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Abstract

The individualization thesis advanced by sociologists of religion such as Grace
Davie, Danièle Hervieu–Léger, Michael Krüggeler, Thomas Luckmann, Hubert
Knoblauch, Wade Clark Roof, Wayne E. Baker, and others has become increas-
ingly widespread especially in Europe within the sociology of religion. In contrast
to the secularization theory it assumes that processes of modernization will not
lead to a decline in the social significance of religion, but rather to a change in its
social forms. According to the individualization theory, traditional and institution-
alized forms of religiosity will be increasingly replaced by more subjective ones
detached form church, individually chosen, and syncretistic in character. The
article examines the empirical applicability of the individualization thesis on the
basis of how religiosity and church affiliation have evolved in Germany over the
past 50 years. It comes to the conclusion that the rise of individually determined
non-church religiosity cannot compensate for the losses of institutionalized religi-
osity, since non-church religiosity remains rather marginal and is interwoven with
traditional Christian religiosity. Religious individualization is only a component of
the predominant secularization process.
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In the course of the past two decades, the ongoing debate between the adher-
ents of the secularization theory (Wilson 1982; Dobbelaere 2002; Bruce 1999,
2002; Norris and Inglehart 2004) and the proponents of the economic market
model (Stark and Bainbridge 1985; Iannaccone 1991, 1992; Stark and Iannac-
cone 1994; Stark and Finke 2000) has attracted much attention in the field of
the sociology of religion (Bruce 1992; Young 1997; Swatos and Olson 2000;
Jelen 2002). A third approach, however, which clearly distinguishes itself from
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both of these approaches, has remained largely unnoticed: a view that we will
call the religious individualization thesis. This thesis has become increasingly
widespread especially in Europe within the sociology of religion and, instead
of the market theory, which is more prominent in North America, has estab-
lished itself as the chief adversary of the secularization theory. This theory has
been advanced by Grace Davie (1994), Paul Heelas and Linda Woodhead
(2005), Danièle Hervieu-Léger (1999, 2000), Roberto Cipriani (1989), Michael
Krüggeler and Peter Voll (1993), Hubert Knoblauch (1999) in Europe, but by
Wade Clark Roof (1993, 2001), Robert Wuthnow (1998), Robert C. Fuller
(2002), Ronald Inglehart (Inglehart and Baker 2000) and others in the USA as
well, to name only a few.

While the secularization theory assumes a negative correlation between
processes of modernization and the vitality of religion, the religious individu-
alization thesis maintains that processes of modernization will not lead to a
decline in the social significance of religion, but rather to a change in its
social forms. The proponents of the individualization thesis concede that the
traditional churches and church-related behaviours in modern societies have
been affected by an undisputable decline. However, they contend that this
does not indicate a loss of religiousness for the individual. On the contrary –
the decline of the established religious institutions goes hand in hand with a
rise in individual religiosity. The individualization thesis utilizes a distinction
between church and religion in order to distance itself from the seculariza-
tion theory. In this view, individuals are increasingly freeing themselves from
institutional guidelines in their religious ideas and behaviours, and thus
increasingly making their own decisions about their religion. In consequence,
ever more subjective forms of religion are purportedly replacing institution-
alized ones.

Davie (1994, 2002), for example, differentiates between traditional reli-
gious practices and belonging on the one hand, and religious belief and reli-
gious sensitivity on the other. She assumes that ‘religious belief is inversely
rather than directly related to belonging’. Therefore, ‘as the institutional dis-
ciplines decline, belief not only persists, but becomes increasingly personal,
detached and heterogeneous’ and shows a ‘reverse’ tendency (Davie 2002:
8). ‘Believing without belonging’ will become the dominant feature of Euro-
pean religiosity, especially in the Northern countries (Davie 1994).1

Hervieu-Léger (1999) likewise observes an increasing loss of control of the
established religious institutions over the belief systems and religious prac-
tices of individuals. Hence, a gap between the official forms of religion and
individually accepted religious perceptions and behaviours emerges. Indi-
viduals are more and more freed from established religious authorities and
thus enabled to autonomously determine their belief systems, often synthe-
sizing various religious traditions. This process of religious individualization
does not mean that individual religiosity is weakened. Instead, it becomes
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multifaceted, syncretistic, and alienated from church. Wuthnow (1998) argues
that the decline of organized religion in the USA is accompanied by a rise in
spiritual concerns, leading to a shift from a ‘spirituality of dwellings’, which
emphasizes sacred places, to a ‘spirituality of seeking’, which emphasizes
the personal quest for new spiritual paths. Finally, Roof (2001) deduces the
erosion of collective engagement with religion in the USA among the
younger generation from the declining status and authority of traditional
church institutions, the individualization of the quest for spirituality, and the
rise of multiple New Age movements including alternative spiritual practices
such as astrology, meditation, and alternative therapies. This leads to a
diverse bricolage of personal beliefs.

Although the individualization thesis has lately become widely acknowl-
edged, it is certainly not a new strand within the sociology of religion. Thomas
Luckmann (1967) was the first to advocate this thesis during the 1960s. Since
then, it has become a widespread pattern of argumentation in the academic
field and evolved into a broadly accepted hypothesis for an increasing number
of scholars – whether they directly refer to Luckmann’s original approach or
not. The aim of this paper is to examine possibilities for the empirical verifi-
cation or falsification of this approach. Before we can begin the empirical
assessment of the individualization thesis (see section 4), however, we must
first briefly describe this theory’s main lines of argumentation in order to gain
a deeper understanding of its underlying assumptions (see section 1). We shall
then develop the pivotal questions of our investigation (see section 2) and
finally outline our empirical instruments (see section 3).The main result of our
analysis will be that the empirical evidence indicates a slight trend towards
individualization, but that this effect is quite minute. Thus, it should be
regarded as no more than a corollary of a very strong process of secularization
in Germany rather than as a compensation for this process.

Surprisingly, only few attempts to expose the individualization thesis to
empirical verification or falsification have so far been made. The most impor-
tant test was carried out by Gill (1999) and Voas and Crockett (2005) who,
however, only dealt with the case of Great Britain.

1. Thomas Luckmann’s privatization theory

Luckmann (1967, 1991) bases his views on the history of religion on a differ-
entiation between worldview, social structure, and the individual. While the
congruence between these three levels is relatively high in archaic societies
(Luckmann 1972: 9), advanced civilizations produce an institutionally special-
ized sphere of religion relatively distinct from their universal worldview. The
religious sphere in modern societies reveals only weak connections to this
sacred universe. Thus, the institutional specialization of religion in modern
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societies that Luckmann considers to be a consequence of the functional
differentiation of society entails that norms embedded in social institutions are
no longer perceived as subjectively significant by individuals, and thereby
loose their effectiveness as models for the integration of sense (Luckmann
1967: 85ff.). In other words, institutionally specialized norms are no longer
capable of representing the whole of the sacred cosmos, and even the norms
conveyed by the Church cannot interpret the world as a whole anymore, but
rather become ‘restricted to a specifically “religious sphere” ’ (1967: 95). Since
social institutions, among them the Church (1967: 103), are no longer embed-
ded within the sacred cosmos of the worldview, they lose their ability to
provide a ‘subjectively meaningful system of “ultimate” significance’ for indi-
viduals (1967: 101).This is Luckmann’s main argument in explaining the priva-
tization of religion in modern societies. In making sense of the world and his
personal life, the individual can no longer depend on institutions to contribute
to the formation of his consciousness and personality. He must instead ‘select
certain religious themes from the available assortment and build them into a
somewhat precarious private system of “ultimate” significance’ (1967: 102) ‘in
a relatively autonomous fashion’ (1967: 98). The ‘official’ model of religion
becomes neutralized as ‘mere rhetoric’ (1967: 95), while the individual may
choose his religiosity ‘from a variety of themes of “ultimate” significance’
(1967: 105), from a multitude of esoteric and religious traditions, e.g. ‘psycho-
analysis, popular discussions of Marxism, LSD-cults, Zen, etc.’ (Luckmann
1972: 12). This gives individual belief systems, described by Luckmann (1967:
91) as a ‘new social form of religion’ or as an ‘invisible religion’, a rather
syncretistic character.

Thus, the decline in the social relevance of church does not coincide with a
general decline in religion or mass secularization (1972: 11). Individuals
remain religious, although the new social form of this religiosity takes on
a diffuse, private character and no longer claims the status of primary,
universally accepted institution (1967: 103). Secularization theories are, in
Luckmann’s opinion, a ‘faulty design’ (1991: 179). The falsification of the
secularization theory is undoubtedly at the core of Luckmann’s approach
within the sociology of religion.2 In order to prove his claim, he emphasizes the
discrepancy between subjective religiosity and official religious models. It is
this distinction that allows him to concede the losses of traditional forms of
religion, while at the same time contending the continuing subjective signifi-
cance of religion. This shift from public to private is identified as the privati-
zation and individualization of religion.

The individualization thesis as firstly elaborated by Thomas Luckmann has
meanwhile been taken up by an increasing number of sociologists and attained
a certain degree of prominence in the sociology of religion. Although this
approach has become a generally accepted pattern of argumentation in the
sociology of religion, it has also often been criticized for several reasons:
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1. Scholars have repeatedly criticized the imprecise use Luckmann makes
of the term ‘religion’. Nearly every sociologist who interprets Luckmann
(see for example the discussion in Hamilton 2001: 184) points this out. In
this context, it is also often stressed that Luckmann’s refutation of the
secularization theory is already implicit in his broad use of the term
religion (Tyrell 1996: 445). These criticisms tend to go hand in hand with
attempts to formulate more precisely what Luckmann means by his ‘new
social form of religion’ or his ‘invisible religion’. Hubert Knoblauch
(1991: 22) coined the ‘search for the invisible religion’ as a path on which
the sociology of religion is currently headed. Many sociologists of religion
explain this term by pointing to the currently popular New Age move-
ment or the adherence to non-Christian forms of spirituality such as Zen
meditation, belief in reincarnation, astrology, the esoteric sector, or new
interest in psycho-cults, body culture, and group therapy (Honer 1985;
Mörth 1989; Zinser 1997; see also Knoblauch 1991: 28, 31; 1999:127). Most
scholars are aware of the fact that the so-called ‘invisible religion’ encom-
passes diverse phenomena that are difficult to analyse as a common field
of beliefs and practices (Wohlrab-Sahr and Krüggeler 2000: 241).
However, if the individualization thesis is not to remain purely tautologi-
cal, the broad term ‘invisible religion’ must be defined more precisely in
order to render it testable.

2. In contrast to his concept of religion, most scholars tend to agree with
Luckmann’s assertion of a setback in traditional church adherence and
a subsequent rise in subjective, more or less syncretistic, non-traditional
religiosity. There is a vast quantity of statements noting a decline in
institutionalized social forms of religion and a rise in extra-institutional
forms of religion (see Machalek and Martin 1976; Davie 1994; Voll
and Krüggeler 1992; Ebertz 1997; Wuthnow 1998; Hervieu-Léger 1999;
Zulehner, Hager and Polak 2001; Heelas and Woodhead 2005). None
the less, critical assessments of this aspect of Luckmann’s theory are
also to be found. For example, Karl Gabriel criticizes his overstressing
of the social marginalization of churches. He argues that the ‘invisible,
extra-institutional’, privately produced religion is not the ‘actual’ place
of religion in modern societies (Gabriel 1992: 20). Instead, Gabriel
assumes that the institutionalized social form of religion still exert great
influence on the religious market. This claim is supported by the
Church’s monopoly on rituals, or by the strong role it plays in the
public sphere (Gabriel 1993: 29f.). Tyrell (1996), Usarski (1988), Gärtner
(2000: 87), and others assert that the extraordinary influence of alter-
native religious orientations and behaviors is greatly overestimated
within the sociology of religion.

3. Luckmann’s thesis surrounding the individualization and privatization
of religiosity is also largely positively acknowledged in the discussion.
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Berger (1980), Krüggeler and Voll (1993), Krech (1998), Hervieu-Léger
(1999), Roof (2001), and others maintain that the significance of institu-
tional patterns in the development of religious attitudes and behaviours
seems to be declining. They also affirm that individuals are composing
their religious orientations more and more independently from a wide
range of religious traditions. Voll (1993: 241) argues that in the process of
structural change within the social spheres of modern societies, religion
has largely lost its structural contours. However, some scholars raise
doubts concerning the privatization and individualization concept. José
Casanova (1994) entirely refutes the idea that ‘privatization’ is an
adequate term for describing the developments of religion in modern
societies. He in turn stresses the increased influence of religion on the
public spheres of modern societies.

2. Questions guiding our inquiry

If we are to test the empirical applicability of the individualization thesis and
take into account the critical assessments outlined above, we must deal with
the following questions:

1. Has traditional church affiliation really lost in significance in the course of
the socio-structural reorganization of modern societies, or does the indi-
vidualization thesis, as Gabriel argues, underestimate the social value of
the official model of religion?

2. How has individual religiosity evolved in comparison to traditional
church affiliation? Has it also lost in significance, as could be contended,
or, as the proponents of the individualization thesis claim, has its evolu-
tion diverged from that of institutionalized religion?

3. Can any valid statements be made concerning the new social form of
religion if one tries to limit this form to empirically measurable phenom-
ena such as psycho-cults, esoterism, occultism, magic, astrology, Zen, or
self-realization therapies, as the literature since Luckmann has sug-
gested? Has the significance of such forms of non-church religiosity
increased?

4. What is the precise relationship between this individual or new religiosity
and traditional church affiliation? Is the former replacing the latter, are
the two merging, or do they coexist as alternatives to one another?

5. How can one describe the relationship between the religious dimensions
mentioned here and processes of individualization? Is subjectification, as
Luckmann assumes, a general trait of an individual’s relationship towards
religion (its new as well as its traditional forms) or is one form of religion
favoured over others through processes of individualization? Last but
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not least, does individualization have any effect at all on interest in
religious forms, be they more traditional and institutionalized or subjec-
tive and diffuse?

This paper attempts to provide answers to these questions. In the following,
they will be examined on the basis of how religiosity and church affiliation
have evolved in Germany over the past 50 years.As the individualization thesis
claims to be of universal relevance, it should apply to all modern societies.
Germany, however, provides a particularly interesting case since it can be
divided into two ‘sub-cases’. West Germany belongs to the modern societies
for which the theory was first conceptualized, and can thus be considered as a
typical example that should not obviously contradict the theory. East
Germany, which was divided from West Germany for 40 years, is still in the
process of catching up to the western German modernization level. This case
can thus serve to identify developments in the relationship between traditional
church affiliation and individual or new religiosity in a society where non-
church members and non-believers form the majority of the population. Does
the higher degree of secularization foster or hinder processes of religious
individualization? The case of East Germany can thus provide valuable
insights regarding the direction the relationship between traditional and new
forms of religiosity is developing in, if the decline of church affiliation
continues.

3. Operationalization

In order to empirically measure the development of religiosity and church
adherence in Germany, we utilized the concept of religious dimensions pro-
vided by Charles Glock (1962). He distinguished five dimensions of religion:
the dimension of religious belief; the dimension of religious experience; the
cognitive dimension; the dimension of church-ritual practice; and the dimen-
sion of ethical consequences. For the purpose of this paper, it seemed sensible
to eliminate the ethical and cognitive dimensions, which are relatively inde-
pendent from the other units (Stark and Glock 1968; Kecskes and Wolf 1993),
to integrate the dimensions of belief and experience, since they belong
together (Clayton and Gladden 1974; Kecskes and Wolf 1993), and to distin-
guish these from the church-ritual dimension. Within the dimensions of belief
and experience, however, we must make a further distinction between Chris-
tian ideas of faith and non-Christian convictions.Whereas in the 1950s and 60s
non-institutional, diffuse, and non-Christian forms of religion were often not
included in sociological studies on religion, we are particularly interested in
these forms and must therefore place special emphasis on them. Thus, we end
up with three dimensions in our understanding of religion: (1) traditional
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church affiliation, (2) individual Christian religiosity, and (3) religiousness
outside church or non-church religiosity.

In many sociological studies of religion, traditional church affiliation is
described on the basis of indicators such as church membership, the quantity of
people officially joining or leaving the church, frequency of church attendance,
participation in church life, trust in the church, etc. As there exist church
statistics and extensive survey data covering a 50-year period for three of these
variables3 – church membership, quantities of people officially leaving the
church, and frequency of church attendance – these three will primarily be
used to measure this religious dimension.

There are also several indicators available to measure individual Christian
religiosity. The International Social Survey Programme (ISSP) and the World
Value Survey (WVS) use belief in God and the self-assessment of being
religious as indicators for individual Christian religiosity. Two surveys of the
population of western Germany conducted by Emnid at a twenty-five year
interval – 1967 and 1992 – included a number of additional items on Christian
faith. Respondents provided information on their belief not only in God, but
also in life after death, resurrection, virgin birth, original sin, etc. For belief in
life after death, the available data even goes back as far as 50 years.

On the other hand, the diffuse, open-ended field of non-church religiosity
is difficult to define. Since 1982, the International Social Survey Programme
(ISSP) has added a package of four questions in order to assess non-church
religiosity: whether good luck charms sometimes do bring good luck,
whether some fortune tellers really can foresee the future, whether some
faith healers do have God-given healing powers, and whether a person’s
horoscope can affect the course of his or her future. One glance at these
variables reveals that they all represent indigenous forms of popular religion
and not the ‘alien’ forms of non-church religiosity, such as various East Asian
forms – Zen, New Age, Yoga, Reiki or esoterism – which are of particular
interest in our inquiry. In order to gain an impression of these non-
indigenous social forms of religion as well, we developed a new instrument
including a total of seven questions pertaining to the acceptance of non-
church religious forms – both indigenous and East Asian forms of non-
Christian religiosity4 – and conducted two representative surveys in western
and eastern Germany in 1999 (GuI) and 2000 (PCE), which included this set
of questions among others.5 By employing this instrument, we attempted to
define Luckmann’s concept of ‘invisible religion’ more precisely and to thus
render it empirically testable.

This instrument contained questions covering6

– respondents’ belief in New Age,
– the effectiveness of Zen meditation and Yoga,
– reincarnation,
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– magic, spiritualism, occultism,
– astrology,
– faith-healers or spiritual healers,
– mysticism (Sufism/cabbalism).

The explorative factor analysis demonstrates that all variables load on one
factor (not shown here). A confirmative factor analysis attempting to divide
the related variables into two given dimensions reveals, however, that there
exist differences in the strength of the correlation between the various forms
of non-church religiosity (also not shown here). Indigenous forms of non-
church religiosity centre on the astrology, faith healers and, to a lesser extent,
reincarnation variables, whereas the East Asian forms clearly involve New Age
and Zen. In both cases, other variables are positioned at various distances from
these two cores. In order to retain both the differences between the two
dimensions and their overlaps, we will work with the factor values for both
dimensions in the following.

Finally, with regard to the empirical survey of the concept of individualiza-
tion, the difficulties arising are, as expected, also quite high. On a socio-
structural level, we can speak of individualization, as in Jagodzinski and
Quandt’s work (Jagodzinski and Quandt 1997: 763; see also Beck 1992), when-
ever the differences in religious characteristics within socio-structurally
marked groups are larger than those between such groups; in other words –
when socio-structural differences have no significant influence on religious
characteristics and differences in age, education, income, place of residence in
their influence on religious orientations and practices get blurred. On a seman-
tic level, we can speak of individualization when respondents agree with
individualization items expressing values such as self-determination, self-
realization, enjoyment of life, or freedom in general. General individualistic
orientations are shown by agreement with statements such as the following:

‘I would like to lead a somewhat unusual life.’

‘It is very important for me to realize my personal aims.’

‘I enjoy convincing other people of my opinion.’

as well as by disagreement with the assertion:

‘I try to respect law and order in all circumstances.’

These four items allow us to construct an index to test individualization on the
semantic level. The question that interests us here is how close a correlation
there is between acceptance of the East Asian type of non-church religiosity
and the other religious dimensions on the one hand, and agreement with the
individualization index on the other. In accordance with Luckmann’s (1991:
181) distinction between structural and semantic individualization, the analysis
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of the influence of individualization on religious convictions and behaviour is
carried out on two levels: a structural and a semantic one.

4. Empirical results

4.1. Traditional church affiliation

An examination of the development of traditional church affiliation over the
past fifty years shows that every indicator taken into consideration points
towards a weakened significance of churches. Church membership in western
and eastern Germany amounted to over 90 per cent in 1949. In 2000, it had
declined to about 80 per cent in the west and about 25 per cent in the east (GuI
1999; PCE 2000). Within 50 years, the share of people not belonging to any
church increased more than three times in western Germany and about ten
times in the eastern part of Germany.

The same trend also applies to the indicators ‘numbers of people officially
leaving the church’ and ‘frequency of church attendance’. A closer look at the
development of the rate of secession – people officially leaving the church (cf.
Figure I) – demonstrates that the curves are remarkably parallel for the Catho-
lic Church and Lutheran churches. This parallelism is graphic evidence of the
fact that people leave the church primarily for reasons external to the church
itself, and less as a result of church action. Periods of rapid social change such
as at the end of the 1960s and the beginning of the 70s, or the time period after
re-unification, seem to have a strong impact on the rate of secession. A closer
examination of this phenomenon also exhibits that the rate of Lutherans
leaving the church remains steadily above that of secessions from the Catholic
Church. This corresponds to the general observation that the social bonds of
the Catholic Church are stronger than those of the Lutheran churches. In
particular, however, the graph shows that the plateaus of the curve rise con-
tinuously following individual waves of secessions, and that the rate of seces-
sion never falls back to its original level. This indicates that the erosion of the
churches is picking up in speed, and that we cannot expect the dynamics of this
erosion to decelerate in the near future. If we additionally take into consider-
ation that among the younger cohorts of those leaving church, the highly
educated are no longer overrepresented (Engelhardt and Loewenich and
Steinacker 1997: 317) we must speak of a normalization of church withdrawals
and can predict a further dissemination of this phenomenon.

These observations are confirmed if we regard our third indicator for tradi-
tional church affiliation – attendance at church services. Here again, we must
note a dramatic drop over the past fifty years, particularly in the case of the
Catholic Church. Whereas surveys for 1952 showed that 51 per cent of Catho-
lics attended church regularly, this number had dropped to 26 per cent by 1999
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(cf. Table I). Differences between age groups were relatively small in 1952 in
comparison to 1999, when the share of Catholic Church members over the age
of 60 who regularly attended church services was five times higher than church
members between the ages of 16 and 29, and Lutherans over the age of 60 who

FIGURE I: Withdrawals from church in western Germany 1945–1999 as a percentage of all
members
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TABLE I: Regular church attendance among Catholics and Protestants in western Germany, 1952–
1999 (%)

Regular church attendance 1952 1963 1967/69 1973 1982 1991 1999

Catholics as a whole 51 55 48 35 32 33 26

Catholics in the age of:
16–29 52 52 40 24 19 17 10
30–44 44 51 42 28 26 21 15
45–59 50 56 53 46 29 34 24
60 and older 63 64 62 57 54 54 50

Protestants as a whole 13 15 10 7 6 8 7

Protestants in the age of:
16–29 12 11 6 3 4 4 4
30–44 7 10 6 3 4 4 3
45–59 13 16 11 7 6 7 6
60 and older 23 24 22 12 12 17 15

Sources: Institut für Demoskopie Allensbach 1978ff., in general n = 1000.

Religious individualization or secularization 613

British Journal of Sociology 58(4) © London School of Economics and Political Science 2007



attended church regularly was approximately four times higher than Luther-
ans aged 16–29. The group of regular churchgoers is thus primarily composed
of the elderly. This means that in comparison to the shrinking number of
church members this group will, in the future, over-proportionally shrink.

4.2. Individual Christian religiosity

We first measured the development of individual religiosity with a relatively
broad spectrum of variables, and later concentrated on two – the development
of belief in God and the development of belief in life after death. As shown by
a comparison of religious convictions in 1967 and 1992, acceptance of religious
ideas dropped over this period among the entire western German population
(cf. Figure II). The only two exceptions were belief in original sin and belief in
life after death.

If we verify this claim with another survey measuring belief in God as the
central religious conviction, we attain the same result. Not only was the pro-
portion of western Germans claiming never to have believed in God higher in
1998 than in 1991 (cf. Table II). Even more striking is the fact that the propor-
tion of those who claim to have previously believed in God, but now no longer
do, is clearly higher than those who claim not to have previously believed in
God, but do so now. In other words, significantly more people lost their faith in

FIGURE II: Development of religious beliefs in western Germany 1967 and 1992 (%)
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God over the past few decades than began to believe. If individual religiosity
is measured on the basis of these indicators, and, more importantly, if a central
belief in God is postulated as the main element of this religiosity, we must
conclude that, contrary to the assumptions made by Luckmann and his fol-
lowers, both traditional church affiliation and individual religiosity have
diminished.

One already noted exception to this trend is belief in life after death. If we
observe the development of this indicator over time (cf. Figure III), we can
observe a decline in the 1960s and 70s, but an increase in the 80s and 90s. This
evolution lends support to the proponents of the individualization theory who
assume a diverging development of church affiliation and individual religiosity,
and it indicates that correlations are perhaps more complex than initially
assumed.

4.3. Non-church religiosity

There are virtually no time series available for the evolution of agreement with
ideas relating to non-church religiosity. The only question posed in the same
form over several decades regards belief in the influence of the stars on human
destiny. Here again (cf. Figure III), we can observe the same trend: a decline in
the 1960s and 70s, and an upturn in the 80s and 90s. This development can also
be viewed as an indication of divergence between church affiliation and
religiosity.

4.4. Systematic correlations between various dimensions of religion

What, then, is the systematic correlation between traditional church affiliation,
individual Christian religiosity, and non-church religiosity, as measured by the
above indicators? If we begin by making a simple comparison of the frequency

TABLE II: Increase and decrease of belief in God, western and
eastern Germany, 1991 and 1998 (%)

Belief in God West
Germany

East
Germany

1991 1998 1991 1998

Have never believed in God 10 13 50 58
Have previously believed in

God but do not do so now
23 25 25 17

Have not believed in God
previously but do so now

9 11 5 7

Always believed in God 58 51 20 18

Source: ISSP 1991 (West n = 1346; East n = 1486) and 1998 (West
n = 1000; East n = 1006); statements are summing up to 100 per
cent.
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distributions, we see that all three dimensions are characterized by a significant
difference between eastern and western Germany (cf. Table III). For the
overall population, this difference is strongest in the area of traditional church
affiliation. Here, the indicators show values that are three times higher for
western Germany than those for eastern Germany. In the case of individual

FIGURE III: Belief in life after death in western Germany, 1956–1997 and belief in the
influence of the stars on human destiny in western Germany (%), 1950–1995

1950 56 63 71 75 80 82 86 92 95 97
0

10

20

30

40

50

60

70

Life after death (yes) Belief in a connection between human destiny and stars (yes)

Life after death (no) Belief in a connection between human destiny and stars (no)

Source: Noelle-Neumann and Piel 1983: 123f.; Noelle-Neumann and Köcher 1993: 215;
Noelle-Neumann and Köcher 1997: 256, 293.

TABLE III: Traditional church affiliation, individual Christian religiosity and non-church religi-
osity in western and eastern Germany in comparison, 1999/2000 (West / East) (%)

Total Catholic Protestant Non-denominational

Church membership 81/24

Monthly church attendance (minimum) 25/7 40/40 20/23 4/0

Belief in God as a higher being 74/27 84/77 71/79 52/12
Religious self-assessment 54/20 65/92 53/73 25/3

Reincarnation (return after death) 15/9 15/30 12/16 19/5
Astrology/horoscope 16/11 17/17 14/14 12/10
Faith-healer/spiritual healer 6/6 7/29 3/3 9/6
Magic/spiritualism/occultism 6/4 6/21 6/3 10/3
New Age (holistic way of thinking) 12/3 10/11 12/3 16/2
Zen meditation/Yoga 24/16 24/36 22/9 28/16
Mysticism 5/4 4/22 3/4 11/3

Source: Western Germany GuI 1999 (n = 1002); eastern Germany PCE 2000 (n=1026); results
from a scale with four possibilities, here 1 (strongly agree) + 2 (agree).
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Christian religiosity, values for the western part of the country are still more
than twice as high as those for the eastern part – also an unusually high
difference.And although they may not be as important as concerning the other
two dimensions, east/west differences are significant even in the area of non-
church religiosity. This would indicate that, although there is no identity
between the various dimensions of religiosity and church affiliation, there is
indeed a close correlation.

And yet, the correlation between belonging to a church denomination or not
and the three dimensions of religiosity has a different structure. In the area of
traditional church affiliation, the differences between those who belong to a
denomination and those who do not are particularly pronounced: non-
denominationals (people who do not belong to any religious community)
seldom go to church, although here again there are observable differences
between eastern and western Germany. Differences between church members
and non-church members are distinctly less significant with regard to belief in
God and religious self-assessment, at least in western Germany, where, after
all, half of all non-denominationals believe in God or in a higher being, and a
quarter regard themselves as religious. The corresponding figures for eastern
Germany are only 12 and 3 per cent, respectively. If we look at non-church
religiosity, denominational differences are hardly noticeable, and indeed they
even tend to be reversed. Here, values for non-denominationals in the former
West Germany are mostly higher than for those who belong to a denomination
– a statement which does not apply to eastern Germany, where acceptance of
non-church forms of religiosity is highest among Catholics. Whereas tradi-
tional church affiliation and Christian religiosity are in some cases clearly less
accepted by non-denominational respondents than by church members, non-
church religiosity has a slightly higher value among non-denominationals than
the other two dimensions of religiosity. Nevertheless, it should be noted that
the acceptance rate of non-church forms of religiosity is not particularly high
among non-denominationals either.

In order to systematically determine the relationships of traditional church
affiliation, individual Christian religiosity, and non-church religiosity to each
other, we made a separate correlation analysis for eastern and western
Germany based on the indicators developed above. With the help of these
indicators, we examined the degree of correlation between the individual
religious dimensions (cf. Table IV). This analysis shows a high correlation
between traditional church affiliation and individual Christian religiosity (cf.
for instance, the correlation coefficients of r = 0.26 for the relationship between
church attendance and belief in God, or r = 0.49 for the relationship between
church attendance and religious self-assessment in western Germany, see
Table IV). In addition, there seems to be a clear connection between individual
Christian religiosity and non-church religiosity (e.g. r = 0.21 between belief in
God and non-church religiosity – indigenous, and r = 0.18 between belief in
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God and non-church religiosity – East Asian in western Germany). On the
other hand, there is no evident correlation between traditional church affilia-
tion and non-church religiosity in western Germany. Of course, this also means
that there is no negative correlation between these two dimensions either:
non-church religiosity does not replace traditional church affiliation. It cannot
compensate losses in traditional church affiliation, but it is also not supported
by them.

In eastern Germany, correlations between the individual religious dimen-
sions are much stronger. Between church membership and belief in God, for
instance, the correlation is not a mere r = 0.22, as in western Germany, but
r = 0.80 (cf. Table IV); between church attendance and belief in God, the
correlation is not merely r = 0.26 but r = 0.46. This closer connection between
the various dimensions of religiosity is also evident in light of the fact that the
correlation between traditional church affiliation (church membership and
church attendance) and the indigenous forms of non-church religiosity is not
insignificant, but rather positive. In contrast, traditional church affiliation and
East Asian non-church religiosity show no correlation in eastern Germany as
well.7 Although indigenous and East Asian non-church religiosity load on one
factor in the explanatory factor analysis,8 one sees that both factors are in
different co-relational structures to other variables, which once again retro-
actively justifies the differentiation between indigenous and East Asian
non-church religiosity.

A comparison of the results in Table IV shows that the high degree of
disaffection with the church and secularization in eastern Germany seems to
be pushing the various religious dimensions towards convergence. Religion
and church are obviously so irrelevant in many social strata in eastern
Germany that all forms of religion are rejected, not only traditional church
affiliation. Conversely, traditional church affiliation strongly attracts all other
religious dimensions (with the exception of East Asian non-church religiosity)
and there is a relatively close correlation between them. In western Germany,

TABLE IV: Correlations between traditional church affiliation, individual Christian religiosity and
non-church religiosity in western and eastern Germany, 1999/2000 (West/East)

Church
attendance

Believe
in God

Religious
self-assessment

Non-church
religiosity –
indigenous

Non-church
religiosity –
East Asian

Church membership 0.21/0.47 0.22/0.80 0.30/0.77 n.s./0.24 n.s./n.s.

Church attendance 0.26/0.46 0.49/0.52 n.s./0.18 n.s./n.s.

Believe in God 0.58/0.83 0.21/0.36 0.18/0.18

Religious self-assessment 0.13/0.32 0.14/0.11

Non-church religiosity –
indigenous

0.45/0.51

Source: Western Germany GuI 1999 (n = 1002); eastern Germany PCE 2000 (n = 1026); all values
pearsons product-moment correlations, n.s. = not significant on level p < 0.05.
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however, where religion and church enjoy broader social acceptance, the
overall religious field exhibits a greater degree of internal plurality.There also,
traditional church affiliation and individual Christian religiosity are closely
interwoven, but correlations to non-church religiosity are lower. In other
words, while religiosity and secularity are more strongly polarized in the
eastern part of the country, there is no clear-cut difference between these two
poles in western Germany. This is confirmed by a comparison of the figures
in Table III, which clearly reveals higher religious values for non-
denominationals in western than in eastern Germany. While separation from
the church does not principally exclude religious orientations in the former
West Germany – although it does weaken them, particularly in their traditional
dimensions – there are hardly any religious ties at all to be found among
non-denominationals in eastern Germany.

4.5. Individualization and dimensions of religiosity

If we now examine the correlation between processes of individualization and
dimensions of religiosity on the structural level, our first observation is that
socio-structural characteristics do retain a certain influence on the extent and
form of religiosity after all. The older the respondents, the more they are
inclined to favour traditional forms of church affiliation and individual Chris-
tian religiosity (cf. Table V). In contrast, non-church religiosity is more popular
among younger respondents.To a large extent, this applies to both western and
eastern Germany. Gender also has an effect on all dimensions of religiosity,
with women tending to be more religious than men. Higher education levels
generally tend to have a negative correlation with traditional church affiliation
and individual Christian religiosity in both eastern and western Germany,
while for non-church religiosity this correlation is more positive. Urban life
tends to promote non-church religiosity and to have a rather negative effect on
traditional church affiliation.The effects of a religious education on traditional
church affiliation and individual Christian religiosity are clearly positive. In the
case of the East Asian forms of non-church religiosity, however, religious
socialization has no positive effect, and in the west the same applies to the
indigenous forms as well. In other words, religious education and the influence
of socio-structural characteristics give rise to clear differences between tradi-
tional church affiliation and individual Christian religiosity on the one hand,
and non-church religiosity on the other.The two former dimensions tend to be
affected negatively by modernization effects such as better education or
urbanization, while the latter mostly profits from them.

This structure repeats itself when we, on the semantic level, compare indi-
vidualization items with the indices of religiosity. The correlation between
traditional religiosity and individualization, and even between individual
Christian religiosity and individualization, tends to be negative,9 while
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between non-church religiosity and individualization it is mostly positive (cf.
Table V). There exists a marked difference between eastern and western
Germany in this regard: in eastern Germany, the individualization items cor-
relate with both the East Asian and the indigenous forms of non-church
religiosity; in western Germany, only with the East Asian. Even though East
Asian and indigenous non-church religiosities are closely related in terms of
factor analysis, the force of their structural development is obviously different,
so that New Age, Zen meditation, mysticism, and spiritualism must be treated
as relatively independent religious phenomena. This is further evidenced by
the fact that they are not affected by whether respondents enjoyed a religious
upbringing in western or in eastern Germany.

However, the effects of individualization should not be overestimated:
Table III reveals that the overall number of adherents of East Asian non-
church religious forms is relatively small.10 This means that even though mod-
ernization indicators such as higher education levels, urbanization, and
individualization seem to have opposing effects on traditional church affilia-
tion and individual Christian religiosity on the one hand, and non-church
religiosity on the other, one should not infer that the trend to stray from
institutionalized forms of religion suggests an upswing in the popularity of
non-institutional religious forms. The religious segments promoted by
modernization processes are simply too insignificant for such an assumption.
Yet, it is obvious that, even in view of these rather small numbers, the religious
field has become increasingly pluralized: if the processes of modernization
reflected by the variables of socio-structural characteristics and the semantics
of individualization have a negative effect on the various religious dimensions
in one case and a positive effect in the other, this means that the individual
religious dimensions are drifting apart and diversifying.

Table V measured individualization on the basis of an individualization
index11 and agreement with the statement that a respondent would like to lead
an unusual life. In order to strengthen a socio-structural definition of individu-
alization in contrast to the semantic understanding of individualization sub-
stantiated by this measurement, we will conclude by taking another look at the
influence of socio-structural characteristics on the dimensions of religiosity
analysed here. While Table V already contained socio-structural variables, the
correlations shown there, for instance between the urban/rural difference or
education and the various dimensions of religiosity, were quite weak. This
could change if types of religious orientation were to crystallize on the basis of
a cluster analysis, and then examined as to their dependence on socio-
structural factors. Whereas correlation matrices show only linear correlations,
cluster analyses can also describe non-linear relationships.12 They go beyond
the conventional multivariate analyses generally used to explain social and
political factors that influence the social significance of religiosity and church
adherence. It thus seems that cluster analyses are more appropriate for
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grasping the multi-dimensional character of religious orientations and
behaviours. Because cluster analyses focus on typologies of people rather than
on correlations of variables, they will represent different groups of individuals
according to their different styles of religiosity.

Six distinct types of religiosity emerge as a statistically stable and plausible
result of the cluster analyses. The non-religious group exhibits a clear profile:
these respondents reject all forms of religiosity – traditional, individual Chris-
tian, and non-church (cf. Table VI). In western Germany, the majority of this
group – which represents almost a third of the population – is affiliated with a
denomination (69 per cent), while in eastern Germany only 3 per cent of
non-religious people (cf. Table VII), who account for roughly two-thirds of the
population, are denominationally affiliated. In western Germany, therefore,
there are non-religious people both outside and inside the churches and secu-
larization has become a considerable tendency within the churches. In eastern
Germany, non-religious people form the vast majority of the population and
evidence weaker ties to church than those in the western part of Germany.

The average Christians hardly go to church, but they do tend to consider
themselves religious and believe in God in above-average numbers (cf.
Table VI). Their endorsement of non-church forms of religiosity is hardly
higher than that of the population as a whole – in other words rather weak. In
contrast to the non-religious group, the proportion of average Christians offi-
cially affiliated with a denomination lies above the share of the overall popu-
lation that belongs to a denomination. But in spite of this – and this applies
particularly to the former West Germany – they hardly participate in church
life. They go to church only rarely, perhaps only at Christmas or for special
family occasions, and do not exhibit high interests in church affairs. However,
they are not extraordinarily skeptical towards the church either. Trust in the
church equals the average of the population (in the West) or is above average
(in the East). Even if average Christians usually do not take part in church
meetings and services, high proportions of them belong to the church and
identify themselves as being religious and believers.

The church-religious group and the committed Christians differ only slightly
from one another. A high level of church affiliation and Christian religiosity
characterizes both groups. The religious orientation of committed Christians
focuses more on participation in church life, while for the church-religious
group, it centres more on individual religiosity. Differences, however, are no
more than marginal.

The syncretists evidence a strong mix of traditional church affiliation, indi-
vidual Christian religiosity, and non-church religiosity. They account for no
more than 10 per cent of the overall population in both eastern and western
Germany, and they differ from the non-church religious group, which exists
only in western Germany, in that they participate in church life and attend
church services in above-average numbers13 – something that the non-church
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religious group does not do. On the other hand, non-church religious respon-
dents approve more strongly of non-church religious forms than the
syncretists. For them, religiosity has a clearly non-church, indeed perhaps an
anti-church character, as also becomes evident by the below-average propor-
tion of religiously affiliated respondents in this group. On the whole, this group
makes up no more than 15 per cent of the overall population of western
Germany, however. This group with its low trust in the church and its lack of
church attendance and the somewhat lower degree of trust in the church than
the average Christians in western Germany seems to be little stronger in the
western part of Germany as compared to the eastern part. If at the same time
we take into account that churches are much stronger and religiosity is more
widespread in western Germany than in eastern Germany, we can conclude
that western Germany as a whole is, to a certain degree, more religious and
anti-ecclesiastical than eastern Germany. This again points to the higher reli-
gious diversity of the West.

If we regard the correlation between socio-structural characteristics and
types of religiosity, we see clear socio-structural effects. Rather low educa-
tional levels, over-representation of rural respondents, older people, and a
higher-than-average proportion of female respondents result in a higher prob-
ability that respondents will fall within groups that favour the church, more
specifically the committed Christians and average Christians (cf. Table VII).
Groups in which higher education levels and higher proportions of urban
respondents, younger people, and men are not below average tend to be more
non-religious. The comparison between non-religiousness and church affilia-
tion, or Christian religiosity, therefore shows clear socio-structural contours,
with only the church-religious group in western Germany falling out of the
pattern. If individualization in the objective sense (Jagodzinski and Klein
1998) is seen as having a leveling effect on socio-structural differences, there
seems to be little justification for postulating such a tendency in the religious
field.

The assumption of a low tendency towards individualization in the religious
field is also confirmed by examining the correlation of the individualization
index with socio-structural characteristics (cf. Table VII).The individualization
effects found at a semantic level are clearly limited to certain social groups:
groups with a below-average level of education, a stronger rural quality, higher
age, and a high proportion of women exhibit particularly low individualization
tendencies, while a combination of high levels of education, urban origin,
below-average age levels and low numbers of women leads to the highest
probability of individualization. From a socio-structural point of view, it is thus
quite clear which social groups tend to favour individualization tendencies –
the more modern, younger, and better-educated segments of the population.
There are few committed Christians, church-religious people, or even average
Christians in these segments. Conversely, there are positive correlations in
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both eastern and western Germany between individualization and non-
religiousness. Even religious syncretism does not profit from processes of
individualization, as it seems to be less an expression of self-determination and
subjective choice and more a consequence of indecision, religious indifference,
and conventionality. If one assumes that processes of individualization,
improved education, urbanization, and other forms of modernization have
been occurring in Germany over a number of decades, one must also note that
the dominant trend in the religious field has been characterized by processes of
secularization – to be understood here as a loss in significance of religion in its
social, institutional, and individual dimensions.

Among those who are oriented towards religion, only the non-church reli-
gious group reveals a positive correlation with individualization, thus running
counter to the general downward trend (cf. Table VII).We can therefore claim
that the dominant process of secularization includes a reverse tendency towards
non-church religious practices and ideas, which may contribute to the plural-
ization and differentiation of the religious field. It should also be pointed out,
however, that the non-church religious group, which is found only in western
Germany and not at all in the eastern part of the country, is relatively small,
and that non-church religiosity is not an alternative to traditional religiosity
or Christian religiosity in either eastern or western Germany. Non-church
religiosity is not a counterweight to the Christian churches and to their forms
of devoutness and religiosity. It can therefore neither cushion nor compensate
for the losses the Christian churches in Germany are currently suffering.
Secularization is therefore – and this applies, at least for Germany, over the last
50 years – not a ‘modern myth’ (Luckmann 1980), even if the dominant trend
described by the term secularization is slightly countered by minor reverse
developments.

5. Conclusion

From the 1960s onwards, Luckmann and other adherents of the individualiza-
tion thesis have continuously asserted that the de-institutionalization of tradi-
tional church affiliation and religious individualization are two complementary
and perhaps even compensatory processes. This assumption must be modified
in various ways. Processes of de-institutionalization of religion can be easily
observed by taking into account the decreasing rates in church membership,
the increasing rates of church withdrawals, and the declining attendance of
services (cf. Figure I and Table I). Similarly, the social relevance of individual
Christian religiosity, considering belief in God or religious self-assessment as
core indicators, seems to have weakened (cf. Figure II and Table II). This
tendency contradicts the divergence of church adherence and individual
religiosity promoted by Luckmann and his adherents. Church adherence,
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measured by church membership and the frequency of church attendance, and
individual religiosity, measured by belief in God and religious self-assessment,
statistically correlate quite strongly. Furthermore, forms of non-church or non-
Christian religiosity do not offer a serious alternative to church adherence and
Christian religion. Rather, there is a close connection between non-church
religiosity and individual Christian religiosity (cf. Table IV).There is, however,
no significant correlation between non-church religiosity – as far as East Asian
forms are concerned – and traditional church adherence. Thus, East Asian
forms of non-church religiosity are not promoted by traditional church adher-
ence, but in turn the alternative forms are also not able to replace the old ones.
If we additionally take into account that only a small proportion of the overall
population adheres to forms of East Asian non-church religiosity (cf.
Table III), the statement that de-institutionalization and individualization of
religion are complementary phenomena, which perhaps even compensate one
another, becomes rather implausible. The correlation between traditional
church adherence, Christian belief, and non-church religiosity is stronger in
eastern Germany than western Germany. It seems that under conditions of a
high degree of secularization, the various dimensions of religiosity tend to
converge and to separate from the secular more strongly than in a situation of
a comparatively high degree of church ties and individual religiosity in which
the religious field displays a higher degree of internal plurality and is not as
strictly separated from the secular.

Nevertheless, tendencies that point towards a more syncretistic, non-
Christian, and privatized religiosity, which gains a certain independence from
traditional church adherence and religious socialization, can also be observed
(cf. Table V). The relative marginality of non-church religiosity and the fact
that it does not pose a serious alternative to traditional church adherence does
not justify its emergence to be used as an argument against the secularization
thesis. As we have seen, this kind of non-church religiosity is even interwoven
with individual Christian religiosity. The trend towards secularization is pre-
dominant in Germany. It is not reversed by tendencies towards religious
individualization. Rather, this tendency is a component of the ubiquitous
secularization process.

(Date accepted: August 2007)

Notes

1. Even some proponents of the secular-
ization thesis use the distinction between
institutionalized forms of religion and indi-
vidual religiosity in order to explain how
secularization works. Karel Dobbelaere

(2002: 31), for instance, delineates: Since
secularization implies that ’religious institu-
tions have lost authority and relevance in
society ( . . . ) the religious situation at the
individual level cannot be explained
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exclusively by secularization’. Consequently,
he argues that ‘the religiousness of individu-
als is not a valid indicator in evaluating the
process of secularization’. In contrast,
Berger (1969: 107f.) points out in his early
work: ‘The process of secularization has a
subjective side as well. As there is a secular-
ization of society and culture, so there is a
secularization of consciousness.’

2. Therefore it is inappropriate to regard
Luckmann as a secularization theorist, as
Tschannen (1991), Swatos and Christiano
(2000) or Norris and Inglehart (2004: 9) have
done. Only in so far as his argumentation
utilizes the theoretical framework of the
secularization thesis and infers from this
framework the decline of the official model
of religion does his approach exhibit prox-
imity to the secularization theory. The inten-
tion of this argumentation is, however,
aimed in the opposite direction.

3. This applies to the former West
Germany, at least. As data is not as widely
available for eastern Germany, this paper
often cannot show comparable data for the
eastern part of the country. Statistical data
concerning the Lutheran churches in eastern
Germany for the past 50 years are collected
in Pollack 1994: 373ff., as far as they are
available.

4. It is rather difficult to find a precise
term to denote the new religious phenom-
ena like occultism, esoterism, mysticism,
New Age, energy training, Reiki, Yoga, and
the like. In the literature, they are either
referred to as spirituality, as new religiosity
of the New Age type, as invisible religion, or
even as esoteric fog (Champion 1990).

5. The survey ‘Glaube und Individual-
isierung (GuI)’ (‘Faith and individualiza-
tion’) was conceptualized with the aim of
assessing the validity of the individualization
theory. It was carried through in commission
of the authors of this paper by Emnid – a
leading German public opinion research
institute in Bielefeld – in autumn 1999 in
western and eastern Germany on the basis
of a representative sample. PCE stands for
‘Political Culture in Central and Eastern
Europe’ and denotes a representative com-

parative survey carried through in autumn
2000 in 11 post-communist countries of
Central and Eastern Europe, among them
eastern Germany.

6. It is one of the drawbacks of Voas and
Crockett’s article (2005) that it does not
include indicators for non-church religious-
ness in its analyses.

7. Respondents in eastern and western
Germany tend to refute the proven correla-
tion between traditional church affiliation
and individual Christian religiosity, and par-
tially even non-church religiosity, when they
are asked directly whether they believe that
religiosity can be separated from church
affiliation. Asked whether it is possible to be
religious without belonging to a church, an
overwhelming majority of Germans in both
east and west (and of Catholics and Protes-
tants, as well as non-denominationals) give a
positive reply. If, however, the same people
are actually asked how many of those who
do not go to church consider themselves
religious, correlations become extremely
weak. Only 14 per cent of those who never
go to church describe themselves as
religious. This is the figure for western
Germany; in eastern Germany it is only
2 per cent. In contrast, 93 per cent of weekly
churchgoers in western Germany regard
themselves as religious, as do all eastern
Germans who attend church once a week.

8. See above end of section 3, p. 11.
9. This result is in accordance with a study

conducted by Dobbelaere and Voyé (1996:
226), who also found a negative association
between various dimensions of Catholic reli-
giosity and expressive individualism. See
also Heelas and Woodhead (2005: 111–126,
esp. 115).

10. In the case of Zen meditation, it
would seem that numbers are higher only
because the question included both Zen
meditation and Yoga.

11. The composition of the individualiza-
tion index was described earlier in this paper
(see the end of section 3).

12. The cluster analysis tries to differen-
tiate between different groups of people
by employing the Euclid–distances. A
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correlation analysis tries to isolate similari-
ties in the answers of separate people
through comparison and depicts the
strength of the correlation between variable
A and variable B. In our survey, a hierarchi-
cal analysis was first used to identify the
variety of clusters. Respondents were subse-

quently assigned to the clusters with the par-
titionary hierarchical cluster analysis.

13. The larger group of syncretists in the
East (syncretists I) differs from the smaller
one (syncretists II) in that they display an
even higher degree of involvement in church
life.
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