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PREFACE 

This volume is the third report emanating from a project about religiosity 
among refugees in Sweden. Here, there is a comparison between the forms 
and expressions of religiosity among the members of the three groups under 
study, Chilean Catholics, Arab Muslims and Orthodox Christians. The peo
ple we have approached in our data collections have not been randomly cho
sen, but instead we have for our study selected persons with religious incli
nations. 

Issues related to religion and religious practises among immigrants and 
refugees have received increasing attention. Substantial debates arisen 
around questions about the relationship between religions and politics, about 
the 'limits to multiculturalism,' as well as about the 'laicite,' secularisation, 
of the state. However, we have actually known very little about how the re
ligiously inclined immigrants and refugees themselves have looked upon 
these issues, and we have also known very little about the role of religion in 
the adjustment of immigrants and refugees to a new host country. The focus 
of the present project is thus on what we have called 'popular religion,' 
those practises and beliefs which are those of the practitioner, as opposed to 
official dogmas and proclamations of religious officials. 

The Centre for Research in International Migration and Ethnicity, CEIFO, 
where this research project is located, has for several years had the oppor
tunity to engage Orlando Mella, PhD. Having received his doctorate at Upp
sala University in sociology with a thesis about liberation theology in Latin 
America, he worked in several CEIFO projects related to immigration re
search. Having returned to Chile, he is presently Rector of Universidad 
Academia de Humanismo Christiano in Santiago de Chile. 

One more volume is planned in this project, one where contributions from 
several researchers in the project will present their findings in a comprehen
sive fashion. 

Stockholm, February 1996 

Yngve Georg Lithman 
Project director 
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INTRODUCTION 

Millions of people around the world are today embarking on a new search 
for the sacred in their lives. This tendency appears to be especially strong 
among immigrants and refugees, in part due to dissatisfaction with their ma
terial world, in part due to a sense of apprehension about the future. Both 
causes contribute to the situation that immigrants and refugees living in 
Europe, and specifically in Sweden, are seeking to bring spirituality back in 
their lives. 

When immigrants and refugees confront the severe socio-cultural condi
tions characterising exile and migration, it can be hypothesised that many of 
them return to the religion of their childhood, finding new meaning in old 
rituals. This book attempts to discuss this hypothesis. Immigrants and refu
gees from different countries and cultures are united in Sweden by a desire 
to find answers to profound questions, to understand their place in the host 
country, and, if asked, many immigrants and refugees would surely answer 
that they feel the need to experience spirituality. Many of them might rec
ognise that they have had mystical experiences. 

We assume in this book that such tendencies exist among immigrants and 
refugees, and that they are not isolated instances. As one magazine1 recently 
commented, today it is acceptable to use the 'S '  words: soul, sacred, spiri
tual and sin. Pope John Paul II's new book "Crossing the Threshold of 
Hope" tops the best-seller list, and music stores feature best-selling Gregor
ian chants. In the USA politicians have pushed school prayer onto the na
tional agenda. 

Religion, however, has not been 'public' in Sweden, at least not in the 
context of migration and exile. Mass media, social scientists and the 'public 
at large' have not paid attention to religion as a factor shaping social proc
esses, especially within groups of immigrants and refugees. Instead, religion 
has been assigned a place in the private sphere of life in Swedish society. 
Outside Sweden, however, religion has gained global publicity, reassessing 
its place and role in the modern world. 

1. Newsweek. November 24, 1994 



The Islamic revolution in Iran, the political role played by Catholicism in 
Poland and Latin America and the public re-emergence of Protestant funda
mentalism in USA are some of several phenomena pointing to the relevant 
social role of religion today, despite the fact that capitalist markets and 
modern state bureaucracies manage to function "as i f '  God did not exist. 
During the entire decade of the 1980s, suggests Casanova (1994), it was 
hard to find any serious political conflict anywhere in the world behind 
which the hand of religion did not lie. 

In this study we assume, therefore, a strong relationship between religion 
and the circumstances of migration and exile. Religious traditions, as a part 
of the cultural background of the immigrants and refugees, have not become 
marginal and irrelevant in the host society, rather, we can easily observe 
their revitalisation and assumption of public roles. This represents the first 
hypothesis of this study. 

The characteristics of the migratory process, the characteristics of the 
immigrants and refugees included in this study, the characteristics of Swed
ish society, and the manner in which this society has received the immi
grants, have 'deprivatised' religion, in the cases where it was a private di
mension of life. This is our second hypothesis here. We mean that religion, 
in the context of migration, is not restricted to the pastoral care of individual 
souls. Religion plays, instead, important public roles in the ongoing con
struction of the immigrants' and refugees' world. 

Religion may act as an important factor leading to the social adaptation of 
immigrants and refugees, principally because impulses for action are 
founded in the psychological and practical contexts of religion (Weber 
1969). However, religion may also contribute to tendencies toward ethnic 
isolation, i.e. it may act as a barrier between the ethnic group and the people 
of the host society. 

The thesis of this study is the existence of an important intercourse be
tween social and psycho-social adaptation and religion. Social adaptation is 
influenced significantly by religious life, in a context however, in which the 
religious determination of the life conduct of immigrants is only one of the 
factors determining the course of social adaptation. Cultural, political, so
cial, economic and national boundaries are among other influential factors. 
Our concern is not to work out a model in which all factors are incorporated. 
Neither can we cannot identify all dimensions of social conduct influenced 
by religion. We want specifically to detect some important areas where relig
ion and social adaptation correlate and contribute in this way to a greater 
knowledge of the social influences of religion, especially in the context of 
migratory processes. 

While religion influences important aspects of social life, particularly the 
process of social adaptation, the religious phenomenon is also a function of 



the social situation. Different religious components will show the effects of 
the social environment but to different degrees. We also aim to analyse such 
situations. The existence of different components or dimensions of the relig
ious phenomenon and their unequal variation in contact with the social envi
ronment is a central category of analysis in this study. 

W e  should point out in this context, and as suggested by Weber (1969), 
that however incisive the economically and politically determined social in
fluences may be to a religious ethic in a particular case, it receives its stamp 
primarily from religious sources. This means that some central religious 
components will be influenced to a lesser degree than others. Religious be
liefs, for example, which almost always represent the core of religion, will 
vary very little in connection with social dynamic. In spite of differences 
between the social contexts of the host and home countries, they will remain 
essentially the same. 

Religious ethics and organisations will, instead, vary much more. They 
can be considered, in comparison with beliefs, to be more peripheral. From 
this perspective, we shall find that changes in the social environment have 
profound importance for every religion, but the relationship is complex. The 
point here is to hypothesise the existence of several religious dimensions and 
differences of degree in the intercourse between these dimensions and the 
social environment. Beliefs, for example, will vary less; ethics will vary 
much more. 

The influence of religion on social circumstances is a result of two types 
of sacred values: those interpreted as "otherwordly" and those that refer to 
this world. Christianity consists, for example, mainly of "otherwordly" sa
cred values, but in most religions sacred values have consisted, on the con
trary, of health, a long life and wealth as among the Chinese, Vedic, Zoroas-
trian, ancient Hebrew and Islamite religions. Thus, and as suggested by We
ber (1969), psychologically, man in quest of salvation has primarily been 
concerned with attitudes of the here and now. 

The relationship between religion and social circumstances is also con
structed upon a need shared by immigrants and all human beings: that the 
world order in its totality should somehow be a meaningful "cosmos". From 
this perspective, the formation of a religious life is a natural product of social 
life, because, and as expressed by Durkheim (1961), "For a society to be
come conscious of itself and maintain at the necessary degree of intensity 
the sentiments which it thus attains, it must assemble and concentrate itself. 
Now this concentration brings about an exaltation of the mental life which 
takes form in a group of ideal conceptions where is portrayed the new life 
thus awakened; they correspond to this new set of psychical forces which is 
added to those which we have at our disposition for the daily tasks of exis-



tence. A society can neither create itself nor recreate itself without at the 
same time creating an ideal". 

Social cohesion is one of the main functions which we can ascribe to re
ligion, and here religion may also play a role in linking the immigrant to the 
ethnic group or to the host society. In a host country like Sweden, where the 
role of religion in public affairs has been diminished and where several 
moral matters are relegated to the private domain, religion is in the disjunc
tion of becoming either a largely private concern or a unit of social cohesion 
for the ethnic group. 

Religion usually plays an integrative role concerning the ethnic group's 
common culture. This cultural baggage is fortified by means of religious 
elements. The role may, however, also take two extreme forms: a) denigra
tion of the present, represented by the host country, in terms of the past, rep
resented by the home country, and b) growing nationalism and fundamental
ism. 

A social actor like an immigrant/refugee ought to establish some kind of 
operational balance between the "this-worldly", his/her physical and social 
existence in this world, and the "other-worldly", his/her primary subjective 
orientation to the other, or next world (Worsley 1969). This balance will 
contribute, according to sociological theory, to good social adaptation. 

Religion has, furthermore, a transformative capacity: a capacity for inter
nal transformations which may then facilitate the development of new social 
institutions and individual motivations addressed to manage new social 
situations. This capacity is a strong combination of "this worldliness" and 
transcendentalism, a combination which orients individual behaviour to ac
tivities within this world. The capacity may also be based on the existence of 
a strong emphasis on individual activism and responsibility (as in the case of 
Calvinism) or on the development of new organisational forms as with the 
Catholic base communities. 

Religion is, in fact, a powerful, influential force in human society, and 
can be validated in its role in the context of immigration/exile. Religion con
tributes to shaping people's relationships with each other, influencing their 
familial, cultural, economic and political relations. Religion motivates human 
action. 

Religion is both individual and social. Subjective, mystical experience is 
mediated usually through socially available symbols, and when an individual 
communicates religious experiences, the symbols used to interpret it are so
cially determined. Religion represents an important connection between the 
individual and the social group, as expressed by Durkheim. 

Religion may contribute to social adaptation because it has the capacity 
to provide meaning to human experience. Meaning refers to the interpreta-



tion of situations and events in terms of some broader frame of reference. 
Most religions are comprehensive meaning systems that locate all experi
ences of the individual and social group in a single general explanatory ar
rangement. A comprehensive meaning system such as this is called a world 
view (Berger & Luckmann 1966). 

Meaning systems interpret an entire group's existence. They explain why 
things are the way they are and prescribe how things should be. As ex
pressed by McGuire (1992),the meaning system of the group makes sense of 
its social order, namely the present/existing and future/desired social ar
rangements of a group: its form of authority and power, its stratification 
system and allocation of roles, its distribution of resources and rewards and 
so on. These qualities make the meaning system a strong legitimisation for 
the social order of the group. 

Legitimisation is any form of socially established explanation that is 
given to justify a course of action (McGuire 1992). Legitimisation includes 
any explanation of social practices. Legitimisation explains the ways in 
which the social group has behaved, but it also shapes future action by justi
fying the norms of appropriate or desirable action. Religious legitimisation is 
particularly important. It makes references to the bases of order and author
ity and the specific arrangements of the social order by its references to a 
higher authority. 

Religious legitimisations have generally been used to justify existing so
cial orders. Religious beliefs may have an ideological function legitimising 
tendencies toward the structure of social power within a social group, for 
example, legitimising the influence and role played by a group leader. But 
religious legitimisations may also be important forms of criticism of the ex
isting social order and may even be invoked to justify revolutionary action. 

Throughout human history religion has played a decisive part in the con
struction and maintenance of social environments (Berger & Luckmann 
1963). This is not to say that religion has no purpose apart from this social 
function. It implies, basically, that this function is sociologically central. This 
function is expressed through a legitimising process. No social group or in
dividual can exist without legitimisation in one form or another. Immigrants 
are even more dependent on mechanisms of legitimisation, mechanisms that 
can help them to manage the new social environment represented by the host 
country. 

As expressed by Berger & Luckmann (1963), legitimisation cannot be 
discussed apart from the universe that is being legitimised, therefore the le
gitimising role played by religion ought to be analysed in the context of the 
host country. Religion may help immigrants to internalise "objective" 
knowledge about the world, about the host country, or, on the contrary, to 
legitimise a rejection of the host country. 



Immigrants come to a secularised society, and the main significance of the 
secularisation process is that this kind of society does not derive its values 
from certain religious preconceptions which are then the basis for social or
ganisation and social action. Legitimisation may therefore easily derive from 
the host country as a whole to the ethnic group in particular. Religion may 
become a source of legitimisation of the ethnic group's views and ideologi
cal climate, and if the ethnic group is characterised by tendencies to isolation 
from the host country, this isolation will constitute a part of the legitimisa
tion. Religious beliefs are a part of a complex system by which human be
ings live together in an orderly fashion. 

In this way, we can understand religion not by thinking of it in the ab
stract and searching for origins but by explaining how it is related to the so
cial life of a specific community, the immigrant community. In some socie
ties there is a direct relationship between religion and social structure, in 
others, the relationship is indirect and not always easy to trace. In the case 
of immigrants, however, the relationship is direct. 

Religion interplays not only with social factors but also with psychologi
cal states. As expressed by various authors, religion is closely related to 
events of life, to the natural uncertainties of life and to fear of the future. 
Religion functions by giving the individual confidence and hope. Immigrants 
live in a situation of fear and socio-cultural insecurity. The concept of the 
supernatural originates in the immigrant's attempt to cope with the uncertain 
external world represented by the host country. For many immigrants and 
refugees religion is a means of maintaining life values. 



Chapter 1 
THE RELIGIOUS MIGRANTS 

This study was carry out in participation with three religious categories: 
Chilean Catholics, Muslims of the Middle East and Orthodox Eastern Chris
tians. They were selected in order to study, from a comparative perspective, 
the hypotheses discussed in the previous chapter. 

The Chilean Catholics 
The Chilean Catholics constitute an ethnic and religious minority in Sweden 
of some importance. From the year 1973 until end of the 1980s, a great 
number of Chilean refugees arrived in Sweden. The majority of them are 
Catholic with political adhesion oriented toward the left, many of them being 
Marxist. 

I would like to emphasise some aspects of the Catholic religion in order 
to discuss the context of the analysis we will make later concerning the re
ligiosity of this group. In Christian and especially Catholic teachings, volun
tarism and the purposive character of human conduct are stressed as well as 
the capability of actors to choose between different goals and projects. 
Christian and Catholic theory is, therefore, primarily a theory of action. 

This character is emphasised in the New Testament and especially in the 
writings of St Paul. An emphasis on the primacy of the "spiritual" over the 
"temporal" is also made. Catholic theory accepts the autonomy of politics. 
The Catholic religion fulfilled the crucial function of providing the ultimate 
meaning of individual existence and the social order. In the Catholic religion 
the individual, people and society are joined into a synthesis which finds its 
ultimate purpose in God. 

The Chilean Catholics are a result of the age-long process of accultura
tion of the Latin American continent, commonly called Christianisation. This 
Christianisation was consolidated by the parochial system. The Catholic 
Church was, therefore, a church to which almost everyone belonged by 
force of tradition and habit. Those who were not affiliated with the Church 
were often placed outside the social community. In this way, the Catholic 
Church came to occupy a central position in the life of the individual and the 



community. In the Chilean Catholic religion, the clergy have functioned as 
the mediators of the supernatural, the divine. For that reason the clergy have 
had strong spiritual and moral authority. 

The Chilean Catholics were marked in their religiosity by two events: the 
new orientations occurring in the Church due to the impact of the Second 
Vatican Council, and the position adopted by the Catholic Church in the 
face of the military regime of Pinochet. Vatican II marked a major attempt to 
rethink the nature of the Church and the world and the proper relation be
tween the two. As commented by Levine (1981), alongside the traditional 
model of the Church as an institution, which had stressed the eternal, un
changing aspects of beliefs and structure and hierarchy, the council elabo
rated a vision of the Church as a "Pilgrim People of God", a living, changing 
community of the faithful making its way through history. Viewing the 
Church as a Pilgrim People of God means accepting the importance of tem
poral, historical change, both as a fact itself and as a powerful source of 
changing values. The other aspect influencing the Chilean Catholics was the 
surge of authoritarianism in Chile and the growing conflict between the 
military regime and the Church. The Church emphasised its role as a critic of 
injustice and a defender of human rights. This is the context of the first 
group of this research. 

Methodologically, it was not possible to work with a statistical sample, 
and therefore we utilised a sample method called quotas or intentional sam
ple, accompanied by the methodology called snowballing. In this way a 
group of 200 individuals living in three significant Swedish areas was se
lected. 

The Muslims of the Middle East 
The second group studied is composed of Muslims from the Middle East. 
They also constitute an important group of immigrants and refugees living in 
Sweden, and taking into consideration that Islam has special connotations in 
Europe and Sweden, they are often considered a threat to the social integra
tion of immigrants and refugees and European cultural stability. I would like 
to point out some important features of Islam in order to clarify the contex
tual aspects of our work with this group. 

Islam derives from the teachings of the prophet Mohammed in the sev
enth century AD. The single God of Islam, Allah, is believed to hold sway 
over all human and natural life. Five essential religious duties should be ac
complished by Muslims. The first is the recitation of the Islamic creed, 
"there is no god but Allah, and Mohammed is the apostle of Allah". The 
second is the saying of formal prayers five times each day preceded by 
ceremonial ablutions. The worshipper at these prayers must always face to
wards the holy city of Mecca in Saudi Arabia. The third is the observance of 



Ramadan, a month of fasting. The fourth is the giving of alms. Finally, every 
believer is expected to attempt, at least once, to make a pilgrimage to 
Mecca. 

Muslims believe that Allah spoke through earlier prophets, including 
Moses and Jesus, but Mohammed's teachings most directly express his will. 
In this context it is said that Islam was not founded by Mohammed. In the 
Muslim view it is better understood as part of God's merciful providence, 
present from all eternity but revealed at various moments in history through 
the agency of His chosen prophets (Peters 1994). Mohammed was one of 
these. The revealed messages, warnings and signs for all mankind were 
communicated 'verbatim' and in Arabic to Mohammed over the course of 
some twenty-two years and constitute the Koran. Mohammed was the seal 
of the prophets. 

Islam, like Christianity, is a religion that has continually stimulated activ
ism. The Koran is full of instructions for believers to "struggle in the way of 
God". This struggle is against both unbelievers and those who introduce cor
ruption within the Muslim community. The essence of the message is sim
ple. It is a warning to submit to the will of God, to recognise the rights of the 
Creator over His creatures. For him/her who does submit, the Muslim, there 
awaits eternal reward in Paradise; for the unbeliever or infidel (kafir), eter
nal damnation in hell. 

A Muslim life comprises, of course, far more than the simple accom
plishment of these central duties. During his lifetime Mohammed gave a 
wide range of commands and instructions that were intended to shape the 
lives of the new Muslim community (umma). He gave detailed prescriptions 
on marriage, divorce, inheritance, criminal procedure, the care of the poor 
and unfortunate and many other subjects, mostly matters relating to personal 
status. They all bore the seal of divine authority. 

There is no Church in Islam, in the sense of an organised and institu
tionalised hierarchy of universally recognised religious leaders with spiritual 
powers. The ulama are rabbis rather than bishops or priests, even the more 
charismatic and "spiritual" leaders of Shiite Islam, the Mullahs and Ayatol-
lahs of Iran. Nor has there ever been, at least since the death of the Prophet 
himself, a demonstrable "Islamic State". 

Finally, and as commented by Peters (1994), Islam is not a very manage
able term. It is a religion: a complex of beliefs and practices characterised by 
the same perceptible unity, and an equally obvious variety, as Judaism and 
Christianity. It is also a community sharing a common set of beliefs and 
practices but crosscut by ethnic, regional and national aspirations. It is, fi
nally, a civilisation with its own body of literature, monuments, art and 
thought. 



We worked with an intentional sample (quotas) to form a group that may 
typify the most important features of Muslims from the Middle East living in 
Sweden. We chose, through the application of the snowball method, 200 
individuals to be interviewed. 

The Middle Eastern Christians 
The third group analysed in this study is comprised of Eastern Christians. 
They have traditionally defined themselves as members of "religious na
tions" rather than citizen/members of secular states. They constitute a small 
group of immigrants in Sweden, located principally in the region of 
Södertälje, which is situated immediately south of Greater Stockholm. The 
first Eastern Christians arrived in Sweden in 1967. They began to appear in 
the Swedish milieu in significant numbers from the mid-1970's. Their par
ticular religious characteristics, often described in negative terms by the 
Swedish press, and their particular forms of social and cultural organisation, 
inspired us to select a group of these immigrants. 

For a great part of their history, Eastern Christians have existed as mi
norities in a non-Christian society. As commented by Björklund (1981), "at 
an early date Christianity expanded rapidly in Asia Minor, the Levant and 
Syria all the way to Persia. This process was probably greatly facilitated by 
the relative linguistic homogeneity. From the start Antioch was accorded a 
leading position: the Church there was considered to have been founded by 
St Peter. From Antioch the Gospel was spread to Edessa, which became 
another centre of learning and evangelisation. It was there, at Edessa, that 
the cultivated Aramaic language usually called Syriac developed in the third 
century AD. This became the language of the Syrian Churches and it is still 
today the language of the Syrian Orthodox (Jacobite), the Nestorian and the 
Maronite Churches "(1981:15). 

Theological and political disputes led to a schism in the Patriarchate of 
Antioch. One of the Patriarchs was forever known as "Greek Orthodox", the 
other was known as "Syrian Orthodox". The latter was later broken into 
several minor Eastern Churches: the Church of the East (Nestorian), the 
Syrian Orthodox (Jacobite) Church, the Coptic Church (Egypt and 
Abyssinia) and the Armenian Church. 

As also commented by Björklund (1981), the Syrian Orthodox Church 
was anathematised and persecuted throughout the Byzantine Empire. This 
situation changed with the arrival of the Arabs, who were uninterested in the 
distinctions and controversies between different branches of Christianity. 
They adopted a tolerant attitude towards both Christians and Jews. 

During the so-called Golden Age, the educated elite were predominately 
Christian. They were also dominant in commerce and economically well off. 
Christian scholars occupied leading positions at the seats of learning, and 



during this period much of the Greek and Hellenistic heritage was rendered 
in Arabic and Syriac as a result of their efforts. (Björklund 1981). 

The Eastern Christians experienced harder conditions after the Arabic 
Empire declined, especially during the Turkish dominance. Suspicion and 
hostility toward Christians grew in connection with the Crusades. Religion, 
more or less, divided the Middle-Easterners into two generally antagonistic 
camps: Christians and Moslems. Christianity was further sub-divided into 
several mutually jealous and hostile communities based on ecclesiastical 
tradition or rite. 

The difficult periods continued with the different invasions and new po
litical regimes in the regions where the Eastern Christians were settled. At 
the same time, they were largely forgotten by the Christians of the West. 
Not until the nineteenth century they were "rediscovered". Roman missions 
began to actively persuade the Eastern Churches to accept the authority of 
Rome, in this way, branches of both the Greek and Armenian as well as the 
Syrian Orthodox and Nestorian Churches were gradually established as 
separate so-called Uniate Catholic Churches. 

Eastern Christians differ, however, from Roman Catholics in their inter
pretation of Christian cosmology and morality. The symbols and liturgical 
systems are different from those commonly used and understood in the West 
as are the structure of their parishes and dioceses. In fact, Eastern Christians 
and Roman Catholics represent a confrontation between two religious dis
ciplines, two ecclesiologies and two religious cultural traditions (Kayal 
1973). 

Two dimensions, religion and family are central in the life of Eastern 
Christians. They view their family as an extension of themselves and their 
religion or rite as a continuation of the family, therefore, social life rarely 
exists beyond the extended clan which is more or less religiously homoge
neous. The sense of unity and belonging is reserved to the family, which is 
made up of people with the same religious beliefs. 

Our analysis of this group is also based on an intentional sample of 106 
individuals. The study is descriptive and comparative, and we will first make 
a theoretical presentation followed by a statistical analysis that permit us to 
show and to discuss similarities and differences between the three groups. 

Demographical aspects of the studied groups 
The analyses of this study were concentrated in Greater Stockholm because 
a majority of Chilean Catholics, Muslims and Eastern Christians reside in 
this area. The second important group came from Gothenburg, another im
portant place of residence for immigrants and refugees in Sweden. The rest 
came from the regions of Västerås and Malmö. 



Table 1: The studied groups. Places of residence. 

Chilean 
Catholics 

Eastern 
Christians 

Muslims 

Gothenburg 50 57 

Stockholm 100 106 110 

Västerås 50 

Malmö 33 

Total 200 106 200 

Concerning the distribution by sex, the groups are relatively well balanced, 
showing similar numbers of male and female participants, as demonstrated 
in the figure below. 

Women 
Eas te rn  Christ ians Chilean Cathol ics  Muslims 

Figure 1: The studied groups. Distribution by sex (%). 

The age of the Chilean Catholic respondents varied from 22 to 77 years of 
age. The mean was 40.8 and the median 38. This means that the group of 
200 Chilean Catholic immigrants was homogeneous in this dimension. Im
migrants in general present a younger structure, but this group, being slightly 
older than the Chilean immigrant group in Sweden as a whole, does not 



show serious deviations in this context. A comparison between the whole 
Chilean group and our interviewed group will reveal small differences. 

The age of the Muslim respondents varied from 18 to 64 years old. The 
mean of the group was 33.8 and the median 34, showing a very young age 
structure and probably very similar to the age composition of the Muslim 
group in Sweden as a whole. The female members of the group were 
younger than the males interviewed. 

The Eastern Christian group shows a mean of 36.6 in this dimension, 
with a median of 32.0. The ages of the group varied from 18 to 81 years old, 
the women exhibiting an age structure similar to that of the men, as pre
sented in the diagram below. 

Age 

50 
39.8 

37.1 45 36.7 

40' 36.0 

35 

30-

2 0 -

Men 

Women 
Chilean Catholics Muslims Eastern Christians 

Figure 2: Distribution of age by sex and group (%). 





Chapter 2 
ENCOUNTERING A SECULAR SOCIETY 

The groups of immigrants and refugees analysed in this study, live in Swe
den. They came from South America and the Middle East to a secularised 
society. The Swedish society is characterised by a strict separation between 
the public and private spheres of life, and religion is defined as pertaining to 
private life. It is generally assumed that the role played by religion in this 
society is low and circumscribed strictly to the religious dimension of the life 
of individuals. A central question concerning religiosity and migration arises 
here, that of secularisation: Do the immigrants and refugees become secular
ised after a period in the host country? 

The term "secular" comes from the Latin saeculum, which means a gen
eration. The first appearance of the form "secularisation" in a sense ap
proximating its present connotations was not until the negotiations for the 
Peace of Westphalia.2 Here, the French representative introduced the term to 
signify lands and possessions transferred from ecclesiastical to civil control 
(Shiner 1974). Today, secularisation denotes a global process of historical 
transformation, primarily in the realm of ideas. 

The word secularisation has changed meaning over time, as discussed by 
Luckmann (1983). First secularisation referred to what could be called a 
"legal action" with real legal consequences for the individual. Secularisation 
refers in this context to the legal (canonical) process whereby a "religious" 
person left the cloister to return to the "world" and its temptations, becoming 
thereby a "secular". In this sense, the word remained in the embrace of 
canon law and church history. In another sense, the term "secularisation" has 
been used to signify the massive expropriation and appropriation, usually by 
the state, of monasteries and landholdings of the Church after the Protestant 
Reformation and the ensuing religious wars. 

2. As  commented by Luckmann (1983), during negotiations for the Pax Westphalica a 
little over three hundred years ago, secularization described the conversion of ecclesi
astic property to lay control or ownership. 



Fundamentally, however, the term points to the fact that "once upon a time" 
much of reality in medieval Europe was structured through a system of 
classification which divided "this world" into two heterogeneous realms or 
spheres, "the religious" and "the secular", and what is important to realise is 
that the dualism was institutionalised throughout society so that the social 
realm was itself dualistically structured (Casanova 1994). Secularisation as a 
concept refers, thus, to the actual historical process whereby this dualist 
system within "this world" and the sacramental structures of mediation be
tween this world and the other world progressively break down until the en
tire medieval system of classification disappears, to be replaced by new 
systems of spatial structuration of the spheres. 

The following aspect can be identified in the postulated process of secu
larisation (Shiner 1974): the previously accepted symbols, doctrines and 
institutions lose their prestige and influence. The culmination of secularisa
tion would be a society without religion. The religious group or the relig
iously guided society turns its attention from the supernatural and becomes 
more and more interested in "this world". Society separates itself from the 
religious understanding which has previously guided it in order to constitute 
itself from the religious understanding which has previously informed it in 
order to establish an autonomous reality and, consequently, to limit religion 
to the sphere of private life. 

The culmination of this kind of secularisation would be a religion of a 
purely inward character influencing neither institutions nor corporate action, 
and a society in which religion made no appearance outside the sphere of the 
religious group. Knowledge, patterns of behaviour and institutional arrange
ments which were once understood as grounded in divine power are trans
formed into phenomena of purely human creation and responsibility. The 
world is gradually deprived of its sacred character as man and nature be
come the object of rational-causal explanation and manipulation. The culmi
nation of secularisation would be a completely "rational" world society in 
which the phenomenon of the supernatural or even of "mystery" would play 
no part. 

Without a doubt, secularisation denotes a global process of historical 
transformations, mostly in the domain of ideas, but also in religion as mani
fested by the changing influence of the church. The important point, as sug
gested by Luckmann (1983), is that "the term encapsulates a historical nar
rative which contains a number of fictitious elements. It is based on tacit as
sumptions about the course of history that predispose us to look at contem
porary society and culture in a highly selective and perhaps, distorting man-
„ ^ i l  ner . 

A systematic formulation of the theory of secularisation is made by Emile 
Durkheim and Max Weber. Durkheim, by separating the question of the 



truth of religion from that of its symbolic structure and social function, and 
Weber, by abandoning the attempt of reducing religion to its essence and 
studying instead its most diverse meanings as well as its social-historical 
conditions and effects (Casanova 1994). Both shared the view that the old 
historical religions cannot survive the offensive of the modern world. 

A new, more systematised theory of secularisation is presented in Tho
mas Luckmann's The Invisible Religion, where it is postulated that religion 
has lost its traditional societal and public functions and has been privatised 
and marginalised within its own differentiated sphere. Luckmann argues that 
traditional religious institutions were becoming increasingly irrelevant and 
marginal to the functioning of the modern world, and that modern religion 
itself was no longer to be found inside the churches. The modern quest for 
salvation and personal meaning had withdrawn to the private sphere of the 
self. 

Luckmann argued that "self-expression" and "self-realisation" had be
come the "invisible religion of modernity". Modern societies, thus, do not 
need to be organised as "churches", that is as moral communities unified by 
a commonly shared system of practices and beliefs. Individuals are on their 
own in their private efforts to patch together the fragments into a subjec
tively meaningful whole. 

In this way, Luckmann's explanation is tied to theories of institutional and 
role differentiation. Modern differentiation leads to a sharp segmentation of 
the various institutional domains whereby each domain becomes an autono
mous sphere governed by its own "functionally rational" internal norms. 

The central thesis of the theory of secularisation is the conceptualisation 
of the process of societal modernisation as a process of functional differen
tiation, where the state, the economy and science become emancipated from 
the religious sphere. Religion is specialised within its own religious sphere. 
Since religious institutions undergo a process of differentiation and institu
tional specialisation similar to that of other institutional domains, religious 
roles also become specialised, i.e. "part-time roles" within the individual 
conscience. The more the performance of the non-religious roles becomes 
determined by autonomous "secular" norms, the less plausible become the 
traditional global claims of religious norms. In this context it is suggested 
that in the modern world "religion becomes private", referring to the very 
process of institutional differentiation which is constitutive of modernity, i.e. 
to the modern historical processes whereby the secular spheres emancipated 
themselves from ecclesiastical control as well as from religious norms. 

The process of secularisation would imply in its wake the progressive 
shrinkage and decline of religion. Some extreme versions postulate its dis
appearance. In any case, the religious sphere now becomes a less central 
and spatially diminished sphere within the new secular system. Moreover, 



the process of secularisation would probably imply the privatisation, and 
marginalisation of religion in the modern world 

Immigrants and refugees are often considered to be moving from tradi
tional to modern societies. Consequently, it can be expected that they would 
become increasingly non-religious, non-believers, in line with the thought of 
Max Weber who conceived of the modern, industrial society as secularised. 
Is this hypothesis correct in the case of the groups of immigrants and refu
gees studied here? Or, on the contrary, do the interrelations between a per
son and extreme social circumstances cause the immigrants and refugees to 
become more religious? It is probable that new religious tendencies arise out 
of the efforts of the immigrants and refugees to make sense of the world rep
resented by the host country. 

The social world faced by the immigrants and refugees is chaotic, or at 
least seems chaotic to them. Religion, which from the Latin religio means 'to 
bind together', permits them to establish order and rules for human existence, 
cementing social relationships where, because of exile, they are diffuse and 
dislocated. All religions proclaim, in this context, the existence of transcen
dental purity which escapes the false reality of the shadows of this world. 
They do  this by emphasising dirt, pollution, decay and corruption, and this is 
because the drama which creates the transcendental requires the representa
tion of its antithesis. 

Most interpretations of secularisation refer to a historical development by 
which religion has lost or is losing a presumed central place in society. The 
secularisation thesis poses the following question in the context of migration: 
Does modernisation inevitably reduce or eliminate the influence and impor
tance of religion for immigrants? (McGuire 1992) 

Many social scientists have put forward, as commented above, the hy
pothesis that religion has become secularised. Researchers like Talcott Par
sons, Peter Berger, Thomas Luckmann and Robert Bellah have commented 
that religion has become primarily the concern of the individual and has 
therefore lost much of its public importance. Is this also true for immigrants 
and refugees? 

Conventionally, secularisation describes forms in which religious think
ing, practice and institutions lose their social significance (Wilson 1976). 
The definition assumes that religion at one time played a significant role in 
social life, but that this is no longer the case. The question with which we 
are faced is, therefore, happens when social life is characterised by extreme 
circumstances like migration? Migration and exile exist in the modern world, 
and this fact may imply that religion would maintain a significant role in so
cial life. 

There is, however, no agreement among social researchers concerning 
this concept, i.e. the meaning and validity of the secularisation thesis itself. 



As discussed by Beyer (1994), does it mean a decline in the salience of re
ligion as a human form of expression? Does it mean only the compartmen-
talisation or relocation of religion as the privatisation thesis suggests? Or is 
it merely the expression of the cyclical decline of established religions fol
lowed by the rise of new or revitalised ones? All these questions point to the 
necessity of defining the place, importance and form of religion in the con
temporary social world. In this context, it can be assumed that secularisation 
has come to be seen as a multidimensional concept encompassing a variety 
of forms of religious involvement in society. 

If religion is defined in institutional terms, the major variables used to 
discuss the process of secularisation include formal religious practices that 
encompass such aspects of conventional Christianity as baptism, confirma
tion, marriage, Sunday School attendance, church membership and atten
dance. These are used as indices to chart the relative decline in religious 
practice. Our impression is, however, that such aspects are considered very 
important by many immigrants/refugees, and they are not declining in their 
religious practices. 

A more accepted view of secularisation among social scientists sees it as 
a form of differentiation as society develops and becomes more complex. 
Religious organisations becomes less hierarchical while society becomes 
modernised. A very important feature is, in this respect, that individualism is 
more significant. The main theoretical propositions of the theory of seculari
sation are: secularisation as differentiation of the secular spheres from relig
ious institutions and norms; secularisation as decline of religious beliefs and 
practices, and secularisation as marginalisation of religion to a privatised 
sphere. 

Can religion be defined as something strictly private? Privatisation refers 
to the fact that religion is a matter primarily of individual disposition. Indi
vidual choice, however, is not a characteristic of modernity that only con
cerns religion, the family and voluntary associations. Career choices, eco
nomic consumer choices and political preferences are also matters of indi
vidual choice. The private sphere is evidently also a vital part of the public 
sphere. Moreover, if what is specific about the public sphere is functional 
rationality, then modern religion and families are also not without public 
traits (Beyer 1994). 

Some theories focus on complementary roles for the different parts com
posing a social system. Religion would have a particular role that would 
complement the roles of the other parts of the system. The concept of insti
tutional differentiation plays a central role here, referring to the process by 
which the various institutional spheres in society become separated from 
each other, with each institution performing specialised functions. For ex-



ample, religious functions are channelled through special religious institu
tions. 

Focusing on complementary roles and institutional differentiation does 
not, however, solve the problem of the boundary between the public and the 
private. As also expressed by Beyer (1994), the roles themselves are very 
much public, and it is only the way in which an individual combines deci
sions within those roles that is privatised. The thesis posed by Beyer in this 
respect, is that the trend today seems to be towards privatised pluralism in 
religion, with a few, very visible exceptions: "My main thesis here is that we 
should expect religiously-based social movements focused on what I will 
call the 'residual' problems of globalising systems to be a persistent and 
prevalent response of religion to this circumstances. Such movement in
volvement counters the tendency for religion to become a privatised mode of 
communication by applying it as a cultural resource to serve mobilisation 
directed at problems which are not inherently religious. These are perform
ance-oriented religio-social movements" (1994). In fact, religion often 
makes its presence felt in the world order responding to globalisation in the 
form of religious movements or social movements motivated by religion. 
New social movements such as peace, anti-nuclear, ecological, feminist 
movements, etc., often have religious actors and organisations directly in
volved. 

Is Swedish society a secularised society? Most analysts would agree 
about the secular character of the host society represented by Sweden. 
Among the aspects that support this point of view is the fact that this society 
is Protestant, and Protestantism, particularly what Weber calls "ascetic Prot
estantism", not only helped to offer religious legitimisation to secularisation 
processes already under way, but through the introduction of new religious 
principles and new secular ethics it also served to impel and shape these 
processes in a particular direction. From such a perspective Protestantism 
would not only be a secularising force but a form of internal religious secu
larisation; the vehicle through which religious contents would take institu
tionalised secular form, thereby erasing altogether the religious/secular di
vide (Casanova 1994). 

The secularisation theory starts with the premise that there must be a fun
damental tension and conflict between a religious and a secular world view, 
between religious and secular conduct. But most people in the modern so
ciety tend to be simultaneously religious and secular. The tension is not real 
or at least it has lessened. In fact, in the modern world there exist forms of 
"public" religion, which have a political role that is not necessarily one of 
"positive" societal integration. In the modern world there exist forms of 
"public" religion that do not necessarily endanger modern functional differ
entiation, and, following Casanova (1994), there may be at the same time, 



forms of "public" religion that allow for the privatisation of religion and for 
the pluralism of subjective religious beliefs. 

Theories of secularisation have even greater difficulty in answering those 
critics who point out that the modern walls of separation between church 
and state keep developing all kinds of cracks through which both are able to 
penetrate each other. Religious institutions often refuse to accept their as
signed marginal place in the private sphere, managing to assume prominent 
public roles. Furthermore, religion and politics keep forming all kinds of 
symbiotic relations, to such an extent that it is not easy to ascertain whether 
one is witnessing political movements which assume religious forms or relig
ious movements which assume political forms. 

One of the main problems of the theory of secularisation is its close ties 
to a dualistic perspective of social reality, where the process of differentia
tion is defined as going from the traditional to the modern, and severely dif
ferentiating the domains "private" and "public". But as suggested by Casa
nova (1994), it is difficult to fit the reality of modernity to such a dualistic 
perspective. Social reality is not dichotomous and the use of binary catego
ries necessarily leads either to the clear delimitation of one of the poles, 
leaving the rest of reality an amorphous residual category, or to the clear 
delimitation of the two extreme poles, leaving a no less amorphous residual 
sphere between public and private. 

In contrast, starting with Hegel social theory has used a tripartite scheme: 
family, civil/bourgeois society and state. The novelty of modernity, suggests 
Casanova (1994), derives precisely from the emergence of an amorphously 
complex, yet autonomous sphere, "civil society" or "the social" which stands 
"between public and private". The actual boundaries between the three 
spheres, moreover, are highly porous and constantly shifting, thus creating 
interpenetrations between the three. Each of the three spheres, suggests 
Casanova (1994), may be said to have both private and public dimensions. 

Does a process of secularisation start among immigrants and refugees 
when they meet Swedish society? We should probably differentiate between 
various degrees of secularisation among different groups of immigrants. 
Some will be influenced more profoundly and become secularised, while 
others will not. The historical and cultural background play an important role 
here. In the Chilean case, for example, religion has declined during certain 
periods and increased during others. 

The 1960s was a period characterised by declining religiosity, but after 
the military coup an important religious revival took place, and people 
turned their attention from "this world" and became more interested in the 
supernatural. Muslim immigrants/refugees have not been participants in a 
society divided between the religious and the secular, thus, the concept of 



secularisation is not adequate to analyse the situation of Muslim immigrants 
and refugees. The following analysis will attempt to test these hypotheses. 

Some statistical analysis and results 
The query about secularisation has been measured directly through the 
question about the immigrants' and refugees' interest in religion. 

Table 2: Has your interest in religion increased or diminished 
during your stay in Sweden? 

Increased or Diminished (%) Total (%) 
unchanged (%) 

Diminished (%) Total (%) 

Chilean Catholics 61.1 38.9 100 
Eastern Christians 63.7 36.3 100 
Muslims 96.3 3.7 100 

Chisq: 397.01; 2 G.L.; p: 0.0000 

The answers show that secularisation, measured in this study as a rate of 
declining interest in religion practically barely exists for Muslims, being only 
3.7%. 

The situation differs for the Chilean Catholic group and the Eastern 
Christian group. The exhibited rates of decreasing interest (38.9% and 
36.3%) point to the presence of secularisation. The differences among the 
groups are statistically significant as shown by the Chisquare in the table. 

Another indicator of the process of secularisation is the participation in 
conventional rites pertaining to each religion considered in this study. 
Therefore we have asked about that in the following question: 

Table 3: How often do you participate in a mass or pray at the mosque? 

Chilean 
Catholics (%) 

Eastern 
Christians (%) 

Muslims (%) 

Several times or 
once a week 9.0 39.4 76.4 
A few times a month, 
rarely or never 91.0 60.6 23.6 

Chisq: 937.93; 2 d.f.; p: 0.00000 



Actual participation in central rites like mass or prayer in the mosque has 
been considered a good measure of secularisation: low rates of participation 
would characterise secularised groups. Statistical differences exist between 
Muslims, on the one side, and the other two groups, on the other side. The 
Muslim group shows a higher rate of participation, the Chilean Catholics 
being the group that shows the lower level, only 9%. We can see here the 
process of secularisation affecting the Chilean group and the non-
secularisation of both the Eastern Christian and the Muslim groups. The 
differences among the groups are statistically significant. 

Potential differences in religious practices when comparing the situation 
in the home country and the situation in the host country have been used as 
another indicator of secularisation. The analysis has been made of the Mus
lim group and the results are the following. 

Table 4: A comparison concerning visiting or praying at 
the mosque. Home and host country. 

Chisq: 6.19; 2 G.L.; p: 0.045 

The comparison between visiting the mosque in the home and the host 
country also reveals a similar situation to those above. The Muslim group 
seems not be secularised in Sweden. They have maintained, and to some 
extent, have increased their interest in religion. 

In order to enquire whether religion is increasingly defined by the immi
grants as something private, we have asked about the frequency of praying 
in private. The question was whether the groups showing a higher level of 
secularisation would also show a higher level of praying in private. The ba
sis for this question is the assumption that secularisation implies increasingly 
preferences for private religiosity. Our results show, however, that Muslim 
immigrants especially pray privately very often. This affirms the suggestion 
of Beyer (1994) that the private sphere is evidently also a vital part of the 
public sphere, and the immigrants praying at the temple/mosque will also 
pray frequently in private. 

Home Host 
country (%) country (%) 

Several times 
or once a week 
At least once a month 

Rarely or never 

71.6 

12.1 

16.3 

76.4 

9.9 

13.6 



The Eastern Christian group shows high rates of praying in private (51.9%) 
and in public places (39.4%). The Chilean group shows, instead, a prefer
ence for more private religiosity (38.7%) compared with a low rate of public 
religious practice (9%). 

Table 5: How often do you pray in solitude? 

Several times Other 
or once a day 

Chilean Catholics 38.7 61.3 

Muslims 96.9 3.0 

Eastern Christians 51.9 48.1 

The following table shows a comparison between the practice of praying in 
solitude in the home country and in the host country. We use data from the 
Muslim group. The table reveals that both situations imply high levels of this 
kind of religious practice, reaching almost 100% in the host country. This 
demonstrates once again the high degree of religiosity of the Muslim group 
in circumstances of exile/migration, which appears as a factor of increasing 
religiosity. 

Table 6: How often do you pray in solitude? Comparison 
home and host country: Muslims. 

Muslims Several times or Other (%) 
once a day (%) 

In the home country 86.7 23.3 

In the host country 96.9 3.0 



Chapter 3 
LIVING IN A GLOBAL SOCIETY 

Most analyses of migration and exile have been constructed upon a view 
that assumes the existence of a dichotomic situation: the world is composed 
of traditional and modern societies. Immigrants and refugees are considered 
passing from a traditional state to a modern state. Problems of adaptation to 
the new circumstances are therefore considered crucial. The individuals 
coming from traditional societies should adapt and adopt modern values and 
norms and behave modernly. However, a new concept has arisen: the con
cept of the global society. It dramatically rejects this dichotomous view of 
the world, and specifically challenges the validity of analyses centred on the 
immigrants' and refugees' transition from the traditional to the modern. 

The concept of global society is of recent origin. Much of the literature 
has emerged only since the late 1970s and 1980s. Globalisation theory takes 
as its unit of social analysis the entire globe, which it treats as a single social 
system. Refugees and immigrants are, in this context, processes and actors 
developing in the global system. They are not isolated phenomena but a 
constitutive part of the host society, while both home and host countries are 
parts of the global society. 

Globalisation is the process whereby the population of the world is in
creasingly bonded into a single society (Outhwaite & Bottomore 1994). 
Host and home countries are not separate entities but ligated by fundamental 
ties. The concept suggests that the creation of world society is no longer the 
project of a hegemonic nation-state but the undirected outcome of social in
teraction on a global scale. As expressed by Robertson (1989), "in using the 
term globalisation I refer to the overall process by which the entire world 
becomes increasingly interdependent, so as to yield a single place. We could 
even go so far as to call the latter a world society as long as we do not sug
gest by that term that nationally constituted societies are disappearing." 

The West is at present the crucible of what is emerging as a universal 
culture, one united, quickened and even defined by what we are calling post
modernist developments. English plays an important role in this civilisation, 
as the de facto lingua franca. Geographically, the civilisation embraces non-



Western nations like Australia and Israel, an even non-Western people like 
the Japanese. The people in this civilisation are almost interchangeable in 
culture and media characters, clothes, dialogue and style of living. The main 
characters are universal, i.e. globally recognised. On the surface, this civili
sation is defined by consumerism, clothes, leisure, rock music, television 
programmes, pop heroes and media celebrities. It also has a sacred pilgrim
age place, Disneyland, which is like the Vatican for the Catholics. 

Starting in the 90s, the world map was divided into two major categories: 
the civilisations that are exploding and those that are imploding or collapsing 
on themselves. The imploding nations are in no position to seriously chal
lenge or offer plausible alternatives to the exploding civilisations for world 
leadership. Only the Muslim world offers a global perspective with potential 
for a role on the world stage. In the main, Muslim civilisation appears to be 
at variance with Western civilisation. Its notion of a balance between din, 
religion, and dunya, the world, is a worthy one. It can provide a corrective 
to the materialism that characterises much of contemporary civilisation, of
fering instead compassion, piety and a sense of humility. 

In the present post-modernist era, the mall is the contemporary equivalent 
of the mosque or the Christian temple. It acts as a social focus, and people 
go to it faithfully, daily, for renewal and companionship. The mall represents 
an explosion of consumerist images which appeal to the senses. The mall is 
also fiin, a carnival, there is irony in its juxtaposition of the serious and the 
comic, people visit it to relax. 

In contrast the mosque/temple brings the believer away from the mael
strom of daily life, suspending it. It is characterised by calm and peace. The 
believer is encouraged to think of the timelessness of God. The mall and the 
mosque/temple, one a paradise of colour and fun, the other a paradigm of 
piety, suggest alternative life-styles and opposing philosophies. Especially 
Muslim but also Christian fundamentalists' response to post-modernism is 
the same as it was a century ago: retreat accompanied by passionate expres
sions of faith and anger. 

According to globalisation theory modernisation of the present society 
has resulted in the spread of certain vital institutions of Western modernisa
tion to the rest of the globe: especially the modern capitalist economy, the 
concept of nation-state, scientific rationality in the form of modern technol
ogy and the existence of persons moving from one country to another giving 
rise to migration currents. This spread is, however, much more than the re
production of Western forms of modernisation. It has resulted, more pre
cisely, in a new social unit which is much more than a simple expansion of 
Western modernity. It is more than the spread of one historically existing 
culture. It is also the creation of a new global culture with its attendant so
cial structures. We can hypothesise here that both immigrants and individu-



als from the host country fit the essential features of the same global culture. 
There is no basis for cultural conflict, and if conflicts appear, they are a re
sult of social conflicts occurring in the society, i.e. conflicts that impede it 
from dealing with the global culture of the global social system. 

Differences among people, countries and places exist, but they are not 
essential features that make it impossible for an individual from one country 
to understand the most central cultural and social symbols of another coun
try. The differences are singularities that are secondary with regard to the 
features of the global society. Singularities may, however, be transformed 
into something essential for example in situations of social conflict where 
individuals are separated and maintained within cultural, ethnic or national 
boundaries. In situations of social conflict, singularities are used in order to 
dichotomise or separate individuals by categorising them into friends and 
enemies. Globalisation is a sort of antithesis of conflict. 

For economists, globalisation has been associated with the breakdown of 
national barriers, for example, the operation of capital markets which began 
in the early 1980s. This has resulted in simultaneous dealings in the main 
markets of New York, London, Tokyo and Frankfurt (Outhwaite & Botto-
more 1994) such that the movements of the market are clearly outside the 
scope for control by any one national agency. Market mechanisms today are 
clear signals of globalisation. 

Globalisation also implies transformative effects on the lives of individu
als and their relations with each other. Territorial boundaries and barriers are 
today disappearing and football, television, fax, electronic mail, and even 
migration streams, communicate with most countries in the world. The act of 
migration implies transformation in the lives of the individuals that immi
grate due to the globalisation effect. We live in a globalising social reality 
where previous barriers to communication no longer exist, and where the 
world is more and more becoming a single place. From this perspective, the 
supposition that immigrants come from a 'traditional' society to a 'modern' 
one is no longer acceptable. 

If we want to understand the major features of contemporary social life 
and specifically to understand the characteristics of home and host countries, 
we have to go beyond local and national factors, and beyond the traditional-
modern dichotomy, to situate our analyses in this global context. Those who 
have applied this dichotomy ought now to understand that people, cultures, 
societies and civilisations previously more or less isolated from one another, 
are now in regular and almost unavoidable contact, migration being one of 
the most important channel of communication. 

Globalising socio-structural and cultural forces acting in our society im
ply a common context that attenuates the differences among the previously 
existing, different ways of life. Immigrants from different countries coming 



to Sweden discover that in essential dimensions of life they have similar 
strategies. The differences exist but they are only secondary singularities 
which become more central only when social conflicts appear. In the context 
of globalisation, thus, there exist lesser differences between immigrants and 
the people from the host country than in the theoretical perspective of the 
traditional-modern dualism. As expressed by Beyer (1994), we live in a 
global metropolis in which things that do not belong together nevertheless 
live side by side, economy and work being examples of some of these 
things. Work, in this sense, is instrumental in the elaboration and develop
ment of globalisation. 

We increasingly share, a common social environment that conditions 
what happens to us. For immigrants and refugees a common social environ
ment is created where they assimilate both the reality of the host country and 
the reality of the home country. They leave the home country but in the 
sense discussed here, they have never left it, because home and host coun
tries are parts of the same system: the global society. In this context, we can 
expect religion act as the religious dimension of global society. Religion can 
act as the link uniting the different parts of the social environment. In other 
words, the global social reality relativises all particular cultures including the 
religions that form parts of these cultures. 

An exception is when traditional religions are very closely tied to particu
lar cultures, expressing the wholeness of society and establishing barriers for 
contact with the outside or in situations of social conflicts. Particular cul
tures may survive in situations of migration and exile but in an altered form 
in the host country, and the religious traditions associated with them may 
also survive but face the serious challenge of the relativised context, which 
will often result in significant crises within those traditions. 

Globalisation theory implies that one ought to analyse the social whole 
and not just the parts. It is a perspective that emphasises the point of view of 
totality. The analysis of the immigrants' and refugees' situation in Sweden 
would, from this perspective, start with an analysis of Swedish society and 
the conditions that generate immigration not with the particular, i.e. the im
migrant. In order to make a such global analysis, there exist some theoretical 
references that I would like to present here following the guidelines pre
sented by Beyer (1994). 

From a perspective that stresses the role played by the economy, the 
capitalist world-economy is considered by some authors to be the global 
social context that conditions all other aspects of social life (Wallerstein 
1987). Immigration is an example of conditions generated by the capitalist 
world economy and of the interdependence of all countries on the basis of 
capitalism. Individuals are forced to emigrate searching for work in another 
country, but they have the same economic rules in both the home and the 



host country. Thus, society for them is global because the capitalist economy 
is global. 

Criticisms of this economic contextualisation of globalisation theory point 
to the presence of at least two 'logics' in the global system, an economic 
logic and a political logic. Representing another theoretical reference in this 
context John Meyer (1979) adds the analysis of a world-polity, especially 
the global system of nation-states, to the basic notion of a world-economy. 
This perspective suggests that in the case of the transition to modernity, 
some of the secular spheres, particularly the emerging modern absolutist 
state and the emerging capitalist economy, were more lawful and more 
autonomous than the others. These two secular spheres, states and markets, 
now tended to dictate the very principles of classification which served to 
structure the new modern system. In spatial-structural terms we may say that 
if reality was previously structured around one main axis, then a multiaxial 
space has now been created with two main axes structuring the whole 
(Casanova 1994). Immigrants coming from countries where the market de
fines the rules of the economic system will show similarities in their adapta
tion strategy and also with reference to the host country. Likewise, immi
grants coming from countries where the state is shaped in democratic forms 
will show similar strategies in social and political behaviour in the host 
country. 

For Meyer the world-polity is a system that operates parallel to the 
world-economy being to a significant degree functionally independent of it. 
On the theoretical level, Meyer distinguishes between polity and economy as 
different systems of social value creation. The economy creates value 
through commodification (extraction, production, exchange and consumption 
of commodities). The polity creates value through collective authority. 
Those immigrants coming from countries with similar economic and political 
rules as compared to the host country, will probably show lesser problems in 
adaptation to the host country. Meyer discusses that increasingly strong, 
centralised states have emerged over the globe, a pattern that does not vary 
according to the world economic status of countries. Meyer also points out 
that the global system of nation-states exhibits an overall structure that 
largely brackets the vast economic equalities. Meyer's modification of 
Wallerstein's theory may, thus, lead to a definition of the global system not 
as a world-economy but as a world political-economy. 

Roland Robertson representing another perspective, believes that in the 
context of globalisation, modernisation increasingly detaches individual 
selves from primordial immersion in networks of kinship and locality, fa
vouring greater differentiation between self and society. Life in modern so
ciety therefore has two poles of identity: the realm of societal-systemic 
functionality and the realm of individual and relational being. The classical 



image of an immigrant who was a peasant in the home country and therefore 
did not differentiate between self and society, is no longer useful in the 
analysis of the type of contacts between home and host countries. 

Globalisation complicates this dualism because it sets particular societies 
in a wider system of societies: national societies operate in the broader con
text of a global system of societies, and this relation has an essential effect 
on how they constitute themselves. Individuals form their personal identities 
in the knowledge that their society is only one among several actual possi
bilities. A single social world, says Robertson, leads to the relativisation of 
all self/society dualism. 

Globalisation involves, as commented by Robertson (1989), a double 
process. Because there is no common and dominant model to which socie
ties can conform, each society creates its own particular image of global or
der by promoting its own national image of the good society. The global 
universal results from the interaction among these images. In this context 
Robertson speaks about 'the particularisation of universalism and the uni-
versalisation of particularism'. Here, it is crucial to analyse the type of par
ticular image of the good society created in the host country and the distance 
from the images created in the home countries. If the differences are signifi
cant the problems of adaptation will also be significant, because the global 
universal will not result from the interactions among the images. 

But, individuals, more often than not, escape their particular self-society 
relation and increasingly form their identities trans-societally through inter
national organisations and movements, tourism, migration, foreign work and 
inter-ethnic contact within societies, and thus making possible the global 
universal. 

Robertson distinguishes two types of global Gemeinschaft and global Ge-
sellschaft (Beyer 1994). A first Gemeinschaft sees the world order as con
sisting of an agglomerate of closed societal communities, each with its own 
inherent and more or less incommunicable identity. This conception rejects 
globalisation. One example given by Robertson is the political-religious fun
damentalism of Iran. Another example is the racist discourse of European 
political extremist movements. Here, close ties between religion and a par
ticular culture, or between ethnicity and a particular culture, encourage the 
formulation of national identities in terms of a particular religion, or culture 
or ethnicity, a situation that gives rise to fundamentalist movements. An im
portant point here is that these forms are not purely religious, ethnic or cul
tural but also centrally political. 

A second Gemeinschaft image considers a global order possible only to 
the extent that a single global community is established, a sort of "global 
village", putting the emphasis on harmonisation of differences. The examples 



that Robertson gives are the view espoused by the Roman Catholic Church 
and the contemporary peace movement. 

In turn, the first Gesellschaft version conceives of the world order as an 
association of open societies with a large amount of socio-cultural inter
change among them (Beyer 1994). This conception preserves national so
cieties as a central feature of the global system, seeing their interrelationship 
as something that helps their own interests and those of the whole. The sec
ond Gesellschaft image places relatively little emphasis on the integrity of 
national societies, seeing global order as possible only on the basis of delib
erate and systematic world organisation. 

Beyer suggests that Niklas Luhmann's writings give an important contri
bution to the discussion about globalisation (Luhmann 1984 1990). Society, 
in the definition of Luhmann, is a kind of social system, and as a social sys
tem it consists of actions and is based on meaningful communication. Soci
ety is, thus, an encompassing social system that includes all communication. 
We reach the boundary of a society when all communication ceases to oc
cur. 

This definition implies a conception of contemporary society as a global 
society simply because communication often takes place between any two 
points around the globe. Communications between Sweden and Iran or 
Sweden and Chile exist today, and they develop further. Such communica
tions will surely influence the type of image of society that the people of 
those countries will shape and consequently it is easier today for a Chilean 
to communicate with a Swede than before. 

Formulating the social in terms of communication allows Luhmann to ap
proach the question of society from a perspective that is independent of any 
specific kind of social communication, economic or political: "The theory of 
social systems, by its own logic, leads to a theory of society. We do not 
need political or economic, 'civil' or 'capitalistic' referents for a definition of 
the concept of society. This, of course, does not persuade us to neglect the 
importance of the modern nation-state or the capitalist economy. On the 
contrary, it provides us with an independent conceptual framework with 
which to evaluate these phenomena, their historical conditions, and their far-
reaching consequences" (Luhmann 1990). 

Luhmann, like the other authors discussed here, shares the idea that we 
have a world society essentially because the fundamental social mode now 
extends continuously around the entire globe (Beyer 1994). Luhmann 
avoids, however, the economic reductionism of Wallerstein and the eco
nomic-political reductionism of Meyer. From Luhmann's perspective, mod
ernisation and globalisation are intimately related phenomena. Luhmann 
does not consider, however modernity to be characterised primarily by a 
quantitative increase in differentiation, but more importantly by a qualitative 



change "in the criterion according to which we form the main divisions of 
social communication" (Beyer 1994). The most crucial aspect of the change 
is a shift from a dominance of stratified differentiation to a dominance of 
functional differentiation (Luhmann 1982). 

Luhmann suggests that functional distinctions, in a society dominated by 
stratified differentiation, such as the economic division of labour or special
ised institutions, help structure and reinforce the differences between strata. 
An example giving by Beyer (1994) here is the traditional Hindu caste sys
tem in which functional role, group membership and status were highly co
ordinated. 

From the Luhmannian perspective, the gradual shift to modernity has as 
its central structural feature the reordering of stratified priorities; action is 
oriented toward different, functionally specific rationalities. Instead of tradi
tional nobilities, merchant and peasant strata, we now deal with political, 
economic, scientific, educational, religious and other systems (Beyer 1994). 
This gradual shift is present in Sweden as well as in Chile, Iran or another 
home country. A society characterised by stratified differentiation is signifi
cantly different from a country characterised by functional differentiation. 
The world today is characterised principally by functional differentiation. 

According to Luhmann, stratification is also a feature of modernisation 
but operates to structure and reinforce the dominant differentiation of func
tional systems of social communication. Luhmann suggests here that 
core/periphery, class divisions and segmented states are essential structural 
features of the modern global economic and political systems but not of 
global society as a whole. 

Increasing functional differentiation implies the dominance of social sys
tems that specialise in specific modes of communication. Those modes are 
comparatively free to create many more possibilities for the society and set 
relatively independent boundaries for each system. Under modern circum
stances the only boundary that remains possible for the encompassing socie
tal system is the globe itself. Luhmann, as expressed by Beyer (1994), views 
globalisation as the almost incidental consequence of structural modernisa
tion in Western society. 

Luhmann distinguishes between what a society is as a social system and 
the thematic representations or images of that society that reflect the actual 
structure of a society. The more complex a society is, the more problematic 
all self-thematisations become, producing competing images of the world 
order. Stratified societies were less complex than modern society and less 
problematic to thematise. For example, domination by the upper strata al
lowed them to present the view that they represented the society as a whole. 
The upper strata determined the defined ends of the society. But with the 
shift to a primacy of functional differentiation Luhmann believes that the old 



solutions for thematising society become highly problematic (Beyer 1994), 
because each subsystem creates several possibilities for social action and the 
relation of societal subsystems is no longer structurally hierarchical. 

One important consequence of the theoretical frames presented above is 
that social dimensions of life, such as religion, may have a role in a global 
society that goes far beyond socio-cultural particularism, and if we take as a 
basis the Luhmannian perspective, we can consider religion to be an inde
pendent force in globalising conditions. It points to the possibility of relig
ious global systems similar to the economic or political global systems. From 
this perspective an immigrant living in a host country can experience the 
same religion as in the home country without significant changes in the relig
ious system due to intercourse with the social environment. In essence, the 
religious system of the immigrant participates in the same global social envi
ronment. Religion, in this context, is no longer closely tied to socio-cultural 
particularism. A Muslim may be a real Muslim in France or in Syria, and the 
particular way of being a Chilean Catholic in Chile will remain the same for 
a Chilean immigrant living in Sweden. 

One consequence of the globalisation theory is to believe that the gradual 
shift to a dominance of functionally differentiated structures implies that the 
whole notion of territoriality is recast so that it is less and less a delimiter of 
societies. The migratory currents characterising Europe today are a demon
stration of this consequence. People with various citizenship living in the 
same territory implies that territory is no longer the sole delimitation of a 
society. The development of a global capitalist economy relatively inde
pendent of territorial limits also illustrates the changed meaning of territori
ality under modern conditions. Some authors claim that territorial limits re
main for reasons of administrative efficiency (Ibid.). 

From the point of view of ethnicity, an individual's ethnic affiliation at 
any point in time depends on the ethnic identities available to him/her in a 
particular situation, their role in circumstances of social conflict and specifi
cally their role in the context of the global society. From this perspective, 
and following the Luhmannian perspective, if ethnic affiliation is a resource 
in a functionally differentiated system, it will be reinforced. The important 
aspect here is that a great deal of social communication today crosses state 
boundaries, and once again, migratory currents are an example of such so
cial communication. Other aspects are mass media, market trade, sport, etc. 

In this context it is important to take into account the suggestion ex
pressed by Beyer (1994) that functional differentiation is not the division of 
social action into so many segments, each of which focuses on a different 
function and the sum of which makes up the society. Systems are not parts, 
and each of the systems, whether economic, political, scientific, religious, 
etc., has its own relatively independent perspective on the society and on the 



world as a whole. This implies that it should be possible to construct a the
ory of the modern world system using the communicative techniques of any 
one of them for example, religion, as a point of departure. These systems are 
totalising in the sense that they are applicable to anything in their environ
ment but they are not thereby all-encompassing (Beyer 1994). As expressed 
by this author, "everything has its price but not everything is commodified. 
Everything potentially affects our health but not everything is medicalised". 

The systems, furthermore, are not hierarchically ordered and therefore 
they may push in contradictory directions, for example, family ties may 
conflict with political inclinations. One system, e.g. religion, may emphasise 
adhesion to the values of the home country and another, e.g. work, may 
stress integration in the host country. The multiple descriptions of problems 
of identity among immigrants are examples of such contradictory directions. 
These processes imply that a global system has weak components that con
tribute to emphasise particularism instead of globalism, and putting the less 
significant things in the centre. 

In order to manage these systems, people seek a way of ordering choices, 
and there exist many possibilities. They may concentrate on one system as 
opposed to others as in the case of religious fundamentalist behaviour. They 
may combine according to situations or crisis. Individuals can also manage 
the systems with group identifications such as circles of friends, voluntary 
organisations or ethnic groups. 

The last strategy represents a very important socio-cultural particularism 
in a global society: individuals may seek to orient themselves in the imper
sonal, global society through identification with a particular group and its 
specific culture. As expressed by Beyer (1994), in a continuously and often 
rapidly changing societal environment dominated by instrumental norms, this 
strategy can provide continuity and thus the perception of control and 
meaningful context. In fact, this strategy represents a Gemeinschaft in the 
middle of the contemporary global society, and probably most people in the 
world today live their lives to some extent under the aegis of some group 
culture. 

A close interconnection almost always exists between group culture and 
ethnicity in the sense that the basic functions of ethnicity exist in the com
munity. Traditionally ethnicity has been a mode of relating to the world es
pecially in segmented societies. The situation today is different. Ethnic mo
bilisation manifests itself in similar ways as strategies of group culture in the 
middle of the global society. Religion is a specific way of communicating. 
Like other systems of communication it can be the locus of a differentiated 
instrumental subsystem of modern global society. Like religion, ethnicity is a 
social sphere that manifests both the socio-cultural particular and the global 
universal. 



Modernity results, suggests this author, both in the increased individuation 
of persons and the increased impersonal power of the social systems. This 
combination implies that differentiated functional systems concentrate on 
specialised means of communication and not on the total lives of the people, 
leaving a great deal of social communication underdetermined, and far from 
being unimportant residuals this is where much of social life takes place. In 
this context, and following Beyer, we can suggest that ethnicity can, and to 
some degree does, serve as a system specialising in what, from the perspec
tive of the dominant functional systems, are residual matters. Ethnicity's 
view under modern and globalising conditions, is therefore typically 'antisys-
temic' in the sense that ethnic groups tend to see their communication as es
sential because it addresses the problems that the dominant systems either 
leave out or create without solving. Among the more persistent and central 
residual problems attendant upon globalisation are those pertaining to the 
relativisation of personal and group identities. Ethnicity, like religion, can 
respond either in a privatised form or as a part of a larger social movement. 

The concept of global society implies a new perspective on the analysis 
of immigration and exile. The dichotomic view about modern and traditional 
societies is rejected. Immigrants and refugees are not persons passing from a 
traditional to a modern phase. Both the host and the home country deal with 
essentially similar dimensions of life. They are part of the global world and 
the global culture. In this context, social conflicts may imply the emphasis of 
secondary differences. The characteristics of the global society also imply 
that a great deal of social communication is undetermined, and, here, social 
life may take the form of a reaffirmation of particularities. Ethnicity may act 
in this context as anti-systemic and anti-global, as a force against globalisa
tion, especially in situations of social conflict. However, it seems that ten
dencies toward globalism are stronger and similarities will prevail against 
differences, under conditions of normal social life. 

Radical transformations in the relation of the individual to the social or
der characterise the global society, and those transformations have also re
sulted in concomitant changes in religious consciousness. The change from 
archaic, primitive, traditional and pre-industrial modern times to our con
temporary situation in which industrial, bureaucratic and capitalist principles 
of social organisation are dominant, has been characterised first by the 
emergence of what may be called the privatisation of personal existence and 
the accompanying privatisation of the sacred cosmos, but also by the emer
gence of a global existence, by the identification of the individual with 
global tendencies developing in the world with the accompanying globalisa
tion of the sacred cosmos. Both tendencies coexist in the modern society. 





Chapter 4 
OFFICIAL AND POPULAR RELIGION 

Both the cultural and historical heritage from the home countries and the 
situations of immigration and exile contribute to shape a special kind of re
ligiosity among immigrants and refugees. Their religiosity differs from offi
cial religions, and these emerging forms of religion and practice can be 
called 'popular religion'. Popular religion responds to the context of immi
gration and exile, and it can be considered the contribution of religion to the 
survival of immigrants and refugees in the host country. 

Popular religion is, however, a controversial term. Isambert (1982) raises 
the question of whether popular religion is a myth or a reality. He concludes 
that in its historical extension, it is not a unitary phenomenon. It only reflects 
the subjectivity of the parts in conflict. Popular religion, for this author, is 
synonymous with resistance to change. Pace (1987) suggests another view: 
popular religion as a derived, relational concept. He alludes to the fact that 
in religious fields there is always an asymmetrical relationship between 
those holding the symbolic power to manipulate sacred things and the re
cipients of this power. According to Pace, popular religion can be viewed as 
being a subcode of the general code called religion, and it can therefore lose 
its depth and conceptual validity: popular religion does not exist in and of 
itself, it is a variant of the circularity of the religious subsystem, a mode by 
which a religious system differentiates its own interior to better respond to 
the various pressures and changes of its environment. The term popular re
ligion can, however, be fully applicable to understanding different strategies 
developed by immigrants and refugees in order to integrate in the host coun
try or to protect themselves from the psychologically and socially disturbing 
effects of leaving their home country and being confronted with a set of un
known values and behaviour norms. 

The official model of a religion is a coherent and consolidated meaning 
system, articulated by doctrinal experts and typically promulgated only after 
official approval (McGuire 1992). Official religion prescribes a set of norms 
and regulations consistent with the group's doctrine. These obligations for 



behaviour specify what actions are necessary to be a member. They include 
ideals toward which members should strive. McGuire describes official re
ligion as "a set of beliefs and practices prescribed, regulated and socialised 
by organised, specifically religious groups. These groups set norms of belief 
and action for their members, and they establish an official model of what it 
means to be one of us". 

Official religion tends to emphasise standardised cultic expressions such 
as a liturgy or formal order of worship. It also uses ritual specialists such as 
priests, ministers, cantors, etc. Official religion usually organises itself as a 
specialised association, developing organisational specialists and organisa
tional hierarchies. There are formal specifications and procedures for mem
bership and jurisdictional boundaries, usually in the form of parish bounda
ries. 

The institutional organisation of religious groups in official religion nor
mally adopts specific forms of polity, namely the arrangements for the exer
cise of legitimise authority in the organisation. Thus, in the Roman Catholic 
Church, local parishes are served by priests who are responsible to bishops. 
The bishops are responsible to the pope, using his delegated authority in 
their dioceses. 

The development of a specialised official religion is the result of histori
cal processes of institutional differentiation. Earlier religions were relatively 
diffused throughout all aspects of social life, and the practice of religion was 
relatively unspecialised. Modern religion, in contrast, is almost always char
acterised by institutional specialisation, namely the standardisation of the 
world-view in a well-defined doctrine, with specialists performing religious 
roles and controlling doctrinal and ritual conformity by means of an organi
sation. Each institutionally specialised religion usually consolidates its be
liefs, values and practices into a coherent model that includes, as mentioned 
above, a prescribed doctrine, a set of ethical standards, cultic expressions 
and institutional organisation. In this context, spontaneity in cultic expres
sions or other aspects of official religion are not emphasised. 

The specialised religious institution mediates the official model of relig
ion to the individual believer, and individual religiosity in official religion 
can be described in terms of conformity to the official model: the formal re
lationship of the individual's beliefs to church doctrine, the conformity of the 
individual's ethical standards to the ethical teachings of the official religion, 
individual observances and devotions related to the cultic expressions of the 
official religion and the individual's relationship to the institutional organi
sation expressed as membership. 

Discrepancies exist between the individual's religion and the official 
model. These discrepancies give rise to different models of popular religion. 



Although an official religion always exists and is characteristically a coher
ent, consistent body of beliefs and practices, the people's versions of it, are 
usually not consistent. 

People combine official aspects of religion with non-official aspects, and, 
as expressed by several authors, people appear to be comfortable with 
highly incoherent assortments of beliefs and practices (McGuire 1992; 
Bibby 1983; Hertel 1980). People disregard some religious aspects and em
phasises others. Sometimes individual members of a religious group may 
disagree with the official beliefs and practices. As discussed by McGuire 
(1992), an important proportion of US Roman Catholics do not agree with 
the official church teachings on birth control, abortion and divorce. McGuire 
reports a study in which most Catholics surveyed felt that a person could be 
a good Catholic without going to church every Sunday (70%), without 
obeying church teachings on birth control (66%), and without going to pri
vate confession at least once a year (58%) (D'Antonio et al 1989). Popular 
religion may, thus, be conceived as an operative form of religiosity, and may 
vary considerably in degree, expressing that some people are more inter
ested and involved in religion than others and that some people are more 
adherent to the official teaching than others. However, they may all be con
sidered religious but in different ways and to different degrees. 

Popular religion, from this perspective, does not represent a single entity. 
Popular religion may, for example, be a popular version of official religion 
but completely uncontrolled by official religious organisations. Some prac
tices of popular religion, despite the fact that they are not accepted by the 
official church, are supported in the same corpus of beliefs that support other 
practices that are advocated by the official religion. Popular religion is often 
a form of assimilation of the religious phenomena in the official context, dis
associated, to a major or minor degree, from the orthodoxy of the official 
church, but using some elements coming from the official religion, and, in 
some way, being a part of it. Popular and official religiosity coexist and both 
should be understood as a complexity. 

Popular Religion is not characterised by defined forms and rites. On the 
contrary, it exists and develops through the active participation of the peo
ple, changing forms, using some channels of expression one time in a spe
cific social and cultural context, and other channels of expression another 
time and in another social and cultural context. 

Popular religion is not a religious style identified with traditional people. 
Neither can the term 'popular', when referring to popular religion, be con
sidered synonymous with the term 'folk,' which expresses the product of a 
tradition and is static. Popular religion exists, as discussed by Staples 
(1979), as a continuity between the present and the past characterised by 



creative variation by individuals and groups during performance, determina
tion of the part of the form or forms which will eventually survive, and evo
lution in a community uninfluenced by present popular forms. The concept 
'popular' here is essentially dynamic. 

Usually popular religion acts in a delimited field. A person exercising a 
popular religious form will not be influenced in his/her entire way of life by 
the characteristics of this religious style. However, when life circumstances 
become dramatic or change significantly, as in the case of migration, popular 
religious forms can become a style of life, comprising the whole life per
spective and behaviour 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 'religion of the people' coincide. In 
this case, religion is both 'popular' and 'official' (Staples 1979). Usually, 
popular religion develops in a weak association with a church. Religious be
haviour becomes 'official' when it is explicitly oriented towards church 
forms, and becomes 'popular' when the situation calls for conduct that 
clearly reveals the link between social and psychological circumstances and 
religion or 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 be
cause one's conception of the deity is in part determined by projections from 
earlier, culture-bound experiences (Argyle, Beit-Hallahmi 1975). Official 
religion refers to the believer's conduct as a member of a church; popular 
religion to the behaviour of the believer as a person who shares in a particu
lar religious culture. 

Popular religion is both very concrete in its religious expressions and 
very diffuse in its meaning, fulfilling in this way a double function: it consti
tutes a dimension of the personality structure as well as an aspect of the total 
behaviour of the believer without demanding a high level of intellectual de
velopment. Popular religion constitutes one of the most permanent attitudes 
of man towards the sacred (Towler 1974). It is a threefold dimensional phe
nomena with anti-intellectual, affective and pragmatic aspects, while official 
religion stands for the intellectual, cognitive and dogmatic aspects of relig
ion. 

Finally, in this chapter we want to emphasise the special ways in which 
religion can be manifested in circumstances of migration and exile. Applying 
a Weberian perspective, immigrants' and refugees' actions are to be under
stood in terms of their own goals, goals established first in order to survive, 
and after that, to adapt to the new social milieu. Popular Religion represents, 
thus, immigrants' and refugees' own religious ways. 



Some statistical analysis and results 
The presence of mystical experiences is a sign of popular religion. Mysti
cism becomes a form of fellowship for individuals in crises of identity, a 
form, as expressed by Pace (1987), that initially solicits a subjective con
version which is entirely internal, a form in which the subject believes 
him/herself to be the protagonist because he/she feels directly filled with the 
divine. Mysticism is a sort of intermittent flux in the history of the great 
world religions, and this flux seems to vary with the manifestation of intense 
social catastrophes, e. g. profound social mutations as in the case of migra
tion/exile. 
We assume that religious experiences with their strong emotional ingredients 
point to the existence of popular forms of religiosity. The following ques
tions about religious experiences with a powerful component of emotions 
and mysticism were put to the respondents: 

* How often did you feel that you were in contact with someone 
who was dead? 

* How often did you feel that you were in contact with the Virgin 
Mary or saints? 

* When you visited a temple/mosque, how often did you feel like 
you were in contact with a powerful live force? 

* When you visited a temple/mosque, how often did you feel such 
strong feelings that you would cry? 

* When you visited a temple/mosque, how often did you feel such 
wonderful feelings that time seemed to stop? 

* When you visited a temple/mosque, how often did you feel such 
wonderful feelings that it was like another world? 

We counted the number of times that the respondents answered "yes, it has 
occurred at least one time in a period of five years", and using the procedure 
Count in the SPSS/PC we constructed a new variable that has been re-coded 
to discriminate between "yes" or "no". The results are shown below. 

Table 7: Undergoing religious experiences. 

Groups No Yes 

Chilean Catholics 41.5 58.5 

Muslims 19.5 80.5 

Eastern Christians 20.8 79.2 
Chisq: 153.65; p: 0.0000 



Both Muslims and Eastern Christians show a significant rate of religious ex
periences. The differences as compared with the Chilean group are statisti
cally significant (Chisq: 153.65 and p: 0.000). The Chilean group also show 
an elevated percentage, but it is lower than the other groups: the Chilean 
Catholics undergo fewer religious experiences than Muslims and Eastern 
Christians. This result confirms the existence of popular religious forms 
among immigrants rather than official forms. The presence of a religiosity 
with a high level of emotional components characterises our interviewees. 
This is especially true for Muslims and Eastern Christians. 

Another way of manifesting popular religion is a kind of "contract" with 
the divinity that the believer makes in order to solve terrene problems. If the 
deity helps then one should pay the favour. The payment is usually symbolic 
but implies a degree of effort or expiation. Popular religion is thus expressed 
in a ritual form which is not in line with the official rites. In the case of the 
Chilean Catholics this expression is called the "manda". The "manda" is a 
kind of contract between the praying person and the divinity: the Virgin 
Mary, a saint or someone who died in a very violent way. The divinity will 
help the person and in exchange the person will do something presenting 
some degree of difficulty. The same phenomenon exists in the Islam as "holy 
promises" and among Eastern Christians as "ought" or "nedro". 
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Figure 3: Rates of "holy promises" among 
Chilean Catholics, Eastern Chris
tians and Muslims 



This kind of non-official ritual is evidently more frequent among Catholics 
than the other groups, and especially among Muslims appears not to be 
significant. Differences between official and popular religion concerning 
rituals are probably concepts applied more adequately to Christian religions 
from the West, where rationalism and secularism differentiate among two 
spheres: religious vs. profane, official vs. popular, private vs. public, unlike 
Islam, where such dichotomies do not exist. 

Islam is both popular and official. It has strong emotional components, a 
characteristic of popular devotions, and the people participate in large num
bers in the Muslim official rituals. The role played by the religious structures 
is not as specialised as in Catholicism, where a distance between priests and 
people exists and contributes to creating the difference between popular, 
non-official forms and official rites. 





Chapter 5 
MEASURING RELIGIOSITY 

Our purpose in this study has been to describe and compare levels of religi
osity among Chilean Catholics, Muslims from the Middle East and Orthodox 
Eastern Christians, all of them living in Sweden as immigrants or refugees. 
Descriptions and comparisons imply problems of measurement. If we want 
to describe the ways of exercising religiosity we need to specify the opera
tions by which the terms will be defined and described. 

Most researchers interested in the measurement of religiosity employ a 
multidimensional perspective of religion. They propose that religion is better 
described in terms of dimensions that represent distinctive styles of religious 
orientation. Religion is, thus, conceived in terms of socially available sys
tems of significance - beliefs, rites, meaningful objects, organisational 
membership, etc. - and in terms of which subjective life is ordered and out
ward behaviour guided. 

We need to conceptualise religion as a system or structure of meaning 
which is based, not on the dichotomisation of religion and non-religion, but 
on the pattern which religion, in spite of its diffuseness and multiplicity, pre
sents to the observer. The various dimensions of the religious system consti
tute the shape of the total configuration. These dimensions are not exclusive 
but inclusive. They give texture to an otherwise undifferentiated though re
lated mass of experiences, sensations, thoughts, attitudes, activities, etc. The 
dimensions of religion are more than mere categories. Taken together, they 
constitute a configuration which is itself the object of investigation. 

A central problem in measuring religiosity is operationalising the concept 
to account for all of the different ways of being religious. We must take into 
consideration that individuals select various beliefs and practices and em
phasise some religious dimensions and minimise others. In other words, they 
vary in their chosen ways of being religious. 

Another major problem in this context is creating measurable operational 
definitions of religiosity. The definition should take in consideration that 
several dimensions of religiosity exist. Glock (1965) proposes five dimen-



sions: experiential, ritualistic, ideological, intellectual and consequential.3 

Lenski (1961) makes a distinction between religion as a form of group 
membership and religion as a form of belief or orientation. Within each of 
these two categories he proposes two additional distinctions. Religious 
group membership was studied in terms of both associationalism and com-
munalism. On the other hand, an individual's religious orientation may be 
measured in terms of doctrinal orthodoxy or in terms of one's communica
tion with the infinite, prayer and so on. Lenski calls this the individual's pie
tism. Fukuyama (1974), elaborating on the Glock's proposal, suggests that 
religion is a phenomenon which can be described in terms of at least four 
major dimensions: the cognitive, the cultic, the creedal and the devotional. 

Multidimensional measures of religiosity consider these or others dimen
sions discrete factors and translate them into operational, measuring terms, 
e.g. Stark and Glock's operational definition of religiosity when studying US 
church members. The ideological dimension was measured throughout the 
following beliefs: 

• Unqualified certainty in the existence of God 
• Belief in a personal God 
• Belief in miracles as described in the Bible 
• Belief in life after death 
• Belief in the actual existence of the devil 
• Belief in the divinity of Jesus 
• Belief that a child is born into the world already guilty of sin. 

An index was constructed upon the beliefs and a person who assented to a 
higher proportion of the beliefs was considered more religious than someone 
who assented to only one or two. 

At this point we would like to consider the multidimensional character of 
the religious phenomena, a central conception of our study. It is crucial to 
assume first, that the quality of being religious cannot be adequately meas
ured by a single characteristic. Instead, we must to pay attention to the sev-

3. The experiential dimension includes feelings or sensations that are considered to in
volve communication with "divine essence". The ritualistic dimension includes relig
ious practices such as worship, prayer and participation in certain sacraments. The 
ideological dimension refers to the content and scope of beliefs to which members of a 
religious group are expected to adhere. The intellectual dimension encompasses the 
individual's knowledgeability about the basic tenets of the group's beliefs and sacred 
scriptures. The consequential dimension includes the effects of religious belief, prac
tice, experience, and knowledge upon the individual's behaviour in institutional set
tings that are not specifically religious. 



eral dimensions of religiosity, assuming that knowledge of one dimension 
will not be a good index of the others. 

It is also important to assume that religion is not a coherent phenomena 
with sharp boundaries. Religion is, rather, a somewhat imprecise bundle of 
beliefs, rites, knowledge, ethical norms, etc. This view is specially central 
when we work with concepts like the global society. In more complex so
cieties the religious system tends to become less coherent. 

In respect to the number and type of dimensions, as pointed out by 
Yinger (1970), the five dimensions suggested by Glock and Stark have been 
proved to be insufficient. By means of factor analyses some others have 
been suggested. Various authors propose different alternatives to Glock & 
Stark's model. The important point here is to isolate dimensions that reflect 
both the uniqueness of the religious phenomena and its intercourse with the 
social environment In other words, it is important to define a model that fits 
a determined social situation, and, probably, a such model will be adequate 
only for that situation. Another model will be necessary to study another re
lationship between religion and a specific social situation. The use of several 
dimensions, each dimension defined as a variable or a set of variables with 
several indicators, permits us to move beyond nominal scales to ordinal 
scales, improving the quantitative analysis level. 

A serious difficulty associated with the efforts to measure religiosity is 
the fact that few religious aspects can be operationalised in the analysis. The 
necessity of delimitation implies that important religious aspects are not 
considered. The question is: to what extent are the religious phenomena 
covered? This seriously limits any efforts to develop generalisations about 
the relationships between religion and society in the context of migration and 
exile. More problematic is the attempt to use measures having cross-cultural 
validity, namely to really measure those qualities that are intrinsic to the 
phenomenon of religion whatever the cultural forms of their expression. Our 
study represents, therefore, only an exploratory effort. 

The first phase of the study has been concerned with the construction of 
an operational measure of religiosity. Respondents were presented an array 
of items covering what had been defined as components of religious dimen
sions. The dimensions considered4 were beliefs, rites, religious experiences, 
religious-ethical aspects, religious-organisational aspects, religious-political 
aspects. An index for each dimension was constructed and an additive index 
based on those dimensional indexes was finally defined, as shown in the 
following figure. 

4. A discussion about the considerations taken into account in the selection of these di
mensions is made in Mella (1986). 
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Figure 4: Steps in the process of construction of the index of religiosity. 



Data in the first phase of the study were collected from the 200 Chilean 
Catholics, 200 Muslims migrants from the Middle East and 106 Orthodox 
Eastern Christians. A questionnaire based on these dimensions but adequate 
to the characteristics of each group was constructed. The individuals were 
interviewed by persons sharing cultural and ethnic characteristics of the re
spective group. 

The field work took place over a period of 5-6 months, In the case of 
Muslims a male interviewer worked with male and a female interviewer 
worked with female respondents. Refusals to be interviewed and answer the 
questions from the questionnaire were minimal. 

Results 
The following figure shows the distribution of the different religious dimen
sions for the three groups. W e  use the mean (in the index between 0 and 3) 
obtained by the groups in each dimension. 

Index 

Muslims 

Eastern Christians 

Catholics 

'Beliefs ' Rites ' Exper . '  Ethics Org. Politics 

Figure 5: Religious dimensions. Means for the three groups. 

It is clear from the figure that the Muslim group exhibits the higher mean in 
every dimension. They show a religious pattern very different from the other 
two groups. Chilean Catholics and Eastern Christians reveal lower levels but 



similar religious patterns, possibly due to the almost identical religious foun
dations of these two religious groups. 

The high mean shown by the Muslims in the dimensions Beliefs, Ethics 
and Politics is salient. This patterns is adjusted to the characteristics of Islam 
discussed earlier in this book, pointing to the fact that Islam is a religion in 
which no differences are made between the religious and secular spheres. 

We have constructed, using the religious dimension, a general index of 
religiosity for each group, in order to compare them. We show below the 
figure with this index. 

Index 

Chilean Catholics Eastern Christians Muslims 

Figure 6: General index of religiosity for the groups 

The results obtained show that the Muslim group exhibits the higher level of 
religiosity followed by the Eastern Christian and the Chilean Catholic groups 
which show similar levels. The differences between Muslims and the other 
two groups are statistically significant. 

This implies that religion is more important to the Muslims than to the 
Chilean Catholics and the Eastern Christians. The high level (2.1 in a index 
varying from 0 to 3) reveals that the religious dimension is central in the life 
of the Muslim immigrants/refugees interviewed in this study. We have done 
a Canonical Discriminant Analysis5 to better situate the distances among the 

5. A discriminant analysis is concerned with the problem of distinguishing (dis
criminating) among two or more populations on the basis of observations on one or 
several variables. The method identifies the group to which an object belongs. 



three groups. The dependent variable was affiliation with one of the three 
groups, and the independent variable was the degree of religiosity measured 
through the index. 

The result is a single composite discriminant score for each individual in 
the analysis. By averaging the discriminant scores for all of the individuals 
within a particular group we arrive at the group mean. This group mean is 
referred to as a centroid. The centroids corresponding to the Chilean Catho
lics and the Eastern Christian are very close in the diagram. These two 
groups also score towards negative points in the two functions. The Muslim 
group scores towards positive points in the functions. The analysis confirms 
the result commented above, namely that Muslims are more religious than 
the other two groups. 

W e  have also analysed the distribution of the index of religiosity as a 
function of the sex of the respondents. Several studies suggest that women 
are more religious than men. In Western cultures it is usual to assume that 
women visit temples and follow the religious rituals more often than men. In 
Islam, however, public participation in rituals is assigned principally to the 
men. The figure below shows the mean in the index of religion of men and 
women in each group. 

Index 

• Men 

Chilean Catholics Muslims Eastern Christians 

Figure 7: Index of religiosity by sex. 
Comparison among the three groups. 



All three groups show higher levels in the index of religiosity for women 
compared with men. The differences, especially for the Muslim group, are 
statistically significant. 6 We corroborate the studies made in this respect 
and can also affirm that the women in our study display higher levels of re
ligiosity than men. In the case of Muslims it is interesting that although the 
public religious role is assigned to men, women are more religious than men. 

Another important factor related to the level of religiosity is the length of 
residence in Sweden. The theory of secularisation implies the hypothesis of 
a strong negative correlation between length of residence and level of religi
osity. That is to say that a person living in Sweden for several years would 
be less religious than a person living fewer years in this country. We have 
asked the members of the groups about the year they came to Sweden and 
calculated the length of residence up to 1994. We have related this informa
tion with the level of each individual in the index of religiosity. The results 
are found below distributed by group. 
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Figure 8: Residence in Sweden and degree of religiosity. 
The Muslim group. 

6 .  S e e  Appendix .  



The Muslim group shows a statistically significant negative correlation be
tween the length of residence and the level of religiosity. This means that the 
Muslim respondents show a tendency toward diminishing religiosity as the 
period of residence in Sweden increases. The figure above shows the slight 
but distinct tendency in this direction. The regression analysis reveals the 
same conclusion.7 

The Eastern Christian group shows a somewhat different situation. The 
tendency is also toward a negative relationship between length of residence 
and religiosity. This implies that the members of this group will also experi
ence a diminished level of religiosity as their period of residence is ex
tended. However, the relationship is not statistically significant.8 
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Figure 9: Residence in Sweden and degree of religiosity. 
The Eastern Christian group. 

The Chilean Catholic group is different from the others. The members of this 
group show a clear tendency in the relationship between religiosity and 
length of residence in Sweden: while the period of residence in Sweden in
creases, the level of religiosity decreases. The tendency is statistically sig
nificant.9 

7 .  S e e  A p p e n d i x .  

8 .  S e e  A p p e n d i x .  

9 .  S e e  A p p e n d i x .  
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Figure 10: Residence in Sweden and degree of religiosity. 
The Chilean group. 

To recapitulate, these results imply that we can assume that contact with a 
secularised society, such as the Swedish society, causes tendencies toward 
secularisation among Chilean Catholics and among Muslims. The tendency 
is statistically significant, especially for the Chileans. 



Chapter 6 
RELIGIOUS BELIEFS: 
COMPARATIVE PERSPECTIVES 

A religious phenomenon is composed of at least two fundamental categories: 
beliefs and rites. Durkheim defines the first as states of opinion consisting in 
representations. Religious beliefs suggests that there may be an immeasura
bly more profound, powerful and significant dimension of life than the eve
ryday or mundane. Religious beliefs concern matters of ultimate significance 
such as the meaning of life, suffering and death, and the means of maintain
ing hope for a better future. 

Some thinkers conceive of religion in substantive terms of belief in cer
tain kind of spirits, divinities or other transcendental forces. Robertson 
(1970), for example, defines religion as "a set of beliefs and symbols per
taining to a distinction between an empirical and a super-empirical, tran
scendental reality; the affairs of the transcendent being subordinated to the 
non-empirical." Others thinkers define religion and religious beliefs in terms 
of their alleged functions: "religion is a system of beliefs and practices by 
means of which a group of people struggles with the ultimate problems of 
human life" (Yinger 1975). Social scientists have, however, always been 
faced with the difficult problem of defining what kind of phenomena can be 
called religious. This has led social scientists to try a whole range of defini
tions, usually settling on formulae such as: religion involves the belief in su
pernatural forces. 

As expressed by Giddens (1989), the variety of religious beliefs and or
ganisations is so immense that scholars have had great difficulty in reaching 
a generally accepted definition of religion. In the West most people identify 
religion with Christianity, namely a belief in a supreme being who com
mands us to behave in a moral fashion on this earth, and promises an after
life to come. These beliefs, however, and many other aspects of Christianity 
are absent from most of the world's religions. 

Thus, religion should not be identified with monotheism, the belief in one 
God. Most religions involve many deities. Even in some versions of Christi-



anity, such as Catholicism, there are several figures with sacred qualities: 
God, Jesus, Mary, the Holy Ghost, angels and saints. Moreover, as com
mented by Giddens, religion should not be identified only with moral pre
scriptions, controlling the behaviour of believers. To the ancient Greeks, for 
example, the gods were largely indifferent to the activity of humanity. Nei
ther can religion be identified exclusively with the supernatural. Confucian
ism, for example, is concerned with accepting the natural harmony of the 
world, not with finding truths that lie behind it. Following Giddens we may 
suggest that religions involve a set of symbols invoking feelings of reverence 
or awe. They are also linked to rituals or ceremonies practised by a com
munity of believers. 

In traditional societies religious beliefs usually play a central role in so
cial life. Religious symbols and rituals are often integrated with the material 
and artistic culture of the society. In modern times, and as discussed in this 
book, scientific thought and technology increasingly challenge religion as a 
mode of understanding and coping with the world. In situation of migra
tion/exile however, the difficulties that the immigrants/refugees confront, 
implies on the contrary that beliefs play a central role in the strategies de
signed for coping with the world. 

The statements to which adherents of a given religion are supposed to as
sent, such as catechism or creed, are formal religious beliefs, and almost 
every religion includes this kind of beliefs. A religious system also includes 
less formal kinds of beliefs such as images, norms and myths. Religious be
liefs refer first to the supernatural. They also inform the individual as to what 
action is good and desirable or bad and to be avoided. A whole range of 
values, norms and attitudes derives from religious beliefs. 

Religious beliefs may be constructed on a dualistic world-view, where all 
reality is depicted as consisting of two modes or opposing principles, one 
Good and the other Evil. This dualistic perspective is especially important in 
the belief systems of groups growing from Islam, Judaism and especially 
Christianity. Extreme religious movements emphasise dualistic interpreta
tions of the world providing the cosmic opposition implied in dualism, a 
ready explanation for opposition to one's own belief system. 

As MacGuire comments (1992), dualistic interpretations are often used 
as a response to anomie. Anomie results in a sense of normlessness and 
powerlessness. Only a firm reordering can provide an effective protection 
against these states. A dualistic world-view provides both a framework for 
the construction of a new order and legitimisation for its maintenance. Relig
ious dualism is particularly effective in this reordering because it holds that 
both the sources of all problems and the 'real' solutions to these problems 
derive from a transcendent realm (Lofland 1966). 



A dualistic world-view contains a built-in tendency to ascribe all good 
events to God and all bad ones to Satan. There is a very close connection 
here with a dualistic perspective of the home-host countries, connecting all 
good events with the home country and all bad ones with the host country. 

Dualism offers the believer an explanatory system for reinterpreting or
der-threatening events (McGuire 1992). As such, it functions as a theodicy. 
The theodicy provides meaning and legitimisation. It can explains both good 
and bad events, opposition and confirmation, and especially, it provides a 
basis for self-justification and for the moral condemnation of others 
(Rokeach 1960). 

In extreme versions of dualism the believers' interpretation of everyday 
events is reshaped. Using dualism the believers reinterpret their positions 
and roles in the society. Religious beliefs shaped in terms of dualism confer 
significance on events that formerly seemed meaningless. Events that for
merly appeared to be random, haphazard, and disorderly come to be per
ceived as part of a clear pattern. Immigrants' and refugees' sense of ambi
guity and insecurity is resolved by perceiving their roles as part of 
'something big'. 

Statistical analysis and results from the three groups 
We have asked the respondents from the three groups about their beliefs. An 
instrument composed by some specific beliefs was constructed for each 
group in a way that it made comparisons possible. We have used the Creed 
in each religion to select the beliefs, because almost every religion has a 
creed, and it defines the most important beliefs for that religion. 

We have asked the Chilean Catholics if they believe in "only one God"; 
"in Jesus"; "that Jesus was crucified"; "that Jesus will come again"; "in the 
Holy Ghost"; "that the Catholic, Roman Church is the only Holy Church"; 
"in life after death"; "in the Virgin Mary"; and "in the devil". Table 8 (p 58) 
shows the answers, distributed in percentage. 

Important differences appear among the distinct beliefs. The majority of 
them obtain, however, a high rate of acceptance. This implies that beliefs 
play a central role in Chilean religiosity. Some official tenets defined by the 
Roman Catholic Church are, however, considered less important by the 
Chilean Catholics living in Sweden. An important segment do not feel that 
the Catholic Church is the "only Holy Church". Belief "in the Holy Ghost" 
obtains a lower rate of acceptance, perhaps due to the high level of abstrac
tion that this belief implies. 



Table 8: Distribution of beliefs among Chilean Catholics. % 

Yes No 
Only one God 97.5 2.5 
Jesus 98.5 1.5 
Jesus crucified 98.0 2.0 
Jesus will come again 82.3 17.7 
Holy Ghost 54.4 45.6 
Catholic Church, 
only Holy Church 45.6 54.4 
Life after death 85.5 14.5 
The Virgin Mary 91.3 8.7 
Devil 54.8 45.2 

We asked the members of the Muslim group if they believe that "Allah is the 
only God" and "Mohammed is His Prophet"; "if they believe in angels"; "if 
they believe in others prophets"; "if they believe in life after death"; and "if 
they believe in the existence of Lucifer." With their answers we have con
structed the following table. 

Table 9: Beliefs among Muslims. % 

Yes No 
Allah is the only God 99.0 1.0 
Mohammed is His Prophet 99.0 1.0 
Believing in Angels 99.0 1.0 
Believing in others prophets 99.5 0.5 
Believing in a life after death 98.5 1.5 
Believing in Lucifer 98.0 2.0 

The table shows that Muslims are very homogeneous in the high rate ob
tained by all the beliefs considered here. 

The Eastern Christians were asked about the following beliefs: "if they 
believe that only one God exists"; "if they believe that Jesus is the Son of 
God"; "if they believe that Jesus was crucified"; "if they believe that Jesus 
will come again"; "if they believe in the Holy Ghost"; "if they believe in 
one, holy church"; "if they believe in life after death"; "if the believe in the 
Virgin Mary" and "if they believe in the existence of Lucifer". As with the 
Chilean Catholic group, those beliefs were chosen from the Creed of the 
Eastern Christian religion. The answers are as follows. 



Table 10: Beliefs among Eastern Christians. % 

Yes No 
Only one God 89.6 10.4 
Jesus, Son of God 87.5 12.5 
Jesus was crucified 89.4 10.6 
Jesus will come again 71.6 28.4 
Holy Ghost 86.4 13.6 
Only One Holy Church 78.0 22.0 
Life after death 71.8 28.2 
The Virgin Mary 86.5 13.5 
Existence of Lucifer 65.0 35.0 

Comparing the results from the three groups becomes very clear that the 
highest level of beliefs is found among the Muslims and the lowest level of 
beliefs is found among the Chilean Catholics. We have constructed an index 
for each group with values between 0 and 3. The index includes all the be
liefs specified above. The comparison on the basis of means in the index is 
shown in the figure below.10 

Index /  
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Figure 11: Index on beliefs. Comparison between 
the three groups. Means. 

10. See Appendix. 



The difference between Muslims and the other two groups is statistically 
significant. The Muslims show the highest level of beliefs. The next question 
was whether the higher level shown by the Eastern Christians as compared 
with the Chilean Catholics, was due to random factors or whether it was 
statistically significant. Our analysis11 revealed that the two groups did not 
differ in a significant way, and Eastern Christians did not really have a 
higher level of beliefs than Catholics. 

11. See Appendix. 



Chapter 7 
INVOLVEMENT WITH THE SACRED 

Religious experiences imply consideration of religious aspects other than the 
normal, regular events of life. The term 'religious experiences' implies the 
extraordinary, the unusual. This religious dimension is difficult to approach 
because of its existence on the frontier between religion and magic, between 
official and popular religion. It is also diffuse, because different types of ex
periences have been labelled religious experiences, and it may be difficult to 
find any clear or more generally accepted conclusions about this kind of ex
perience (Pettersson 1975). 

Jung (1938) suggests that religion has a profound psychological signifi
cance. He defined religion as particular experiences that significantly influ
ence the human subject. Religious experiences and doctrines are, thus, sim
ply the codified form of an original religious experience. 

Glock & Stark (1965) define religious experiences as experiences of su
pernatural presence, as 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 
generally refer, to an individual's subjective involvement with the sacred. 
They can range from a momentary sense of peace to extraordinary mystical 
experiences. 

Different religions place different emphasis on religious experience. In 
some religions, extraordinary and intense experiences are segregated, ap
propriate only for certain members or certain occasions. Most Christian 
churches do not actively encourage highly emotive religious experiences. 
Religious sects, on the contrary, encourage the presence of religious experi
ences. 

The content of religious experiences may vary widely. It may include 
pleasurable aspects such as a sense of peace, harmony, joy, well-being and 
security, or it may also produce terror, anxiety and fear, but in both cases the 
experiences are related to the sense of power or force with which the sacred 
is believed to be endowed. As expressed by McGuire (1992), the individual 
who experiences a sense of security does so because of the power of the sa-



cred to protect from harm; the individual who experiences great fear does so 
because of the power of the sacred to cause harm. 

A religious experience usually implies an alternate 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 something or someone else. An alternate state of 
consciousness is an extreme on a continuum of religious experiences which 
also includes less dramatic religious experiences such as a sense of the pres
ence of God, a feeling of proximity to a powerful spiritual force, etc. 

As stated by William James, personal religious experiences have their 
roots in mystical states of consciousness. A mystical state alone is sui gene
ris and is so different from any other psychological state that, subjectively, it 
is seldom mistaken for anything other than religion. (Clark 1977) A mystical 
state produces a particular kind of perception involving what is probably the 
most intense positive psychological experience known to man. The feature 
most commonly reported, seeming to be at the core of the experience, is a 
perception of unity accompanied by a sense of timelessness, holiness, great 
peace and the feeling that one has directly encountered ultimate reality. Re
ligious experiences should be analysed in the context of the therapeutic role 
of religion. Religion is seen for many as a positive force leading to a sense 
of well-being and optimism, tending to reduce morbid human attitudes. 

Comparison between the three groups 
We have constructed an index on religious experiences asking the members 
of the group about the presence of some central religious experiences. 
For the members of the groups of Catholics and Eastern Christians we for
mulated the following questions: 

* How often did you feel that you were in contact with someone 
who is dead? 

* How often did you feel that you were in contact with God, the 
Virgin Mary or saints? 

* When you visited a temple, how often did you feel like you were 
in contact with a powerful live force? 

* When you visited a temple, how often did you feel such strong 
feelings that you would cry? 

* When you visited a temple, how often did you feel such wonderful 
feelings that time seemed to stop? 

* When you visited a temple, how often did you feel such wonderful 
feelings that it was like another world? 

* We asked the Muslim group the following questions: 
* How often did you feel that you were in contact with someone 

who was dead? 



* How often did you feel that you were in contact with God, the 
Prophet Mohammed or another religious holy person? 

* When you visited a mosque, how often did you feel like you were 
in contact with a powerful live force? 

* When you visited a mosque, how often did you feel such strong 
feelings that you would cry? 

* When you visited a mosque, how often did you feel such wonder
ful feelings that time seemed to stop? 

* When you visited a mosque, how often did you feel such wonder
ful feelings that it was like another world? 

With the answers we have constructed an index varying between 0 and 3 
points. 0 represents no religious experiences while 3 represents the highest 
level of religious experiences. The results12 show that Muslims and Eastern 
Christians reveal a higher level of this type of experience than Catholics. 
The differences between Catholics on the one hand, and Muslims and East
ern Christians on the other, are statistically significant. In the figure below 
we make a comparison between the means obtained in the index by the dif
ferent groups. 
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Figure 12: Index on religious experiences. 
Comparison between the groups. 

12. See Appendix. 



This figure reveals that the degree of religious experiences is higher among 
Muslims, but very close to the level reached by the Eastern Christians. The 
lowest level is exhibited by the Chilean Catholic group. 

Religious experiences do not reach the same level in the index as beliefs 
and rites, but this is an expected result: to experience the presence of deities 
or to experience profound emotions in contact with something extraordinary, 
cannot be a frequent phenomenon in a religion. In most religions this is re
served to a religious elite. The levels measured through this index reveal the 
rank of this dimension in a normal religious structure, and the three groups 
show that the importance of this dimension should be lower in the index than 
others dimensions such as beliefs and rites. 



Chapter 8 
RELIGIOUS RITUALS 

Religion is often defined as a system of beliefs and practices by means of 
which a group of people struggles with the ultimate problems of human life 
(Yinger 1970). Religious practices refer mainly to rituals, and they have oc
cupied a central place in the definition of religion. 

However, the very idea of ritual has been somewhat suspect. In fact, the 
Reformation was a protest against the way the word had been eclipsed by 
ritual in medieval Christianity, thus, any concern with ritual was judged at 
best a distraction to religious seriousness, at worst a relapse into paganism 
(Jones et al 1992). The Puritan preference for word to the exclusion of rite 
was based on an anthropology that granted priority to the individual over the 
community, to mind over body, and to the conscious over the unconscious. 
Since the 1960s, however, there has been a new interest in ritual in Catholi
cism, both among liturgists and in the human sciences. The reforms intro
duced by the Second Vatican Council directed new attention to the human 
dynamics of the liturgy13. 

Definitions of ritual should differentiate ritual activity from other forms of 
behaviour in terms of its distinctive features, usually identified as repetitive, 
prescribed, rigid, stereotyped, and so on. Thus ritual is defined as the per
formance of more or less invariant sequences of formal acts and utterances 
not encoded by the performers. The problem here is that this definition is so 
broad as to encompass everything from the nesting habits of the weaver bird 
to the coronation of the Emperor of Japan (Jones et al. 1992). Another more 
specific definition is to understand ritual as those conscious and voluntary, 
repetitious and stylised symbolic bodily actions that are centred on cosmic 
structures and/or sacred presence. 

A functional definition of ritual will consider the purposes it serves in 
human life. From this perspective we should consider that ritual consists of 

13. Liturgy is any ritual action with an ultimate frame of reference. 



symbolic actions that represent religious meanings (McGuire 1992). Ritual 
is the act of religious meaning and reaffirms the group's beliefs. Sociologi
cally the ritual is a means by which the group collectively remembers its 
shared meanings and revitalises its consciousness of itself. The use of sym
bolism such as processions, sacraments, candles, icons and chanting, aids 
the collective remembering of the group's shared meanings. 

In this context, ritual is one particularly important aspect of a group gath
ering. Ritual best makes sense in an anthropology that sees the community 
as prior to the individual, and sees the mind coming to self-consciousness 
only in interaction with the external world. Through ritual the group symbol
ises meanings significant to itself, giving symbolic form to group unity. Rit
ual both reflects and acts on the group's meaning system. A society's ritual, 
from this perspective, is the key to how that society understands itself and 
its world. Functionalist views of ritual, often portray it as maintaining social 
cohesion and cultural coherence in the face of various kinds of threats. Re
ligious ritual is said to enable people, collectively as well as individually, to 
face the boundary situations of human existence. 

The content of an act is not what makes it a ritual act; rather it is the 
symbolic meaning attached to the act by participants. Symbolic approaches 
to the definition of ritual look at it in terms of communication: it is an activ
ity that conveys meaning. However, ritual does not refer uniquely to the 
group or society. Erik Erikson has developed an ontology of ritualisation, 
which sees it as an essential and central component of the emotional devel
opment of every individual. Erikson defines ritual as an agreed upon inter
play between at least two people who repeat it at meaningful intervals and in 
recurring contexts, this interplay having adaptive value for both participants. 

It is important to recognise the essential polyvalence of ritual: the fact 
that it carries different meanings for different people, and that it operates at 
several different levels and in several different fields simultaneously (Jones 
et al 1992). Thus, a liturgical rite may explicitly mediate contact with the 
divine while simultaneously training the participants in the community's 
value system and covering over potential sources of conflict in the commu
nity by associating it with the sacred and, thus with the unquestionable. 

Ritual is something that it is carried out. It requires the physical presence 
of persons interacting in the same general space at the same time and pass
ing through a series of prescribed motions. Rituals are performances, namely 
pre-formulated acts of praise, petition and repentance, which the individual 
assumes and, if they are to be sincere, owns (Jones et al 1992). Through 
such ritual acts, verbal and non-verbal, the collective body acts corporately 
and affirms its corporate identity, while the individual participants temporar
ily subordinate their individuality to the restrictions of the shared perform
ance. 



Ritual tries to reassert the connectedness of things and the continuities in life 
(Jones et al 1992). It is less an expression of thought than an experiment in 
living. It is where we lead with the body and the mind follows. However, it 
is more important to trace the trajectory of the ritual and to ask, not what is 
being said, but what is being done. As Ricoeur's suggests, the symbol gives 
rise to thought. In this context it can be said that ritual will always be more 
than doctrine in action. 

Rituals are directly connected with symbols. Symbolism has been seen as 
an essential characteristic of human culture. Humans have been character
ised as animal symbolicum. Through the acquisition of symbolic communi
cation the human being's entire life has been radically transformed, and 
compared with other animals, we live not simply in a broader reality but 
rather in a new dimension of reality. Symbolic representation is a central 
function of human consciousness and basic to our understanding of all hu
man life. 

A symbol is "artificial", a "designator" (Morris 1987) and belongs to the 
human world of meaning. Human knowledge by its very nature is symbolic. 
Symbols cannot be understood in isolation and there is no universal symbol
ism although there may be some common symbolic themes. Symbols are 
always potentially polysemic, and they derive meaning only when contrasted 
with other symbols as part of a set. 

Turner (1974) sees ritual as having a politically integrative role and as 
being part of a social mechanism that restores the equilibrium and solidarity 
of the group. Ritual processes can be seen from the perspective of passage 
rites: the life of an individual in any society is a series of passages from one 
age to another. In the majority of human communities the primary transi
tions, or what have been termed the life crises, i.e. birth, puberty, marriage 
and death, are the focus of elaborate rites. 

In the host country, ritual practice changes its symbolic value. One no 
longer expresses, as in the home country, affiliations with the society as a 
whole but through ritual practice one bears witness to one's place in a mi
nority group. When the rituals are performed by the diaspora, they are usu
ally in opposition to the host society and mainly done out of concern for 
one's fate in the hereafter. Especially noticeable is that for women religious 
practice increases in importance within the migrant situation. It is often 
women who attend to Islam and no longer solely men as in the home coun
try. 

Ritual, like religion is a word which implies many problems for social 
scientists. Rituals are relatively fixed sequences of behaviour. As a result 
they are not individual and not ad hoc. Rituals are not legitimised in terms of 
an immediate instrumentality. 



They convey meaning by means of symbols. Rituals use symbols which 
seem to refer and connote only in the vaguest of ways (Block 1985). Rituals 
often employ relatively fixed sequences of language and above all, singing. 
They use endless repetition. They convey meaning in a different, less simple 
way than other statements. They are invariant and unclear. There is little 
possibility for individual innovation and they are anti-intellectual. 

A surprisingly similar pattern seems to emerge in all rituals throughout 
the world, and they all seem to carry much the same message. Rituals often 
involve the idea of a journey, which would illustrate a social transformation. 
This would be the case for initiation rituals. In this context anthropologists 
see rites of passage as devices for the smooth transfer of social roles from 
individual to individual. Ritual is often a dramatic commentary on life, which 
represents it as a mixture of two elements, pure and impure. The task of rit
ual is to separate the two so that the impure can be eliminated in order that 
the true, the pure, can emerge. 

The basis of religious ritual is an elaborate denial of the sufficiency of 
non-religious activity, especially a denial that the creative potential is in hu
man hands. It is a total denial of the time-scale of human production and re
production. Instead, and by means of the drama of ritual, a timeless order is 
created in which human life, birth and action are irrelevant. The world cre
ated by ritual is, however, extremely vague. Rituals create by drama, not by 
exegesis. The message of ritual is quite specific about what is not the real 
world but much more vague about what the "real" world is like. 

Van Gennep (1960) defined rites of passage in the following context: 
"the life of an individual in any society is a series of passages from one age 
to another and from one occupation to another", and as expressed by Heald 
(1985) the term rites of passage has been used primarily to refer to life crisis 
rituals such as those accompanying birth and death, puberty, marriage, ini
tiation into adulthood or entry to priestly or political and other secular of
fices, also included are those, individual or collective, which mark changes 
in the season or calendar. 

The common element in such rites is that they effect a transition from one 
social condition to another and, as a consequence, display a definite three-
phase structure, with rites of separation, transition and aggregation (Van 
Gennep 1960). This pattern tends to be most fully realised in initiation rites 
where it may be given added force in the symbolism of death and rebirth. 
The rites of separation thus enact a symbolic "death" which removes the in
dividual from society and his/her old social status before he/she is trans
formed in the subsequent rites of transition and finally "reborn" into a new 
social position and back into the community in the culminating rites of ag
gregation. 



As a résumé, we can say that rites are formal or standardised activities typi
cally performed at certain specific times and places, differing from simple 
habit and custom in being symbolic and often dramatic, expressing and 
communicating ideas but also often powerful feelings. This is accomplished 
through symbolic scenes, acts and words that bring diverse ideas together. 
Often a single symbol can stand for many ideas and the interpretation of rit
ual symbolism is often ambiguous. 

The rituals associated with religion are very diverse. Ritual acts may in
clude praying, chanting, singing and fasting on certain days. Ritual acts are 
oriented towards religious symbols, and therefore they are usually seen as 
quite distinct from the habits and procedures of ordinary life. 

Durkheim strongly emphasises the fact that religions are never just a 
matter of belief. All religion involves regular ceremonial and ritual activities, 
in which a group of believers meets together. In collective ceremonials, sug
gests Durkheim, a sense of group solidarity is affirmed and heightened. 
Ceremonials take individuals away from the concerns of profane social life 
into an elevated sphere, in which they feel in contact with higher forces, and, 
according to Durkheim, these higher forces, attributed to totems, divine in
fluences or gods, are really the expression of the influence of the collectively 
over the individual. 

Ceremony and ritual, in Durkheim's view, are essential to binding the 
members of groups together. This is why they are found not only in regular 
situations of worship but also during the various life crises at which major 
social transitions are experienced, for example birth, marriage and death. In 
virtually all societies, ritual and ceremonial procedures are observed at such 
gatherings. Durkheim reasons that collective ceremonials reaffirm group 
solidarity at a time when people are forced to adjust to major changes in 
their lives. Thus, mourning is not a spontaneous expression of grief. 
Mourning is a duty imposed by the group. 

Some statistical analysis and results about rituals -
a comparison between the three groups 
We have studied the different rates of attendance at mass (Catholic and 
Eastern Christian groups) or praying at the mosque, both considered as cen
tral ritual acts in each religion. The results show clearly that the Muslim 
immigrants/refugees exercise this central rite at a significantly higher level 
than the other two groups. The lowest level is shown by the Chilean Catho
lics. The Chilean Catholics have a similar low rate of attendance at mass as 
the levels shown by studies made in the home country. The table comparing 
the three groups is shown below. 



Table 11: How often do you participate in a mass/pray at the mosque? 

Chilean 
Catholics 

Muslims Eastern 
Christians 

At least once a week 9.0 76.9 39.4 
Rarely 82.0 18.3 57.7 
Never 9.0 5.2 2.9 

The next analysis is devoted to different rites existing in each religion and 
examined here. The question was how important the was considered by the 
respondents. We have re-coded the different alternatives to obtain a di
chotomic situation: important and not important in respect to each rite. The 
answers are given below. 

Table 12: Rites concerning Islam. How important are the following 
ceremonies: 

Important Not important 
Celebration of the Prophet's 
birthday 
Destiny's night 
(Lailat Al-Qadr) 
The night of the travel to heaven 
(Lailat al-Israwa Al-M'raj) 

60.8 

88.1 

72.2 

39.2 

11.9 

27.8 
Circumcision 99.0 1.0 
Muslim marriage (Nikah) 95.5 4.5 
Muslim funeral 97.5 2.5 

Table 13: Rites concerning Chilean Catholics. How important 
are the following ceremonies: 

Important Not important 
Baptism 90.8 9.2 
First Holy communion 86.6 13.4 
Catholic marriage 81.1 18.9 
Catholic funeral 94.9 5.1 
Sacrament of Confirmation 82.5 17.5 
Holy Week 87.8 12.2 
Virgin Mary's month 70.0 30.0 
Christmas 80.3 19.7 
The last sacrament (extremaucion) 89.1 10.9 



Table 14: Rites concerning Eastern Christians. 
How important are the following 
ceremonies ? 

Important Not important 

Baptism 93.3 6.7 

Marriage 90.5 9.6 

Funeral 95.2 4.8 

Holy Week 82.2 17.8 

Christmas 95.2 4.8 

In general, the rites considered in this study are evaluated as very important 
by the different groups. The rites of passage obtain a homogeneously high 
valuation. Thus, ritual, in the index and in accordance with the Durkheimian 
perspective, appears to be a very central component of the religiosity of the 
three groups. 

In order to compare the groups with reference to the ritual dimension we 
have constructed an index to give them a similar basis of comparison. The 
index varies between 0 and three, where 0 is the absence of importance as
signed by the interviewees to the dimension 'rites', and 3 is the highest im
portance of the dimension. 

i W . i f e  

Eastern Christians Chilean Catholics Muslims 

Index 

3 

Figure 13: Ritual index. A comparison among the 
three groups. 



The index reveals that the Muslim group has the highest level. The other two 
groups show almost identical rates in this dimension. The differences be
tween the Muslim group and the other two groups are statistically signifi
cant14. This implies that Muslims are significantly more oriented toward rit
ual religious behaviour than Catholics and Eastern Christians. Once again 
we confirm the pattern observed through the analysis of the different relig
ious dimensions: the Muslim group appears to be the most religious of the 
groups considered in this study. 

14. See Appendix. 



Chapter 9 
RELIGION AND PSYCHOLOGICAL STABILITY 

Usually religion performs social as well as psychological functions and 
meets collective as well as individual needs. Surely it has both social and 
psychological functions for immigrants and refugees. In this chapter we will 
concentrate the analysis on the psychological functions of religion in the 
context of immigration and exile. 

Several studies hypothesise that a person with strong beliefs is a well 
adapted person. Sanua (1977) reports the administration of a scale of relig
ious attitude associated with the Taylor Manifest Anxiety Scale to a group of 
college students who were representative of three major religious groups 
(Protestants, Catholics and Jews). Higher scores on the Taylor Manifest 
Anxiety Scale were found to be characteristic of students who had expressed 
religious doubts. Another study (Wright 1959) correlated the Melean Inven
tory of Social and Religious Concepts with the Heston Personal Adjustment 
Inventory. A positive correlation between the religious scale and sociability 
for male subjects was found. Moreover, those who appeared more liberal in 
their religious attitude and those who seemed less certain of their religious 
opinion tended to be better adjusted in the area of personal relations. 

Lantz (1948) on the other hand, found no correlation between religious 
activities and personal satisfaction with social conditions among college stu
dents. Moberg (1956) found, among a sample of the elderly, a significant 
correlation between personal adjustment and a religious activities score 
based on past and present religious activities. O'Reilly (1958) confirmed this 
positive relationship with non-institutionalised Catholic aged. He found that 
more than half of those who were "very happy" were more active in relig
ious practices, while only 11 percent of the "unhappy" group indicated being 
active in religious affairs. McGrath (1961)15 used the semantic differential 
type of questionnaire to measure personal adjustment, comparing three 
samples (Catholics, Unitarians & Baptists) of members of religious organi-

15. McGrath (1961) cited in Sanua (1977). 



sations. He found in comparing group scores that the Catholics had the high
est personal adjustment scores, the Unitarian group had the poorest adjust
ment scores and the Baptist group was in the middle of this range. 

A significant number of empirical studies, however, do not support the 
general belief that religion is the fountainhead of all moral tenets of our so
ciety. Immigrants and refugees are frequently driven into straits where rules 
are useless and persons in such situations are for the most part very prone to 
credulity. As expressed by David Hume, the first ideas of religion arose not 
from a contemplation of the works of nature but from a concern with regard 
to the events of life and from the incessant hopes and fears which actuate the 
human mind. Thus, the forms of the relationship of the individual with relig
ion is not based on the rational interpretation of phenomena but on emotional 
states, on how religion is functional for the individual. The idea of religion is 
conceived not as springing from reason but from the natural uncertainties of 
life and out of fear of the future. It functions by giving the individual confi
dence and hope in his/her search for happiness. 

Otto (1917) suggests that religion can be understood only through the 
notion of holiness, an a priori category, a feeling or intuition of the numinous 
(Latin numen, a supernatural). It is a feeling of awe and mystery, an experi
ence of something "wholly other". Along the same lines Radin (1957) sug
gests that at the dawn of civilisation people lived in a situation of fear and 
economic insecurity. The idea of the supernatural arose out of attempts to 
cope with this uncertain external world. Religion was a means of maintain
ing life values, the desire for success, happiness and long life. 

James (1971) defined religion in subjective psychological terms, as those 
"feelings, acts and experiences of individual men in their solitude, so far as 
they apprehend themselves to stand in relation to whatever they may con
sider the divine". Malinowski recognised that religion was a "tribal affair" 
involving the community but he argued that the most deeply religious mo
ments come in solitude, in detachment from the world and therefore religion 
arises to a great extent from purely individual sources. For Malinowski the 
emergence of religion was intimately connected with the existential condi
tion of death. Human beings are, argued Malinowski, intensely afraid of 
death. They cannot face the idea of complete cessation, of annihilation, and 
it is here that religion steps in, providing psychological safeguards (Morris 
1987). In this context, explaining religion in psychological and emotional 
terms and giving it a cathartic function is a form of justification and defence 
of religion. 

Freud (1920 1938) had a negative view of religion. Life as we find it, 
suggested Freud, is full of pain, suffering and disappointments, and a search 
for the many palliatives that help us to cope with our miseries. He concluded 
that our instinctual energies are displaced in such activities as art and relig-



ion, both involving, like neurosis, satisfaction through fantasy. He took a 
favourable attitude toward art, regarding it along with science as the two 
highest achievements of mankind. They represented the antithesis of relig
ion, which Freud considered intellectually untenable and an unsatisfactory 
mode of coping with the difficulties of life. In essence, the religious attitude, 
even the simple mystic feeling of "oneness" with the universe, derives, sug
gests Freud, from infantile feelings of helplessness. 

From this perspective, religion provides an answer in the face of the diffi
culties of life, but it can be a bad answer. Freud points out that there are 
"three sources" from which suffering comes: nature, our own bodies and the 
inadequacy of social life. Most of our suffering and unhappiness come, how
ever, not from nature but from social relationships (Morris 1987). 

Freud was hostile toward the culture dominating Western Europe. Human 
beings, he argued, instinctively seek pleasure through love and this is fun
damental to their well-being, but culture represses these natural feelings. 
Neurosis is the outcome of the ensuing frustrations. Freud even posed the 
question of whether specific cultures may have become neurotic. In this 
context Freud argued that religion is a danger in that it tends to sanctify bad 
human institutions. 

Carl Jung (1938, 1964), a disciple of Freud, had, however, an opposite 
view of religion. Religion for Jung was something positive and wholesome, 
an existential psychic necessity. God and religious beliefs were, for Jung, 
not something to be explained: they were a given psychic reality and virtu
ally equated with the unconscious. Jung found supreme values in the unify
ing experience of religion. 

In his study Psychology & Religion (1938) Jung defines religion as a 
numinous experience that seizes and controls the human subject. The relig
ious experience is a submission to a cause or power external and superior to 
the human subject, and religious rites and doctrines are seen simply as the 
codified form of an original religious experience. 

The approach used here by Jung is phenomenological: religious beliefs 
such as the virgin birth are "psychologically true" since the idea exists in 
someone's mind (Morris 1987). He also suggests that "certain ideas exist 
almost everywhere and at all times and they can even spontaneously create 
themselves quite apart from migration and tradition". 

Jung sees "the collective unconscious" (mythology and religion) as hav
ing important functions for the human personality, not only giving meaning 
to known existence but having a therapeutic role. He argues that "there is a 
strong empirical reason why we should cultivate thoughts that can never be 
proved; it is that they are known to be useful. Man positively needs general 
ideas and convictions that will give a meaning to his life and enable him to 
find a place for himself in the universe" (1964). In Jungian therapy, there-



fore, an important place is given to dream interpretation, to the understand
ing of comparative mythology and to helping the patient to find a religious 
viewpoint that will give his/ her life meaning. 

Like Max Weber, Jung commented that the impact of modern civilisation 
had led to a decline in spiritual values and that there had been a disenchant
ment with the natural world. "Nothing is holy any more" (1964) wrote he, 
discussing that as scientific rationality has increased so has the world be
come dehumanised. Human beings have lost their "unconscious identity" 
with the natural world which has ceased to have any symbolic meaning. Re
ligion, in the Jungian context, is a theodicy giving meaning to life. It enables 
human beings to face the exigencies of life: death, illness and misfortune. 

Eliade (1969), like Jung, sees religion as linked to an unconscious striv
ing for cosmic meaning and significance. All historical manifestations of a 
religious phenomenon have to be studied in order to discover what such a 
phenomenon "has to say" (Morris 1987). Eliade speaks of the sacred and the 
profane as "two modes of being in the world". Every religious act and every 
cult object is by definition, related to this meta-empirical reality: the sacred. 
Every religious act, due to the simple fact that it is religious, is endowed 
with a meaning which, in the last instance, is symbolic since it refers to su
pernatural values or beings. All studies of religion from this perspective in
volve a study of its symbolism. To understand any religious rite is to seek to 
decipher the implicit symbolism that it manifests. The symbols point beyond 
themselves, to reveal a reality more basic and profound. They may simulta
neously express several meanings. They reveal the structure of a cosmic 
structure that is not evident at the level of immediate experience. Symbols 
reveal the world as a living totality. 

Symbols have a unifying function. Through religious symbolism, says 
Eliade, an "arbitrary assemblage of heterogeneous and divergent realities is 
integrated into a system and given a cosmic significance." In translating the 
human situation and existential activities into cosmological terms, meaning 
is given to human existence. Humans do not have a feeling of isolation when 
situated within such a cosmic scheme. To summarise, Eliade's fundamental 
thesis is that religious thought is characterised by an underlying structured 
scheme that unites diverse aspects of existence into a cosmological unity 
through symbolism. 

Lowie (1948) suggests an explicitiy psychological view of religion. He 
defines religion as a response to abnormal phenomena, a feeling of amaze
ment and awe that has its source in the Supernatural, Extraordinary, Sacred, 
Holy and Divine. This is the opposite of Durkheim's view that religious in
stitutions are collective and primarily concerned with the normal, regular 
events of life. 



According to Lowie, the primary interest is religious feelings, a view also 
sustained by James (1971) who defined religion in subjective, psychological 
terms as those "feelings, acts and experiences of individual men in their 
solitude so far as they apprehend themselves to stand in relation to whatever 
they may consider the divine". Thus, James' conception of religion is as a 
subjective experience. From this perspective, and as stated by Malinowski, 
religion is conceived as arising to a great extent from purely individual 
sources, and having a positive psychological function. 

For many authors religion represents an existential psychic necessity. 
Jung has suggested that religion is not only a sociological or historical phe
nomenon but also has a profound psychological significance. For Freud neu
rosis, fantasy and religion were limited and inadequate modes of adaptation. 
Jung, however, does not see unconscious motivation and religion as in any 
way inferior to that of rational or conscious thought. As Jung (1933) himself 
put it, "I attribute a positive value to all religions. In their symbolism I rec
ognise those figures which I have met with in the dreams and fantasies of my 
patients. In their moral teachings I see efforts that are the same or similar to 
those made by my patients.... They seek the right way of dealing with the 
forces of the inner life". 

Religion may help a person to cope with a stressful environment or ill
ness, and we assume that immigrants and refugees confront such environ
ments because migration implies social and cultural changes in life condi
tions. Social and cultural changes are associated with illness. Longitudinal 
and retrospective life histories obtained from the frequently ill and the mod
erately ill usually suggest that a cluster of illness coincides with a period 
when the individual experiences many demands and frustrations arising from 
his/her social environment or interpersonal relations (Hinkle 1980). These 
histories suggest that notable changes in the relations of ill people to their 
social group and in their relations to other important people in their lives 
were significantly associated with changes in their health. 

The association between stressful life situations perceived as difficult or 
unsatisfying was quite consistent within the group of ill people. Thus, acute 
changes in social or interpersonal relationships are much more likely to be 
accompanied by acute episodes of illness when subjects have pre-existing 
and well-established susceptibilities to illness for other reasons. Apparently, 
the physiological concomitants of adaptations to social and interpersonal 
change are of such magnitude that they may easily precipitate illness among 
people in whom illness is already quite likely to occur, but they do not read
ily precipitate illness in others who have no special pre-existing susceptibili
ties. 

Many centuries ago, Hippocrates noted that whenever people migrated 
into new cultural settings, "a terrible perturbation always followed" (Walsh 



& Walsh 1987). In its collision with his/her new world and its alien culture, 
the immigrant must not only acquire new coping patterns, re-establish 
him/herself occupationally, and often learn a new language, but most often 
he/she must accomplish these adaptive tasks without the aid of primary sup
port systems. 

The scientific literature has often portrayed the sacrifices and hardships 
of migrants. Vega (1987) suggests that the migration-adaptation process 
covers four natural domains, and each could be considered an integral com
ponent for conceptualisation and measurement: 

1. The disruption of family and other supportive ties and the break with 
a familiar socio-cultural system; 

2. The circumstances surrounding the decision to migrate and the pas
sage itself, which may be quite variable in terms of time, distance 
and hardship; 

3. The re-establishment of social roles in the receiving environment, 
including supportive relationships and economic viability; 

4. The satisfaction with economic and social conditions encountered in 
the receiving society. 

Each domain of life change involves intra-psychic and interpersonal ele
ments. 

The migratory process can vary from being relatively uneventful to being 
a traumatic life experience. Much of this difference depends on the affluence 
and other resources of the migrant, the time required to complete the migra
tion, the extent of physical risk involved and the legal status of the individ
ual. No doubt the possibility or actual occurrence of traumatic life events 
could have serious psychiatric repercussions. Mezey (1960), in reviewing 
cases of hospitalised Hungarian refugees in London, concluded that immi
gration stress was most clearly implicated in cases of affective disorders. 

In order to assess the level of emotional stability of the interviewed im
migrants and refugees, we have attempted to analyse basic depression levels 
using the CES-D scale (Sawyer 1977). 

The CES-D scale is a short self-report scale designed to measure depres
sive symptomology in the general population. It was designed to measure 
current levels of depressive symptomology, with emphasis on the affective 
component, depressed mood. The major components of depressive sympto
mology were identified from the clinical literature and factor analytic stud
ies. These components included: depressed mood, feelings of guilt and 
worthlessness, feelings of helplessness and hopelessness, psychomotor re
tardation, loss of appetite and sleep disturbance. Four items were worded in 
the positive direction to break tendencies toward response set as well as to 
assess positive affect. 



The CES-D scale was found to discriminate well between psychiatric inpa
tient and general population samples. A cut off score of 16 was defined to 
discriminate between the two types of population. It is not intended as a 
clinical diagnostic tool and interpretations of individual scores should not be 
made. Even group averages should be interpreted in terms of the level of 
symptoms which accompany depression, not in terms of rates of illness.16 

This scale was selected to be applied in this study although we have three 
different ethnic and religious groups and also three different languages, be
cause it has been demonstrated that there is no effect of language or ethnic 
status on the operation of the scale (Roberts et al 1989). That is, there was 
no systematic variation across the ethnic/language groups examined in the 
referred study. 

Some statistical analysis and results 

CES-D scale 

Figure 14: CES-D scale and. the Muslim group. 

16. The items included in the CES-D scale are the following: 1) I was bothered by things that 
usually don't bother me. 2) I did not feel like eating; my appetite was poor; 3) I felt that I 
could not shake off the blues even with help from my family or friends; 4) I felt that I was 
just as good as other people; 5) I had trouble keeping my mind on what I was doing; 6) I 
felt depressed; 7) I felt that everything I did was an effort; 8) I felt hopeful about the fu
ture; 9) I thought my life had been a failure; 10) I felt fearful; 11) My sleep was restless; 
12) I was happy; 13) I talked less than usual; 14) I felt lonely; 15) People were un
friendly; 16) I enjoyed life; 17) I had crying spells; 18) I felt sad; 19) I felt that people 
dislike me; 20) I could not get going. 



The level in the CES-D scale reached by the Muslim members of the group is 
very high. The average is 18 points which is over the cut off point defined 
by the authors of the scale to differentiate between normal and ill population. 
It means that a great deal of this group shows depressive symptoms. A cor
relation analysis was made between the CES-D scale and the different relig
ious indexes: beliefs, rites, religious experiences, organisational, ethics and 
political-religious. Only the index of religious experiences attains a signifi
cant level of correlation. This result was confirmed with a regression analy
sis.17 This means that those persons declaring higher level of religious expe
riences also show higher levels of depression. 

W e  have also compared the levels in the CES-D scale of males and fe
males. Studies made using this scale show that women have higher levels of 
depression than men. We  have also confirmed this situation. In our study 
Muslim women show higher levels of depression than Muslim men, as ex
pressed in the figure below. The differences are statistically significant.18 
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Figure 15: CES-D scale in the Muslim group. 
Distribution by sex. 

17. See Appendix. 
18. See Appendix. 
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The Chilean group also shows a very high level of depression as presented 
in the next figure. The average in the scale is 15.7 which is very near the cut 
off point of 16 defined by the authors of the CES-D scale in order to differ
entiate normal from ill population. 
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Figure 16: CES-D scale and the Chilean Catholic group. 

Furthermore, the correlation analysis shows that the scale CES-D concerning 
the Chilean group, correlates significantly with the religious dimensions par
ticipation in religious organisations (p=0.000); and religious experiences 
(p=0.001), showing similarities with the Muslim group. The general index of 
religiosity also correlates significantly with the CES-D scale (p=0.007). We 
do the same analysis with the dimension religious experiences in order to 
compare both groups. 

We obtain a similar result compared with the Muslim group, namely that 
persons declaring a high degree of religious experiences also have high lev
els on the CES-D scale. We have also compared the CES-D levels between 
women and men, and the results show a similar pattern as in the Muslim 
group: women exhibit a higher level of depression than men, as shown in the 
figure below (figure 18). The differences are statistically significant.19 

The Eastern Christian group follows the patterns of the other two groups 
and also shows a very high level of depression. The average is 17.2 and over 
the cut off point separating normal from ill people. 

19. See Appendix. 
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Figure 17: The CES-D scale and the Chilean Catholic group. 
Distribution by sex. 
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Figure 18: The CES-D scale and. the Eastern Christian group. 



When analysing the relationships between CES-D scale and the diverse relig
ious dimensions considered in this study, we have not obtained statistically 
significant differences for this group. We  examined the levels of depression, 
measured through this instrument, existing in men and women in the group 
of Eastern Christians. The differences, which are statistically significant20, 
are given below. Once again we confirm that the interviewed women are 
more depressed than the men. 

Women 

CES-D, 
25-

Figure 19: The CES-D scale and the Eastern Christian group. 
Distribution by sex. 

Our results point to a relationship between some aspects of religiosity and 
depression as measured by the CES-D scale. It is not a strong relation, but at 
least two groups, the Muslims and the Chilean Catholics, show a relation 
between having religious experiences and levels of depression. W e  assume 
that a depressed person may have a tendency toward this kind of communi
cation with the supernatural. 

On the other hand, it is very clear that the three groups show high levels 
of depression, especially among the women interviewed. These levels are 
similar to results obtained in other studies with immigrants and refugees 
(Mella 1990), confirming that exile/migration represents a high risk to psy
cho-social health. 

20. See Appendix. 





Chapter 10 
PERCEPTIONS OF THE POLITICAL 
DIMENSION OF RELIGION 

"Know that you can have three sorts of relations with 
princes, governors, and oppressors. The first and worst 
is that you visit them, the second and the better is that 
they visit you, and the third and surest that you stay far 
from them, so that neither you see them nor they see 
you" (Abu Hamid Muhammad al-Ghazzali, Muslim 
theologian)21 

This statement presents the basic options of the religious sphere toward the 
sphere of politics. The first option represents caesaropapism, that is, the 
control and use of religion by politics for its own purposes, most frequently 
to legitimise political rule and to sanctify economic oppression and the 
prevalent system of stratification. The second option represents theocracy, 
namely the power to influence and shape the world according to God's ways, 
a tempting option that most religions have found difficult to resist. The third 
option, detachment, tends to prevail in modern society. However, as Casa
nova points out (1994), none of the three options can permanently resolve 
the tension between "religion" and the "world". 

The options presented above, are important in this study in the context of 
an important relationship between religious beliefs, how they dictate specific 
duties and obligations in present day life, and their consequences for politi
cal attitudes. Our central inquiry here is whether in the opinion of the mem
bers of our groups, religious commitment should influence political attitudes. 
Do they believe that the political and the religious spheres should be more or 
less fused? 

In fact, religion and politics grow and change together in all societies and 
cultures. As suggested by Levine (1981), common structures of meaning and 

21. Cited in Casanova. (1994:49). 



action knit the two domains into one. Notions of authority, hierarchy, and 
community bring religious and political activists together, often in mutual 
support, often in conflict. Religion and politics each constitute a package, an 
empirically given combination of institutional processes and clusters of con
sciousness which fit together and influence one another continuously (Levine 
1981). 

The Roman Catholic Church influences social and political behaviour in 
many ways. Surely, the Church is not primarily an agent of social, economic 
or political action. As an intermediary between people and God its central 
mission remains the diffusion of the message of salvation and service. In 
Latin America, religion and politics have been closely intertwined since the 
Conquest, providing ideological, material, and institutional support and le-
gitimisation for one another. 

The idea that religion and politics should be separated is a notion rooted 
in the development of Western societies since the Protestant Reformation. 
Before the emergence of the idea of a secular society and its subsequent 
spread around the globe, the ultimate goals of religion and politics were 
generally indistinguishable. In the Catholic tradition one finds a striking 
duality. A general downgrading of the importance of earthly life and a con
comitant tendency to treat this world as simply a stage on which eternal 
principles are played out in preparation for salvation, is combined with a 
strong tradition of institutional stability, which requires that the Church rec
ognise and deal with temporal matters on a long-term basis (Levine 1981). 
Both emphases share a view which rather sharply distinguishes "spiritual" 
from "temporal" matters. This is the source of the famous "two swords doc
trine", according to which the Church and political authorities divided tasks 
of ruling, with the spiritual sword wielded by bishops and priests and the 
temporal sword in the hands of kings and princes. 

In any case, temporal power is obliged to serve and protect the Church, 
and thus, the traditional Catholic position emphasises the closeness of spiri
tual and temporal authorities. However, since the Protestant Reformation the 
path has been different. The general trend of Western societies has been to 
separate, not to fuse, religion and politics, and, by separating them, to mark 
off distinct and relatively autonomous spheres of competence for each. 

The Catholic Church is only one particular historical type of combination 
of religious community and political community, which emerged out of the 
complex encounter of the Christian religious community and the Roman Im
perial state structure. Such a particular combination of salvation religion and 
political community is unlikely to appear anywhere else. Modern Catholi
cism wants to be both an innerworldly and a public religion. 

The Catholic Church has not only accepted the constitutional separation 
of church and state and the constitutional principle of religious freedom but 



also abandoned its traditional attempts to either establish or sponsor official 
Catholic parties. The Catholic Church appears to have accepted not only 
disestablishment from the state but also disengagement from political society 
proper. This does not mean, however, that Catholicism has necessarily be
come privatised or that the Catholic Church is no longer likely to play any 
public role. It only means that the public locus of the Catholic Church is no 
longer the state or political society but rather civil society (Casanova 1994). 

Islam historically unique being a case of a religion that was born simulta
neously both as a religious charismatic community of salvation and as a po
litical community. This was expressed, as commented by Casanova (1994), 
in the dual religious and political charisma of its founder, Muhammad, as 
God's messenger and as political and military leader. The Islamic era begins 
not with the birth or death of a founder or with the date of revelation but, 
rather, with the hijra, or migration, which marks the foundation of the Is
lamic political community in Medina. 

In Islam, religion and politics are fused. The Prophet, like the early ca
liphs who emulated him, led the prayers and the armies, ordered the collec
tion of taxes, laid down the law and dispensed justice. In contrast, over a 
period of centuries, the Christian Church and state have become separate. 

In the home country, for many Muslim immigrants, the home society is at 
the same time the Islamic community. Those with whom one stands in a re
ciprocal political, legal and economic relationship are always brothers in 
faith, i.e. the same people seen Fridays in the mosque and with whom the 
great religious feasts are collectively experienced. 

As expressed by Schiffaner (1988), "the village society oscillated be
tween two states according to a present rhythm dictated by the Islamic cal
endar. During secular times, the village appears to be comprised of a group 
of largely autonomous households which base their relationships on the val
ues of honour and respect and observe the reciprocal exchange of offerings 
and provocation. During sacred times, this society changes into a religious 
community. Through the Islamic rituals, a social structure is established in 
which one does not preserve one's honour against the others but collectively 
honours God, in which one does not exchange but shares, in which goods 
are given not because of mutual obligations but because of need, in which 
not competition and conflict but unity reigns". 

Muslims are more often than not convinced that a community in which 
only mutual relationships of a political-legal nature are valid will collapse 
since everyone will feel responsible only to his own family or group. It is 
said: "only he who fears God recognises your rights as well", and "fear 
those who do not fear God". 

The complementary relationship of secular and sacred order is expressed 
by the fact that the individual must have a status within both systems. One 



must be a Muslim as well as the member of a family whose honour and 
reputation are indispensable. The relations in the religious community are, 
thus, identical with the totality of the economic, political and social relations 
of the individual. The umma, the Islamic political community, has seen itself 
most of the time as a religious community and a political community, the 
community of believers and the nation of Islam. In any case, it may be to
tally inaccurate to argue that Islam has no differentiated religious and politi
cal spheres at all. 

The political context of religion often poses the question: How do I 
choose between two demands when they are in opposition - the demand of 
an external, political authority and the demand of my own religious com
mitment? The majority of religions emphasise people's responsibility to 
obey legitimate authority, but they usually place primary emphasis on the 
responsibility to treat fellow human beings with respect and care. 

Balance is essential to Islam, and the crucial balance is between din 
(religion) and dunya (society); a balance, not a separation between the two. 
The Muslim lives in the now, in the real world, but within the frame of 
his/her religion and with a mind to the after-life. So, whether he is a business 
man, an academic or a politician, he must not forget the moral laws of Islam. 
In the post-modern world, dunya is upsetting the balance, invading the din. 
Islam, in this context, is essentially a religion of equilibrium and tolerance, 
suggesting and encouraging breadth of vision, global positions and the ful
filment of human destiny in the universe (Casanova 1994). 

An upsurge of Muslim religious feelings among the immigrants is feared 
and often associated with doctrinal extremism, fanaticism and terrorism. As 
expressed by Andezian (1988), it is as if Islam had sprung suddenly among 
the mass of immigrants as a result of the Iranian revolution and it had now 
become urgent to curb its effects perceived as dangerous for the integrity of 
the host society. Islam, from the time of the crusades, has been seen as bar
barous, licentious, the enemy of Christianity. In our age it is also seen as an
archic and monolithic: "the Islamic peril is now seen by many as the greatest 
threat to the West, beside which the Red and Yellow perils pale into insig
nificance" (Ahmed 1992). 

Furthermore, in Islam the fusion of the two spheres, the political and the 
religious, may imply the apparition of fundamentalism, and fundamentalism 
has become a central notion in our time. During the past several years the 
term fundamentalism has been employed prodigiously by the mass media to 
describe and explain a host of apparently disparate religious and political 
developments in various parts of the world. The term fundamentalist is not 
applied only to groups and activities within the Christian fold. It may equally 
refer to militantly orthodox sections within the Jewish population and is re-



served especially for Islam. Fundamentalism has become a prominent focus 
of the imagery through which Islam is presented to the Western public. 

Statistical analysis and results - comparisons between the three groups 
We have studied the relationship between religion and politics enquiring 
among the members of our groups about their opinion in respect to the 
ideological-religious basis of political parties. The question was is whether 
they consider it acceptable that religious values serve as foundations of po
litical parties. We were specifically interested in the existence of fundamen
talist features: those answering that only political parties based on their own 
religious values should be permitted would be considered fundamentalist. 
The question was: Do you think that only political parties founded on Chris
tian/Muslim values should be authorised? 

Table 15: Only political parties founded on Christian/ 
Muslim values should be authorised. 

Chilean Muslims (%) Eastern 
Catholics (%) 

Muslims (%) 
Christians (%) 

Yes 23.8 45.5 27.3 

No 76.2 54.5 72.7 
Chisq: 122.60; 2 d.f.; p:0.0000 

We can see from the table that the Muslim group answered very differently 
than the other two groups. The Muslims stated at a rate of 45.5% that only 
political parties founded on Muslim values should be authorised. This would 
confirm the existence of fundamentalist features among the interviewed 
Muslims. 

The next question was about the interplay between official religion 
(institutions and persons) and the believer's political position. It is a measure 
of the distance/fusion between both spheres, the religious and the political. 
The question was the following: Do you think that religious institutions, 
priests and bishops (sheikhs and mullahs) should influence the believer's 
political position? 

Table 16: Should religious institutions and persons 
influence the believer's political position? 

Chilean Muslims (%) Eastern 
Catholics (%) 

Muslims (%) 
Christians (%) 

Yes 16.0 70.8 20.4 
No 84.0 29.2 79.6 



The differences between Muslims and the others two groups are very clear. 
Once again the Muslim group shows the highest rate of positive answers. 
We have tested whether the difference between the Chilean group and the 
Eastern Christian group is also statistically significant. The result through the 
application of a Chisquare test (Chisq: 6.50 and a p:0.01) confirm that the 
different percentages show statistically different situations. The Muslim be
lieves at a very high level that religious institutions and persons may legiti
mately influence the political position of the believers. The Eastern Christian 
group also shows a significant but much lower level than the Muslims, while 
the Chilean Catholic group is the group that differentiates clearly between 
religion and politics in this context. 

As a complement to the questions formulated and presented above, we 
have also asked about the direct political participation of religious personnel 
in politics. This is also a measure of the distance/fusion of both spheres. The 
question was: Do you think that priests/mullahs can be elected as politi
cians? 

Table 17: Do you think that priests/mullahs can 
be elected as politicians? 

Chilean Muslims Eastern 
Catholics Christians 

Yes 29.0 55.3 31.4 

No 71.0 44.7 68.6 

Once again the principal difference is between Muslims and the other two 
groups. The Chisquare analysis shows the following general result: Chisq: 
178.49, with 2 d.f. and p=0.000. This implies that Muslims are significantly 
different in this questions in respect to the other two groups. When examin
ing the differences between the Chilean Catholic group and the Eastern 
Christian group the analysis shows that the differences are due to the azar: 
Chisq: 1.37 and p=0.24. 

We have constructed a measure of the dimension religious-political on 
the basis of the questions mentioned above. The inquiry was to define the 
position that this dimension occupies in the opinion of the interviewed indi
viduals. An index varying between 0 and 3 was defined and applied to the 
members of the three groups. The results are given below. 
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Figure 20: The religious-political dimension. 
An index comparing the three groups. 

The differences between the Muslim group and the other two groups are 
very clear. They are statistically significant.22 This means that the political 
aspects of religiosity are very central to the members of this group. The re
sults can also be considered as evidence that the religious and the political 
spheres are not clearly separated for Muslims. 

The difference between Chilean Catholics and Eastern Christians is not 
as important as between the Christians and the Muslims, but it is also statis
tically significant.23 This implies that the political dimension and the relig
ious dimension are closer for the Eastern Christian than for the Chilean 
Catholic. The group that differentiates most clearly between the two spheres 
is the Chilean Catholic group. The importance of political aspects in the 
definition of religion is lower among them possibly reflecting the official 
position maintained by the Catholic Church in this respect. 

22. See Appendix. 
23. See Appendix. 





Chapter 11 
THE RELIGIOUS-ETHICAL DIMENSION 
OF SEXUALITY 

All religions have attempted to interpret and regulate sexual themes or ex
periences. Religious symbolism frequently deals directly with themes of 
sexuality. As expressed by several authors (MacGuire 1992; Douglas 1966), 
the link between religion and sexuality is based on power: religion with its 
capacity to give meaning and order offers control, purification and protec
tion from the chaotic power of sexuality. Religion also offers ways of chan
nelling sexual energies into spiritual energies, and many religious groups 
believe that sexual activity reduces one's spiritual energies. 

Marriage marks a status passage and the beginning of a new family of 
procreation. Many rituals and symbols accompany and define this status 
passage in most cultures. Religion often directly promotes the ideal of mar
riage by setting the norms for marriage and establishing the appropriate be
haviour of members before and during marriage. 

Historically most religions have been closely linked with family life in 
most cultures, giving norms and regulating marriage and sexual behaviour. It 
appears, however, that religious impact in contemporary family life is more 
indirect and weakened. Although contemporary churches, especially the 
Catholic Church, emphasise the ideal of permanent marriage, divorce rates 
and attitudes toward divorce have been changing. The correlation between 
lack of religious beliefs and marital disruption is not linear, at least not in 
Western cultures, and although the official teachings of the Roman Catholic 
Church are strongly against divorce and remarriage, fewer than 20 percent 
of Roman Catholics disapprove of divorce.24 

Numerous studies have correlated religious affiliation and fertility. Some 
studies comment for example that Roman Catholics tend to have more chil-

24. New York Times/CBS Poll. Berger, J. 1985. Catholic dissent on church rules found. 
The New York Times, November 25, 1985. 



dren than Protestants and Jews. These differences are also influenced by 
social class, education and ethnicity. In the USA Roman Catholics increas
ingly approve of 'artificial' birth control. As commented by MacGuire 
(1992), in 1985, 68 percent of all US Catholics favoured the use of artificial 
birth control, and 83 percent of Catholics in the main childbearing years (18 
to 39) approved. This information shows that there is considerable conver
gence between Catholic and non-Catholic contraceptive behaviour and fer
tility. 

The place that modernity assigns to religion is preferably the "home", un
derstood not as the physical space of the household but as "the permanent 
place of one's affections" (Casanova 1994). Home is the sphere of love, ex
pression, intimacy, subjectivity, sentimentality, emotions, irrationality, mo
rality, spirituality and religion. This domestic sphere, moreover, is the female 
sphere par excellence. 

The orientation of Catholicism in respect to sexuality seems to be a 
transplantation of asceticism into secular practices. Catholicism attempts to 
deal with sexuality by sublimation or by legitimising 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 reproductive functions. Weber speaks about sexual as
ceticism as one of the roots of the Protestant ethic thesis. 

The Catholic Church is actually very concerned with the regulation of 
social and moral activities of the Catholics, especially concerning sexual be
haviour. 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 emphasises an individual 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 transforma
tion 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 the Islam, dispositions and principles regulating sexual life are also 
something central and present in the religious doctrine and practice. In fact, 
the Muslim does not separate the sphere of religion and the sphere of famil
ial life and sexuality. The last has clearly defined functions in Muslim relig
ious practice. 

In respect to the relationship between religion and women in the preser
vation of Muslim identity among immigrant families, women have played a 
primary role. Rarely proclaiming in public their adherence to Islam, they 
have used their own resources, independent of all institutions and organisa
tions, to see to it that the teachings of the faith were respected. As expressed 
by Andezian (1988), the part played by women in preserving and redefining 



Muslim identity is a factor that cannot be ignored in the current debate on 
the future of Islam in Western societies. 

Results on the relationship between religion and sexuality 
Religion relates to sexuality in different ways in the three religions consid
ered in this study, although some similarities also appear. We have asked the 
members of our groups about their views with respect to the statements by 
the respective Churches in order to manage the relationship between sexual
ity and religion. We have asked the Chilean Catholics, Muslims and Eastern 
Christians about their opinions concerning the position of the respective 
churches in regard to contraceptives, abortion, divorce and sexual relations 
before marriage. 

First we have asked the groups their opinion of the position of the re
spective religions regarding abortion. The churches clearly manifest opposi
tion to abortion. The question was whether the interviewees agree or disa
gree with this position. The answers are shown below. 
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Figure 21: Your church is against abortion. 
Do you agree or disagree? 



A majority of individuals in each group agree with the position adopted on 
abortion by the respective churches. The highest rate of approval is shown 
by the Muslims, the lowest by the Chilean Catholics. Religious involvement 
would, in this context, be an important factor that influences the individual's 
position on abortion. 

Another central issue is the attitudes of the members of the groups to the 
position adopted by the different churches with respect to divorce. W e  have 
assumed that the official postition adopted by the church in the case of 
Catholics and Eastern Christians is against divorce and in the case of Mus
lims is for divorce. The answers are the following. 

m 
Chilean Catholics Eastern Christians Muslims 

Figure 22: Your church is against divorce (Catholics and Eastern 
Christians) or for divorce (Muslims). Do you agree or 
disagree ? 

The positions adopted by the groups are very different. The Chilean Catho
lics differ considerably from the official position adopted by the Catholic 
Church. In contrast, the Muslims show the highest level of approval of the 
official position. We have also studied the opinions of the members of the 
groups concerning contraceptives. The official positions of the churches are 
against the use of contraceptives. The positions of the groups are revealed in 
the next figure. Once again the Chilean Catholic group shows the lowest 
level of conformity with the official norm imparted by the Church. A signifi
cant majority of them are positive to the use of contraceptives. The differ
ence is lower when we compare Muslims and Eastern Christians. These 
groups show a higher rate of conformity with the respective official 
churches. 
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Figure 23: Your church is against contraceptives. 
Do you agree or disagree? 

Finally we take into consideration the official position of the churches on sex 
before marriage. The different churches manifest very explicitly their nega
tive views of the occurrence of sex before a couple is married. The following 
figure shows the opinions of the members of the groups. 
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Figure 24: Your church is against sex before marriage. 
Do you agree or disagree? 



It is difficult to find another dimension revealing as large a contrast among 
the groups as this one. The difference between Chilean Catholics and Mus
lims is especially significant The Chilean Catholics are positive to having 
sex before marriage and at a very high rate, 76.8%. The Muslims and the 
Eastern Christians are very negative to sex before marriage at a very high 
rate, 98% and 70.7% respectively. Sexuality does not follow religious values 
in the case of the Chileans, but it does in the case of the Muslims and the 
Eastern Christians. The Catholic Church is, however, very strict in proclaim
ing that it is against religious values to accept sex before a couple is married. 
One explanation of this discrepancy is a process of secularisation which 
separates into different spheres the sexual and the religious among Chilean 
Catholics. This is not the case for Muslims and Eastern Christians who fuse 
both spheres. 



Chapter 12 
AGEING AND RELIGIOSITY 

It is commonly maintained that religion is more important in the lives of the 
elderly: people become more religious as they move through the life cycle. 
Thus, the holding of religious beliefs, the evaluation of oneself as religious, 
and the degree of satisfaction received from religion, all increase in later 
years of life, although this may also be interpreted as an indication that the 
younger generation is less religious than the older generation. 

Problems of meaning and belonging may be particularly acute for older 
persons. They become increasingly aware of the imminence of their own 
death and must often cope with the reality of the deaths of their spouse and 
friends. The elderly may emphasise spiritual and human relationship values 
and increasing religiosity in their lives, because society has relegated them 
to the private sphere, out of the world of work. Contemporary society places 
great value on one's work role, and old age brings the abrupt end of that 
role. For many people retirement effectively means leaving the public 
sphere. Increased emphasis on religion may represent an attempt to trans
form the previous valuation based on work and parenthood to a new valua
tion based on spiritual status. 

A very important contrast between historic religions such as Christianity 
and Islam and modern society concerns the significance of time. Historic 
religions give sacred significance to time. The future will bring the full reali
sation of the deities' will for humans. From this perspective time promises 
immortality and old age has a sacred meaning. Modern society, in contrast, 
encourages a profane image of time. Time 'passes' and its passage signifies 
decay. Time is a resource to be used but contains no special meaning. Old 
age in this context has no special significance. It means merely the end of 
full life opportunities (Kearl 1980). 
The predominant theory in modern society, in this context, can be character
ised as a theory of activity: old age is assumed to be the continuation of mid
life patterns rather than a development into something qualitatively different. 
It is a context that overemphasises the importance of continuity and activity. 
Aged people are presumed to be disengaged from the social reality. At the 



same the tendency of society to reject ageing individuals is a given, and it is 
accepted that the elderly are usually treated badly. Therefore they may be 
more positive toward religion, seeking refuge in another kind of relations. 

Another theory of ageing suggests an intrinsic tendency to disengage and 
withdraw when one grows old. The theory also assumes that human ageing 
implies a tendency toward greater religiousness. This tendency can even be 
explained in terms of gero-transcendence, (Tornstam 1994) namely a shift in 
meta-perspective, from a materialistic and rational vision to a more cosmic 
and transcendent one, normally followed by an increase in life satisfaction. 
As expressed by Tornstam, gero-transcendence is regarded as the final stage 
in a natural process toward maturation and wisdom. The gero-transcendent 
individual experiences a new feeling of cosmic communion with the spirit of 
the universe, a redefinition of time, space, life and death and a redefinition of 
the self. 

This process would be intrinsic and culture-free but modified by specific 
cultural patterns. It could be accelerated by a life crisis, after which the in
dividual would totally restructure his/her global world view. This process 
can be either obstructed or accelerated, and, therefore, we would expect to 
find many different degrees of gero-transcendence in the elderly. It is a 
process which, as expressed by Tornstam (1994), under optimal circum
stances ends with a new cosmic perspective. 

The characteristics of this process of gero-transcendence, as presented by 
Tornstam, are among others: a increasing feeling of a cosmic communion 
with the spirit of the universe that can be experienced as being a part of a 
flow of energy which is coursing through the universe; feelings of commun
ion with the oceans, nature and the starry sky; changes in the perception of 
objects that can include an elimination of the borders between self and oth
ers; an impression of being One, decreasing the degree of self-centredness; 
and a redefinition of the perception of life and death, the total flow of life 
being more important than individual life. 

The first question in this context is the relationship between ageing and 
religion. The very homogeneously high levels of religiosity among the Mus
lims interviewed in this study do not allow an analysis of the effects of age
ing on religion. The effects appear in the East Christian group and are espe
cially strong in the Chilean Catholic group. We present this relation for the 
latter group below. 

The relationship is statistically significant, and, as revealed in the figure 
on next page, older people became more religious. Age is therefore an im
portant factor in the determination of levels of religiosity, at least in the 
Chilean Catholic group. We confirm that religion is important to the elderly. 
The remaining question is whether this preference for religion is a manifes
tation of retirement from the public social life or is a manifestation of gero-
transcendence. 
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Figure 25: Ageing and religiosity among the Chilean 
Catholics 





Chapter 13 
FINAL COMMENTS 

Religion represents an expression of shared meanings, an important tie be
tween the individual and the larger social group, between the immigrant and 
his/her ethnic group or between the immigrant and the host society. This 
provision of meaning is linked with the communal aspect of religion: a 
community of believers maintains a meaning system and mediates it to the 
individual. 

The ways in which immigrants interpret their experiences and events in 
the host society, reflect the meanings they apply to events occurring in their 
life in exile. Meaning refers to the interpretation of situations and events in 
terms of some broader frame of reference. Attaching meaning to events is a 
human process. Religion plays an important role in giving meaning to events 
for the three studied groups, but the role is probably more central in the 
Muslim group and less central in the case of the Chilean Catholic group. 

Geertz (1975) views religious beliefs as essentially functioning to provide 
meaning, in offering explanations for anomalous events and experiences, in 
giving comprehension and emotional support for human suffering and in 
providing a workable set of ethical criteria to explain the discontinuity be
tween things as they are and as they ought to be. Geertz, therefore, views 
religious symbolism as intrinsically linked to what he calls "the problem of 
meaning", because religious concepts spread beyond their specifically meta
physical contexts to provide a framework of general ideas in terms of which 
a wide range of experience can be given meaningful form. 

Religion is a comprehensive meaning system that locates all experiences 
of the individual and social group in a single general explanatory arrange
ment, in a context where the individual's "knowledge" of the world is so
cially derived and must be socially sustained. The individual's world-taken-
for-granted must be legitimised over and over again and normally this le-
gitimisation will occur in specific institutional forms, one of the most impor
tant being religion. 



A comprehensive meaning system is also called a world view. It is both ex
planatory and normative, and religion, as a meaning system, explains why 
things are the way they are and prescribes how things should be. From this 
perspective, religion is a strong legitimisation for the social order of the 
group.25 Religion has a great capacity to make sense of one's identity and 
social being. This is especially true in the case of the Muslim group. The 
Muslim world appears to be at variance with Western civilisation. Its notion 
of a balance between din, religion, and dunya, the world, is a worthy one, 
and it has been manifested in this study on each occasion when we analysed 
different aspects of social life related to religious life. 

A meaning system like religion, makes sense of one's identity and social 
being. Meaning and individual are intertwined. People locate themselves and 
their personal actions in a larger social order by means of their meaning 
systems, i.e. by means of religion. 

Belonging to a religious system implies that one selects an interpretation 
of events and experiences from the larger interpretative scheme provided by 
the religion, and that personally accepted meaning system becomes one's 
point of reference. Several meaning systems inform the individual about the 
values and norms of the larger group, and, among them, religion is one of the 
most important. Religion provides interpretation of experiences, locating 
human lives and events in terms of a larger framework. 

Some events and experiences are not easily interpreted within the existing 
meaning systems. In some situations many of them are not able to inform the 
individual about central values or norms of the social group. Life events like 
migration create problems of meaning. The way in which existing meaning 
systems give the individual information about norms and values appears to 
contradict important aspects of the existing social system, i.e. the social 
system of the host country. Thus, a serious discrepancy between the ideal 
that a group promulgates, that of the home country, and the actual social 
practice, that of the host country is created. However, religion may have a 
role in a global society that goes far beyond socio-cultural particularisms. 
From this perspective an immigrant living in Sweden can experience the 
same religion as in the home country without significant changes in the relig
ious system due to intercourse with the social environment. Religion, in this 
context, is no longer closely tied to socio-cultural particularism, and the par-

25. A legitimisation is any form of socially established explanation that is given to justify 
a course of action. Legitimisations explain the ways in which the social group has be
haved, and the ways in which the home country was structured. Legitimisations also 
shape future action by justifying the norms of appropriate or desirable action. Le
gitimisations shape the immigrant's and refugees' actions in the host country. 



ticular way of being a Chilean Catholic in Chile will remain the same for a 
Chilean immigrant living in Sweden. 

In circumstances of migration, the meaning system from the home coun
try becomes completely unable to absorb the crisis experiences, and the 
immigrants and refugees lose their fundamental sense of meaning and order. 
A situation of anomie is produced. Durkheim applied this concept to social 
situations characterised by a crisis in the moral order, when the social group 
is not able to provide order and normative regulation for individuals. 

Massive disruptions in a group's way of life, such as migration, lead to 
crises causing anomie. Social changes like migration often leave people un
sure about the conditions of life. Severe change undermines legitimisation of 
the existing social order, and in the case of migration, the entire existing so
cial order based on the home country is undermined. 

In situations of crisis the meaning system represented by religion still 
functions, and in the absence of other meaning systems it can cover an am
ple number of problems by giving norms and values. Religion functions as a 
protection against anomie. It is a buffer against the occurrence of anomie 
and can potently respond to the crisis of moral meanings. In times of crisis, 
when the existing meaning system of a group is dramatically challenged, re
ligion is usually improved and new religious movements rise. 

The relationship between religion and meaning is strength, as commented 
above. If the social system can provide meaning for people in their main di
mensions of life in a such way that anomie becomes impossible, religion will 
probably decrease. The existence of anomie, on the contrary, will increase 
the possibilities of religion to provide meaning, and that because religion is 
a meaning system that possesses great plausibility. 

A meaning system, as pointed out by Berger (1967), requires social bases 
for its continued existence. Such social bases are called plausibility struc
tures: specific social processes or interactions within a network of persons 
sharing a meaning system. In this sense, what a meaning system first re
quires is a specific community of believers for its continuing plausibility. 
The social processes or interactions between the persons in the group will 
allow religion, as a meaning system, to be held as a common entity, giving 
the group social support and reinforcing the individual's worldview. 

When people spend their daily lives solely in the company of others who 
share their entire worldview, as is the situation of most immigrants and refu
gees in Sweden, it is difficult for a member of the group to conceive of any 
other meaning system. Such a situation provides massive social support for 
shared religious beliefs and practices. It is easy for the members of the group 
to take them for granted, using them to interpret social situations. Religion 
here will appear in popular forms. Popular forms do not represent a single 
entity. They may be popular versions of official religion but completely un-



controlled by official religious organisations. Popular religion is often a form 
of assimilation of the religious phenomena in the official context, disassoci
ated to a major or minor degree from the orthodoxy of the official church, 
but using some elements from the official religion and in some way being a 
part of it. Popular and official religiosity coexist and each should be under
stood as a complexity. 

Islam is, for example, both popular and official. It has strong emotional 
components which are a characteristic of popular devotions. The people 
participate in large numbers in the official Muslim rituals. The role played by 
the religious structures is not as specialised as in Catholicism where a dis
tance between priests and people exists and contributes to creating the dif
ference between popular and official rites. 

As expressed by McGuire (1992), situations in which believers of a 
worldview are separated from the social group that serves as the basis of 
plausibility, clearly reveal the significance of plausibility structures. A 
meaning system shared even with only a few significant others is stronger 
than one held alone surrounded by persons who do not share that meaning. 
Exile is a situation in which the individual is cut off both from other mem
bers of the society and from the social support for his/her meaning system. 
One special situation is religion as meaning system in the context of migra
tion and exile. Immigrants and refugees are separated from the social group 
that served as the basis of plausibility. They are surrounded by persons who 
do not share their meaning systems. In a such situation, religion becomes 
stronger and covers most dimensions of life, compensating for the meaning 
systems that cannot operate due to the situation of migration. The different 
spheres of life are fused and some phenomena such as fundamentalism may 
appear. In Islam, the fusion of the two spheres, the political and the relig
ious, may imply the advent of fundamentalism, and fundamentalism has be
come a central notion in our time. 

The Muslim group shows the highest level of approval of the official 
position fusing the religious sphere and the familial sphere of life, indicating 
that in their view religion should rule sexuality and familial life. In contrast, 
the Chilean Catholics are have opinions that differ from the official positions 
issued by the Catholic Church. For example, they are positive to sex before 
marriage while the Muslims and the Eastern Christians are very negative on 
this issue. Sexuality does not follow official religious values in the case of 
the Chilean Catholics, but it does for the Muslims and Eastern Christians. 

Religious meaning systems are ways of interpreting events and experi
ences, assigning meaning to a group's existence and to an individual's 
identity. Religious beliefs characterising an ethnic group of refugees and 
immigrants allow them to interpret the group's social order, locating the 



group's members in terms of a larger framework. Religious belonging is, 
thus, a natural outcome of shared meaning systems. 

A central question in this study was about secularisation. Do the immi
grants and refugees become secularised after a period in Sweden? We can 
answer that contact with a secularised society causes tendencies of seculari
sation among the Chilean Catholics. The tendency, however, is not signifi
cant for the Muslims and the Eastern Christians. 
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APPENDIX 

Note 6: Kolmogorov-Smirnov 2 sample-test: 

2-tailed P 
Chilean Catholics 0.07 
Muslims 0.00 
Eastern Christians 0.058 

Note 7: Regression analysis: Independent variable: length of residence; dependent 
variable: index of religiosity. 

Variable B SE B Beta T Sig T 
Length of 
residence 

-0.021513 0.008672 -0.186387 -2.481 0.01 

(constant) 2.278331 0.058763 38.771 0.00 

Note 8: Regression analysis - Independent variable: length of residence; dependent 
variable: level of religiosity. 

Variable B SE B Beta T sig T 
Length of 
residence 

-0.014920 0.008400 -0.176609 -1.776 0.08 

(constant) 1.819907 0.106866 17.030 0.00 

Note 9: Regression analysis - Independent variable: length of residence; dependent 
variable: level of religiosity. 

Variable B SE B Beta T sig T 
Length of 
residence 

-0.030270 0.006127 -0.331257 -4.940 0.00 

(constant) 1.716953 0.057024 30.109 0.00 



Note 10: A comparative analysis was made using a oneway ANOVA procedure, and the 
results show statistically significant differences: 

Source D.F. Sum of 
squares 

Mean 
Squares 

F ratio F Prob. 

Between 
groups 

2 34.4819 17.2410 75.9058 0.0000 

Within 
groups 

503 114.2496 0.2271 

Total 505 148.7315 

Note 11: A t-testfor independent samples was made: 

Variances t-value df 2-tail Sig SEofDiff  95% 
CI for Diff 

Equal -1.58 304 0.115 0.067 (-0.238; 
0.026) 

Unequal -1.44 165.64 0.152 0.074 (-0.252; 
0.040) 

Note 12: A comparative analysis using a oneway ANOVA procedure. 

Source D.F. Sum of 
squares 

Mean squares F ratio F prob. 

Between 2 6.4043 3.2022 7.4697 0.0006 
groups 
Within groups 503 215.6286 0.4287 
Total 505 222.0329 

Note 14: Analyse of variance Rites - Groups. 

Source D.F. Sum of 
squares 

Mean 
squares 

F ratio F Prob 

Between 
groups 

2 21.97 10.99 47.27 0.0000 

Within 
groups 

501 116.45 0.23 

Total 503 138.42 
Group Count Mean Standard 

deviation 
Ch. Catho
lic 

200 1.95 0.56 

Muslim 200 2.38 0.28 
E.Christian 104 1.97 0.60 



Note 17: Multiple regression. 

Dependent 
Variable 

Religious 
experiences 

Variable en
tered 

step number 
1 

CES-D 

Multiple R 0.20707 R Square 0.04288 Aqdjusted R 
Square 

0.03490 

Standard 
Error 

0.71390 

Analysis of 
Variance 

DF Sum of 
squares 

Mean square 

Regression 1 2.73978 2.73978 
Residual 120 61.15844 0.50965 
F= 5.37577 Signif F= 0.0221 
Variables in 
the equation 
Variable B S E B  Beta T Sig T 
CES-D 0.012978 0.005597 0.207068 2.319 0.0221 
(Constant) 0.771038 0.122494 6.294 0.0000 



Note 18: Analysis of variance. 

Source Sum of 
squares 

DF Mean Square F Sig. 

Between 
Groups 

1124.4369 1 1124.4369 9.3627 0.00 
26 

Within groups 19695.9968 164 120.0975 
Dependent 
Variable 

Religious ex
periences 

Variable en
tered 

step number 1 CES-D 

Multiple R 0.22463 R Square 0.05046 Aqdjusted R 
Square 

0.04 
561 

Standard Error 0.62835 
Analysis of 
Variance 

DF Sum of 
squares 

Mean square 

Regression 1 4.11221 4.11221 
Residual 196 77.38650 0.39483 
F= 10.41517 Signif F= 0.0015 
Variables in 
the equation 
Variable B S E B  Beta T Sig 

T 
CES-D 0.017209 0.005332 0.224627 3.227 0.00 

15 
(Constant) 0.538074 0.094701 5.682 0.00 

0 

Note 19: T-test analysis for equality of means. 

Variances t-value df 2-tail sig SE ofdiff 

Equal 3.27 198 0.001 1.164 

Unequal 3.38 197.97 0.001 1.123 

Note 20: T-Test for equality of means. 

Variance t-value df 2-tail sig SE ofdiff 

equal -2.35 93 0.021 2.045 

unequal -2.37 78.67 0.020 2.036 



Note 22: Analysis of Variance - Religious Political Dimension by group. 

Source Sum of 
squares 

D.F. Mean 
Square 

F Sig. 

Between 
groups 

121.9 2 60.95 188.41 0.0000 

Within 
groups 

162.7 503 0.3235 

Note 23: T-testfor equality of means. 

Group Mean t-value 2-tail sig. 
Chilean Catholics 1.15 -3.99 0.0000 
Eastern Christians 1.44 
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