). Subsequently developed, mtieat approaches instead tend to highlight
socialization as a type of social and culturahaigtiand practice that develops concomitantly with
broader social and cultural changes (e.g. Stausti¥)§, 1754; Vermeer 2010, 106).

Socialization has for long also constituted a resnir theme throughout many sub-
disciplines in the study of religion as it pertadisectly to questions about of how people become
or stay religious, how particular religious senilels and ways of being and ‘doing’ religion are
transmitted across generations, how these semisibiind ways of doing religion are sustained,
reproduced, regulated, and so on (e.g. Moberg gn@®5, 92). Although not always explicitly
framed in terms of socialization, the transmissanreligious beliefs and values from one
generation to the next has also constituted a &mponent of macro-level sociological theorizing
on religious change, ranging from more ‘orthodogisions of secularization theory (e.g. Berger
1967; Bruce 2003) to ‘new paradigm’ perspectiveg.(Boof 1978; 1999).

Alongside school and religious institutions, soogéts of religion have traditionally singled
out thefamily as a key institution and agent in the religiousiaation of children and youth
(e.g. Mueller and Elder 2003). Indeed, as has fiemty empirically substantiated by numerous
studies, it is considerably more likely that a parssho grows up in a religious home will become
and remain religious than a person who grows ug monreligious home. The notion that early
socialization by parents and extended family teadexert a lasting imprint on the religious belief
orientations and commitments of their children’ iBtson et al. 2009, 327) has likewise been
widely validated by numerous large-scale studieg (@lass, Bengston, and Dunham 1986; Myers
1996, 2004; Sherkat 1998; Smith 2005). Even soatiseimed importance of the family in this
regard has also increasingly been brought into toprege.g. Voas and Crockett 2005). In a
progressively individualistic broader social andtu@l environment, parents are increasingly



granting their children more freedom and autonorhgmit comes to religious matters. In addition
to this, the general social and cultural contetd which children are now raised and socialized is
also an increasingly fast-changing one. While iuldlobe a gross exaggeration to say that the
family no longer constitutes a central locus ofgieus socialization, it remains the case that
successive generations have become progressigalyikely to socialize their children into any
particular religious frameworks.

It is also worth noting that previous studies @& thle of the family in religious socialization
have been largely based on Western conceptiohg oiuclear family and with particular emphasis
on the role of parents in the rearing of their dfgh. This conception of the family does not,
however, correspond particularly well with non-Wéest extended understandings of family and
kin. Indeed, looking only at the European contew, find considerable variations in how the
‘family’ is conceived and understood between défdr Western-, Southern-, and Eastern
European contexts. Indeed, as Bengtson et al. (Z®D point out: ‘In general, socialization
theories have tended to focus almost exclusiveltheninfluence of parents on children without
acknowledging that children are situated withinidewweb of family relationships, as represented
by the multigenerational family’. As they go onague:

Changes to multigenerational family structures dlerpast few decades — a consequence
of longer lives and the transformation of maritadachildbearing patterns (Casper and
Bianchi, 2002) — would indicate that examining trensmission of religious values and
practices using traditional two generation, patenthild socialization models is too narrow
and limiting (Bengtson et al. 2009, 328).

In addition to the above, contemporary theoretpsbkpectives on religious socialization would
also need to be able to take into account the tsffecmore thoroughgoing changes in socio-
political and socio-cultural climate and circumstes, such as those that followed in the wake of
the demise of the Soviet Union in 1991 and the esgiasnt collapse of the entire Eastern bloc. In
the case of post-socialist countries, changing modlesligious socialization and the transmission
of religious beliefs and values across generatlmage typically been approached in terms of
cohort- or period effects (e.g. Voas and Doebldérl2@3; Miller and Neundorf 2012, 563-564).
But as the parents of the Russian and Polish yadnfis included in the YARG project belong to
either the Cold War- or post-Cold War cohorts, ttosisiderably complicates any ‘generation
gap’-explanations with regard to the religious abeation of our respondents (cf. Voas and
Doebler 2011, 56).

Therole of grandparentsin religious socialization

The role and position of grandparents in varioygesyof family dynamics constitutes a long-
standing topic of inquiry in fields such as so@alchology and sociology (e.g. Bengtson et al.
2002; Starchikova 2012; Goodman and SilversteirRR0Beveral studies have highlighted the
increasingly important role that contemporary ggarents play in the lives and socialization of
their grandchildren (e.g. Bengtson 2001; Cox 2600¢g and Elder 1999). Grandparents have for
long commonly been taken to function as main arbiéed transmitters of ‘collective memory’,
providing a ‘cultural window into the family’s hsty that allows grandchildren to learn more
about themselves and their distant kin’ (Bengtsoal.e2009, 328). In this regard, grandparents
provide younger generations with broader space-pewspectives on such things as cultural
traditions and ethical and moral norms (Halbwac®@2] Salikhova and Nilova 2013, 181).



During past decades, multigenerational family strres have undergone a range of notable
changes throughout many parts of the world. As [esbfife expectancy has been gradually rising
across many parts of the world, including in Russid Poland, so have the numbers of three- to
four generational families (e.g. Roberto and Strd®®92; King and Elder Jr. 1997). In 2010,
approximately 22 percent of all Russian househuldee intergenerational (Starchikova 2012,
143). In Russia it also remains quite common fangdparents to live under the same roof with
their grandchildren and to take an active parthigirtupbringing. In 2005 the Russian ‘Public
Opinion Foundation’ conducted a nationwide survayirtterfamilial relationships. The results
clearly revealed that Russians are widely approwhgrandparents’ active involvement in the
upbringing of children (Vovk 2005). Similar famifyatterns can be observed in Poland. In 2007,
22 percent of Polish families were multigenerationa also remains common for Polish
grandparents and grandchildren to live either utfdesame roof or in close vicinity to one another
(Dyczewski and Jedynak 2002, 58). In additiors #lso common for Polish grandparents to take
on roles as main guardians of their grandchildiémns happens, for instance, when one or both
parents temporarily migrate to other EU countragsifork-related reasons and leave their children
in Poland under the care of grandparents (Bfisgai and Matejczuk 2011). Grandparents
commonly also share in the responsibility of thgnandchildren’s upbringing due to an
underdeveloped childcare system and the often langeunts of time spent by parents at work
(Poland counting among the countries with the Ishgeerage annual working hours). In both the
Russian and Polish cases, grandparents are theftively involved in various aspects of their
grandchildren’s upbringing.

Several studies on grandparent-grandchildren oslsiips and dynamics have also
addressed gender issues (Szinovacz 1998) anddtitgdi how grandmothers tend to be closer to
their grandchildren as compared to grandfatherslaunglto generally exercise a greater degree of
influence on them (e.g. Roberto and Stroes 1992, Rig and Elder 1997, 850). Moreover, in
both Russia and Poland it is considerably more comfor maternalgrandmothers to be actively
involved in the upbringing of their grandchildrean{l especially female grandchildren) as
compared to paternal grandparents (Krasnova 200@jdka 2016, 28).

Grandparent-grandchild relationships also vary aliferent life-stages. While the first
stage mainly revolves around caregiving and helgimgng parents, the second stage opens up
opportunities for educational activities and deegmial relations with grandchildren. The third
and final stage usually involves grandparents waogihelp from their grandchildren in return
(Krasnova 2000). The second stage of grandparedtisadearly the most significant in regard to
grandparents’ involvement in the religious socatian of their grandchildren. The role of
grandparents during childhood and early adolescemseopenly acknowledged by almost every
Russian and Polish young adult interviewed for YA&RG project who mentioned the role of
grandparents during the interview. It remains thsec however, that grandchildren’s recollections
of the influences received from grandparents terfaethighly dependent on the current character
of the relationship; the more a grandchild and andparent have in common, the more the
influence of the grandparent tends to be openlggeized by the grandchild (Szinovacz 1998). In
light of this, the accounts that the Russian aniéPgoung adults interviewed provided of their
relationships to their grandparents merely cornstititsnapshots of specific phases in life-long
grandparent-grandchild relationships, which maynfay not) change in the future.



The contemporary religious landscape of Russia

Whereas religious life during the Soviet era in Raisnight be described in terms of lethargy, the
post-Soviet period is more appropriately descrilbetrms of religious revival. Since the fall of
the Soviet Union in 1991, the religious landscapRussia has experienced rapid and dramatic
changes. The early 1990s witnessed an explosimonversions to Orthodox Christianity followed
by a sharp increase in the numbers of people wifadsatify as Orthodox Christian that
continued up until the 2010s (Levada Center 20RApart from turning to the traditionally
dominant religion of Russia, increasing numberspebple now also discovered religious
alternatives and either formed or joined new religi movements (Shterin 2001). The trend
towards increasing interest in religion has notyéweer, translated into a corresponding increase
in levels of religious participation; the proporiof regular churchgoers has stayed at the same
level of approx. 3-5 percent over the past coupleletades (Prutskova 2015, 64; Zabaev,
Mikhaylova, and Oreshina 2018, 19). Since the sfaitte post-Soviet Orthodox revival, the core
of regular and active churchgoers has been mad# ofgler women commonly referred to as
‘babushka(s)’ (Mitrokhin 2007).

The first three decades of post-socialist Russie leeen characterized by three principal
and particularly notable developments in the religi landscape. First among these is the re-
establishment of the Russian Orthodox Church (R&) its re-emergence as central national
social and cultural institution. A second notabkvelopment is the generally growing public
visibility and presence of religion and religioud@s. Since the early 2000s, religious actors have
gradually increased their involvement and engagénmethe third sector organizational field
(Moscow Patriarchate 2011). The ROC also playederiral role in establishing religious
education in schools in 2012 (Willems 2007; Me8iXL0). In what constitutes a third significant
development, the ROC has also gradually cemerdqubgition as a central source and arbiter of
social morality and national identity. This is esipdly the case following the passing of the law
against ‘publicly offending the feelings of beliese lobbied through by the Moscow Patriarchate
in 2012—-2013. This reflects a general tendency gnfimmmer socialist countries to actively enact
new forms of legislation on religion-related issugpically with the aim of strengthening the link
between national churches and the state, to lagdirpolitical power, and to provide ‘the
plausibility structures for an ethnoreligious ident(Muller and Neundorf 2012, 578). For
example, the 1997 Russian ‘Freedom of ConsciendeAasociation Law’ accorded Russian
Orthodoxy a *“‘special place in Russian history amdhe development of the spirituality of the
Russian nation™ (Bruce 2003, 53).

Overall, however, one should be careful in takimg growing social position and status of
the ROC as an indication of an increasing de-paation of religious life. It is more adequately
understood as a result of the ever-closer relatiprisetween the ROC and the Russian core social-
institutional establishment, including the statealfdev, Mikhaylova, and Oreshina 2018).
Considering these developments, the present yaluiggeneration of Russia has therefore grown
up in a socio-historical environment, and indeeckatire socio-cultural era, that differs in many
crucial respects from that of both their parentd grandparent generations. This makes Russia a
unique case for any consideration of contemporaogen of religious socialization. Russia
constitutes a case where older generations oftesegs limited knowledge of, or lack of previous
personal commitments, to religious values that ttmyld pass on to their children. As our data
shows, young adults in Russia nowadays mainly erteowOrthodox Christianity through their
relationships to their grandparents (and espedihushkas).



Institutional religious socialization agents haweib slowly recuperating since the early
1990s. Notable increases in the numbers of peopteself-identify as Orthodox Christian is not,
however, attributable to successful religious da@tion (Prutskova 2015). Previous studies have
been more or less unanimous in underlining thaicalltsymbolic, and even patriotic connotations
of self-identification with Russian Orthodox rebgi as a key factor when it comes to how and
why people in Russia have come to identify as QittoChristians (Sinelina 2001, 2006, 2013).
In many important respects, self-identificationhw@®rthodox Christianity as represented by the
ROC therefore often remains disconnected from tiop®on of religion as a worldview or the
internalization of central Orthodox Christian bédie

Although the religious ‘chain of memory’ (Hervieléger 2000) in Russia has been broken
for several generations, and although this consirtoeaffect the ways in which people perceive
and express religious beliefs, ideas, and valuesg mecent developments in the Russian religious
landscape nevertheless merits close attention gBerr2002). This entails returning to central
guestions having to do with religious socializati@o people discuss religious matters within
their families and social circles, and if so, the@w? Do parents who hold religious beliefs and
views and engage in religious practices conscioagmpt to pass these on to their children?
Questions such are these largely remain unaddresseithe scholarship on religion in
contemporary Russia.

The contemporary religious landscape of Poland

Poland is a religiously homogeneous country. Aln@fsipercent of Poles belong to the Roman
Catholic Church; a state of affairs that also hasrasiderable impact on public life and politics.
In the aftermath of the Second World War, Polar&$oric ethnic and religious diversity gave
way to a relatively undifferentiated religious |aedpe with the Catholic Church as the dominant
religious force. At the same time, Poland becanreé gfathe Eastern bloc. The atheist ideology
imposed by the socialist state stood in fundamergatradiction to inherited Catholic tradition.
The clash between the two did not, however, resuliny considerable decline in religious
commitment. In spite of decades of socialist asligrous policies and propaganda, Catholic
Church affiliation persisted and became increagirggsociated with oppositional political
activity. The alliance between Catholicism and agpanal politics also resulted in the emergence
of a kind of civil religion in Poland (Mucha and Z&1992, 57; Byrnes 2002, 28). An adequate
appreciation of the role of the Catholic Churchidgrthe socialist era is thus key to an
understanding of its role and position in conterappiPolish society and culture.

The strong correlation between religiosity and orvalism in present-day Poland
(McManus-Czuhiska and Miller 2008, 131-132) can partly be ex@diby the fact that the
Catholic Church has traditionally been perceiveé asrnerstone of national independence and
democratic opposition. Indeed, the link betweerhGlatism and notions of Polishness remains
strong to this day. Following the political, econopand societal transformation that commenced
in 1989, Polish religiosity has undergone gradualnges. Rapid modernization and
thoroughgoing structural changes have not, howeaesylted in any dramatic changes in the
Polish religious landscape. Religious decline aasueed by conventional sociological indicators
such as church attendance, religious self-ideatifim and belonging, daily prayer, and adherence
to doctrine and beliefs has been visible but byneans radical (Marody and Mandes 2017). There
are many possible explanations for the relativbiltain general religious attitudes in Poland.
Irena Borowik (2010) singles out the following: thistorical role of Catholicism in buttressing
and maintaining national Polish identity; the civiole of religion and its political



instrumentalization during the transformation pdrithe general decline in social security caused
by rapid social and structural changes; the endwificacy of traditional mechanisms of religious
socialization; and the possibility that more sigiaht changes in the religiosity of Poles are still
not discernible on the surface although such cheangght have occurred on the individual level.
Although these are five separate hypothetical exgtlans, it is plausible to argue that each of
them have played some role in the stabilizatiorebious attitudes among the Polish population
during the past thirty years.

According to a 2015 poll by the Polish Public OpmResearch Centre, the vast majority of
Poles (over 90 percent) identify as believers (CBD$5). Non-believers make up only a small
part of the total population (approx. 5 percent)oat 50 percent of Catholics in Poland report that
they engage in religious practice on a weekly badnile 36 percent report practicing irregularly.
Despite stable declarations of faith and practiger dime, the percentage of Poles who self-
identify as religious in a way that correspondstiie teachings of the Catholic Church has,
however, decreased from 66 percent in 2005 to 8kpein 2014. This change may indicate not
only a reduction in the influence of the Catholibu@ch; it may also point to a more general
privatization of religion. Whatever the case, ttat®lic Church retains a strong presence at every
level of Polish society and culture.

Religious socialization in Poland is based maimiytlze two social institutions of family and
the Catholic Church. A well-developed system ofgiels education in schools is maintained
through close cooperation between the Catholic €hand the Polish state. Borowik describes
the predominant pattern of religious socializatiofPoland as follows: ‘It begins very early and
religious action — such as prayers, kneeling, dhattendance — is regularly repeated. Action
precedes reflection about it. It is long-lastingitds ingrained as a kind of “social instinct” thi
a strong element of social control and self-coh{i®browik 2010, 269). The principal aim is to
instill Catholic faith and practice as a naturadl aaken for granted part of human life. As a side-
effect of this model of religious socializationligeous self-identification, ritual, and participai
generally take precedence over doctrinal issuesthadlogical reflection. Belonging to the
Catholic community thus becomes every bit as ingrdras ascribing to its doctrine. Figures of
self-reported religiosity among young adults arevmmnetheless substantially lower than that of
older generations. According to a recent Pew Reke@enter study (2018), Poland displays the
highest age gap in religiosity among all 71 cowstrstudied. A decrease in main indicators of
religiosity among young adults has not, howeveenb@ccompanied by a comparable decrease in
identification with the Catholic Church (Mandes dolgaczewska 2013, 268).

Theroleof grandparentsin therdigious socialization of young adultsin Russia and Poland

In this section we move to discuss the role ofggrgrandmothers in the religious socialization of
Russian and Polish young adults in direct relattselect portions of the YARG project data. As
is discussed in more detail in the Introductionthes special issue, the YARG project was
conducted among young adult university studentkirteen countries throughout the world. This
mixed-method project utilized a combination of fodata collection instruments: (1) a

conventional survey that included the (2) Portvailues Questionnaire (PVQ), (3) the novel Faith
Q-Sort (FQS) instrument, and (4) semi-structureéerinews. The survey and PVQ results for each
country (N=300 per country) served as the basistHerselection of a smaller representative
number (N=45 per country) of respondents to pa@ie in the FQS and in-depth interviews



(conducted in 2016). The following discussion isdzh on the survey results and in-depth
interviews from Russia and Poland respectively.

The survey included an item block on religious tfferation and self-assessed degrees of
personal religiosity as well as that of the parehteme. The Russian respondents’ replies to the
guestion ‘Regardless of whether you consider ydiuese belonging or close to a particular
religious group, community, or tradition, how rétigs would you say you are?’ on a 10-point
degree scale revealed a mean of 2.8, while thelieseto the question ‘How religious would you
say the family you grew up in was?’ revealed a mefa#h.2. By comparison, the Polish sample
revealed a mean of 4.5 for self-assessed degrgessdnal religiosity and a mean of 6.8 for that
of the family home. The Russian sample mean iglgiéaver than that of the entire sample (13
countries, 4965 respondents) mean of 3.9 for ssléssed degree of personal religiosity and 5.0
of that of the family home. The Polish means, bjmparison, are slightly higher. However, as is
also the case for the entire sample, in both cesgmndents’ self-assessed degrees of personal
religiosity were decidedly lower when compared withir assessment of the degree of religiosity
of their family home. These findings raise obviogsestions about the intergenerational
transmission of religious beliefs and values. Wiiilese findings could well be analyzed in terms
of age-, period, and/or cohort-effects (Voas anéer 2012), our data also provides us with the
option to explore the questions raised by our figdiin light of the views of Russian and Polish
young adults themselves as expressed in in-defghvieaws (N=45 per country). Our interview
data makes it possible to inquire into what ouposslents actually mean when they talk about
and compare their own personal religiosity withtthiatheir parents and older family members.
Two particularly important insights emerged frore thterviews. First, the interviews from both
Russia and Poland revealed that it is common toidecgrandparents and sometimes even other
relatives into the notion of family. When Russiamd &olish young adults assessed the degree of
religiosity of their family home, they may thus (atst partly) have done so with their most
religious family member — most commonly their gnanadher — in mind. Second, the interviews
also revealed that our respondents’ understandingbat it means to be religious are often based
on the living examples of family members. When dsileout their personal religious beliefs and
sensibilities, respondents thus often compared tvan beliefs, values, and behaviors with that of
their most religious relatives.

Grandmothers (and great grandmothers) are mentior@@ out of a total of 45 interviews
conducted as part of the YARG project in RussiaaAgneral rule, maternal mothers assume the
status of ‘first granny’ and most important graneipé in the accounts provided by the Russian
respondents. Out of all 39 of the Russian intergieventioning grandmothers, 32 mentioned them
in direct relation to religion. Out of 45 intervisveonducted in Poland, 18 respondents provide
information about the role of grandmothers in thegligious upbringing. The majority of
respondents who mentioned grandmothers were femalath cases.

On the basis of both the Russian and Polish irgeswj the following three salient, recurring,
and often interrelated themes were identified{(@t¢at) grandmothers providing living examples
of religious persons; (2) (great) grandmothersngcas educators and introducers to religion-
related topics and practices; and (3) religionteglaissues constituting an integral part of
respondents’ interactions with their (great) graotlrars. Considering these three themes in
combination provide us with a fuller understandafighe role of grandmothers in the development
of Russian and Polish young adults’ understandinggligion, religious self-identification, and
attitudes towards the religious sphere more gelyeral

In a previous study on the role of grandparentligious socialization King et al. (2006,



89) singled out three main dimensions of grandgageandchild influence: the instructional, the
inspirational, and the supportive. The abovemeetiomain themes identified in the YARG
interview data from Russian and Poland correspetatively well with this three-dimensional
framework. The commonly expressed view of the gneottier as a living example of a religious
person, or the ‘most religious person around’, ddod located in the inspirational dimension. The
educatory aspects of the grandmother-grandchiidiogiship could, in turn, be situated as part of
the instructional dimension. Lastly, the palpabdderthat religion plays in our respondents’
interactions with their grandmothers ties in witle tsupportive dimension. In the following we
move to illustrate the character and interconnestif these three dimensions in light of the views
of Russian and Polish young adults (and grandamnldthemselves as expressed in the interviews.
It needs to be noted, though, that not all of theiseensions are equally observable in every
interview. There are also notable differences betwihe Russian and Polish case, with some
dimensions predominating in one while being lesgé in the other.

Theinspirational dimension: (great) grandmothers asliving examples of religious persons

When talking about their own religious upbringingyr respondents often single out their
grandmothers as having functioned as particulamjyartant living examples of religious persons.
This aspect emerges most clearly in the Russiamietvs where respondents’ representations of
their grandmothers as living examples of religipessons often stems from a general lack of
previous experience with religious communities mstitutions. Indeed, only a handful of the
Russian respondents reported any previous expera@rnuastitutional religious socialization (such
as Sunday school), and even fewer had ever inegtagith clergymen. For the majority of our
Russian respondents, then, the (great) grandmb#uwmes the only close living example of a
religious person and thus also an important authon religion-related issues. As one Russian
respondent recounted:

R: Well, I should probably start with my great glamother who’s very religious; she
survived the Second World War and | spent everymsanwith her up to the age of seven;
she’d teach me various prayers and all that. Wl is, uh -- and we always fasted, it was
the only way.

I: Even when you were so little?

R: Yeah. | remember that we fasted each Wednesthifraday, uh -- That is, she was very
devout, but at the same time not -- uh -- ratheg;ssnot devout, but she’s reverent and, uh,
believes, truly believes. Uh, um, my granny, uhpwimm -- up to a certain point she wasn't,
uh, kind of wasn’t interested in all this, but nehe goes to church and reads books; well,
that is, she’s very religious (YRUPV030).

This respondent clearly underlines the religiousnashis/her great grandmother who he/she
describes as someone who is ‘very religious’ andytoelieves’. Indeed, when asked about his/her
religious upbringing and relationship to religitine influence of the great grandmother is the first
that comes to mind for this respondent. Howevéhnpalgh grandmothers often take on the function
as living examples of a religious person, this doesautomatically translate into a successful
transmission of religious beliefs and values. Franeple, while some respondents clearly
remember their grandmothers’ religious habits, tisti§f remain unsure about the proper
performing of religious practices. For this reastirey frequently report avoiding practicing
religion themselves. In a frequently recurring epéena respondent reports having been taken to
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church by his/her grandmother as a child but n@isfencomfortable going to church or engaging
in other forms of religious practice as an adultduse of a lack of knowledge or sense of
uncertainly about the proper or correct performasfazertain religious practices. As one Russian
respondent related:

| remember that my great grandmother, she prayéutdsleep. But then again, | didn’t
receive a religious upbringing, so | don’t know htmapray. [...] So when | come to church,
um, | simply stay inside for a while and -- | gikemage to everything that’s happening in
it and -- um, 1 walk past icons -- actually, | haveague idea of what you’re supposed to do
in church, yet still | visit it and sometimes thery air is different inside, as it seems. | don't
know how to explain it (YRUPV021).

The uncertainty and lack of knowledge noted abavesfclear expression in the words of this
respondent, who only has a ‘vague idea’ or whatheeis supposed to do when visiting a church.
Moreover, while this respondent remembers thahbrggrandmother used to pray before she went
to sleep, he/she does not know how to pray duddckaof religious upbringing. For both of the
respondents quoted above, their memories of tmairdynothers’ religious habits have evidently
not translated into any type of active religiougdlvement on their own part.

The instructive dimension: (great) grandmothers as educators and introducers to religion-
related topics and practices

As noted, the Russian and Polish interviews coméenty of examples of respondents singling
out their grandmother as the person who playedrtbst important role in introducing them to
religion and religious practices as children. Baraple, as one Russian respondent recounted:

Well in childhood as all other kids, grandma tood tm church, taught prayers, how to cross
oneself (YRUPV039).

Similarly, another Russian respondent related:

She would take me to church once a year, at Eastdrshe was the one to tell me about
Christianity, Orthodox Christianity and what faighin general. So it was somehow through
her. | can’t say it was a big input; it was moreaof introduction to the whole thing
(YRUPVO017).

Both of these excerpts provide illustrations of ttoée that grandmothers have played in
introducing these respondents to religious tradidad practice. In the first case, the respondent
mentions learning prayers and how to cross onaselfie second case, the grandmother was the
person who introduced the respondent to faith afigion more generally. A Polish respondent
had some very similar experiences:

I: how did you become the person you are today? e anything special, any important
people or communities in your life that shaped yda the person you are now?

R: Well, my parents for sure. Obviously, my granépés, especially my grandmother who
had this -- in the religious sense she guided ndeeacouraged me to go to church and pray
(YPLSS148P).
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This respondent described his/her grandmother gside who encouraged him/her to attend
church and engage in private religious practicedntrast to most Russian respondents, it is also
worth noting that this Polish respondent also nuergtithe influence of parents. Overall, our
respondents have been most prone to adopt religpelisfs and practices when they have been
subjected to more intentional and concentrated $ashreligious instruction on the part of their
grandmothers. As one Polish respondent commented:

Well, let's say, eeh, as my grandmother taught,camepray or something else. So | assume
that when one wants something strongly, yes, agd foe that, it anyway materializes. [...]
Yeah, as my grandma taught me to pray in childhdatayed with me still (YRUPV045).

For this respondent, the influence of the granderotias been more enduring as he/she still prays
— a practice first introduced by the grandmother. &other Polish respondent, the influence of
grandparents has been even greater:

Since | was little, grandma and grandpa told med &asts and -- | somehow adopted it. So
when | read about other religions | think that blcm’'t manage -- uhmm to change it into a
different religion. | believe in Christianity (YPIS3.04P).
This excerpt provides a particularly clear exampliea direct acknowledgement of successful
religious socialization on the part of this respemis grandparents. As he/she states, the process
of adopting the religious beliefs and values ofdlter generation was largely an unreflective and
straightforward one.

As already noted, the religiosity of a grandmottees not automatically translate into a
successful transmission and enduring instilmentredfgious beliefs, practices, and habits.
Respondents reporting that their grandmothers sorastgo too far in their efforts to instill
religious values and behaviors makes up a recuttiegne in both the Russian and Polish
interviews. As is clearly expressed by several aadpnts, when grandmothers are perceived to
assume the role of active apologists and try toosepreligious behaviors, their efforts typically
provoke a negative response. One explanation i®li#s in the strong value that both the Russian
and Polish respondents place on individual freedmoih self-determination, especially when it
comes to matters of religion and morality. Thistadte is clearly expressed by one Polish
respondent who recounted:

You know, when | talk to my grandmother, she urgesin some way to get back to it
[religion], but she knows that -- she cannot pedsuae. She can try and talk, but everybody
knows it is not such strict -- well, and | thinkatreverybody should have -- their own choice
of -- faith and -- moral rules (YPLSS063P).

In spite of the efforts of the grandmother, thisp@ndent is of the firm opinion that one should
make up one’s own mind when it comes to religious moral matters. In this case, therefore, the
particular type of religious socialization exertbg the grandmother has evidently not been
particularly successful. Yet, this respondent igentheless repeatedly faced with the issue when
talking to his/her grandmother. As such, even thotings respondent does not subscribe to the
religious views of his/her grandmother, she newes constitutes a continuous religious
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presences in his/her life. Another Polish respohdewever, experiences the opinions of his/her
grandmother rather differently:

My grandma is a person who must say the rosarydraplet every day. And, for example,
when | said one day that | have no time to do ¥, grandma shouted at me: ‘How is it
possible that you have no time for God?’ - - Vetyct [...] What is sick for me is that |
attend church because my mom wants me to do isay the rosary because my grandma
asks me. | think everybody should do it willinglgcado it when they want to do it -- to be
in the church (YPLSS116P).

This respondent describes his/her grandmother aplyeeligiously engaged. He/she is not,
however, all that happy with his/her own reasom®faging in religious practice. Indeed, he/she
reports being troubled by the fact that he/shend#techurch and engages in religious practice
mostly in order to meet the expectations of histmether and grandmother. In this case, the
grandmother appears as an embodiment of a stdctiacompromising attitude towards religion
that this respondent is unable to ascribe to.

The supportive dimension: religion asan integral part of interaction with (great) grandmothers

In many cases, religion appears to constitute &ragpart of respondents’ interactions with their
grandmothers. They might, for example, go to chuogether or have regular discussions on
spiritual, religious, and moral matters. Severapmndents associate the preparation for and
celebration of religious holidays with grandmothetfsey visit church to bless Easter cakes
together (YRUPV012); they visit their great grandh@s on Easter (YRUPVO030), etc. Interacting
closely with their grandchildren at these typesoéasions provides another central means by
which grandmothers try to encourage religious imgolent on the part of their grandchildren. As
told by several respondents, as grandchildren, thetyrn, feel obliged to maintain the religious
aspects of their relationships to their grandmatihexcause of the large degree of support that they
receive from them. As one Russian respondent engiai

| was a small child, I'd come to stay with my grgn@mand granny goes to church on
Saturdays, of course {LG}, so she couldn’t leave thécome to stay with them now, and
it's a Saturday, of course, | join them, out ofrest. Because doing otherwise seems impolite
to me. | just don'’t feel so strongly about it NnOARUPV002).

This respondent reports having visited church mtylwith his/her grandmother as a child.
He/she still sometimes accompanies his/her grarttentd church, although only out of politeness
and respect. Another Russian respondent similartgch

| sometimes go to church with my granny [...] she,, wometimes, often wants me to
accompany her to church, right. There again, speds it and wishes it. But | don't always
go with her (YRUPV013).

Similar to the previously quoted respondent, tleisppndent talks about the expectations that

grandmothers often seem to have when it comesetoeligious observance and participation of
their grandchildren. A largely similar attitudeaiso reflected in this Polish respondent’s account:
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| believe in God, but I'm non-practicing, | raredp to church, and when I do, then | really -
- because my grandma asks me or well sometimes $fieh a need to go (YPLSS082P).

Again, this respondent also reports primarily uigjtchurch on the request of his/her grandmother,
although he/she sometimes also feels an urge to gaurch him/herself. Some respondents also
report engaging in deeper and meaningful discussibout religious or spiritual matters with their

grandmothers. Through these discussions, respadésd learn about various religious notions
and acquire the vocabularies and interpretive freonks for expressing and making sense of
religious beliefs and experiences. One Russiaroregmnt recalled the following occurrence:

So we went to church and -- | lit a candle in frofitan icon and said a prayer, like my
grandma had explained. So | went outside and Iriiegperienced anything like that ever

since, probably -- I don’t know, it was kind of {$®h, well, not enlightenment, some kind

of relief, 1 don’t know. | went outside and somiggen minutes later | felt, | don’t know, like

| was about to fly. | don’t know how it could habeen possible. Grandma always recalls
this incident, how I told grandma | was feeling heahd how her friend explained, who's

involved in all this church -- life, and she saihad been God’s grace. | don't know whether
it was God's grace or not, but it actually happep¥RUPV013).

Here we see an example of a respondent recallmgjgaous experience that he/she had when
visiting church with his/her grandmother. His/heargdmother frequently (‘always’) recalls this
incident, suggesting that they occasionally disqussonal experiences about religion-related
topics. Such types of discussions are not, howgaessible for all respondents. As one Russian
respondent said:

My grandmother, she is not so -- Well, let's sag dbes not take certain values seriously,
because she is religious, sometimes it is diffitutommunicate with her on certain topics.
(YRUPV036)

A Polish respondent similarly stated:

My grandma strictly follows teachings of the Chuwchile | am not always. [...] Let’s just
say | try to follow the doctrinal issues. It is ibe case that | departed from it completely. |
more or less accept some [teachings] but -- | dogject anything. As for the socio-political
issues, | sometimes strongly disagree with thernwien | am talking to my grandma, | do
not reveal my views (YPLSS129P).

As both of these excerpts illustrate, not all regjsnts are equally comfortable with openly talking
about their views and convictions with their gramdhers. In these cases, the grandmother appears
as a person who sticks so strongly to her own atiovis that it becomes difficult, perhaps even
futile, to talk to her about certain issues.

Concluding remarks

Our data from Poland and Russia illustrates a rarigateractions between grandparents and
grandchildren when it comes to religion-relatediéss Although our data does not permit us to
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say much about the religious socialization of thd=pgeneration, their grandchildren (i.e. our
respondents) clearly associate them with religimoh rligious life.

When it comes to the intergenerational transmissioaligious ideas and practices in Russia
and Poland, our data clearly shows that (great)dyrethers continue to play a central role in the
(both attempted and successful) religious sociatimaof contemporary young adults. The
prominent role that grandmothers continue to pfayhis regard also suggests that the parent-
generation of the present young adult generatiagitiger less familiar with or less inclined to
actively socialize their children into religiouslieés and values. In the Russian case, respondents
rarely mention any direct influence of their pasantthis regard and the parental generation almost
falls out of the picture completely. The Polish eadisplays a much higher degree of
intergenerational continuity, as respondents ofedarred to both their grandparents and parents
as reference points for their own religious engag@s1 The Polish respondents were also much
more likely to underline the continuity between these generations as part of a more general
commitment to religious tradition. In Russia, resgents instead repeatedly highlighted the
‘babushka’, i.e. the (great) grandmother, as tpencipal authority on religious issues. Russian
respondents also shared a general sense of ‘basisiskheroic bearers of a religious tradition
that had been largely lost to their parents. Fosgiun respondents, the (great) grandmothers’
ability to hold on to religious tradition during Bet times further reinforces their authority and
makes them even more deserving of respect.

The differences between the strength of religiamgadization in Russia and Poland are no
doubt largely attributable to the persistence otimstronger religious socialization frameworks
and the enduring presence of multiple religiousazation agents in Poland. As our analysis in
this article has shown, Polish respondent primdghd to associate their (great) grandmothers
with the instructive dimension, while Russian resgents instead primarily tend to associate their
(great) grandmothers with the inspirational dimensiOur findings from both countries
nonetheless illustrate the enduring importancelgious exemplars in the religious socialization
of the present-day young adult generation (cf.sP&td Desmond 2016). The role of the (great)
grandmother emerges as particularly significarthig regard.

While the three-dimensional model of the influenafe grandparents in the religious
socialization of grandchildren outlined by Kinga&t(2006) remains useful, it draws attention only
to the positive aspects and outcomes of these typederactions. As such, it largely overlooks
how each dimension may be either positively or tiegly perceived from the perspective of
grandchildren themselves. As our discussion indhisle has shown, the inspirational dimension
may sometimes mutate into one of revulsion. Theuctve dimension may be perceived to be
too strict and too hard to follow, and hence seedestined to fail. The supportive dimension may
be perceived to rather take the form of an uneaplirement-obligation relationship. As has been
illustrated by the expressed views of many RussihPolish young adults above, such distortions
are not uncommon and are most likely to occur iati@ to the supportive dimension, as when
young adults experience difficulties in communiegtopenly with their grandmothers when it
comes to religion and morality related issues diinlthe Russian and Polish context, grandmothers
nonetheless clearly continue to exert a strongiémite on how young adults perceive and feel
about religion, whether it be positive or negative.

This article has further highlighted the need &waarch on contemporary modes of religious
socialization to expand its focus beyond the pacgiitl relationship to also consider the influence
of extended family and kin. While the enduring ughce of grandparents clearly surfaces in the
post-socialist contexts of Russia and Poland, éutasearch could usefully consider the possible
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influence of grandparents and extended family repsocial and cultural contexts as well. When
it comes to contemporary approaches to religioagbpation as such, this article has highlighted
the need for future theorizing to be able to siam#ously account for at least the following three
interrelated factors: 1) the peculiarities of breaslocio-cultural and socio-political context, both
historical and more recent; 2) the enduring preseaed influence oparticular traditional
socialization agents (as opposed to others); atide3personal agency and active participation of
the people being socialized.
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