
Denna digitala version är tillgängliggjord av Stockholms 
 universitetsbibliotek efter avtal med upphovsmannen, 
eller i förekommande fall då upphovsrätten har upphört.
Får användas i enlighet med gällande lagstiftning.

This digital version is provided by the Stockholm University 
Library in agreement with the author(s) or, when applicable, 
its copyright has expired.
May be used according to current laws.



Orlando Mella 

RELIGION 
IN THE LIFE OF REFUGEES 

AND IMMIGRAN 





Orlando Mella 

RELIGION 
IN THE LIFE OF REFUGEES 

AND IMMIGRANTS 

CEIFO 

1994 



© 1994 O. Mella & CEIFO 
ISBN 91 87810 16-6 
Omslag: Janina Jasinska-Luterek 
Printed and bound in Sweden by 
Akademitryck AB, S-590 98 Edsbruk 



Foreword 

This is the first publication from a research project concerning 

religious practices among refugees in Sweden. The project is 

administered at the Center for Research in International 

Migration and Ethnicity, CEIFO, at Stockholm University, and is 

financially supported by the Swedish Research Council for the 

Humanities and Social Sciences. 

The project has a focus on three groups of refugees, 

Chileans, Arabs and Orthodox Christians fi-om the Near East. The 

data collection encompasses both quantitative and qualitative 

methods. The present work is a presentation of results from the 

quantitative study of Chilean refugees in Sweden, and will be 

complemented by similar efforts for the other groups. In addition 

to these, there will be a comparative treatise, to be published 

during the summer of 1995. 

For additional information about CEIFO, this project and 

its publications, please contact CEIFO, Stockholm University, 

S-I06 91 Sweden, tel (468) 16 22 64, or fax (468) 15 67 20. 
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I 
I N T R O D U C T I O N  

T h i s  study examines some research inquiries and analyzes 
data concerning the religion and exile of Chilean Catholics living in 
Sweden. The framework deals with the cognitive, symbolic and 
practical systems that form the religious background and behavior of 
immigrants, in close relation to the milieu in which they are living. 
We attempt to describe and decipher the meaning of the religious 
phenomena for persons living a situation of immigration. Our scope 
is, in other words, to bring the meaning of religion to the foreground 
of interpretation and to grasp the meaning attached to the exile 
situation in terms of the Chilean Catholic immigrants' religiosity. 

The Chilean Catholic immigrants who live in Sweden search 
for, join and visit Catholic churches because they support some basic 
dogma of the Catholic religion. The dogma is not, however, neces
sarily the official tenets, those defined as such by the Catholic 
religious institutions. Beliefs held by Catholic immigrants are often 
of popular character. 

A theoretical view considering Catholic religion as multidi
mensional phenomena is crucial here. This makes it possible to 
understand how the Chilean immigrants can emphasize some aspects 
that the official institution does not, and still consider themselves 
truly Catholic. They might distance themselves from what the offi
cial Catholic discourse establishes as a tenet. As expressed by 
Donders (1979),' the dimensions of religion can be distinguished 

' Donders, C J M (1979) "Some psychological remaiks cxi official and popular 
religion" in Vrijlrof & Waardenbug (eds) "official and popular religion", The 
Hague. 



from each other objectively. Religion reveals itself at these different 
levels in differing forms. 

Catholic truth does not place strong emphasis on the autonomy 
of the individual believer. The Catholic institution is, on the con
trary, very concerned about denying the right of the individual to 
construct his/her own doctrinal outlook.^ 

Therefore, the special way of exercising religiosity exhibited 
by the Catholic Chilean immigrants can be considered dangerous by 
the Catholic hierarchy in relation to the doctrinal context, or at least 
as extraneous to the "normal" religious practices exercised by tradi
tional Catholic believers or many members of the religious 
institution. The question is then how is it possible that the Catholic 
Chilean immigrants, who very often display a special way of inter
preting the Catholic tenet, still consider themselves truly Catholic? 

The relatively low degree of doctrine orthodoxy showed by 
those Catholics does not mean, however, that they are nonbelievers. 
Most of the Chilean Catholics in Chile or outside Chile, consider 
themselves believers, as demonstrated by the most recent population 
surveys in which the question of religious affiliation was asked. It is 
also reflected in the results that are presented in this study, coming 
from interviews with Catholic Chilean immigrants living in Sweden. 

Another central question concerning religiosity and migration 
is that of secularization: Do the immigrants become secularized after 
a period in the host country? The word secularization has changed 

^ As expressed in the Catechism of the Catholic Church, "Through the centuries, 
in so many languages, cultures, peoples and nations, the Church has constantly 
confessed this one faith, received fiom the one Lord, transmitted by one Baptime, 
and grounded in the conviction that all people have only one God and Fa-
ther"...."The Church's message 'is true and solid, in which one and the same way 
of salvation appears throughout the whole world'". Catechism of the Catholic 
Church (1994) Geoffrey Chapman 



sense over time, as discussed by Luckmann? First secularization de
scribed the conversion of ecclesiastic property to lay control or 
ownership. Later it became a popular counter of ideological ex
change, and today, secularization means many things to many 
people. Without a doubt secularization denotes a global process of 
historical transformations, mostly in the realm of ideas, but also in 
religion as manifested by the shrinking influence of the church. The 
important point, however, as suggested by Luckmann (1983), is that 
"the term encapsulates a historical narrative which contains a nunfi-
ber of fictitious elements. It is based on tacit assumptions about the 
course of history that predispose us to look at contemporary society 
and culture in a highly selective and, perhaps, distorting manner." 

Frequently, immigrants move from traditional societies to mod
em societies. Consequently it can be expected that they would 
become increasingly non-religious, nonbelievers, in line with the 
thought of Max Weber who conceived of the modem, industrial so
ciety as secularized. Is this hypothesis correct in the case of the 
Chilean Catholic immigrants in Sweden? Or on the contrary, do the 
interrelations between a person and his social situation cause the 
immigrants to increase their belief level? 

The position adopted in Sweden by the immigration experts 
and government administrators who lead Swedish immigration pol
icy can be characterized in this respect as individualistic and 
positivistic. Religion has been considered primarily a cognitive phe
nomenon. Positivistic science related to bureaucratic rationality has 
been taken to be the only criterion of rationality and truth. Therefore, 
the explanation of reality contained in religious beliefs is, from this 
point of view, necessarily false. 

Religion, in the ideological view maintained by the Swedish 
administrators, has been conceived to be a property of the isolated 
individual. Any social significance or social consequence has been 

^Luckmann, Thomas (1983) "life-world and social realities". Heinemann Edu
cational Books. 



generally and systematically ignored. But to us, religion in a situa
tion of exile arose out of the efforts of the immigrants to make sense 
of the world represented by the host country. The social world faced 
by the immigrants is chaotic, or at least seems chaotic to them. Re
ligion, which from the Latin religio means "to bind together", 
permits them to establish order and rules for human existence, ce
menting social relationships where, because of exile, they are diffuse 
and dislocated. All religions proclaim, in this context, the existence 
of transcendental purity, which escapes the false reality of the shad
ows of this world. They do this by emphasizing dirt, pollution, decay 
and corruption, and this is because the drama which creates the tran
scendent^ requires the representation of its antithesis. 

Weberian theory can further give us another guideline for un
derstanding the relationship between religion and circumstances of 
immigration and exile. Weber defined religion in terms of meaning. 
As exposed by Budd", religion causes persons to see things in a 
certain way, to establish certain goals and values. Religion, in this 
context, is more than beliefs and rites. It is also a culture. And 
probably, when the Chilean immigrants consider themselves Catho
lics they are thinking not only about Catholic tenets but principally 
about the culture and identity that Catholic religion signifies in the 
Chilean context. 

The central question for us here is to describe religion in its dif
ferent dimensions in the context of immigration, and to analyze, 
later, the contribution of religion to social and economic adaptation 
in the host country. The immigrant is not concerned at first hand 
with adaptation but with survival; economic, social and psychologi
cal survival. In this context religion can be either an important part 
of a survival strategy followed by an adaptation strategy, or it can 
reflect the suffering and the problems of the immigrants, offering 
them a fantasy escape. In any case, religion is interacting with social 

"Budd, Susan., (1973) "Sociologists and religirai" Collier MacMillan Publishers, 
Lcxidon. 



and psychological forces: religious beliefs become altered by them 
but religion also affects social and psychological settings. 

Every social setting, according to Durkheim, has to possess 
certain collective beliefs and general values which come to have 
normative significance for the individuals through the agency of 
certain powerful rituals and rules. Immigration and exile imply the 
loss of such beliefs and values, or at least they became insignificant 
in the social setting represented by the host country. If the new social 
arena does not quickly generate new values and beliefs for the immi
grants, they create their own or try to re-create the old ones. In such 
a situation religion can be significant. The immigrant lives in a 
problematic but simple world, in the absence of a complex differen
tiation of social roles. Therefore he/she can use a system of social 
cohesion that also is simple, based on "mechanical solidarity" 
(Durkheim, 1964)  ̂ like a religious system. According to Durkheim's 
theory, the immigrant requires, as does each human being, a 
"conscience collective," a system of "représentations collectives", a 
kind of social coherence in order to understand what happens in the 
social world. 

In this context it is important to emphasize the special ways in 
which religion can be manifested in immigration. We can call them 
preliminary, popular dimensions of religion. From a Weberian per
spective® , immigrants' actions are to be understood in terms of their 
own goals, goals established first in order to survive, and after that, 
to adapt to the new social milieu. 

The last question to be asked here, is whether religion in exile 
is an "opium of the immigrants"? For Marx & Engels,^ religion has 

' Duricheim, Emile (1964) "The Division of Labour in Society", New York 

® Weber, Max (1930) "Tte Protestant Ethic and the Spirit of Capitalism" Lon-
(ton: Allen and Unwin. 

Weber, Max (1965) "The Sociology of Religion", Methuen, London. 

'Marx, K & Engels, F (1955) "On Religion", Moscow. 



a narcotic influence on the consciousness of the people. As ex
pressed by those authors, religion directs working-class opposition 
and hostility towards this world onto the next world, allowing the 
people to escaping in this way from the problems fi-om which they 
actually suffer. Some religious sects like Jehovah's Witness have re
cruited many Chilean immigrants in Sweden during recent years. 
They lose interest in everyday life while they wait for the new 
world. Here religion becomes in the words of Marx & Engels an 
"opium of the people." This type of religious sect offers a road out 
of the misery of exile to the ordinary person, e.g. to the immigrant 
lacking training in Catholicism in the home country and with weak 
ties to the religious institution. Faced with this situation it is possible 
for the immigrant to easily move religious boundaries when con
tacted by sect members offering a road out the social and cultural 
misery in exile. The Chilean immigrants were receptive to the sect 
because its message and religious style offered a spirituality consis
tent with the demands of a changing milieu. Official Catholicism, 
instead, is very intellectual and adapted to a stable, normal situation 
without many changes. 

This point of view stressing the narcotic effect of religion is 
not, however, without problems. Especially Engels understood relig
ion in a very mechanistic fashion, suggesting that the dominant class 
consciously utilized religion to mystify and control the people. It is 
surely an incorrect notion, at least for the analysis of religion in ex
ile. The immigration authorities in host countries have usually not 
used religion to adapt or control immigrants. 



I I  
SOME CONCEPTUAL REMARKS A B O U T  RELIGION 

IBefo re  beginning the analysis of religion and the process of 
assimilation to the host country, I would like to make some remarks 
about religion. Seeking suggestions from theoretical releases in the 
sociological field and contrasting them with the exile and immigra
tion situation, I will follow some frameworks generated by classical 
sociological writers around religion, contrasting them with the exile 
and immigration situation. 

Marx, for example, thought that for man, religion had two dis
tinct social functions. First it made the world in which he lived 
meaningful, offering an antidote to his natural fears and compensa
tion (an illusory compensation) for 'man's inhumanity to man'. For 
religion was 'consolation and justification for and of man's condi
tion'.^ Marx and Engels's theory on religion implies that to attack 
religion without also attacking the social order within which it 
grows, is to engage in ideological phantom. A consequence of this 
view of religion is the suggestion that religion will disappear when 
the social conditions that give rise to it have ceased to exist. 

For Marx, the real interest of religion lay in the social functions 
of religion, which is to say the way religion affects people's relation
ships to each other and the values they assign to such religiously de
termined relationships. What Marx did was not to critique religion 
but to critique the relationships of religion in social processes. He 
viewed religion as a social institution in the state to which men relate 
as they were assumed to do with other social institutions. 

' Carlebach, J., (1978) Karl Marx and the Radical Critique of Judaism. 



From a Marxist perspective the consequences of the role played 
by religion as a social institution in the state are threefold: a)it dis
tracts man from his real essence in this world, b) it allowed man to 
be shamefully exploited and controlled, and c) it allows man to be 
deprived of his 'human essence'. 

As expressed by Budd (1973) to Marx religion was made by 
man and corresponded to nothing eternal; it was only a sign of the 
alienation of man in a society that oppressed and dehumanized him 
and in which religion was therefore 'the sign of the oppressed crea
ture, the heart of a heartless world, the spirit of a spiritless situation'. 

This aspect of Marx's treatment of religion becomes more ap
parent if we compare his critique of religion with Feuerbach's; 
Marx's main criticism of Feuerbach was to suggest that although he 
had indeed shown that religion was an illusion of the earthly world, 
he had left a vital question unanswered, namely how was it that 
people got these illusions "into their heads"? Feuerbach had em
ployed the Hegelian form to criticize religion, but Marx uses the 
notion to describe given social conditions. Atheism, in its negation 
of God, had postulated the existence of man, but "real life", true hu
manity, could only be achieved through the "negation of negation", 
through the annulment of private property. 

Marx thus believed that simply offering a critique of religion 
was no longer a tenable position to take, since religion was, in a 
sense, a secondary phenomenon dependent on socioeconomic cir
cumstances. It could only be overcome, therefore, when the 
circumstances that gave rise to religion were themselves transformed 
(Morris, 1987).'° 

' Feuerbach, L (1957) The Essence of Christianity. New Yoik: Harper. 

Morris, Brian (1987) Anthropological Studies of Religion. Cambridge Uni
versity Press. 



As Marx also wrote in the introduction to A Critique of HegeKs 
Philosophy of Right: "The basis of irreligious criticism is: man 
makes religion, religion does not make man. In other words, religion 
is the self consciousness and self feeling of man, who has either not 
found himself or has already lost himself again. But man is no ab
stract being squatting outside the world. Man is the world of man, 
the state, society. This state, this society produce religion, a reversed 
world consciousness because they are a reversed world. 

Religion is the general theory of that world, its encyclopedic 
compendium, its logic in popular form, its enthusiasm, its moral 
sanction, its universal ground for consolation and justification. It is 
the fantastic realization of the human essence because the human es
sence has no true reality. The struggle against religion is therefore 
immediately the fight against the other world, of which religion is 
the spiritual aroma". 

A central point in the view of Marx was that religion for him 
not only reflected the suffering of the proletariat but offered a fan
tasy escape from it. Many immigrants, when facing the various 
problems generated by the immigration process, lose, with the help 
of religion, interest in everyday life and wait for a new world in 
heaven. In such a situation religion can be considered an opium, be
cause it distracts immigrants from their real essence in this world. 

In summary we can say that Marx denied that religion was an 
autonomous cultural phenomenon that could be understood in its 
own terms. Nor did he offer a general theory of religion. Religion 
could be understood only by examining in specific historical cir
cumstances the linkages between religion as a form of ideology and 
socioeconomic life. 

Malinowski's analysis of religion is influenced by his frame
work around functionalism, where a central aspect is the 
psychological. "Any theory of culture has to start from the organic 



needs of man". Malinowski" argued that religion is not a primitive 
form of knowledge but a supplement to scientific knowledge. 

Religion fulfills a psychological function. In his view, reUgion 
has its origin not in society itself but in the necessity for a stable so
ciety to find an answer to people's emotional needs as they become 
aware of the conflict between human plans and realities. In this 
context, religion is the most powerful agent of social control not be
cause it derives from society, but because it offers men the answers 
and the modes of conduct that they need in period of crisis.(Budd, 
1973). 

For Malinowski, religion is, to a certain degree, a "tribal affair" 
namely involving the community rather than the individual. How
ever, he argues that the most deeply religious moments come in 
solitude, in detachment from the world. Religion for Malinowski 
principally has its sources in individual experiences. He accepts, 
however, that public rituals have a social function. Funerary rites, for 
example, serve to reassert the unity of the group. 

Essentially Malinowski links religion to life-cycle rituals, par
ticularly those rites concerned with death. Human beings are 
intensely afraid of death. They cannot face the idea of complete ces
sation. It is here that religion steps in, providing psychological 
safeguards. Explaining religion in psychological terms is a form of 
justification and defense of religion (Morris, 1987), and this permits 
Malinowski to write that religion even at its worst is never com
pletely useless or wholly evil. 

This perspective can be very helpful in the context of immigra
tion. Immigrants often feel a lack of protection and are afraid. At the 
same time we have noted the extreme importance that passage-rites 
have in their lives. Religion as providing psychological safeguards to 
the immigrants can therefore be an acceptable hypothesis for this 
study. 

" Malinowski, B (1925) Magic, Science and Religion, Free Press 



Stressful life events like immigration imply a crisis. The indi
vidual must respond to stressful life events and religion can mediate 
here. In other words, religious processes might mediate the effects 
of life events. When people perceive their environment as threaten
ing, challenging, demanding and frustrating, they often recur to 
religion which becomes an answer to the individual's emotional need 
aroused in such a milieu. 

The functionalist framework is better exposed, however, by 
Radcliffe-Brown'^ who suggests that societies themselves are to be 
treated as organisms, with sets of needs that all stable cultures would 
have to satisfy. In his framework we should see religious beliefs as a 
part of a complex system. We look at the social functions of religion, 
namely, the contribution that it makes to the formation and mainte
nance of a social order. Religion must vary in correspondence with 
the manner in which the society is constituted. There is a close cor
respondence between religious form and social structure. 

Radcliffe-Brown suggests that religion can best be understood 
by explaining how it is related to the social life of a specific com
munity. The central question in this context is expressed as follows: 
Why do people adopt a ritual attitude toward animals and other natu
ral species? The answer to this is expressed in the following form: 
Any object or event which has important effects upon the well-being 
material or spiritual of a society, or anything which stands for or rep
resents any such object or event, tends to become an object of the 
ritual attitude. 

In the functionalist view the primary cause and purpose of re
ligion are its integrative function for the individual and society. In 
this context, when immigrants seek in religion an answer to emo
tional needs aroused by a difficult environment, religion is fulfilling 
an integrative function, helping individuals to adapt to the social 
system. 

Radcliffe-Brown, A.R. (1952) Structure and Function in Primitive Society. 
New York Press. 



For Parsons" religion is clearly a functional bulwark against 
disorder. It promotes the "value orientations" within the institutional
ized "normative culture" that are necessary for equilibrium. Religion 
fulfills a need. 'The reason religion is necessary is apparently to be 
found in the fact that human society achieves its unity primarily 
through the possession by its members of certain ultimate values and 
ends in common. Although these values and ends are subjective, they 
influence behavior and their integration enables this society to oper
ate as a system. Even in a secularized society some system must 
exist for the integration of ultimate values, for their ritualistic ex
pressions and for the emotional adjustments required by 
disappointment, death and disaster."'" 

But Parsons' functionalism fails to grasp the alienation and 
ideology that are present in religion. His argument that "order is the 
internalization of the normative culture in the personalities of its 
members and in the institutionalization of that in the normative 
structure of society" and that religious values underpin general value 
consensus, ignores not merely the fact that some values lead directly 
to conflict (Catholics and Protestants in N. Ireland) but especially 
that religion is not a factor for order and assimilation in the social 
world of the host country. Religion can also act as an instrument for 
reacting against the host country, as in the case of religious funda
mentalism or when religious values are used to confront values 
predominating in the host country. 

Weber viewed religion as answering significant problems of 
meaning. The central Weberian statement is that men's actions are to 
be understood in terms of their own goals and the means that they 
perceive to be available. His argument means that the knowledge and 
resources that are accessible to any society are less important for 

"Parsons, T (1961) The smicture of social action, New York 

Davis, K & Moore, W (1945) "Some Principles of Stratification" American 
Sociological review Nr 2. 



social change than the structure of motives and the context in which 
the knowledge is interpreted. 

The Weberian concept 'relative deprivation' is important, and 
represents a source of ideas when relating religion and exile. It is a 
truism that the least privileged are more acquiescent in their lot than 
those who have rather more. Various sociologists of religion among 
them Clock (1964) have used this idea to explain the origin of relig
ious sects among certain groups whose members feel various kinds 
of deprivation by comparison with their internalized standards or 
their reference groups. 

In close relation to religion is the Weberian notion of the pro
gressive rationalization of life. Weber was an evolutionary thinker 
and was interested in the dissolution of "traditional" European cul
ture and society and the increasing bureaucratization and political 
centralization. Weber had a teleological conception of history. 

Rationalization, in the Weberian perspective, essentially de
mystified life and implied a purely instrumental relationship toward 
the natural world and toward people. From this perspective and to
gether with his conception of rationalization, Weber develops the 
notions of increasing systematization of religious ideas and concepts, 
the growth of ethical rationalism, and the progressive decline of rit
ual and "magical" elements in religion. Weber's writings suggest a 
historical development toward increasing structural differentiation, a 
process in which economic interests and ideas replace religion, thus 
implying a decline in ritual and magic. 

As summarized by Budd(1973) Weber has seen religion as a 
form of knowledge, something that answers preexisting and eternal 
problems of meaning. Suffering and problems, are taken as given and 
religious beliefs are symbolic resolution of problems that cause suf
fering. Weber's focus is furthermore directed not upon the internal 
'logic' of a given religious ethic as such, but upon its psychological 
and social consequences for the actions of individuals. 



Taking the Swedish society as a good example of a rationalistic 
and capitalistic society, the following words of Weber'^ help us to 
partly understand the problems of Catholic immigrants in a rational
istic country. The leading factor in the emergence of capitalism is the 
rational permanent enterprise with its rational accounting, rational 
technology and rational law. Necessary, complementary factors were 
the rational spirit, the rationalization of the conduct of life in general 
and a rationalistic economic ethic. To Weber, the ^read of rationali
zation can be, as commented by Giddens,' indexed by the 
progressive 'disenchantment of the world' - the elimination of magi
cal thought and practice. 

I would like to relate the last statement and the following in or
der to better understand the situation for the group of Catholic 
immigrants who are the subject of our study. 'The antipathy of 
Catholic ethics, and following that the Lutheran, toward every capi
talistic tendency stems essentially from a repugnance towards the 
impersonality of human relations entailed by a capitalist economy, 
which places certain human actions beyond the influence of the 
church and prevents the latter from penetrating them and molding 
them along ethical lines.' 

Without a doubt the impersonality typifying interpersonal rela
tionships in Sweden has negatively influenced the Catholic Chilean, 
in line with the statements formulated by Weber. Several studies 
comment that Chilean immigrants define the impersonality of human 
relations as one of the main obstacle to social adaptation to the 
Swedish society. 

''AndresW, S (ed) (1983) Max Weber. On Capitalism, Bureaucracy and Relig
ion. A Selection of texts.. George AUen & Unwin, Lcaidon 

'®Giddens. Anthnoy (1971) "Caintalism and modem social theory. An analysis of 
the writings of Marx, Duricheim and Max Weber". Cambridge university press. 



Max Weber also saw religion as a factor in the legitimization of 
social processes taking place in the social world. He wrote'^ for ex
ample that "Legitimization by religion has always been decisive for 
an alliance between politically and socially dominant classes and the 
priesthood. Integration into the Hindu community not only endowed 
the ruling stratum of the barbarians with a respectable rank in the 
world of Hinduism, but through their transformation into castes, se
cured their superiority over the subject classes with an efficiency 
unsurpassed by any other religion" (Weber, 1983). 

However, and as we pointed out when discussing the position 
of Marx, this characteristic of religion does not pertain to the essence 
of religion. Religion can function as a legitimating element in one 
society and can function as an element for revolt and protest against 
the social order, as in the situation of migration, where religion fills 
the role of providing support to the immigrant to speak out against 
the inhuman conditions that migration often implies. 

Weber makes a distinction between the religion of the adepts 
and the religion of the masses, and this distinction is, in the point of 
view developed in this study, crucial to understanding the type of re
ligiosity manifested by the Chilean Catholic immigrants. 

"We must also make a distinction between the religion of the 
adepts and the religion of the masses. Virtuoso religion affects eve
ryday hfe only as an ideal; their claims are the highest, but they fail 
to determine everyday ethics. The relation between the two varies in 
different religions. In Catholicism they are brought into harmonious 
union as far as the claims of the religious virtuoso are held up 
alongside the duties of the laymen as counsels of perfection. The 
truly perfect Christian is the monk; but his mode of life is not im
posed on everyone, although some of his virtues in a modified form 
are held up as ideals". 

Weber, Max (1983) 'Hindu religion, caste and bureaucratic despotism" in An-
dreski S (ed) Max Weber on Capitalism, Bureaucracy and Religion. A selection of 
Texts London, George Allen & Unwin 



This citation from Weber is crucial in this study, to understand
ing why the immigrants consider themselves Catholics while 
practicing a Catholicism that is very different from the Catholicism 
expressed in the Catechism. This distinction between the religion of 
the adepts and the religion of the masses is more extreme in Latin 
American Catholicism because of the coalition between the Spanish 
conquerors and the Catholic religion. For the conquered people Ca
tholicism in its essence is something distant. People are Catholic 
because the country is Catholic after the Spanish conquest, but they 
assimilated Catholicism in their own way. The aim of this study is to 
describe this way, expressed through the religiosity manifested by 
the Catholic Chilean immigrants, and taking them as genuine expo
nent of the Chilean Catholic people as a whole. 

As a summary of the ideas of Weber about religion and its role 
in the social world, we can note that people dealing with Catholic 
ethics, i.e. those who have been socialized in a Catholic culture, will 
react very strongly against an impersonal system of human relations. 
The Catholic Chilean immigrants came to a social world dealing 
with a moral and a culture modeled by the precepts of Lutheranism 
and a social system characterized by the predominance of impersonal 
human relations. The conflict is here evident. 

Durkheim gave great prominence to religion in his work. The 
important point is, as Pickering'^ has suggested, that he tried to un
derstand religion on scientific grounds by reference to social 
phenomena while he using religion to explain society. Following the 
statements that Budd makes in reference to this (1973) we can say 
that Durkheim believed that social control and social existence itself, 
could only be based on shared ideas. These ideas both descriptive 
and normative, together made up the conscience collective. In this 
context the interest of Durkheim as a sociologist was to determine 
religion's social role. "Once the idea of divinity had been formed in 

'^Pickering, W. S. F., (1975) "Duikheim on Religion. A selection of readings 
with bibliographies and introductory remariss". Routledge & Kegan Paul, London. 



most of consciences under the influence of completely personal sen
timents, it served to symbolize all sorts of traditions, customs and 
collective needs. What must concern us then is not the symbol, but 
what it hides and expresses".(Durkheim 1886).'^ 

In the view of Durkheim sacred objects and emblems are sym
bols. The problem then becomes one of identifying the referents of 
such symbols. Religion fulfills important social purposes, principally 
in regulating functions of society. "To sum up, the law, morality and 
religion are the three great regulating functions of society." Religion 
is therefore not a simple event in the conscience individuelle. 

We can find some theoretical frames in Durkheim's view of 
religion that can help us to understand the special form of religiosity 
expressed by people in exile or in the process of immigration. This is 
mainly expressed in the analysis of how different religious confes
sions affect suicide, a study done by Durkheim in his work Le 
Suicide: étude de sociologie: 

"...Catholicism...seeks the control of the conscience. So it ap
peals to conscience, and even when demanding blind submission of 
reason, does so by employing the language of reason. None the less, 
the Catholic accepts his faith ready made, without scrutiny. He may 
not even submit it to historical examination since the original texts 
that serve as its basis is proscribed. A whole hierarchical system of 
authority is devised, with marvelous ingenuity, to render tradition 
invariable. All variation is abhorrent to Catholic thought. The Protes
tant is far more the author of his faith. The Bible is put in his hands 
and no interpretation is imposed upon him. The very structure of the 
reformed cult stresses this state of religious individualism..." 

"Duricheim, Emile (1886) Review 'Herbert Spencer - Ecclesiastical Institutions; 
being Part VI of the Principles of Sociology" First published in French in Revue 
Philosophique de la France et de I'etranger, XXII, pp.61-9. In Pickering (1975). 

^Durkheim, Emile (1952) Suicide; a Study in Sociology. Routledge & Kegan 
Paul, London. 



The Catholic Chilean immigrants deal with a religious collec
tivism. It can be more cultural than religious but the boundaries are 
of a collective character. Immigrants come to a country characterized 
by religious and cultural individualism, as described by Durkheim in 
the paragraph above. Instead of leaving the religious boundaries 
when facing the great difficulties that immigration implies, they will 
reinforce the religious collectivism. 

In the same way that Durkheim affirms that "our first conclu
sion, that the proclivity of Protestantism for suicide must relate to the 
spirit of free inquiry that animates this religion"(Durkheim, 1952) 
we can affirm that in a situation of migration where the immigrants' 
values, norms and forms of behavior have disappeared leaving no 
stable framework through which to interpret the social world, Ca
tholicism, not having this spirit of free inquiry, offers the immigrant 
a firm point in the existence and a stable framework through which 
to interpret the world. "... for ideas shared by an entire society draw 
from this consensus an authority that makes them sacrosanct and 
raises them above dispute...". Free inquiry multiplies schisms but 
also multiplies the individual conviction about the social world. 

According to Durkheim, the more extensive and numerous the 
components and dimensions of religion which are removed from free 
inquiry, the more the idea of God presents itself in all details of exis
tence and makes individual wills converge on one identical goal. 
Inversely, the greater concessions a confessional group makes to in
dividual judgment the less it dominates lives and the less its cohesion 
and vitality. 

The Swedish Lutheran Church and the Swedish State are uni
fied. The Swedish religion is a state religion. This is not only a 
political problem but also a cultural dimension. Durkheim's writings 
about religions that make greater concessions to individual judgment 
can be apphed to the Swedish official religion and Swedish society 
in its cultural dimension. Such a society will not integrate immi
grants into a common religion or common culture. They will not be 
integrated, into a social world. Predominance will be given to con



cessions to the individual judgment and to individualism that can 
easily be converted in social isolation. 

Another important point in the framework of Durkheim is the 
relationship between social solidarity and religion. In Durkheim's 
view, the declining importance of religion in contemporary societies 
is a necessary consequence of the diminishing significance of me
chanical solidarity. What kind of solidarity characterizes the 
immigrants? A comparison between their life conditions in the home 
and host country respectively may indicate the shift from mechanic 
to organic solidarity. Their religiosity should therefore be weaker in 
the host country. However our hypothesis is that immigration to a 
modem society does not by necessity imply that the immigrant will 
adapt to an organic solidarity, or that religion will become an ex
pression of the self-creation, the autonomous development of human 
society. 

On the contrary, and as also expressed by Durkheim, religious 
force emanates from the collective assembly. Immigrant environ
ments have been characterized by the existence of strong 
"conscience collectives", in the form of ethnic identity. Religious 
forces can therefore be very strong among immigrants. Undoubtedly 
there exists a direct relationship between the process of social devel
opment concerning the changing character of the content of the idea-
systems which are found in contemporary societies and the increas
ingly diversified nature of the underlying social processes. In the 
same way, changing countries implies changes in the idea-systems of 
the immigrants and in significant social processes like self-
identification, ethnicity, social status, etc. 

Religion is a main component of the idea-system and its varia
tions and changes among the immigrants are surely related to the 
social changes inherent to the immigration condition. Of particular 
importance to Durkheim is the relationship between modem rational
ism and secularized morality. Both the content and the form of the 
moral order found in contemporary societies have changed radically 
as compared to traditional societies The modem world is, further



more, becoming increasingly penetrated by rationalism, and the so
cial world of the immigrant is also increasingly rational. The 
question is what happens with religion? 



P O P U L A R  RELIGION;  a THEORETKCAL REVIEW 

T h i s  article attempts to develop and apply the term Popular 
Religion in the context of immigration and exile. The term Popular 
Religion can be fully applicable to understanding different strategies 
developed by immigrants in order to integrate in the host country or 
to protect themselves from the psychologically and socially disturb
ing effects of leaving their home country and being confronted with 
a set of unknown values and behavior norms. 

In order to clarify the meaning assigned here to the term Popu
lar Religion, it must be analyzed in relation to another term is 
considered by some authors to be the opposite: Official religion. 
However, both concepts are to some extent blended. Popular Relig
ion is a form of assimilation of the religious phenomena in the 
official context, disassociated, to a major or minor degree, from the 
orthodoxy of the Catholic Church, but using some elements coming 
from Catholicism, being a part of it. Popular and Official rehgiosity 
coexist and both ought to be understood as a complexity.^' Some 
practices of Popular Religion despite the fact that they are not ac
cepted by the clergy, are supported in the same corpus of beliefs that 
support other practices that are advocated by the official church. 

Popular Religion can, otherwise, be at first hand characterized 
as transcending institutionalized boundaries as well as geographical 
and national boundaries. It is not characterized by defined forms and 
rites. On the contrary, it exists and develops through the active par
ticipation of the people, changing forms, using some channels one 

Garcfa José Luis, (1989) "El contexto de la religiosidad popular", en Santalö 
& Buxö & Rodriguez Becerra (coords) La Religiosidad Popular. I Antropologfa e 
Historia. 



time in a specific social and cultural context, and other channels of 
expression another time and in another social and cultural context. 

It is important to point out that Popular Religion is not a relig
ious style identified with traditional people, or people occupied with 
agricultural production. Popular forms of religion can be identified 
among those working in agriculture, in the countryside, or in indus
trial or service sectors in urban settings. The term Popular, when 
referring to Popular religion, cannot be considered either as synony
mous with the term Folk. Folk (music for example) is the product of 
a tradition, which has evolved through the process of oral transmis
sion. It exists, as discussed by Staples (1979),^^ as a continuity 
between the present and the past characterized by creative variation 
by individuals and groups during performance, determination on the 
part of the form or forms which will eventually survive, and evolu
tion in a community uninfluenced by present popular forms. Popular, 
in this context, is dynamic. Folk is static. In this context it can be 
useful to reserve the term folk to designate the culture of the com
mon people before the onset of urbanization and industrialization 
while reserving popular to denote the culture of the masses in the 
modem period (Staples, 1979). 

At the same time that many signs indicate that membership in 
the Catholic Church is slowing down, there are also signs that people 
are not becoming nonbelievers but rather are choosing other ways 
than the Official one in which to express their religiosity. A religious 
renewal, in the form of religious fundamentalism or Popular religion 
can, in this context, be hypothesized. 

A special characteristic of Popular Religion is its delimited 
field. A believer characterized by exercising a popular religious 
form, will not be influenced in his/her entire way of life by the char
acteristics of this fehgious style. The religious sphere in his/her life 
will often be restricted to the dimensions of beliefs and rites. It is 

^Staples, P (1979) "Official and Popular Religion in an Ecumenical Perspective" 
in Vrijhof & Waardenburg (eds) "Official and popular religion". The Hague. 



only when life circumstances become dramatic or change signifi
cantly that the popular religious form can become a style of life, 
comprising the whole life perspective and behavior of the believer. 

The Official religion often remains the formal style of religion 
existing in a nation, but in some cases the distinction between 
Popular and Official falls when the church of the people and the re
ligion of the people coincide. In this case religion is both popular 
and official (Staples, 1979).̂  ̂

On some occasions the term Popular Religion seems to refer to 
non-affiliated or extra-ecclesiastical religion. In each nation people 
exist that do not wish to be regarded as church affiliated although 
they consider themselves religious. Popular religion develops, how
ever, principally in a weak association with a Church. The important 
point here is that religious behavior is official when it is explicitly 
oriented towards church traditions (Bonders, 1979), and religious 
behavior is popular when the situation calls for conduct which re
veals the relevance of that religion to the group to which one 
belongs. 

Official religion often refers to the social and psychological 
notion of power. Popular Religion refers to the theme of culture and 
personality because one's conception of the deity is in part deter
mined by projections from earlier, culture-bound experiences 
(Argyle, Beit-Hallahmi, 1975)^''. Official religion refers to the be
liever's conduct as a member of a church; Popular Religion to the 
behavior of the believer as a person who shares in a particular relig
ious culture. 

The relationship between these forms of religion and social 
classes is not very clear. Popular Religion often represent a genuine 

^ See in this context the comments made by Staples,?, in "Official and Popular 
Religion in an Ecumenical Perspective", in P. H. Vrijhof & J. Waardenburg, 
"Official and Popular Religion", Mouton Publishers, The Hague, 1979. 

^Argyle, M Beit-Hallahmi, B (1975) 'The social psychology of religion" Lon
don, Routledge and Kegan. 



"folk" element against rational civilization. Its representatives are 
more infrequent among the lower and lower-middle classes, but 
when people confront crises they recur to Popular forms of religion 
regardless of their social class. Both the Chilean poor and the Chil
ean rich pray to "Santa Teresita de Los Andes" making "mandas", a 
very representative form of Popular Religion. The common aspect 
here is that representatives of both social classes reflect in their atti
tude an emphasis on the non-abstract qualities of religious belief. 

Popular Religion is both very concrete in its religious expres
sions and very diffuse in its meaning. According to Dites (1979), 
personal and diffuse religion fulfills a double function. It constitutes 
a dimension of the personality structure as well as an aspect of the 
total behavior of the believer. Popular Religion can fulfill both of 
these functions without demanding a high level of intellectual devel
opment. 

From a psychosocial point of view what R. Levin (1973) sug
gests is interesting. There exists some basic or modal personality 
connected with the cultural projective system. The result is a com
mon cosmology. There exists, in other words, an interaction 
between a cultural belief system and an individual personality 
structure. Personality structure mediates between cultural institutions 
and cultural projective systems. In this context we can say that an 
inhabitant of Stockholm is a Lutheran, someone from Warsaw is a 
Catholic, and someone from London is member of the Church of 
England. 

More formally stated, as expressed by Levin, the social and 
historical factors laid down in a culturally-bound educational system, 
determine to a great extent the church to which one belongs. There is 
a traditional religious education which can set its seal upon a person, 
and can lead to the formation of a 'basic' or 'modal' Christian per
sonality-structure. The important point here is, as pointed out by 
Donders (1979), that if such a thing as a spiritual 'stamp' or a na
tional religious character does exist, it will be discovered in those 
forms of society which could be called popular. 



A popular or non-bourgeois, non-'rational' oriented upbringing 
is more likely to bring about similarity between culture and person
ality structure than a bourgeois upbringing aimed at the development 
of individuality. Popular forms of religion, in this context, are of 
non-bourgeois character, although members of the bourgeoisie may 
also use Popular Religion. In such a case they will do it by following 
the logic of popular forms leaving for a while bourgeois logic. 

Vrijhof (1979)^^ alludes to a Common Religion. He means that 
many elements of the old folk religion (in our case, the Latin Ameri
can religions existing before the arriving of Christianity) lived on, 
transformed into an unofficial religious tradition. It is a sort of un
derground religion of the common people^. Common religion is a 
name for the remainders of the old folk religions. Popular religion in 
some way can interpret, bring to the surface, this underground relig
ion, through official channels of Catholicism or Catholic rites. This 
is also true in the case of Latin American immigrants. 

We wish to finish this discussion of Popular Religion by saying 
that Popular Religion constitutes one of the most permanent attitudes 
of man towards the sacred (see Towler, 1974 and Audet, 1970).^^. 
Popular Religion is a threefold dimensional phenomena with anti-

^ Vrijhof, P H, (1979) "Official and Popular religion in 20th century Western 
Christianity" in Vrijhof & Waarddenburg (eds) "Official and popular religion" 
The Hague. 

^ A s  this author comments, Christianity is a religion endorsed upon the old folk 
religions of Latin America. The process of Christianization was later consolidated 
by the parochial system based on the old tribal and village community. The or
ganization of the Christian Church thus run parallel to the organisational nature of 
the territorial bound rural society....The Christian religion can be seen as a fim 
veneer upon the old reUgous notions. 

" Towler, Robert (1974) "Homo Religiosus: sociological problems in the study 
of religion" London 

Audet, Jean Paul, (1972) "Le phénomene religiouex populaire" in Benoit Lacroix 
& Pietro BogUrari (eds) Les religiones Pupulaires, CoUoque International 1970, 
Quebec. 



intellectualistic, affective and pragmatic aspects, while Official relig
ion stands for the intellectual, cognitive and dogmatic aspects of 
religion, at least as expressed by Catholicism and related to the re
ligiosity of the Chilean immigrant. 



IV. 
SOME D A T A  A N D  R E S O L T S  FROM INTERVIEWS W I T H  

C H I L E A N  C A T H O L I C  I M M I G R A N T S  LIVING I N  S W E D E N  

r e l i g i o n  plays a central role for many Chilean immigrants living 
in Sweden since the military coup in Chile in 1973. Religion's meaning 
for these people is not only religious but also cultural, psychological 
and political. Religion in exile is for them an important support to re
solve conflicts and existential crises characterizing many situations in 
exile. 

Since the Second World War, Sweden has received a significant 
number of immigrants and refugees. The latest wave of immigrants and 
refugees has been composed of non European refugees with a variety of 
ethnic roots creating a new situation a country that traditionally has 
been very stable and ethnically homogeneous. 

The Swedish Catholic church has expanded significantly on basis 
of the wave of immigrants and refugees, and it has been challenged to 
receive and incorporate new nationalities within its communities. The 
development is given in the following statistics: 

1940 1950 1962 1978 1991 
5000 16 000 33 000 81000 147 (XX) 

Around 80% of the Catholics are foreigners of 87 different na
tionalities. The challenge for the Catholic church has been to inculturate 



faith in a situation having a multicultural church within a secular Protes
tant Swedish society. 

The development of religiosity, as expressed by the secularization 
theory inherent in the politics of societal integration as practiced by the 
Swedish authorities for many years, was based on the assumption of a 
drastic reduction in religious activities among immigrants after a period 
of domicile in Sweden. 

The idea was that contact with a secularized reality in combination 
with the solutions that the Swedish state provided to the economic and 
social problems of the immigrants would result in a decreased need to 
seek solutions to their problems in religion. However, actual develop
ment of religion within the Chilean group refutes this assumption. 

Religious engagement is not in decline among Chilean immigrants, 
rather it maintains its level from the home country or is increasing. Our 
first task therefore was to test whether or not Chilean religious en
gagement diminished over time during residence in Sweden. We have 
interviewed Chilean immigrants from the most populous areas in Swe
den where the majority of the Chileans live. Some tables are shown 
below concerning interviewees and results in the context of religious 
engagement. 

The age of the interviewees varied from 22 to 77 years of age. The 
mean was 40,8 and the median 38. This means that the interviewed 
group of 200 Chilean Catholic immigrants was very homogeneous. 
Immigrants in general present a younger structure, but this group, being 
slightly older than the Chilean immigrant group as a whole in Sweden, 
does not show serious deviations in this context. A comparison between 
the whole Chilean group and our interviewed group will show small dif
ferences. 

It is also common that older people are more religious than 
younger people. Our data is, however, not a reflection of old f)eople 
waiting for a coming death and therefore being religious. They are vig



orous people, representing to a significant degree the principal charac
teristics of the Chilean immigrants. 

As mentioned above, Chilean immigrants are placed in large, ur
ban settings in Sweden. Therefore, we chose our interviewees from 
among those living in Stockholm, Gothenburg and Västerås. The distri
bution is shown below. 

Table nr 1: Places where the interviewed Chilean Catholics live in 
Sweden 

Frequencv Percent 

GOTHENBURG 50 25,0 

STOCKHOLM 100 50,0 

VÄSTERÅS 50 25,0 

cases 200 100.0 

The religious phenomena is multidimensional, but the most im
portant dimension is Beliefs. It should be the starting point in the 
analysis of religion among the Chilean immigrants. A weak presence of 
beliefs would mean problems for the maintenance of the religious sys
tem as a whole (Mella, 1987).̂  ̂ As Stark & Glock (1969)^' suggest, it 
is only within some set of beliefs about the ultimate nature of reality, of 
the nature and intentions of the supernatural, that other aspects of relig-

^ Mella, Orlando (1987) "Religions and Politics in CMe. An analysis of Religious 
Models", Acta Universitatis Upsaliensis 

^'Staik R & Glock C Y (1969) "Dimensions of religious commitment." In R. Robert
son (ed) Sociology o f  Religion, Penguin 



ion become coherent. Beliefs are not mere abstractions that are irrele
vant to everyday life. As stated by McGuire, people use their beliefs to 
make choices, interpret events, and plan actions. 

In the context of Chilean religiosity, beliefs as a dimension are not 
dependent on the increase or decrease of Official Religion. For the 
Chilean people, beliefs are more important than, for example, rites. This 
may also be an explanation of why the Chilean immigrants in spite of 
formally being very Catholic have a weaker ritual conduct. 

It is not easy to convert the concept Belief into an indicator, i.e. to 
go from the conceptual to an index. We think, however, that a good 
way is to use the Creed as an instrument for measuring. As expressed by 
Durkheim (1952) a religious society cannot exist without a collective 
credo and the more extensive the credo the more unified and strong is 
the society. 

McGuire distinguishes between formal religious beliefs, namely 
the statements to which adherents of a given religion are supposed to 
assent, such as a creed or a catechism, and less formal kinds of beliefs 
such as myths, images, norms and values. Our choice here is to work 
with formal religious beliefs like the Creed. The Creed identifies the 
core dogmas of Catholicism.^' As Wach (1958)^^ also expresses, the 

^"McGuire, Meredith B., (1992)"Religion. The social context". Wadsworth Publish
ing Company, Belmont, California. 

" The Apostles' Creed: I believe in God the Father almighty, creator of heaven and 
earth. 1 believe in Jesus Christ, his only Son, our Lord. He was conceived by the 
power of the Holy Spirit and bom of the Viigin Mary. He suffered under Pontious 
Pilate, was crucified, died, and was buried. He descended to the dead. On the third day 
he rose again. He ascended into heaven and is seated at the right hand of the Father. 
He will come again to judge the living and the dead. I believe in the Holy Spirit, the 
holy catholic Church, the communion of saints, the forgiveness of sins, the resurrec
tion of the body, and the life everlasting. Amen. 



most comprehensive and most articulate form of belief affirmations is 
the Creed, and all major religions have produced Creeds. 

In the Catholic tradition, to believe is to "submit completely the 
intellect and the will to God. The Catholic tradition calls this human re
sponse to God, the author of revelation, 'the obedience of faith'. 
Abraham defined faith in the following way:̂  ̂'faith is the assurance of 
things hoped for, the conviction of things not seen'. Catholics are ex
pected to believe in God alone ('faith is first of all a personal adherence 
of man to God'); as expressed by the Catechism of the Catholic Church, 
' I  believe in God': this first affirmation of the Apostles' Creed is also 
the most fundamental. The whole Creed speaks of God, and when it 
also speaks of man and of the world it does so in relation to God. 

Believing in God has enormous consequences for our whole life. It 
means to know God's greatness and majesty. It means living in thanks
giving. It means knowing the unity and true dignity of all men. It means 
making good use of created things. It means trusting God in every cir
cumstance, even in adversity. 

In Jesus Christ, the Son of God: "for a Christian, believing in 
God cannot be separated from believing in the One he sent, his beloved 
Son."^" 

To believe in the Holy Spirit, because and as stated by the 
Catholic Catechism, one cannot believe in Jesus Christ without sharing 
in his Spirit. It is the Holy Spirit who reveals to men who Jesus is. In 
this respect, the Latin tradition of the Creed confesses that the Spirit 
'proceeds from the Father and the Son'. It was important for us to ask 

'^Wach, J (1958) "The comparative study of religions", Columbia university Press, 
New Yoik 

"Hebrews II;I: 

'^Catechism of the Catholic Church, 1994 



the interviewees about the Trinity: the Father, the Son and the Holy 
Spirit. The Trinity is one. Catholics do not confess three Gods, but one 
God in three persons. 

We have also asked about Christ's resurrection. As stated by the 
Catholic Catechism, Jesus links faith in the resurrection to his own per
son. 

The question about life after death is also analyzed here. The 
Catholic who unites his own death to that of Jesus views it as a step to
wards him and an entrance into everlasting life. The Catholic believer 
should believe that the resurrection of all the dead of both the just and 
the unjust will precede the Last Judgment. As exposed by the Catholic 
Catechism: "At the end of time, the Kingdom of God will come in its 
fullness. After the universal judgment, the righteous will reign for ever 
with Christ, glorified in body and soul. The universe itself will be re
newed." 

We have asked about the Chilean Catholics' belief in the Virgin 
Mary. The Virgin Mary, in the Catholic Church is acknowledged as 
being truly the Mother of God and of the redeemer, being the mother of 
the members of Christ. Mary is not only Mother of Christ but also con
sidered Mother of the Church, and the Church's devotion to the Virgin 
Mary is intrinsic to Christian worship. 

We asked about the extent to which the believers carefully thought 
about the existence of the Devil. 

We asked the interviewees about their beliefs concerning the dif
ferent sacred figures present in the Creed. After that, we formed an 
index to attempt to construct a measure for Beliefs. The first table be
low shows a résumé for the answers concerning the different sacred 
figures in the Creed. Then we show a table with an additive index 
where the maximum is to believe in all the components of the Creed and 
the minimum is to not believe in any. 



Table nr 2: Beliefs in the components of the Creed 

Value label Percent 

Oily  

One 

God 

Jesus Jesus 
crucified 

Jesus 
will 
c a n e  
again 

Holy 
Spirit 

Catholic 
Church, 
only holy 
Church 

Life 
after 
death 

Viigin 
Mary 

Devil 

Yes, absolutely 7 9 ^  81,7 79,8 54,0 68,4 28,5 45,7 71,1 28.5 

Yes, very much 18,0 16,8 18,2 28,3 24,7 17,1 39,8 20,1 26,3 

No, doubtful 1,5 1,0 1,5 8,0 3,2 15,0 6,5 4,1 14,5 

No, not at all 1,0 0.5 0.5 9.6 3,7 39,4 8,1 4,6 30,7 

Total i o o  100 100 100 m !00  100 m m 

We can simplify the table and re-code the alternatives, converting 
'yes, absolutely' and 'yes, very much' in the alternative 'yes' and the 
alternative 'no, doubtful' and 'no, not at all' in the alternative 'no'. The 
table is the following. 



Table nr 3: A dichotomous table about Beliefs in the components of 
the Creed 

Value la
bel 

Percent 
Only 

one 

God 

Jesus Jesus 
crucified 

Jesus 
will 
come 
again 

Holy 
Spirit 

Catholic 
Church, 
only holy 
church 

Life 
after 
death 

Virgin 
Mary 

Devil 

Yes 97^ 98^ 98 82^ 93,1 45,6 85,5 9 U  54,8 

No 2 ^  2 17,6 6,9 54,4 14,6 8,7 45,2 

We can see very important differences among the different cate
gories. The first conclusion, however, is that the Chilean immigrants 
show a very high level of religiosity. Beliefs are a central dimension of 
their religiosity. The majority of the components of the Creed present a 
high percent of acceptance, as seen in the diagram below. 
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Some official tenets defined by the Catholic church are, however, 
considered not so important by the Chilean people in exile. For exam
ple, they do not feel that the Catholic church is the only holy church. 
The level of institutional adhesion to the institutional church is therefore 
very weak. They are also very doubtful about the existence of the devil, 
and, surprisingly, an important percent show doubts about the possibil
ity of a life after death. These results reveal a tendency towards Popular 
forms of religion rather than Official forms of religion. 

The question concerns the level of beliefs among Catholic immi
grants from Chile. We have, as mentioned above, developed an additive 
index, summing the different components of the 'Credo', in an index 
from zero to three points. Zero is nonbelievers. Three is the maximum. 
The following diagram shows the results. 



Religious Dimension; Beliefs 

Std. Dev = ,49 
Mean = 2,37 
N = 200,00 

0,00 ,50 1,00 1,50 2,00 2,50 3,00 
,25 ,75 1,25 1,75 2,25 2,75 

The diagram shows a very high level of beliefs among the Chilean 
immigrants. The mean is 2,37 and taking in consideration that the 
maximum is 3, we can conclude that the level of beliefs of these immi
grants does not reflect a secularization process. The interviewees have 
been in Sweden for many years. 50% came to Sweden before 1986, and 
97,5% came before 1990. The period considered in this study is there
fore sufficient for the immigrants to have potentially been influenced by 
the secularization process characterizing Swedish society and to show 
lower levels of Beliefs, but this does not seem to have occurred. 

The next dimension is Religious Experiences. Durkheim defined 
religion in terms of normal, regular events of life. Religious experiences 
imply, however, the extraordinary, the unusual. William James present 



the opposite view; religion is a subjective experience.^^ Malinowski ar
gued, in the same course, that the most deeply religious moments come 
in solitude, in detachment from the world. Religion arises to a great ex
tent, from purely individual sources.^^In this context, the idea of the 
spirit and the belief in immortality, form the essence of religion, and 
both have psychological consequences in the form of religious experi
ences. 

An important perspective about religion and religious experiences 
is Freud's. He suggests that life is full of pain, suffering and disap
pointments. Among the many palliatives that can help us to cope with 
our pain, there are art and religion, both involving, like neurosis, satis
factions through fantasy. Taking a favorable view of art, Freud regards 
religion negatively. 

It is intellectually untenable, says Freud, and an unsatisfactory 
mode of coping with the difficulties of life. "Its technique consists in 
depressing the value of life and distorting the picture of the real world 
in a delusional manner, which presupposes an intimidation of the intel
ligence. At this price.... religion succeeds in sparing many people an 
individual neurosis. But hardly more."^^ 

A different position is taken by Jung^^. He suggests that religion 
has a profound psychological significance. He defines religion as a par
ticular experience that significantly influences the human subject. 
Religious rites and doctrines are seen as simply the codified form of an 
original religious experience. 

James, William (1971) "The varieties of Religious experiences", London, Fontana. 

Malinowski, B (1974) "Magic, Science and Religion and Other Essays" Londcm, 
Souvenir Press. 

"Freud, S (1930) "avilization and Its Discontents", London: Hogarth Press. 

Jung, C.G., (1938) "Psychology and Religion". New Haven, Yale University Press. 



Clock & Stark (1965)^' define religious experiences as experi
ences of a supernatural presence, "...all those feelings, perceptions and 
sensations which are experienced by an actor and defined by a religious 
group as involving some type of communication with a divine essence." 

Religious experiences refer, generally, to the individual's subjec
tive involvement with the sacred. They can vary considerably in 
intensity. As commented by McGuire (1992) they can range from mo
mentary senses of peace and wonderment to extraordinary mystical 
experiences. 

Different religions place different emphases on religious experi
ence. Most Christian churches, for example, do not actively encourage 
highly emotive religious experiences. Religious sects on the contrary 
encourage the presence of religious experiences. The content of this 
type of experiences also varies. It may include pleasurable aspects such 
as a sense of peace, harmony, joy, well-being and security. 

As suggested by McCuire, religious experiences represent an al
ternate state of consciousness, a situation in which the individual's 
consciousness is relatively remote from the sphere of everyday reality. 
The person may experience being out of body or being one with some
thing or someone else. As expressed by Maslow"® alternate states of 
consciousness are only one extreme of a continuum of religious experi
ences. Less dramatic religious experiences include a sense of the 
presence of Cod, a moving conversion experience, or a deeply absorb
ing ritual experience. 

To specify the presence of religious experiences in our society, 
however, is difficult. Contemporary society often ignores or discourages 

"Clock C Y & Staik R (1965) "ReUgion and society in tension", Chicago. 

•^Maslow, Abraham (1964) "Religions, Values and Peak-Experiences" New Yoric: 
Viking. 



such experiences. It is also difficult to fix the limits of the social magni
tude of this kind of experience. McCready & Greeley (1967)'" report in 
this context, that approximately 35% of a USA sample (N=l 467) had at 
some time experienced feeling "very close to a powerful, spiritual force 
that seemed to lift you out of yourself. However, as stated above, the 
modem culture in general does not particularly value such experiences. 
It places great emphasis on rational, intellectual, "objective" ways of 
knowing (McGuire, 1992) Religious experiences, by contrast, are ways 
of knowing through subjective apprehension of reality. 

This dimension is also difficult to decode because of its existence 
on the frontier between rehgion and magic, between official and popular 
religion. It is also diffuse, because different experiences have been la
beled religious experiences, and here it may be difficult to find any 
clear or more generally accepted conclusions about this kind of experi
ence (T. Pettersson, 1975)'* .̂ This dimension of religiosity is, however, 
very important in the Chilean and Latin American context. 

Pentecostalism and popular forms of Catholicism can be consid
ered among the religious forms which best represent this kind of 
religiosity in Latin America (and Chile), because they emphasize a di
rect relationship with the deity and allow a tremendous amount of 
flexibility in personal expressions of faith (T. Brunneau, 1982).'*  ̂ Rehg-
ious experiences are principally feelings, and religion is related to at 

"'McCready, William & Greeley, Andrew., (1976) "The Ultimate Values of the 
American Population" Beverly HiUs, Califomia, SAGE. 

"^Pettersson, Hiorleif (1975) 'Tte  retention of religious experiences" Acta Universi-
tatis Upsaliensis. 

"^Bninneau, T (1982) "The Church in Brazil. TTie politics of religion" University of 
Texas Press. 



least two central feelings: the sense of helplessness and the feeling of 
the "wholly other", which crystallize as a belief in the supernatural.'"' 

We asked our interviewees about their religious experiences. This 
dimension focused on emotional aspects, not tenets or rational aspects 
of religiosity. The dimension is important in the context of seeking 
contact with the supernatural, something which is at the core of each 
religion. The questions were: 

How often have you had the feeling of being in touch with some
one who is dead ? 

How often have you had the feeling of being in touch with God, 
Virgin Mary or a Saint ? 

When you visited a church, how often did you feel that you have 
been near a powerful spiritual energy ? 

When you visited a church, how often did you feel something so 
strong that you felt you wanted to cry ? 

When you visited a church, how often did you feel as if time was 
still, inert ? 

When you visited a church, how often did you feel something so 
beautiful and peaceful that it was like another world ? 

We present below the different frequencies for each component of 
this dimension ' Religious Experiences'. 

'"Morris, Brian (1987) "Anthropological stodies of religion", Cambridge Univeisity 
Press. 



Table nr 4: Religious experiences. % 

Contact with 
someone dead 

Contact 
with God, 
Virgin 
Mary 

Church and 
powerful 
energy 

Church and 
crying 

Church and 
inert time 

Church 
and an
other 
world 

Several times in 
the last year 

6,7 5,9 11,1 13,3 5,4 16,6 

Sometime in the 
last year 

4,1 7,0 4,8 8,2 3,3 4,1 

Sometime in the 
last 5 years 

4,6 4,3 11,6 13,3 4,3 17,1 

A long time ago 19,1 13,9 26,5 23,1 16,8 18,1 

Never 64,4 69,0 46,0 42,1 69,6 44,0 

Experiencing "religious experiences" implies a higher level of re
ligiosity but not in the 'traditional' meaning. The traditional way of 
Christianity is basically that of a 'rational' religion that leaves little 
space for such experiences. The old folk religions were more inclined 
and successful in permitting contact between people and the supernatu
ral. They had several methods for making contact. Catholicism has only 
the church, namely the temple. It is in the temple that people 'permit' 
themselves to have some form of experiences. Therefore we emphasized 
the church as a place for religious experiences. 

We can get an improved image if we dichotomize the variables, 
agglutinating the different degrees of experience and comparing with 
interviewees declaring that they never had such an experience. The table 
below shows this dichotomization. 



Table nr 5: Religious experiences. % 

Contact with 
someone dead 

Contact with 
God, Virgin 
Mary 

Church and 
powerful 
energy 

Church and 
crying 

Church and 
inert time 

Church 
and an
other 
world 

No, Never 64,4 69,0 46,0 42,1 69,6 44,0 

Yes, sometime 35,6 31  54 57,9 30,4 56 

B|\tihäer 
•V̂ srmlrrB 

The diagram and the data show very clearly that the church is 
considered a place where religious experiences occur. Possibly other 
experiences of this type can occur in other settings. Our research is lim



ited, however, and could not deal with a wider spectrum. It is also of 
interest that religious exj)eriences are not, as a component of the relig
ious phenomena, as central as beliefs. This is natural because beliefs are 
at the core of a religion. Religious experiences are very influenced by 
the 'rational' character of Catholicism. The expressions that can be 
considered alive are expressions of Popular Religion more than expres
sions of Official Religion. 

The centrality of "religious experiences" can be analyzed through 
the following index, where we have added answers to the different 
items concerning experiences. The index has a minimum value of 0, and 
the maximum is 3. There are six items varying from 0 (no experiences 
at all) to 4 (several times the last year) and we have re-codified them to 
vary between 0 and 3. From the diagram we can see that the mean is 
only 0,91 and the median is 0,67, showing us that the Chilean Catholics 
are comparatively more "rational" than "emotional" in their religiosity. 

Levels o f  Religious Experiences 
Chilean Catholics 

Research project Religion & Social Adaptation among inmigrants 

Std. Dev = ,85 
Mean = ,91 
N = 170,00 

0,00 ,50 1,00 1,50 2,00 2,50 3,00 3,50 



Religiosity is not only beliefs. Following Durkheim,"' we ought to 
consider at least another dimension: Rites. They can be defined as any 
regular, repetitive, standardized activity of a non-utilitarian, material 
character, having as an objective to communicate with the supernatural. 
Rites are relatively fixed sequences of behavior. They are not individ
ual: a person may be alone when practicing ritual, but it is collective 
behavior in its nature. Ritual are not legitimated in terms of an immedi
ate instrumentality. They convey meaning by means of symbols. 

Rituals use symbols and relatively fixed sequences of language. 
They often use endless repetition. Rituals seem to be the very opposite 
of free speculation. They are invariant and leave little possibility for 
individual innovation. As expressed by Bloch,''® ritual is a dramatic 
commentary on life, which represents it as a mixture of two elements: 
pure and impure. The task of ritual is to separate the two so that the im
pure can be eliminated in order that the true - pure can emerge. The 
basis of religious ritual is an elaborated denial of the sufficiency of non-
religious activity, especially a denial that the creative potential is in hu
man hands. 

Rites are symbolic actions (McGuire, 1992) that represent relig
ious meanings. Beliefs represent the cognitive aspect of religion, 
whereas ritual is the act of religious meaning. The two dimensions are 
closely interrelated: beliefs give meaning and shape to ritual perform
ance, rituals reaffirm the group's beliefs. They symbolize the unity of 
the group and, at the same time, contribute to it. 

•'̂ Durkheim, Emile (1976) "The elementary forms of the religious life" George M e n  
& Unwin, London. 

"^Bloch, Maurice (1985) "Religion & Ritual " In Kuper A & Kuper J (eds) The So
cial Science Encyclopedia, Routledge, Laidon. 



No social group can exist without some common ceremonials 
which reaffirm common sentiments and beliefs. By ritual action the 
group collectively remembers its shared meanings and revitalizes its 
consciousness of itself. The universal functions of ritual presuppose the 
existence in the social world of such common sentiments, therefore, 
when immigrants not only maintain their religiosity but also increase it, 
they are searching for common sentiments as a way to make social life 
possible. Symbols and practices such as rites are essential to the human 
condition. In this context, when a social setting like exile lacks symbols, 
the immigrants are obligated to search for them. 

Studying rites is studying symbols, and the symbol reveals the 
structure of a cosmic structure (Morris, 1987) that is not evident at the 
level of immediate experience. Eliade suggests that religious thought is 
characterized by an underlying structured schema that unites diverse as
pects of existence into a cosmological unity through symbolism.'̂  ̂"As 
the rite always consists in the repetition of an archetypal action per
formed before 'history' began by ancestors or by gods, man is trying, by 
means of this, to give 'being' to even his most ordinary and insignificant 
acts. By its repetition, the act coincides with its archetype, and time is 
abolished.'XEliade, 1958). 

Rites, in Durkheim's view, exist independently of individuals, and 
are external to them, imposing certain ways of acting. Rites, in Durk
heim's perspective are not only religious behavior. They have a number 
of important social consequences for the collective. Religious beliefs 
and religious ritual are, in Durkheim's theory, sharply distinguished. In 
practice they are closely connected. 

Durkheim postulated a dialectical relationship in which the cult 
was dependent on the rite, but the rite was also the embodiment of the 

Eliade, Mircea (1958) "Patterns in Comparative Religion". London: Steed & Ward. 



beliefs."^ The important point here, according to Parsons,"^ is that 
Durkheim's analyses of the social functions of ritual establish the foun
dation for understanding the bases of social order in all human societies. 
"Every society has to possess certain collective beliefs and general val
ues which come to have normative significance for individuals through 
the agency of certain powerful rituals." 

Ritual is a prominent dimension in religion. Its practice is pre
scribed for real communication with God. Usually rites include detailed 
rules in order to provide such communication. It is so important that 
Radcliffe-Brown (1952)^° pointed out that in order to understanding re
ligion, we must first of all analyze the rites instead of the beliefs. Rites 
are primarily related to beliefs and they canalize the theory that it is 
immersed in beliefs, to practical actions for activating communication 
with God. 

The central point is that ritual is instrumental, and the performance 
of ritual is predicated on the belief that it is effective in achieving a 
certain end. Therefore it is important to distinguish between different 
types of ritual acts when analyzing whether a people use this dimension 
in their religious performance. We have chosen some rituals that in our 
point of view were central to Catholicism. We also make an attempt to 
operationalize the dimension in forms of indicators and variables. The 
choices were the following: 

'^Turner, Bryan S., (1983) "Religion and social theory". Heinemann Educational 
Books, London. 

•"Parsons, T (1973) "Duikheim on religion revisited: another look at the elementary 
forms of the religious life" in C.Y.Glock & P.E.Hammond (eds) Beyond the Classics: 
Essays in the Scientific Study of Religion, New York. 

^"Radcliffe-Brown, A R (1952) "Structure and fiinction in primitive society". Lon
don. 



How often do you participate in the Holy Mass? The Sunday 
celebration of the Lord's Day, as expressed by the Catechism of the 
Catholic Church, and his Eucharist is at the heart of the Church's life. 
"Sunday is the day on which the paschal mystery is celebrated in light 
of the apostolic tradition and is to be observed as the foremost holy day 
of obligation in the universal Church"^' This precept of participating in 
the Mass is satisfied by attendance at a Mass which is celebrated any
where in a Catholic rite either on the holy day or on the evening of the 
preceding day. The Sunday Eucharist is the foundation and confirma
tion of all Catholic practice. For this reason we asked the Chilean 
Catholics about their presence at Mass. 

How important do you think Baptism is? It is one of the sacra
ments of Christian initiation. In fact, the three sacraments of Christian 
initiation are Baptism, Confirmation and Eucharist. The holy Baptism is 
the basis of the whole Christian life. As expressed by the Catechism, 
through Baptism we are freed from sin and reborn as sons of God, and 
Baptism is the sacrament of regeneration through water in the word. 

How important do you think the ceremony of First Communion 
(First Eucharist) is? The Eucharist occupies a central place in the 
ceremonies of initiation in Christian life. By the Eucharist celebration 
we already unite ourselves with the heavenly liturgy and anticipate eter
nal life, when God will be all in all (Catechism of the Catholic Church) 

How important do you think the ceremony of Religious Wed
ding is? The Catholic Church says that the intimate community of life 
and love which constitutes the married state has been established by the 
Creator and endowed by him with its own proper laws. God himself is 
the author of marriage. 

Codex luris Canonici. Qted in Catechism of the Catholic Church 



How important do you think the ceremony of Religious Funeral 
is? The importance of funeral as a ritual or sacrament is expressed as 
follows: "The Christian meaning of death is revealed in the light of the 
Paschal mystery of the death and Resurrection of Christ in whom our 
only hope resides. The Christian who dies in Christ Jesus is 'away from 
the body and at home with the Lord' " For the Christian the day of 
death inaugurates, at the end of his sacramental life, the fulfillment of 
his new birth begun at Baptism, the definitive 'conformity' to the 
'image of the Son'. 

How important do you think the ceremony of Religious Con
firmation is? As the Catholic Catechism states "the confirmand receives 
the 'mark', the seal of the Holy Spirit. A seal is a symbol of a person, a 
sign of personal authority, or ownership of an object." Christ himself 
declared that he was marked with his Father's seal. Christians are also 
marked with a seal; 'It is God who establishes us with you in Christ and 
has commissioned us; he has put his seal on us and given us his Spirit in 
our hearts as a guarantee. This seal of the Holy Spirit marks our total 
belonging to Christ, our enrollment in his service for ever, as well as the 
promise of divine protection in the great eschatological trial. 

How important do you think the Holy Week is? When Jesus 
entered into Jerusalem, he manifested the coming of the kingdom that 
the King-Messiah was going to accomplish by the Passover of his Death 
and Resurrection. It is with the celebration of that entry on Palm Sunday 
that the Church's liturgy solemnly opens Holy Week. The Pascal mys
tery of Christ's cross and Resurrection stands at the center of the Good 
News that the apostles and the Church following them, are to proclaim 
to the world, starting with the Holy Week. 

How important do you think Virgin Mary's Holy Month is? It 
is a very important religious ceremony that takes place each day for the 
period of one month. It reveals the importance of Mary in the Church. 



"After speaking of the Church, her origin, mission and destiny, we can 
find no better way to conclude than by looking to Mary. In her we con
template what the Church already is in her mystery on her own 
'pilgrimage of faith', and what she will be in the homeland at the end of 
her journey." 

How important do you think Christmas is? The Christmas 
mystery is based on that Jesus was bom in a humble stable, into a poor 
family, and simple shepherds were the first witnesses to this event. The 
church never tires of singing the glory of this night. 

How important do you think the ceremony Extreme Unction is? 
The sacrament of Anointing of the Sick is a preparation for the final 
journey. It is given to all who suffer from serious illness and infirmity, 
even more rightly it is given to those at the point of departing this life. 



The frequencies for those components are shown below: 

Table nr 6: Participation in the Holy Mass 

Value Label Percent 

Several times a week 1,0 

Once a week 8,0 

Sometime during the month 30,7 

Seldom 51,3 

Never 9,0 

Table nr 7; Evaluation of religious ceremonies 
Baptism First 

Com
munion 

Wedding Rmeral Confir
mation 

Holy 
Week 

Mary's 
month 

Christ 
mas 

Extreme 
Unction 

Very important 70,9 61,9 60,0 73,8 59,8 57,9 40,0 48.7 75,5 

Sufficiently im
portant 

19,9 24,7 21,1 21,0 22,7 29,9 30,0 31,6 13,5 

Not so  much im
portant 

5,1 7,2 11,6 2,6 10,8 8,1 18,9 14,5 5,2 

Not important a t  
all 

3,6 5.7 7,4 2,6 6,7 4,1 11.1 5,2 5.7 

If we follow the same procedure as before and convert the data 
above into dichotomous variables distinguishing between those consid
ered important or very important and those considered not important. 
The result is the following: 



Table nr 8: Evaluation of religious ceremonies; yes or no 

Baptism First 
Commu 
nion 

Wed
ding 

Funeral Con
firma
tion 

Holy 
Week 

Mary's 
month 

Christ
mas 

Extreme 
Unction 

Very or suffi
ciently 
important 

90,8 86,6 81,1 94,8 82,5 87,8 70,0 80,3 89 

Not important 8,7 12,9 5,2 5,2 17,5 12,2 30,0 19,7 10,9 

• V e r y  asuf fksent ly impor ta r t  

B N o i m p o r m  

Two important features can be extracted from the diagrams and 
tables above: the low level of participation of the Chilean Catholic im
migrants in the Holy Mass and the high ratings given to most of the 
religious ceremonies. Only 9% of the interviewers participate in mass 
one or more times in the week. Something is contributing to the fact that 
they show a significant difference between evaluation and action. Pos
sibly there exist some other problems, not in the beliefs or ritual 
dimensions, that inhibit the participation of the immigrants, not only in 



their life in exile but also in Chile, because this panorama is very similar 
to the results coming from surveys made in Chile. 

The weak participation in the Mass is not, however, a problem 
only for the Chilean Catholics. A similar pattern is found in most 
Catholic countries. Some authors regard this as a sign of secularization. 
This is not, however, our position. We think that the process of mod
ernization and rationalization affecting the Catholic Church has resulted 
in the decline of meaning. People are not seeking a rational religion but 
a Popular religion, with forms and symbols giving them a meaning for 
the life of everyday. 

Prayers are among the most important ritual acts. Weber suggested 
that prayer was a strong component of demand and recompense for re
ligious actions performed in honor of God.'^ They are a nearly 
universal feature of religion. Prayer is put in the first place, beginning 
with the realities of creation. The prayer of Moses becomes the most 
striking example of intercessory prayer, which will be fulfilled in the 
'one mediator between God and men, the man Christ Jesus'. David is 
the king 'after God's own heart', the shepherd who prays for his people 
and prays in their name. The Temple of Jerusalem, the house of prayer 
that David wanted to build, will be the work of his son, Solomon. 

As expressed in the Catechism of the Catholic Church, The Son of 
God who became Son of the Virgin learned to pray in his heart. He 
learns to pray from his mother. He learns to pray in the words and 
rhythms of the prayer of his people, in the synagogue at Nazareth and 
the Temple at Jerusalem. The Gospel according to St. Luke emphasizes 
the action of the Holy Spirit and the meaning of prayer in Christ's min
istry. Jesus prays before the decisive moments of his mission. In brief. 

Weber, Max (1966) "TTie sociology of religion", Londoa 



prayer is the raising of one's mind and heart to God or the requesting of 
good things from God. 

The purpose and content can vary with the culture and the occa
sion but certain attitudes and functions prevail in its performance. 
Through a rigid normalization or prayers where not one word should be 
altered or omitted a communal and official religion can be encouraged. 
Less formalized prayers can instead express less social and popular re
ligious commitment. 

We have studied the religious inclination of the Chilean immi
grants for prayers. The question was: How often du you pray alone, 
directly to God or to Virgin Mary ? The result is shown below. 

Table nr 9: How often do you pray? 

Value label Percent 

each day 38,7 

once a week 13,6 

sometime during the month 18,6 

very seldom 24,6 

never 4,5 

As demonstrated by the table, the majority of the Chilean immi
grants pray very often. Prayers surely have a central role in their 
religiosity. 

Popular religion is expressed in a ritual form which is not in line 
with the official rites, e.g. the 'manda'. The 'manda' is a kind of con
tract between the praying person and the divinity: Virgin Mary, a saint 
or someone who died in a very violent way. The person prays for help 
in the face of some very serious problems. The divinity will help the 



person and in exchange the person will do something presenting some 
degree of difficulty, for example walking several kilometers in a sort of 
pilgrimage. 

In sociological terms we can say that "mandas" are an exchange of 
services: the person who thinks he/she is receiving something from 
GodA'irgin Mary /Saints, also feels an obligation to give them some
thing in exchange. We have asked the Chilean Catholic immigrants 
about their 'mandas'. The answers are given below. 

Table nr 10: Have you ever made a 'manda'? 

value label percent 

Yes, during the last year 18,7 

Yes, during the last five years 15,7 

Yes, a long time ago 42,9 

Never 22,7 

Missing values 1,0 



I I 

Most Chilean immigrants deal with this type of Popular religious 
form. If we make a dichotic variable between those saying different 
variants of Yes, and those saying No. The diagram and the table is the 
following: 

Table nr 11: making a manda: yes and no 

value label percent 

Yes 77,3 

No 22,7 



Making a manda: yes and no 

This result show us that popular forms of religiosity are very im
portant for the type of religion expressed by the Chilean immigrants. 
"Mandas" are not only a "contract" between the person and the deity. 
They are also emotional expressions of religiosity. People are easily 
moved to tears during the act of making the "manda" or when fulfilling 
the contract. Emotions here are a normal dimension, and surely diverse 
factors will command the intensity and relative incidence of emotions in 
the context of "mandas". 

People are also conscious of their heightened emotional states 
during this process. To some extent it is a conscious way of manipulat
ing their emotions for religious purposes. Public tears functions as 
evidence of collective contrition.^^ It is very possible that the popularity 
of "mandas" resides also in the opportunity to express weeping in pub
lic. In the process of "rationalization" undergone by Catholicism, public 
weeping has been reduced, transferred to issues considered personal ar
eas, not an object for rites. 

Christian, William A. jr., (1982) "Provoked Religious Weeping", in Davis, J (ed) 
"Religious organization and religious experience" Academic Press 



In this context it is important to analyze manifestations of Popular 
Religion contrasting them with the process of secularization. Popular 
Religion is essentially concerned with processes that are not interested 
in with truth and logic. The important points are deep emotions and rit
ual ways for manifestation of a dialogue between the believer and the 
deity. Secularism compels one to question whether rituals and ceremo
nies blind people to the realities of life. 

We can summarize and classify rites in four main groups or cate
gories: 

• participation in Mass, 

• "passage" rites (baptism, matrimony, etc.), 

• prayers, and 

• popular ritual forms. 

We have standardized our data to make possible comparisons 
among the four groups. We show below the diagrams for each of the 
groups. The results imply that for the Chilean Catholics it is important 
to pray individually and carry out "passage" rites. It is not, however, so 
important to attend the Mass or to use popular ritual forms. This picture 
suggests that religion is both a question of cultural identity and a ques
tion of beliefs. The centrality of "passage" rites points to cultural 
identification as well as to religiosity. In other words, religion is a 
source of identity for the Chilean Catholics in Sweden. We present be
low the histograms for the four groups. 
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A summary is presented in the table below. We can conclude, on 
the basis of the data that the rites take two forms; on one side prayers 
and "passage" rites, the most important as expressed by the Chilean 
Catholics, and on the other side popular ritual forms and the mass, con
sidered not as important by the people answering our questions. 

Table nr 11a: Summary of rites. Four categories 
Mean Median Std. Dev. 

"Passage" rites 2,54 2,83 0,67 

Prayers 2,19 3,00 0,96 

Popular ritual 1,57 1,50 0,71 

Mass 1,40 1,00 0,78 

We can also make an index here showing the global attachment to 
rites showed by the Catholic Chilean immigrant. We have constructed 
an additive index with these four items. The results is an index varying 
between 0 and 3 points, being 0 the lack of adhesion to rites and 3 the 
total adhesion to ritual behavior in the context here specified. 



Religious Dimension; Rites 
40* 

,25 ,75 1,25 1,75 2,25 2,75 
,50 1,00 1,50 2,00 2,50 3,00 

The mean is 1,95 and reveals that rites, as a global dimension, are 
important in the Catholic Chilean immigrant's religiosity despite their 
absence from mass. It is also clear that this dimension is less important 
than beliefs. However, this should be expected because beliefs are at the 
core of a religion. It would be more unusual if rites were more impor
tant than beliefs. 

The next dimension is organization. We can also use the term 
church-oriented religion to define the grade of participation in the ac
tivities organized in the institution called church. This dimension has 
been strongly influenced by the changes occurring in the dynamic 
country-city in Chile, with a consequential migration process from the 
countryside to the city. Changes in the organizational side of the church 
have also been caused by this dynamic process. Increasing economic 
and cultural interpenetrating of city and country and the growing ra
tionalization of farming have implied dramatic changes in the 



participation of the people in organizational church activities, diminish
ing participation significantly. 

As expressed by Luckmann^''church-oriented religion together 
with the participation in the Holy Mass express the core of the Official 
Religion. The organization of the Catholic Church is not complex. It has 
few levels: at the base is the parish for which a priest is responsible. 
The second level is the diocese, a geographical district under the 
authority of a bishop. The last and most important level is the Vatican, 
with the Pope, the head of the Catholic Church for the whole world. 
The structure is completed, at the parish level with several organiza
tions for laymen such as Catholic Action for men and women, the 
Family Movement, and especially base communities, a new type of or
ganization aiming to connect the parish with the 'bamo', the local urban 
setting where the majority of the Chilean people live. The economy of 
the parish depend in part of the money given by the filigrees. 

The next tables and diagrams show those different aspects of the 
dimension organization. 

Table nr 12 : Do you pay money to the church? 

value label percent 

Yes, each month 5,8 

Yes, sometimes 18,5 

Seldom 75,7 

Never 0 

'^Luckmann, T (1969) "The decline of Church-oriented reUgion". In R.Robertson 
(ed) Sociology of religion. Penguin. 



We also make a dichotomous variable here, based on the religious 
rule that the laymen ought to pay a contribution each month. 

Table nr 13: Do you pay monthly or not? 

value label percent 

Yes, each month 5,8 

other alternatives 94,2 

100 

percent 

As indicated by the data above, the Chilean Catholic immigrants 
do not feel they have a duty to pay the church on a monthly basis. Their 
engagement is expressed in other ways than those officially prescribed. 

We want to discuss within the organizational dimension the role 
played by base communities. The process of rationalization of the insti
tutional Catholicism, or official religion, has implied some important 
organizational changes, especially in order to create channels for con
tacting the people. In the spirit of the Second Vatican Council, new 
organs were created in the parish, principally the so called "base com
munities". These are primary groups joined because of territorial and 



social class proximity.^^ The members get together once a week in 
groups of 20 or 30 where they discuss their situation and the problems 
arising from it, interpreting them by using the Bible. 

The base communities did not emerge spontaneously but evolved 
with direct support from the Church. Today, however, because many 
members of those groups were involved in political revolts trying to 
radically change their life conditions, the conservative circles of Ca
tholicism are against them. Nevertheless, some support is still coming 
and the Latin American Catholics, among them Chilean immigrants are 
sympathetic to this type of organization. We have asked about partici
pation, first in general terms, in all types of church organizations 
addressed to laymen. After that we asked specifically about participa
tion in base communities because they exist in the majority of parishes 
with Chilean Catholics in Sweden. The frequency of their answers are 
shown below. 

Table nr 14: Do you participate in the activities of the parish like 
conferences, festivities, bible circles, etc.? 

Value label Percent 

Yes, very often 4,0 

Yes, often 7,5 

Seldom 26,0 

Never 57,0 

No answer 5,5 

The frequencies show us that the Chilean Catholics usually do not 
participate in the parish activities. Only 11,5% participate with regular-

^'Bninneau, T (1979) "Basic Christian Commuraties in Latin America", in Levine D 
H (ed) "Church and politics in Latin America" SAGE, 1979. 



ity, a percentage that is very similar to other studies done in Latin 
America and Chile of the participation of the people in institutional ac
tivities. Official religion, in other words, is not emerging as the practice 
preferred by the Chilean Catholics. Analyzing now the situation for 
base communities, the results are the following; 

Table nr 15 :Do you participate in base communities 
in the parish? 

Value label Percent 

Yes, very often 3,0 

Yes, often 8,5 

Seldom 17,0 

Never 66,5 

No answer 5,0 

The answers reveal the same shape. The Chilean Catholic immi
grants do not prefer the official channels, although they can provide 
new activities as represented by the base communities. Their religiosity 
follows other channels, of cultural and religious character, as expressed 
by their preferences for beliefs and "passage" rites over organisational 
activities. 

We can represent in an index an agglutinate of the indicators of 
organizational behavior. We have constructed an index varying from 0 
to 3 points, 0 being the minimum of adhesion to an organizational be
havior and 3 the maximum. The next diagram show the results: 



Histogram 

Std. Dev = ,58 
Mean = ,80 
N = 200,00 

We confirm throughout the diagram that the Chilean CathoHc 
immigrants show weak organizational ties to the Catholic Church. The 
mean between 0 and 3 points is only 0,8. We do not think, however, 
that this is a resuh of exile, but rather a product of their cultural way of 
relating to religion. Religion, in other words is not something organiza
tional for them. 

The next dimension is the consequential dimension, expressed 
principally through the Church's concern with morality and sexuality. 
As discussed by Turner (1983) in a comparative perspective, religious 
orientations to human sexuality have occupied a variety of positions 
along a continuum between total denial and orgy.^^The orientation of 
Catholicism in respect of sexuality seems to be a transplantation of as
ceticism into secular practices. The Turner's argument here is that 
religion has played a crucial role in subordinating female sexuality in 

Consult in this theme Taylor, G R (1953) "Sex in history", London 



the interests of property transmission and family stability: "In western 
societies, the Christian religion was historically the principal means for 
the control of women's bodies, and hence the movement for female 
emancipation was a struggle against religious conceptualizations of 
sexuality. In Catholic Europe, the Church is still seen as an important 
part of that public apparatus by which women are allocated to subordi
nate social positions. The struggle against female domestication, in 
Italy for example, involves a struggle against Catholic teaching on 
marriage, reproduction and divorce. 

Catholicism attempt to deal with sexuality by sublimation or by 
legitimating sexual intercourse in terms of rational reproduction of the 
species. This is not a theme only for the Catholic Church. Puritanism 
and Protestant sects were primarily concerned with the body in its re
productive functions. Weber speaks about sexual asceticism as one of 
the roots for the Protestant Ethic thesis. 

As suggested by Turner (1983), Calvinistic asceticism, by taking 
monastic spirituality into the secular world as an ethos of world mas
tery, provided the social model for capitalist discipline of labor. In this 
context, in Antonio Gramsci's commentary on Taylorism and Fordism, 
it was claimed that Puritanism in America laid the foundation for the 
managerial discipline of labor by suppressing the 'animality' of man in 
the interests of rational enterprises. 

Following Turner (1983) we can say here that the theories of as
ceticism in Weber, Freud and Marcuse were largely directed towards 
the problem of instinctual restraint of the individual within the confines 
of social order. This type of theory is relevant to what might be termed 
an 'interior-body problem', and thus to the relationship between physi
ology and sociology. This perspective tends to be individualistic in 
character, being concerned with interior psychological satisfaction and 
physiological drives within the framework of social pressures towards 
conformity. Individual guilt and conscience are treated as the principal 



mechanisms by which personality and society achieve confomiance. 
The exterior body can be conceived as the medium through which feel
ings and emotions are expressed, but these expressions have to assume a 
socially acceptable form. 

The Catholic Church is actually very concerned with the regula
tion of social and moral activities of the Catholics, especially 
concerning sexual behavior. This emphasis is given in the moral-
integrative perspective. It is affirmed in the "internal or private" sphere 
of conduct which would be regulated in a way that emphasizes an indi
vidual relationship between the person and God. The separation 
between the spiritual and the material sphere of reality is affirmed. This 
implies that for salvation the transformation of the material world is not 
necessary, good conduct in social life is enough, especially good sexual 
conduct. This is the actual policy followed by the Vatican. 

In order to explain the central interest of the Vatican in sexuality 
questions we can cite Turner (1983) who suggests, that religion has the 
function of controlling the sexuality of the body in order to secure the 
regular transmission of property via the family. He maintains that be
cause property transmission through primogeniture within the 
patriarchal family is crucial in securing the economic and political unity 
of the dominant class, any general theory of the social effects of religion 
has to concern itself with the question of social class. Religion involves 
the social control of the body and has major consequences for the dis
tribution of wealth and authority. Turner expresses this notion in form 
of a diagram: 
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This diagram implies the hypothesis that society is organized in 
terms of family units, laws of inheritance and private property, and that 
wealth is transmitted from one generation to the next through the fam
ily, being the family the major source of wealth. The situation changes 
when the state and public ownership are more prominent (Turner, 
1983). Religion has here a different role in relationship to individuals. 
In societies where there exists an important degree of separation of 
ownership and control, the importance of the family for economic ac
cumulation declines and therefore there is less emphasis on the 
importance of legitimacy and monogamy. In late capitalism, where the 
state has a major role in the economy and the private capitalist family is 
replaced by national and international corporations, the moral unity ex
pressed in the decrease of the family moral. 

To live in Sweden, a society which represents the latter situation, 
and being Catholic and having the rules dictated by the Vatican, ex
pressing requirements no longer in line with the modem society, implies 
a source of conflicts for the Chilean Catholic immigrants. We have 
asked our interviewed Catholics what they think about this. The dimen



sions considered are those focused upon by the official stands expressed 
by the Vatican: contraceptives, abortion, divorce, sexual contact before 
marriage, and sexual relations outside of marriage. We also asked them 
what they think about the attempts by the Catholic church to set moral 
rules for the individual, society, and the family. The answers are shown 
below. 

Table nr 15 : Opinions faced with the position of the Church (%) 

Value label The churdi 
against conira-
ceptives 

The church 
against abor
tion 

The churdi 
against divorce 

The church 
against sex
ual relations 
sbefore mar
riage 

The churdii 
against sexual 
relations out
side marriage 

Agree absolutely 7 , 5  3 8 , 0  1 2 , 5  1 0 , 5  2 4 , 5  

Agree in part 1 3 , 5  1 0 , 5  1 8 , 5  1 1 , 5  2 4 , 0  

Disagree in part 2 2 , 0  2 6 , 0  2 5 , 5  2 5 , 0  1 1 , 0  

Disagree totally 5 0 , 5  1 9 , 0  3 8 , 5  4 7 , 5  3 3 , 0  

N o  answer 6 , 5  6 , 5  5 . 0  5 , 5  7 , 5  

Total cases 200 200 200 200 200 

We have here important differences. The position of the inter
viewed Catholics is more coincident with the Catholic church in the 
context of abortion. In other matters the differences from the official 
opinion of the Catholic church are prominent. 
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We can conclude that in this dimension, specifically when the 
Catholic church insists on controlling the sexual behavior of the Catho
lics more strictly, it confronts serious difficulties. It is therefore not a 
surprise that the Official church sets rules and pretends to strongly in
fluence the laymen, while the actual conduct of the Catholics may not 
conform to these rules. It is not a matter of double morals. It is a matter 
of differences of opinion about the limits of the Catholic religion. 
Probably the Vatican is trying to extend the boundaries of religion into 
areas that Catholics consider secular. This conflict is developing in all 
the fields named above and clearly the Catholic church will lose in all 
of them except in the question of abortion where general Catholic 
opinion seems coincide with the official church. 

Searching now for opinions around the responsibility of the church 
in the social field, we have asked our interviewees about the following 
themes: must the church says something about a) social problems in 
general, b) problems of the family, c) the moral behavior of the individ
ual and d) moral problems in the society? 

• No answer 
P Disagree totally 
• Disagree in part 
• Agree in part 
Ea Agree atsolutely 



The answers are shown below. 

Table nr 16a: The church and moral problems 

value label The church and 
giving norms 
for the morals 
of the society 

Hie churd) and 
giving norms 
for the social 
problems of the 
sociw 

Hie church and 
giving norms for 
individual morals 

The church and giving 
norms for family 
morals 

Yes, very much 45,5 48,5 44,0 36,5 

Yes, to some 
degree 

30,0 28,5 32,0 31,5 

No, very little 5,0 4,0 5,5 7,5 

No, not at all 12,0 9,0 12,5 17,5 

No answer 7,5 O
 

O
 6,0 7,0 

The Chilean Catholics do not make a similitude between sexual 
morals and moral in general. This points out the necessity of searching 
more carefully for what kinds of values on which Catholics feel the 
Church must take a stand. We can observe a significant difference be
tween this pattern and the pattern shown before. Those answering Yes, 
very much or yes, to some degree are now in ample majority. The table 
and diagram above displays much better the situation when we di
chotomize the variable, sumnndng up the yes and no answers: 



Table nr 16b: The church giving norms, agree or disagree 
value label The church The church The church The church and 

and giving and giving and giving giving norms for 
norms for the norms for norms for in family morals 
morals of the the social dividual 
society problems of morals 

the society 

Yes 75,5 77,0 76 68 
No 24,5 23,0 24,0 32 

norms for  family 
morals  

n o m i s  fo r  indMdua l  
morals  

norms for ir>e social 
p rob lems  of t h e  

rxjfms for t h e  morals 
of t h e  socie ty  
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We are now arriving at the question of the relationship between 
religion and social issues, a controversial relationship. As expressed by 
several authors, for many people in Latin America one cannot be a 
Christian without considering and taking a certain stance in the face of 
some political, civil, and economic characteristics of society. Some 
groups or movements emphasizes, therefore, both political and religious 
values and symbols. They have usually been related to political radical
ism. 



The church has primarily been interested in the spiritual and su
pernatural welfare of human beings, but spiritual welfare is obviously 
affected by what takes place in the natural order. A sufficiency of the 
goods of this world is ordinarily necessary for human beings to live 
properly the spiritual life. This was one reason for the involvement of 
the church in the natural order of human social existence. (Curran, 
1985) In addition, the church has the function of teaching its members 
to live properly in this world, to obey the law of God, and to achieve 
eternal salvation. Thus the church should point out the duties and obli
gations placed on Christians in their daily human life. These two 
reasons constituted the rationale and the justification of the church's in
volvement in teaching and trying to bring about a more just society. 

Along this line we have inquired about the position of the Chilean 
Catholics living in Sweden and we have chosen four themes with politi
cal background that are of actuality and divide the people in radical 
terms, against or in favor of religious intervention. The issues are social 
class confrontation, ethnic discrimination unemployment, and woman's 
discrimination. 

The questions are formulated in the context of searching for the 
correspondence between the opinions of Chilean Catholics and the ori
entations contained in the Catholic social ethics. As expressed by 
Curran," for one hundred years there has existed a body of official 
Catholic church teaching on social ethics and the social mission of the 
church. From the pontificate of Leo XIII (1878-1903) one can speak of 
a body of authoritative social teaching in the form of encyclicals or pa
pal letters to the bishops and to the whole church. 

The teaching of the hierarchical magisterium (the pontifice) has a 
special degree of authority about it and historically has served as a basis 

" Curran, Charles E, (1985) "Directirais in Catholic Social Ethics". University of 
Notre Dame. 



for much of Catholic social teaching during the last hundred years. The 
papal social tradition consistently emphasized that life in society must 
be based on truth, justice and love. John XXIII (1958-1963) repeated 
the importance of this triad in Mater et magistra, 1961. However, in 
1963, in Pacem in Ter ris a fourth element was added: a political society 
is well ordered, beneficial and in keeping with human dignity if it is 
grounded on truth, justice, love and freedom. 

John XXIII, says Curran (1985), recognizes that there is an innate 
need of human nature such that human beings engaged in productive 
activity must have an opportunity to assume responsibility and to per
fect themselves by their efforts. Participation of workers in medium-size 
and larger enterprises calls for some type of partnership. 

Gaudium et spes (Paul VI) gives, suggests Curran, much more im
portance to equality than some of the earlier documents. 'True, all men 
are not alike from the point of view of varying physical power and the 
diversity of intellectual and moral resources. Nevertheless, with respect 
to the fundamental rights of the person, every type of discrimination, 
whether social or cultural, whether based on sex, race, color, social 
condition, language or religion, is to be overcome and eradicated as 
contrary to God's intent". 

In light of this line of development, the teaching of Pope Paul VI 
in Octogesima adveniens on the eightieth anniversary of Rerum no-
varum does not come as a total surprise (Curran 1985): 'Two 
aspirations persistently make themselves felt in these new contexts, and 
they grow stronger to the extent that people become better informed and 
better educated: the aspiration to equality and the aspiration to partici
pation, two forms of man's dignity and freedom". 

Pope John Paul II in his encyclical Laborem exercens, 1981, pri
marily builds on the concept of the importance of the person over work. 
The primary basis of the value of work is not what is done or made in 
the objective sense of the work but the person who is its subject. In this 



light, the Pope proposes the following as the basic principle for guiding 
the system of labor: "...the principle of the substantial and real priority 
of labor, of the subjectivity of human labor and its effective participa
tion in the whole production process, independent of the nature of the 
services provided by the worker". In accordance with this principle, 
comments Curran, Laborem exercens condemns an economism that 
considers human labor solely according to its economic purpose. 

The answered given by the Chilean Catholic in this context are the 
following. 
Table nr 17a: Do you think that the Church ought to say something 
about:? 

Value label Church against 
social class 
conflicts 

Church giving 
norms in rela
tion to 
unemployment 

Church 
giving 
norms 
against 
woman's 
discriminati 
on 

Church 
giving 
norms 
against ra
cial 
discriminati 
on 

Yes, very much 39,0 45,0 64,0 67,0 

Yes, to some degree 5,0 17,5 17,0 19,0 

No, very little 12,5 5,0 2,5 2,5 

No, not at all 28,5 18,5 10,0 6,5 

No answer 15,0 14,0 6,5 5,0 

Again we meet here both positive and negative opinions about the 
church's involvement in problems which are not directly religious. For 
the Chilean Catholics the Church represent something important. We 
cannot say that they reject official religion. They view the official ways 
in various forms, especially as an institution that can protect them. 
However, they still do not accept that institutional aspects reduce their 



free space, reducing individual decision-making. This attitude is re
flected in the discrepancy between the church and the Catholics around 
the issue of sexual behavior. 

An important difference, however, is the divergent position of the 
Chilean Catholic and the Catholic Church on social class struggle. The 
political background of the immigrant makes it difficult for them to 
agree with a stand that was a prominent premise of the Left in Chile. 
They also are divided in respect to the church and unemployment. Per
haps they believe that unemployment is a typical economic problem, but 
the Catholic church has permanently publicly defended the value of 
work and emphasized that the Good do not see positively unemployed 
people. Making a dichotic of the variables to better interpret those re
sults, we obtain the following table and diagram: 

Table nr 17b: What do you think about the position of the church in 
respect to? 
Value label Church Church giv Church Church 

against social ing nornis in giving giving 
class conflicts relation to norms norms 

unemploy against against 
ment woman's racial dis-

discrimina criminatio 
tion n 

Yes 44 62,5 81 86 

No 56 37,5 19 14 
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The relationship between religion and politics becomes more con
troversial when the following questions are asked. Should priests 
politically influence their flock? Should priests be allowed to run for 
political office? Should political parties be grounded on religious val
ues? 

Table nr 18: Do you think that the church, priests and bishops 
ought to influence the political position of the believers? 

Value label Percent 

Yes, absolutely 7,5 

Yes, sometimes 6,5 

No, almost never 10,0 

No, never 63,5 

No answer 12,5 



It becomes very clear that the Catholic Chileans are very con
cerned with defending their space for independently deciding their 
political position, and that they feel that official religion should not try 
to politically influence the believer. In reality, the church always has 
been influencing the political position of the believers. Is there a change 
here? This is a question for another study because of its complexity. At 
this time we wish only to describe the distribution of opinions. 

The next question on this issue was whether the interviewees think 
that priests can be chosen as politicians. The Vatican has been very 
negative on this aspect. Several Latin American priests became political 
leaders and were successful when they participated in political elec
tions. The Vatican, however, punished them by suspending them from 
their priest state. The opinions of the Chilean Catholics are the follow
ing : 

Table nr 19: Do you think that priests can be politicians? 

value label percent 

Yes, absolutely 14,0 

Yes, to some degree 10,5 

No, almost never 7,5 

No, never 52,5 

No answer 15,5 

The opinions here are divided. A more careful analysis of the table 
indicates, however, that those who very firmly think that priests can be 
chosen are in the minority. It is not unexpected. The priests' opportuni
ties to take political roles are restricted by the people. A politician is by 
definition involved with everyday life, with civil routines in the secular 



world. The people usually separate the religious sphere from the secular 
sphere. Priests and bishops are superior in the religious world, and this 
superiority is based on their detachment from domestic, civil labor. 

This social detachment from the profane world is denoted by a 
variety of signs and behaviors: clerical dress, chastity and not occupying 
political roles. A political priest is the symbol for a packed junction of 
the secular and religious spheres. One can think that Catholicism is an 
union of both spheres but sociologically there is a conflict. The people 
have been socialized to separate both spheres and may explain to the 
answers given by the Chilean Catholics on this issue. 

The last question in the context of the relationship between relig
ion and politics is whether they believe that only political parties based 
on Christian values ought to be accepted. The answers are the follow
ing: 



Table nr 20: Do you think that only political parties based on Chris-
tian values ought to be permitted? 

value label percent 
Yes, absolutely 11,5 
Yes, to some degree 8,5 

No, almost never 6,5 

No, never 57,5 

No answer 15,5 

The majority of the answers indicate that there exists a difference 
between pohtical parties and Christian values. Pluralism is therefore a 
value emerging among the opinions given by the Chilean Catholics. 

We can make a résumé about our analysis of religious dimensions, 
assuming the different dimensions composed by different indicators, 
most of them déjå named here, attempting to come to a global index 
about religiosity. The flow schema is shown below. 
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This schema generates a sum of indexes that can be summarized in 
the following diagram showing comparatively the different statistical 
parameters for the religious dimensions, positioned from minor to major 



importance on basis of the answers given by the Chilean Catholic immi
grants. 

[Chilean Catholic Immigrants: Religious Dimensioi^ 

D. Orgcniscsfionc. 

R. Experiences 

D. Reiigious-pditio 

D. Ccx^equentic 

Rites 

Beti 

0 . 5  

5 
=;z= 

1 1.5 
Index: 0 - 3  points 

2 . 5  

• Mecn 

The statistical parameters for the different religious dimensions are 
the following: 

Table nr 21: Indexes of religious dimensions for Chilean Catholic 

Dimension Mean St. Deviation 

Beliefs 2,37 0,49 

Religious Experiences 0,91 0,78 

Rites 1,95 0,60 

Organizational 0,80 0,58 

Consequential 1,71 0,73 

Religious & Political 1,15 0,73 



We can see the centrality that Beliefs occupy in the religiosity of 
the immigrants. Clearly, Beliefs and Rites together form the core of 
their religiosity. An important role is also played by the Consequential 
dimension. In contrast, the organizational dimension is very weak, 
which is unexpected from a theoretical perspective. However, if we take 
into account the various cultural elements discussed in this study we can 
understand that for the Chileans religion is not an official religion but 
has a more unofficial or popular character. It is also important to con
sider the lesser role taken on by the religious-political dimension in this 
frame. The blending of both dimensions, the religious and the political, 
has been postulated as a characteristic of the Chilean and Latin Ameri
can religiosity. This hypothesis, however, in light of our results, needs 
to be analyzed more carefully. 



1[V 
EXILE A S  SOCIAL & PSYCHOSOCIAL C O N T E X T  FOR RELIGION 

I ^ l i g i o n  is important in the life of the immigrants, and our data 
confirm this hypothesis. We want now to study in depth the relationship 
between both phenomena. The relationship between religion and ex
ile/immigration is principally a question of meaning. Religion, as an 
expression of shared meanings, represents a central tie between the in
dividual and the social group. 

Religion has a significant social capacity to provide meaning for 
human experience. Exile/immigration represents a social situation 
where the individual has few sources of meaning. Exile/immigration 
represents an extreme simplification of the social world, a simplification 
expressed in the scarcity of meanings caused by the existence of stress
ful life events. In this context the role of religion becomes crucial. 

Exile/Immigration as question of Life Events 

Exile and immigration imply significant life changes for the indi
vidual, and those experiencing radical life changes conceptualize these 
changes as life crises. Life crises like exile/immigration are generally 
considered to be emotionally intense, demanding immediate and global 
responses from the individual. They involve significant adjustments in 
self-image, beliefs, values and behaviors. 

Life events or life changes are defined as objective experiences 
that disrupt or threaten to disrupt an individual's usual activities, caus
ing a substantial readjustment in that individual's behavior (B. P. 
Dohrenwend & B.S. Dohrenwend, 1969; Holmes & Rahe, 1967; 



P.Thoit, 1983).̂  ̂ Examples of life events include marriage, divorce, 
loss of job, etc., events that the majority of persons experience during 
the natural cycle of life. Immigration and exile represent major, unusual 
life events at the same level as front-line combat, concentration-camp 
internment and natural disaster. 

W.B. Cannon (1929), considered to be the founder of life-event 
research, proposed that emotion-provoking stimuli can produce the 
physiological and bodily alterations necessary for fight or flight (e.g., 
increased blood sugar and adrenaline, circulatory changes, more red 
corpuscles, rapid clotting). Physical illness would result from the persis
tent derangement of bodily functions due to persistence of the stimuli 
which evoke reactions.^^ 

Life events are usually stressful, and various psychiatric disorders, 
such as schizophrenia, depression, suicide attempts and neurosis, may 
follow stressful life events.^" The risk of illness following stressful life 
events is very high. Rahe and Homes(1967)^^ found in a study that 55% 

^^Dohrenwend, B.P, & Dohrenwend, B.S (1969) Social Status and Psychological 
Disorder, New Yoric, Wiley. 

Holmes, T & Rahe, R.H (1967) The Social Readjustment Ratting Scale, Journal of 
Psychosomatic Research 11. 

Thoit, P (1983) Dimensions of Life Events that influence Psychological Distress: An 
evaluation and synthesis of the literature. In Kaplan H (ed) Psychosocial Stress. 
Trends in Theory & Research. Academic Press. 

^'Cannon, W.B (1929) Bodily Changes in Pain, Hunger, Fear and Rage. New York. 
Appleton. Qted in Thoit, P (1983) 

Dohrenwend B & Dohrenwend B (1974) Stressfiil Life Events: Their nature and Ef
fects. John Wiley & Sons. New York. 

Holmes, T. H. & Rahe, R. H. (1967) The social readjustment rating scale. Journal 
of Psychomatic Research, 11,213-218. 



of all "life crises" and 79% of major life crises were followed by health 
changes. 

Several researchers postulate that the crucial quality of life events 
that produces illness is change, or the total amount of readjustment re
quired by events. The more life change individuals experience, 
regardless of the positive or negative aspects of change events, the more 
likely their coping or resistance resources will be overtaxed and illness 
will follow. The crucial quality of life events is believed to be their un-
desirability. Such events threaten the physical survival or emotional 
well-being of the individual. 

Life changes or crises can also be defined as stressors, as produc
ing demands on the organism for adaptation. The resources that an 
individual has for successfully coping with stressors are decisive. Major 
life changes or crises like immigration make demands that are larger and 
broader than those made by minor life changes. 

The approach which views life change as stressor has generally 
been accompanied by an emphasis on the need for the organism to 
achieve an adapted state or equilibrium.^^ The organism is viewed as 
vulnerable to the negative effects of stress if efforts to adapt are not 
successful. 

Severe life changes involve significant changes in the definitions 
of the person with elements of radical discontinuity and role transition. 
As suggested by Stewart et al. (1986), life changes precipitate an inter
nal process that begins with a heightened awareness of the extemal and 
interpersonal environment and a shift in the relation of the self to that 
environment. 

'^Stewart, Abigail, Sokol M, Healy, J & Chester, N.L., (1986) "Longitudinal Studies 
of Psychological Consequences of Life Changes in Children and Adults". Journal of 
Personality and Social Psychology, vol 50, nr 1. 



In relatively stable, unchanging circumstances, we tend to be inat
tentive to many aspects of the interpersonal and physical world around 
us. When we experience a major change we are suddenly more aware of 
our environment. This increased awareness is partly provoked by our 
lack of understanding. It also carries with it a reduced sense of self. 
Situational changes produce a pervasive shift in the individual's affec
tive experience. 

In new social situations, adults often feel disoriented. If they 
achieve a state of adaptation to the new situation, they can gradually 
shift their posture, resuming their normal phenomenal experience of 
themselves as perfectiy competent actors in the safely neutral environ
ment. Once an environment is familiar, suggest Stewart et al. (1986), it 
is plausible that such a stance is broadly adaptive because it frees the 
individual from an attitude of vigilance and enables personal action. It is 
equally plausible, suggest these authors, that it is adaptive for the indi
vidual to give up autonomy and activity for a while in a new, not-yet-
understood environment, in order to observe and learn about it. 

During the receptive stance that follows a change religiosity can 
play an important role, both freeing the individual from an extreme atti
tude of vigilance and providing orientation concerning the significance 
of the new situation. In this way, religiosity helps the process of adap
tation. A process of adaptation represents the adoption of a receptive 
stance following a life change, and, as expressed by Stewart et al. 
(1988), the subsequent progress within the same people toward a more 
integrated perspective over time in the new situation. 

Stewart et al. (1986) propose that changes precipitate a shift to
ward a receptive emotional stance and that after change there is a shift 
toward more autonomous or assertive stances. Religion, in this context 
can play a central role during the receptive emotional stance, helping 
the individual to understand the newly generated situations or to enlarg
ing the receptive emotional stance. Religion may also have another 



function: not helping or hindering the individual from moving toward 
the assertive stance. Religion plays a negative role here, helping people 
to flee from reality. 

Three dependent variables can be associated with life events or 
crises: psychological distress, psychiatric disorder and psychopathologi-
cal behavior. Psychological distress can be defined as a general state of 
unpleasant arousal, indicated by self-reports of physiological and bodily 
changes and/or by changes in mood (depression, anxiety). Psychiatric 
disorder refers to impaired or totally disorganized cognitive, emotional 
or behavioral functioning, usually indicated by various clinical diagno
ses of neurosis or psychosis. Psychopathological behavior refers to 
destructive actions against self or others that are thought to be indicative 
of psychiatric disorder, such as suicide attempts, violent assault and 
drug or alcohol addiction. 

Religion usually plays the role of disrupting these associations. 
That is to say that an individual who chooses religion as an answer 
when facing life events, can use religion to flee from reality or to be 
better prepared to reach the assertive stance alternately. But in both 
situations he/she has lesser possibilities of becoming ill with psycho
logical distress, psychiatric disorders or psychopathological behavior. 

Exile and Immigration as  question of meaning 
Meaning, in few words, refers to the interpretation of situations 

and events in terms of some broader frame of reference. Meaning refers 
generally to ordinary, everyday interpretations of experience. Attaching 
meaning to events is a human process.^^ 

People choose their interpretations from larger and well-structured 
meaning systems. In their home country, the immigrants had access to a 

®Berger, Peter (1967) "The Sacred Canopy: Elements of a Sociological TTieory of 
Religion" Garden Qty, New York, Doubleday 



complex structure of meanings. This structure is lost in the exile situa
tion. The framework offered in the host country is simple, unstructured 
and not coherent. There exists no internal consistency in the framework 
as a source of meanings. The immigrant is put into a situation which 
will generate identity crisis and failures in the interpretations of what is 
going on in the social world. 

A world view, namely a general explanatory system is needed in 
order to integrate the individuals in the social group. A such world view 
in a normal situation is composed of several dimensions. Religion is one 
of the components. However, in exile there are not several dimensions. 
They are few, and religion can easily fill the function of providing a 
complete explanatory system while the immigrant reconstructs the other 
dimensions. Religion can also be used in a such way that the immigrant 
never completes the general explanatory system and religion remains 
the only one. 

Religion serves as a complementary framework or as a complete 
framework alternately, depending on the social situation. A normal so
cial situation will imply the application of religion as a complementary 
frame. An extreme social situation like exile will imply the tendency to 
apply religion as a complete framework. Religion can play this last role 
because it not only interprets reality but may also shape it. Religion can 
fit experiences of everyday life, in spite of how extreme and unusual 
they can be, and makes sense of them, permitting the individual to ori
ent his/her actions in the social world. Our central aim when studying 
the relationship between religion and exile is to interpret the actions of 
the immigrants in the social world represented by the host country, and 
the ways in which they give meaning to social phenomena, i.e. that 
which is taking place in their lives in exile. 

It is not sufficient to draw sociological conclusions through ob
serving the behavior of each single immigrant, and it is not sufficient to 
observe the conduct of a single immigrant. Neither is it enough to base 



all our conclusions on the collection of statistical data presented above. 
We ought to select instead, the material relevant to the questions raised . 
This selection is made possible through the formulation of a specific 
theoretical construct, an " ideal type" which we will call Popular Relig
ion. In this way, the structure of the social world of the immigrant can 
be disclosed as a structure of intelligible, intentional meanings. 

In order to analyze the complexity of meaning that an exile situa
tion implies, we must follow the method mentioned by Sachets^'' and 
accept that there are radical differences in the meaning structure of 
one's behavior, the behavior of one's "consociates" (countrymen) which 
one immediately experiences, and the behavior of those who are merely 
"contemporaries" (the people resident in the host country) or even 
"predecessors" (the people living or who lived in the home country). In 
this way, far from being homogeneous, the social world is presented to 
the immigrants in a complex system of perspectives. 

The problem of meaning for immigrants also has a temporal di
mension. As pointed out by Schutz, the problem of meaning is a time 
problem in historical terms. Usually historical time is a passage of time 
filled with events. This passage gives us an internal time consciousness, 
a consciousness of our own duration. It is within this duration that the 
meaning of a person's experience is constituted for him/her as s/he lives 
through the experience. 

As stated by Schutz, "Here and here only, in the deepest stratum 
of experience that is accessible to reflection, is to be found the ultimate 
source of the phenomena of 'meaning' and 'understanding'". An immi
grant no longer has a sense of historical time because the roles assigned 
to immigrants in countries like Sweden does not permit them to experi
ence in an active way. The immigrant is "experienced," being a passive 

^Schutz, Alfred, (1976) "The Rienomenology of the Social World". Heinemann 
Educational Books, London. 



and not an active human being. Immigrants are not constructing histori
cal time by experiences. They are expectations of what is happening 
around them. As also stated by Schutz, action is meaningful for one 
who acts; this is what distinguishes action from mere behavior. 

A precondition for a meaningful activity is, according to Weber, 
that the person who is engaged in social action be aware of much more 
than the mere existence of the other. He must be aware of and interpret 
the meaning of the other's behavior (Schutz, 1976). This is possible if 
one is aware and is dealing with the collective consciousness existing in 
the host country. The immigrants are not members, and maybe never 
will be, of this type of consciousness. 

We can distinguish in this context action from behavior. The for
mer is "conscious" and activity oriented toward the future, while the 
later is purely "reactive". The activity of the immigrants, especially 
during the first years in the host country is merely reactive. Few immi
grants can consider themselves active, as having activity which can be 
called "action". It is in this context that religion can give the activities 
of the immigrants meaning, transforming purely reactive activity in ac
tion. 

The individual is an actor, i.e. s/he develops an action if the activ
ity involves anticipation of the future. As suggested by Husserl: "in 
every action we know the goal in advance in the form of an anticipation 
that is 'empty', in the sense of vague, and lacking its proper 'filling-in' 
which will come with fulfillment. Nevertheless we strive toward such a 
goal and seek by our action to bring it step by step to concrete realiza
tion'"^^ . The future would be that which is to be realized through the 
action. However, the immigrants cannot anticipate the future, and there
fore it is impossible for them to be actors and to develop actions. It is an 
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essential alien characteristic of the situation of immigration, that only 
becomes human when the immigrant is no longer immigrant but a mem
ber of the host country. This quality can be recognized as existing when 
the immigrants can make plans about their lives, because the action is 
always carried out in accordance with a plan more or less implicitly 
preconceived. Using the terms of Heidegger, an action has the nature of 
a project. 

Can an immigrant develop rational activity? A person acts ration
ally when s/he can make a judgment which impUes the knowledge of 
intermediate goals to achieve the final goal (Schutz, 1976) and can 
adopt certain means to achieve the goals. The immigrant cannot make 
judgments that fulfill this condition. The knowledge of intermediate 
goals implies complete assimilation in the social world of the host 
country. 

Moreover, the action should be "conscious", and as Schutz (1976) 
proposes, an action is conscious in the sense that before we carry it out 
we have a picture in our mind of what we are going to do. This is the 
'projected act'. This picture can be shaped only if we have access to the 
structure of the social world, namely if we can interrelate different di
mensions of the social world, if we can unify the past with the present 
and the future. 

These conditions imply that the individual is fully integrated in the 
social world of the host country, with a social network which makes it 
possible to give structure to the world and be "consciously" active. The 
immigrant does not experience such conditions and therefore his/her 
activity is usually "unconscious". 

The meaning of an activity resides in its choice. Voluntary action 
is the criterion for meaningful behavior, and it is once again a signal of 
the meaningless of the social world of immigrants. The meaning of be
havior consist in the choice, in the freedom to behave one way rather 
than another. In fact, the social world is divided between those who can 



choose and therefore behave meaningfully and those who cannot choose 
and have meaningless activities: poor people, marginal people, immi
grant people, discriminated people. 

As a summary of our discussion about meaning and the social 
world of immigrants, we can say that meaning is the way in which the 
Ego regards its experience (Schutz, 1976). Not all the experiences of the 
subject are meaningful. Many of their experiences are never reflected 
and remain prephenomenalist, merely reactive activities. 

The challenge for the immigrant is to convert reactive experiences 
in meaningful ones, diminishing the prephenomenal. S/he starts, how
ever, with a disability: s/he has very few meaningful experiences in the 
host country compared to the members of the social world of the host 
country. 

As Schutz clearly states, there exist patterns within our conscious 
life. It is a fallacy that intended meaning is an isolated lived experience. 
The diverse lived experiences are bound together by the fact that they 
are mine. To this primal unit there is added another unity at the next 
higher level. This is the unity conferred by the reflective glance, the 
unity of meaning. Configurations of meaning consist of meanings al
ready created in more elementary acts of attention. The total content of 
all my experience, or of all my perceptions of the worlds in the broadest 
sense is then, brought together and coordinated in the total context of 
my experience. 

The specific meaning of a lived experience consists in the ordering 
of this lived experience within the total context of experience that is 
present here. In this context the immigrant ought to interpret what it is 
happening in the social world. What is interpretation? What kind of in
terpretation does the immigrant make? Can the immigrant interpret what 
it is happening in the social world of the host country? Interpretation, in 
Schotz' scheme is the referral of the unknown to the known, of that 
which is apprehended in the glance of attention to the schemes of expe



rience. Interpretation implies, in other words, completed meaning pat
terns that are always present as "what one knows" or "what one already 
knew". The centrality of what it is known becomes apparent, but the 
immigrant does not posses a knowledge the background of what it is 
known in the host country. Thus, the immigrant's possibilities of inter
pretation are very small. 

Finally, using the frame exposed by Schutz, I want to say here that 
the immigrant, in order to respond to the challenge of giving meaning to 
his/her activities, must define clearly his/her relationship to 
"contemporaries", "consociates", "predecessors" and "successors". 

Most problematic is the relationship with the "contemporaries". In 
the frame of Schutz, the contemporaries coexist with me, but even 
though living with them I do not live through them as a matter of direct 
experience. The problem is that the Swedish people who are the con
temporaries of the immigrant, are not living with the immigrant, are not 
dealing with the same social world. 

The immigrant obtains stronger support in the world of consoci
ates, namely other immigrants sharing the same social world. The 
problem here is that if there does not exist a kind of balance between 
contemporaries and consociates in my social world I run the risk of liv
ing in a ghetto. The social world of predecessors for the immigrant is 
the members of the home country. As stated by Schutz, the social world 
of the predecessors is made up of history. I can only be an observer and 
not an actor. In practical terms a weak network of contemporaries leads 
the immigrant to attempt to revive the world of predecessors, trying to 
be an actor in this world and therefore escaping from reality. 

Exile/Immigration and Religion as  Question of Relationships 
The religion of the people is affected by changes in their cultural 

or social milieu, or by changes in their relationships. Persons who ex



perience stressful life events, with significant changes in their structure 
of social relationships also experience severe emotional distress. In this 
situation, religion acts as a special protective factor, diminishing the 
emotional breakdown under stress, helping people to not become se
verely disabled psychiatrically. 

When two people do become reciprocally oriented toward each 
other, we have what Weber calls a social relationship: 'The social rela
tionship thus consists entirely and exclusively in the existence of a 
probability that there will be, in some meaningfully understandable 
sense, a course of social action. For purposes of definition there is no 
attempt to specify the basis of this probability." 

There are different degrees of certainty with which an observer or 
an actor can conclude that a social relationship exists. The precision 
with which the external indications can be connected to internal subjec
tive states depends itself on how well the observer/actor knows the 
person with whom s/he is interacting/observing. In this context when a 
member of the social world of immigrants searches for relationships 
with members of the host country, the relationship is very difficult or 
does not exist, because the immigrant does not know the person from 
the host country. 

Persons experiencing a disruption in their structure of social rela
tionships due to the presence of stressful life events may therefore use 
religion as an instrument to emotionally prepare the individual. Serious 
problems in the structure of social relationships have direct effect on the 
individual's view of the world, which becomes distorted. 

As Schutz states, when I am observing my fellow men as they go 
about their ordinary activities, it is not a great problem for me to decide 
whether they are or are not engaged in social relationships. I see these 
relationships in the sequence of their actions and reactions, in the coor
dination of the because-motive of the one to the in-order-to motive of 
the other. Relationships became meaningful. 



Meaningful relationship implies that we share with the another 
person a community of space and a community of time. We share a 
community of space when the other person is present in person and I am 
aware of him as such, and moreover, when I am aware of him as this 
person himself, this particular individual, and of his body as the field 
upon which play the symptoms of his inner consciousness. He shares a 
community of time with me when his experience is flowing side by side 
with mine. This spatial of temporal immediacy is essential to establish
ing meaningful relationships. The question is whether the immigrant 
shares this spatial and temporal immediacy with "contemporaries" in 
the host society. The contemporaries may be present but the immigrants 
may not aware of them. 

The subjective experience involved in the migration act, is repre
sented in the emotional response of the immigrant to circumstances in 
the foreign world represented by the host country. Life events character
izing migration processes often represent losses, changes, conflicts and 
demands, that severely test the immigrant's emotional vulnerability, 
producing profound psychological distress and disrupting the structure 
of social relationships. Very often the immigrants feel like they have no 
goal, nothing in the future, they just live day to day. Social relationships 
become fewer and the immigrant can experience madness. 

The central theme when studying subjective experience and social 
relationships is the theme of adjustment to crisis. The immigrant is an 
individual undergoing transformations in the social, mental and emo
tional aspects of his/her personality. Immigrants usually speak of these 
changes as constituting a second birth. In fact, the history of immigra
tion is a history of alienation and its consequences. Subjective 
experience of immigration is an area that has been difficult to study 
systematically and comparatively. The study of religiosity is, in this 
context, an attempt to grasp an important dimension of the subjectivity 
of the immigrant, helping her/him during the period before the recon



struction of a new social network. Until this is achieved the situation is 
one of marginalization. 

The immigrant is a marginal individual. The condition of margin-
ality implies that the immigrant, being in a strange land and among 
strange people and things, endeavors to accomplish impractical goals. 
Different authors have portrayed the immigrant as a personality on the 
margins of two worlds. This situation has been characterized as having 
negative sides, but it has also some positive sides, e.g. the liberation of 
the person from the bonds represented by tradition, the expansion of 
individual initiative, and a sense of being cosmopolitan as a conse
quence of the immigration act. 

The immigrant's response to his/her condition of marginality can 
vary widely from stimulation to depression. However, the majority of 
immigrants experience a sense of estrangement. The marginality of the 
immigrants implies the association between immigration and mental 
health, usually in the form of a higher incidence of mental disturbances. 
The psychological status of immigrants is not, however, a uniquely 
pathogenic condition, but also a manifestation of a general syndrome, 
affecting likewise other relatively powerless segments of the population. 

The social background of the immigrants, especially their social 
class, influences decisively their subjective experiences and it is a major 
predictor of psychological disturbances. The combination of social class 
(specifically, low and low-middle class), with life stress factors is very 
strong in the shaping of structures of social relationships and subjective 
experience, and probably, in the shaping of religiosity. 

Inability to reach one's goals in life and powerlessness to control 
events result in greater levels of distress and associated mental disorder. 
The marginal position of immigrants is one of powerlessness and al
ienation. They would therefore be expected to exhibit diffuse, disruptive 
subjective experiences, associated with psychological disturbances. Re
ligion can help to diminish this state of powerlessness. 



Marginality is not experienced equally by all immigrants. As ex
pressed by Portes & Rumbaut (1990)^  ̂ the social distance existing 
between the immigrant's social status in the place of origin and the so
cial status in the place of destination, accounts for different structures of 
social relationships and for an important level of ability to cope: "for 
inmiigrants of urban origin, higher education, and middle-class back
grounds, that distance was less; hence, the difficulties of adaptation 
became more manageable". 

To the decisive factors that play a role in the process of adaptation 
of the immigrants, Portes & Rumbaut (1990) name the context of recep
tion and the context of exit. The latter is related to control over events. 
Contexts of exit account to a large extent for considerable differences in 
depression found among various studied groups of immigrants. Contexts 
of exit have a decisive effect on the early adaptation process but 
gradually lose significance as contexts of reception gain salience and 
take over. 

In the past, and as commented by Portes & Rumbaut (1990), cul
tural assimilation or "acculturation" has been assumed to have positive 
consequences for the immigrants. Just as better knowledge of the lan
guage and relevant occupational skills favor assimilation in the labor 
market, the psychological well-being would increases. However, several 
recent findings cast doubt on this. Some positive correlation between a 
strong sense of cultural heritage and mental health and social well-
being, have been found in research studies. Traditional expectations 
have predicted high, negative correlation between the level of accul
turation and prevalence of mental disorders. This is not to signify that 
more acculturate immigrants are more alienated and hostile. Life satis
faction and intentions to remain in the country tend to increase over 
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time. The results of studies show only that acculturation is not a simple 
solution to the trauma of immigration. Acculturation is not the decisive 
variable because depending on specific circumstances it can lead to 
widely different outcomes. 

We are, in general, not able to judge others correctly, and the er
rors we make are both shared by everyone and consistent. So, 
immigrants usually judge the host country incorrectly, just as the inhabi
tants of the host country judge the immigrants incorrectly. These errors 
result from the fact that in a given culture, people's perception of others 
is based not on what others are "really" like, but on their implicit per
sonality theories regarding human beings. (Leyens, 1983; Schneider, 
1973; Hewstone et al., 1988)̂  ̂ Therefore, migration studies no longer 
deal primarily with the perception of others, immigrants or inhabitants 
of the host country, as an "objective process" but study the beliefs upon 
which our perception of others is based, whether correct or incorrect. 

Immigrants, as individuals, only record part of the signals provided 
by their environment. Their ability to process information is very lim
ited, more limited, in this context, that the ability of the inhabitants of 
the host country. This limitation is a challenge to the imperative we 
have to be able to identify the world, to give the world's objects a 
meaningful structure, in order to avoid having to question what he or 
she has previously learned. 

Leyens, J-P (1983) Sommes-nous tous des psychologues ? Appnxihe psychosocia-
les des théories implicites de la personnalité. Bruxelles: Mardaga. 

Schneider, D.J., (1973) Implicit personality theory: a review. Psychological Bulletin, 
79, 294-309. 
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We have a much more elaborate conception of the individuals be
longing to our own group than to other groups, and that difference in 
complexity has consequences for our judgments of in-group and out-
group members. Immigrants have a diminished ability to form elabo
rated conceptions about people not pertaining the immigrant group. 
Therefore, they reinforce the in-group. 

Categorization is a process that permits us to simpUfy the corre
spondence between the new and the acquired. It is to put an object into 
a set of objects that have in common one or more characteristics, 
namely any reason for which a psychic system groups some objects to
gether (Hewstone et al., 1988). Categorization is only possible because 
people live in a physical and social environment that they perceive to be 
relatively stable. Immigrants have difficulty categorizing in the new so
cial milieu. They do not perceive the environment as stable. Religion is, 
in this context, an instrument for categorization. A religious immigrant 
may possibly perceive the environment as more stable than a non-
religious immigrant. This perception of stability will surely help the 
immigrant to categorize and to resolve in a more efficient way the 
problems presented by the new milieu. 

Résumé around exile/immigration as social and psychosocial 
context for religion 

Religion is an expression of shared meaning representing a pos
sibility of central ties between the individual and the social group. This 
is extremely important because the social environment that ex
ile/immigration represents became disrupted in its structure of social 
relationships. 

Exile/immigration is mainly a situation of changes, and the crucial 
quality of life events that produces illness is change, because it requires 
a tremendous amount of readjustment. Changes precipitate a shift to
ward a receptive emotional stance, which is expected to be followed by 



a shift toward more autonomous or assertive stances. Religion can play 
a central role during the receptive emotional stance, helping the under
standing of the newly generated situations However, religion can also 
play a negative role, if it helps to enlarge unnecessarily the receptive 
emotional stance. 

Anything which regularly organized groups of people do or think 
while living their collective lives, constitutes a social system. Any 
change in such a system, as long as it is repetitive rather than simply 
limited to a few episodes, constitutes social change (Goodwin, 1985). 
An individual experiments social changes when he/she moves from one 
social system to another, i.e. from one social situation relatively struc
tured and balanced, to another situation relatively structured and 
balanced in another way. Social changes are powerful and prolonged 
enough to cause modifications in the culture, motivations and values of 
the individual. Social change occurs when there has been realignment in 
all parts of the system. 

It is not a process whereby the social situation passes automati
cally from one balance to another. Usually new forces may enter a 
system in a such a way that the realignment process cannot proceed 
rapidly enough. 

There is no single source of change, but almost all aspects of so
cial life may at one time or another, singly or in combination, produce 
irrevocable change. Over time, however, some of the causes of change 
have proved particularly significant. Among them, exile/immigration. 

The relation between social change and religion is circumscribed 
in this context: ideas, customs and rules of behavior guide social action. 
As the circumstances in which societies exist change, so will ideas, 
customs and rules adapt and change. However, ideas and customs (and 



so religion) have a life of their own. People become attached to them for 
their own sake (Goodwin, 1985).̂  ̂

There exists an interdependence between society and religion and 
therefore interconnections between social changes and religious 
changes. As expressed by Yinger^^ "Virtually all theologians and church 
historians today will readily grant that beliefs, rites, and religious 
groups structure are affected by social changes, although many of them 
would contend that the fundamental elements in their faith have their 
own intrinsic origin and quality, which is not subject to modification by 
society". Without a doubt, every religious system contains a group of 
fundamental beliefs and rites that are highly resistant to modification, 
but in face of social changes even these may be revised. 

As this author suggests, not all aspects of a religious system are 
changed with equal speed, but the process of development can be seen 
in every phase of religious life. A religion will not long hold the alle
giance of a group of people who have acquired new intellectual and 
cultural perspectives unless that religion adjusts to those changes. As 
Yinger comments "Semper Idem, the motto of the Catholic Church, is a 
valid claim only in a stable society, for Catholicism has proved marvel-
ously adaptable to changing circumstances". 

Social changes imply high levels of stress. Religious interest can 
be derived from stresses and strains to which individuals are sometimes 
subjected in social situations characterized by changes. In crisis, a 
situation characterized by a large number of changes, the in-group be
comes smaller, and external circumstances becomes homogenous. 

Goodwin, Barbara (1985) Social Change, in The Social Science Encyclopedia (eds) 
Kuper, A & Kuper, J. Routledge 
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Differences and variations are reduced to a minimum. Almost every
thing is common to all those dealing with the same situation. Everybody 
tends to perform in the same way because the circumstances are the 
same, and the homogeneity of conduct also is translated to homogeneity 
of thought. 

Crisis creates uniform conduct and thought. Reality becomes 
simplified. Social life is reduced to its essential traits, and because facts, 
conduct and thoughts are simpler, and the relations between them are 
more apparent. Everything is reduced to that which is indispensable to 
confront the crisis. That which is indispensable is also that which is es
sential. Essential systems of thought and conduct like religion become 
privileged in times of crisis. 



CONCLUSIONS 

D u r i n g  a journey carried out to the North of Chile, I saw a 
grotto constructed at the borders of the road in an abandoned place. To
gether with some flowers, I could observe innumerable old patents of 
automobiles. They were a type of symbolic payment of "mandas", fa
vors from travelers or people of the zone who had appealed to the 
"animita", a person who was murdered in that place. The grotto was 
dedicated to the memory of a young girl who had been assassinated at 
that place. 

The "animitas", according to the popular tradition, are miraculous. 
They help to solve problems that the people have. It is necessary how
ever to establish a kind of contract. If the "animita" helps, then one 
should pay the favor. In this case the payment was to travel to that place 
and to put a patent of an automobile in the grotto. This is a typical ex
ample of popular religiosity, and the majority of the Chilean Catholic 
immigrants, as revealed by our data, have been participants on some oc
casions in this type of religiosity. It is the people that are responsible for 
this type of act, and when I say the people I want to emphasize that the 
idea "popular" here which surpasses the social borders, i.e. the social 
classes. Popular religiosity is composed of devotions where the poor 
and the rich, the educated and the illiterate, establish in the Chilean 
context the very special relationship called "manda", where one prom
ises to the "animita" or the Virgin Mary, or saints, to pay for a 
requested favor in a particular manner, generally not with money but 
rather with physical effort, or personal sacrifice. The Chilean Catholic 
church does not accept the "animita" at edges of the highway. 



Popular religiosity is a phenomenon centered in the people. It is 
nourished by the wisdom of the people, and more specifically, by the 
culture of the people, in this case the Chilean culture. This type of re
ligiosity accentuates the importance of the cultural roots of a people, 
establishing a narrow relationship between religious faith and popular 
culture. 

This kind of religiosity is not something new on the Latin Ameri
can continent. It has been present throughout the history of the continent 
from the instant the Spanish conquerors appeared. Popular Latin Ameri
can religiosity surges from the meeting between the European culture 
and the indigenous cultures, where a synthesis is produced, not only 
cultural but also religious. Popular religiosity is furthermore closely at
tached to the ethnic phenomenon called "mestizaje", namely the racial 
mixture between the Spanish conquerors and the local population. 

Thereby, in the analysis of popular Latin American religiosity it is 
fundamental to consider the product of the cultural collision caused with 
the Spanish conquest, which produced a juxtaposition of cultures. A 
more "developed" culture was imposed upon a less developed culture. 
Yet, and as E. Dussel (1967) comments, through the popular religiosity 
the native conquered obtained a revenge. A revenge that even today is 
performed in diverse zones of almost all the Latin American countries, 
particularly where the native culture has been stronger and consistent. It 
is in this context that it can be said that "the cinder continues burning 
under the ash". 

In this view, popular Latin American Catholicism is a consequence 
of this cultural resistance. It is a reagent product, and it should be val
ued as a foundation for Latin American identity, where the topic of 
Latin American "mestizaje" is brought to mind in all its potentiality. 

In the pre-Hispanic world there existed certain religious values 
that in order to survive, found expression in the Catholicism imposed by 
the Spanish conquerors; among others feminine forms of deities like the 



Mother Earth and many other minor deities. This can better explain the 
popularity of the cult of Mary and of the saints. On the other hand, 
among the natives there existed a reconnaissance of immortality and for 
that reason it was easier to accept rites of the Catholic liturgy that re
ferred to the cult of dead persons. 

The Catholic church has in general manifested a hostile attitude 
toward this type of religious manifestation, especially toward those of a 
mass character that remain in the people and present a solid structure in 
their manifestation. The hostile attitude has been specifically addressed 
toward the popular religiosity which makes direct references to the eth
nic, native roots and traditions existing before the Spanish conquest, 
such as religious dances from the Andean zone. 

From another perspective, popular manifestations of rehgiosity 
have been criticized because they represent "traditional" values. The 
ideology of modernism accentuates the importance of passing from the 
so called "traditional" to the "modem". One of the fundamental changes 
necessary for that is a change in the religious system. The achievement 
of economical development is conceived of as bound to a change in the 
actual Latin American expression of religiosity, in the passage from a 
"traditional" to a "modem" religiosity. 

From this outlook, all the expressions of popular religiosity, in 
order to be accepted, would at least have to be put in the hands of the 
official church. In the perspective of modemism, however, it would 
certainly be better if they disappear from the people's consciousness 
and religious conduct. The official "modem" church postulates a more 
adequate type of religiosity in order to permit the Latin American indi
vidual be modem and rational. There is no place in this perspective for 
popular expressions, because they are represent a blend of faith with 
superstition. 

The religiosity exhibited by the Chilean immigrants has many 
components of popular religion. The reasons for that are many. The 



immigrants are dealing with a popular culture and they represent the 
history above described. Also important is the fact that popular religion 
is not a rational, coherent set of religious doctrines and rules, neither 
does it have any formalization or organization. On the contrary, this 
type of religion is deeply rooted in the emotional life, referring to deep 
feelings and emotions. As Vrijhof (1979) also comments, popular relig
ion implies anti-intellectuality, affective and pragmatic aspects. Among 
the most prominent features of popular religiosity are its emotional 
character and the proximity of God. It is also a very dynamic social 
phenomenon with interchange between the people and the supernatural. 
The promises that the people make to the saints or Virgin Mary occupy 
a central place. Such a religion is adequate when the person is confront
ing life events like migration/exile. 

Under determined conditions people search for ultimate meanings 
in other ways than the classical, official. The official religion under 
conditions of normality is often operative for the integration of social 
life, but during crisis the official religion has low operativity. A relig
ious structure is operative if it provides us with a context of ultimate 
meanings and values adequate to explain changes and crisis. The offi
cial religion is operative for a time but because it is highly articulated, it 
is not able to respond with flexibility to a rapidly changing social con
text. The articulation of religious forms is part of the process of 
officialization. 

In modem society the official forms of religion are highly articu
lated and only partial operative. They do not respond to the demands of 
the people, namely to be an efficient way of communication with the 
supernatural. In a such situation, popular forms of religion more easily 
take the place of official forms. Popular forms combine emotions with 
very direct and simple ways to communicate with the supernatural. 
Such combinations are more adequate when the social environment is 
changing. 



Popular religion is not necessarily the opposite of official religion, 
as some analyses of the religious phenomenon postulate. Popular forms 
of religiosity are to some degree a manifestation of the autonomy of 
large groups of people. However, this does not mean that they are resist
ing the official forms when using the popular ones. People often 
combine popular and official forms without creating contradictions 
among them. 

The important point is that religion in a complex and changing 
social setting is no longer a subsystem that will function to make possi
ble integration into the main social system. Religion instead, becomes 
oriented to interpret the concrete, existential needs of social actors 
through offering them unitary explanations of crisis and change factors. 

In other words, when people face serious crises, religion no longer 
serves the purposes of controlling social conflicts but rather it begins to 
function with autonomy and with its own codes of references. The ex
ample is popular religion. As expressed by Pace (1987) "popular 
religion can be seen as being a sub-code of the general code called relig
ion, and it can therefore lose its depth and conceptual validity: popular 
religion doesn't exist in and of itself. It is a variant of the circularity of 
the religious subsystem, a mode by which a religious subsystem differ
entiates its own interior to better respond to the various pressures and 
changes of its environment". 

Some analysts see in the manifestations of popular religion signs 
of religious and human immaturity. Many also see in the popular rehgi-
osity signs of alienation, of "opium for the people". However, and as C. 
Johansson (1990) comments, these interpretations are questionable and 
restrictive. They don't allow us to understand the popular reUgiosity 
phenomenon in all its complexity. 

As a matter of fact, the loss of vigor of the official formal religion 
gives greater presence to popular religiosity. Religion has always as a 
main goal to spread itself as broadly as possible. But a formalist rehgion 



tends more and more to isolate itself from the people and to become part 
of an elite that fortifies individualistic manifestations of 

Popular religion relates to emotional states, especially among in
dividuals with high levels of anxiety and stress. A very threatening 
social environment, however, does not contain only religious forms. If 
the individuals feel that they cannot control anything, they usually adopt 
other types of behavior where social deviations or emotional disorders 
replace popular religious manifestations. 

The mental states of a social group and its collective representa
tions around social reality, depend upon the way in which they are 
founded and organized. One way is through religion. Collective repre
sentations grounded on religion are the result of a cooperation which 
stretches out into space as well as into time. The immigrants' religiosity 
is thus connected to the religiosity of the home country. 

This study assumes religion to be something eminently social, a 
phenomenon interplaying directly, influencing and being influenced by, 
in the case of this study, immigration/exile. Religion, in other words, 
expresses the collective reality of immigration/exile. 

Our focus has been to examine the present reality of Chilean 
Catholic Immigrants, focusing on religion as the expression of their so
cial reality which gives existence its meaning. The type of religiosity 
manifested by the Chilean Catholic immigrants answers to the given 
conditions of the existence of immigrants. It is therefore a very particu
lar way of experiencing and expressing religiosity: a popular religion. 

The Chilean Catholic immigrants who live in Sweden, search for, 
join and visit Catholic churches in Sweden because they support some 
basic dogma of the Catholic religion. The dogma, however, are not nec
essarily the official tenets, those defined as such by the Catholic 
religious institution. The beliefs held by Catholic immigrants are often 
of popular character. The Chilean immigrants can emphasize some as



pects that the official institution does not, and still consider themselves 
truly Catholics, despite the distance they take from some tenets estab
lished in the official Catholic discourse. The question is how it is 
possible that the Catholic Chilean immigrants, showing very often a 
special way of interpreting Catholic tenet, still consider themselves as 
truly Catholics? 

Another interesting question in the context of religiosity and im
migration is that of secularization. It can be expected that immigrants 
would become increasingly non-religious, nonbelievers, in line with the 
thought of Max Weber according to which the modem, industrial soci
ety is conceived of as secularized. Is this hypothesis correct concerning 
the Chilean Catholic immigrants in Sweden or, do the interrelations 
between men and social situation cause the immigrants to increase their 
belief level? Probably, when the Chilean immigrants consider them
selves Catholics they are thinking not only about Catholic tenets but, 
and maybe principally, they are thinking about the culture that Catholic 
religion in the Chilean context means. In any case, the answer to the 
question is negative. The Chilean Catholic immigrants have not become 
increasingly non-religious. 

The central question to us here has been the contribution of relig
ion to social and economic adaptation to the host country. The 
immigrant is not concerned at first hand with adaptation but with sur
vival: economic, social and psychological survival. Religion can be 
either an important part of a survival strategy followed by an adaptation 
strategy, or religion can reflect the suffering and the problems of the 
immigrants, offering a fantasy escape from them. In any case, religion is 
interacting with social and psychological forces: beliefs become altered 
by them but religion also affects social and psychological settings. 
Without doubt religion helps the immigrant to cope with the stressors 
and the life changes that the situation exile/immigration implies. 



In this context it is important to emphasize the special ways in 
which religion can be manifested in the context of immigration. We can 
call them, preliminarily, popular dimensions of religion. This article has 
made an attempt to develop and apply the term Popular religion in the 
context of immigration and exile. 

Popular religion can be at first hand, characterized as transcending 
institutionalized boundaries as well as geographical and national 
boundaries. Popular religion is not characterized by defined forms and 
rites. On the contrary, it exists and develops through the active partici
pation of the people, changing forms and using some channels one time 
in a specific social and cultural context, and other channels of expres
sion another time and in another social and cultural context. 

A special characteristic of Popular Religion is its limited field; a 
believer practicing a popular religious form, will not be influenced in 
his or her entire way of life by the characteristics of this religious style. 
The religious sphere in his/her life will be often restricted to the dimen
sions beliefs and rites. It is only when the life circumstances become 
dramatic or change significantly that popular religious fomis can be
come a style of life, covering the whole life perspective and behavior of 
the believer. Popular Religion is therefore not a cosmology, and will not 
influence the entire life of the believers. This is a crucial difference 
fi^om the religion expressed in sects. 

Is the religiosity manifested by the immigrants a collective repre
sentation characteristic of mechanical solidarity, in line with the 
interpretation of Durkheim ? Yes and no. Yes, because the social reality 
faced by immigrants have become simpler, and the answers to life 
events are also simpler and more direct. This situation resembles me
chanical solidarity. And no because this case represents the opposite 
tendency than that expressed by Durkheim: "But if there is one truth 
that history teaches us beyond doubt, it is that religion tends to embrace 



a smaller and smaller portion of social life". In modem Swedish society 
religious forces are vigorous and developing. 

We have presented and analyzed some data and results coming 
from interviews with Chilean Catholic Immigrants living in Sweden. 
The first conclusion, however, is that the Chilean immigrants show a 
very high level of religiosity. Beliefs are a central dimension of their re
ligiosity. Some official tenets defined by the Catholic church are, 
however, considered less important by the Chilean people in exile. For 
example, they do not believe that the Catholic church is the only holy 
church. The level of adhesion to the institutional church is therefore 
very weak. They are also very doubtful about the existence of the devil, 
and surprisingly, an important percentage show doubts about the pos
sibility of a life after death. These results show a tendency towards 
Popular religious forms instead of Official religious forms. From our 
data we can also conclude that the level of beliefs of these immigrants 
do not reflect a secularization process. 

The data provided by our interviewees shows very clearly that the 
church is considered a place where religious experiences occur. Relig
ious experiences are very influenced by the 'rational' character of 
Catholicism and come out in its expression in Catholicism. Religious 
experiences in the church can therefore be considered an expression of 
Popular Religion rather than an expression of Official Religion. 

The data also shows that two important features ought to be con
sidered. The first is the low level of participation of the Chilean 
Catholic immigrants in the Holy Mass. Only 9% of the interviewees 
participate once a week or more, but at the same time they evaluate very 
highly the majority of the religious ceremonies. We can also notice that 
the majority of the Chilean immigrants pray very often, saying prayers 
surely has a central role in their religiosity. 

The analysis of their participation in organizational religious 
forms, shows us that the Chilean Catholics usually do not prefer to par



ticipate in the parish activities. Only 11,5% participate with regularity, a 
percentage that is very similar to other studies done in Latin America 
and Chile of the participation of the people in the institutional activities. 
Official religion, in other words is not emerging as the preferred relig
ious form for the Chilean Catholics immigrants. 

Refugees and immigrants confront the destruction of their cultural 
environment. They also confront difficulties integrating into the new 
social and cultural environment. Social isolation and cultural marginali-
sation are structural characteristics of immigration and exile. Socially 
and culturally the immigrants and refugees are weak. In general, the re
lationship established between a low social group and the official 
religion is likewise weak. 

The refugees and immigrants try to reconstruct a microcosm of the 
homeland in the host country. They often use religion with this aim, 
more specifically the type of religion that they received in their primary 
socialization. A such microcosm will balance the effects of marginali-
sation because it allows them to confront the process of anomie that 
characterizes all migratory process. 

Finally we can remark that for the Chilean Catholics, as expressed 
in the opinions in this study, the Church represent something important. 
We cannot say that they reject the official religion. They view the offi
cial ways in different forms, especially as an institution that can protect 
them. Still they do not accept the idea that institutional aspects can re
duce their free space, reducing individual decisions, as is the case in the 
discrepancy between the church and the Catholics concerning sexual 
behavior. 

An important difference is, however, the divergent position of the 
Chilean Catholics and the Catholic Church on the issue of social class 
struggle. The political background of the immigrant makes it difficult 
for them to agree with a standpoint that was a prominent premise of the 
Left in Chile. An important group did not agree with the Church when 



the institution opposed this type of solution to social and economical 
problems. Another important group of Chilean Catholics agreed, how
ever, with the Church on this point. 

They also are divided in respect to the church and unemployment. 
Perhaps they feel that unemployment is a typical economic problem, but 
the Catholic church have permanently and publicly defended the value 
of work and stressed that the Good do not see positively unemployed 
people. 

The Swedish Catholic church is mainly composed of refugees and 
immigrants from several countries. It is structured as an official religion 
with a very articulated liturgy and organization. The Swedish Catholic 
church is a church where the prevailing religious dimensions are not 
precisely of popular religious character. There is not room for emotional 
manifestations, for "mandas", for rites where the immigrants could 
manifest their relationship with God in a free manner or following rites 
from the home countries. Thus, the Sunday's mass is a solemn mass 
where the Swedish spirit of order and form prevails. The Chilean 
Catholic immigrants attending the Sunday's mass are very few. Some of 
them prefer the monthly mass that uses Spanish as the language of 
ceremony. 

In the very Swedish milieu characterizing the Sunday mass in a 
Swedish town where an important contingent of Chilean immigrants 
lives, an event of considerable impact recently took place. After all 
those attending the mass took communion in a very Swedish form, i.e. 
making an orderly row when they went to the altar and when they went 
back to their seats, a Chilean man came from the bottom of the temple, 
getting down on his knees to receive the communion. It could be felt in 
the psychological atmosphere in the temple, in the stupor of the atten
dants to the ceremony. It was a "manda". 

The Chilean man approached getting down on his knees at the al
tar and he delivered an envelope to the priest at the moment of receiving 



the communion. Probably it was his petition of help to God, delivered 
through the priest. The priest was very impressed, I think. The European 
priests do not have the practical experience that Latin American priests 
have in relation to "mandas". Of course nobody in the temple made a 
manifest expression of strangeness, but it was evident that the official 
religion had been shocked in the face of a manifestation of popular re
ligiosity made by a refugee. 
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