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ABSTRACT

Many theorists have argued that Western Christianity and Islam affect political culture in
different ways, and that Western Christianity is more conducive to the rise of a
democratic political culture than Islam. In this dissertation, I argue that the difference
between Christianity and Islam in terms of the type of political culture they encourage is
largely exaggerated. In sub-Saharan Africa, I find a significant correlation between
religious diversity and democratization. I develop an argument to explain the correlation
and test it on the results of a survey of Roman Catholics and Muslims in Kenya
conducted during 2002. I find that the effect of religious involvement on political actions
and attitudes depends less on whether one is a Catholic or a Muslim than on where one is
a Catholic or a Muslim. I find that Roman Catholics and Muslims who are more
religiously involved in the most religiously diverse settings are more politically active
and supportive of democracy than Roman Catholics and Muslims who are just as
religiously involved in less religiously diverse settings. Even more strikingly, I find that,
in religiously diverse settings, religious involvement is often a more powerful predictor
of political actions and attitudes than other factors usually thought to be more important,
such as gender, age, education and income.
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WORK-IN-PROGRESS

This is a preliminary draft of paper to be presented at the annual meeting of the American
Political Science Association, August 2003, Philadelphia, PA.

The Cohventional Wisdom

According to what I call the conventional wisdom concerning the relationship between
religious institutions and political culture, certain religious institutions are, by their very

nature, more compatible with and conducive to democracy than others. For example, the
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conventional wisdom led analysts to draw a distinction between the social, economic and
political effects of Protestantism and Roman Catholicism and to draw a distinction
between the social, economic and political effects of Western Christianity in general and

the world’s other great religions, especially Islam.

Few if any theorists continue to argue that Catholicism is less compatible with democracy
than Protestantism. However, for the very same reasons that theorists did argue that
Roman Catholicism was less compatible with democracy than Protestantism, theorists do
continue to argue that Islam is less compatible with and conducive to democracy than

Western Christianity.'

Crone (1980; 1986), Pipes (1983) and Hall (1985) are among the theorists who argue that
Islam is essentially an obstacle to stable government, let alone democracy. They argue
that Islam is unique in that it refuses to legitimize any authority other than religious
authority. This has not only made the state in Islamic countries unstable, but it has
obstructed the development of “civil society” and democracy (Hall 1985: 102).
According to Huntington (1996: 70), it is the refusal of Islam to legitimize any authority
except for religious authority that distinguishes Islam from Western Christianity and
makes Islam less compatible with and conducive to democracy than Western

Christianity.

! It should be noted that theorists not only contend that Islam is less conducive to democracy than Western
Christianity, but that other world religions are less conducive to democracy than Western Christianity as
well. For example, Fukuyama (1992: 217) argues that Hinduism and Buddhism are also less conducive to
democracy than Western Christianity. In the case of Hinduism, its is the result of relatively hierarchical
and inegalitarian religious teachings. In the case of Buddhism, it is because Buddhism confines itself to a
domain of private worship centering around the family that results in political passivity.



For Huntington, the separation of sacred and secular authority is necessary in a
democracy, and it is the appreciation of that separation that distinguishes Western
Christianity from the world’s other major religious systems, especially Islam.? “God and
Caesar, church and state, spiritual and temporal authority, have been a prevailing dualism
in Western culture” (Ibid.). “In Islam, God is Caesar; in Confucianism Caesar is God; in
orthodoxy, God is Caesar’s junior partner” (Ibid).

Roman Cafholicism, which now recognizes the value of separation of church and state,
has not always recognized it.> Might therefore Islam allow for the separation of sacred
and secular authority at some point? Huntington argues that this is not likely. According
to Huntington (1996: 162), the world’s religious civilizations are increasingly unitary,

conflictual and change resistant.

Kedourie (1994: 5-6) largely agrees with Huntington when arguing that “.. .there is
nothing in the political traditions of the Arab world- which are the political traditions of
Islam- which might make familiar, or indeed intelligible, the organizing ideas of
constitutional and representative government”. “The notion of the state as a specific
territorial entity which is endowed with sovereignty; the notion of popular sovereignty as

the foundation for governmental legitimacy; the idea of representation; of elections; of

2 Stepan (2001) disagrees with Huntington, arguing that what is necessary for democracy is religious
freeedom rather than complete separation of church and state. In many of Europe’s most democratic
countries, such as Britain and Norway, there have been official churches. In Germany, while there is no
official church, religious institutions that are recognized by the state are asissted by the state. The United
States is rather unique in its strict separation of church and state.

3 It is worth noting that Huntington never bothers to explain why the Catholic Church changed. Huntington
focuses on this change as an independent variable. However, I think is very important to focus on the
change in the Catholic Church as a dependent variable. It could very well be that the Catholic Church
changed to adjust to a new and more religiously plural world.
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popular suffrage; of political institutions being regulated by laws laid down by a
parliamentary assembly; of these laws being guarded and upheld by an independent
judiciary; the idea of the secularity of the state; are profoundly alien to the Muslim

political tradition”, writes Kedourie (Ibid.).

There is plenty of evidence that appears to support the argument that Islam is '
incompatible with democracy or at least that it is less compatible with democracy than
Western Christianity. As Karatnycky (2002: 11) puts it, “There is a dramatic freedom
gap between majority Islamic countries and the rest of the world”. According to
Freedom House measures, twenty years ago, there was only one “Free” country among
states with a majority Islamic population, while there were 20 that were “Partly Free” and
18 “Not Free”.* By contrast, at the close of 1981, in the rest of the world there were 50
“Free” countries, 31 “Partly Free” countries and 42 “Not Free” countries. Over a span of
20 years, the number of “Free” countries in the non-Islamic world increased by 34, the
number of “Partly Free” states increased by 10, while the number of “Not Free” states
declined by 22. Meanwhile, the number of “Free” countries in the Islamic world
remained stuck at 1 and the number of “Partly Free” states declined by 2. The number of
“Not Free” states increased by 10. Repressive regimes increased in the Islamic world just

as most of the rest of the world experienced significant gains toward democracy.

* The categories, “Free”, “Partly Free” and “Not Free” are employed by the Freedom House survey. The
survey assigns each country one of the three designations by averaging their political rights and civil
liberties scores. Those whose ratings are 1 to 2.5 are considered “Free”. Countries that receive a 1 to 2.5
are countries that most closely satisfy the Freedom House checklist, which includes free and fair elections,
free media, freedom of assembly, an independent judiciary, freedom of speech and freedom of opportunity
(see Freedom House 2002: 725-726).
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The correlation between religious predominance and democracy has persisted into the
twenty-first century. Huntington (1991: 73) is quick to point out that correlation does not
prove causation. However, he goes on to stress the significance of the differences
between Western Christianity and Islam. Western Christianity emphasizes the dignity of
the individual and the separate spheres of church and state, whereas Islam emphasizes the
dignity of believers as a whole and the encompassing authority of the religious sphere

(Ibid.).

Thus, to summarize the conventional wisdom, those religious institutions that are
themselves internally the most democratic, allow individual members more freedom and
demand more responsibility of members in terms of leadership, and which do not seek a
oneness with the state, are most compatible with and conducive of democracy. Thus,
according to the conventional wisdom, we can expect Western Christianity to give rise to

a political culture that is more compatible with and conducive of democracy than Islam.

Reason to Question the Robustness of the Conventional Wisdom

Although the positive correlation between Western Christianity and democratization and
the negative correlation between Islam and democratization during the late twentieth
century and early twenty-first century is indisputable, it is a leap of logic to conclude that
Western Christianity is more compatible with democracy than Islam. Conclusions based
on aggregate-level cross-country comparisons alone are likely to be very misleading. In

other words, correlation is not causation.



Correlation amounts to no more than circumstantial evidence. There is more to a country
than its religious heritage, and, in order to establish that the religious heritage of a
country has had or is having a significant effect in discouraging or encouraging
democracy, all other important factors must be controlled for. Besides religious heritage,
economic, political, social and historical variables that are likely to affect
democratization must be considered in order to determine the effect of religious heritage.
There is reason to think that, at the very least, the conventional wisdom needs to be put to

a more rigorous test.

Here I put the conventional wisdom to a more rigorous test on evidence from sub-
Saharan Africa. I test the following hypothesis implied by the conventional wisdom,
mindful that the results only provide clues as to the relationship between religious
institutions and political culture:

H: All else being equal, predominantly Christian sub-Saharan African countries will have

democratized more than predominantly Muslim sub-Saharan African countries between
1990 and 2002.

How Does the Conventional Wisddm Hold Up in sub-Saharan Africa?

Generally, in sub-Saharan Africa, I do not find a correlation between the type of religious
institution and democratization that would support the conventional wisdo‘m. Instead of
finding a correlation between type of religious predominance and democratization, I find
a correlation between religious diversity, that is parity between Christians and Muslims,

and democratization between 1990 and 2001, especially in countries that were under the



most repressive authoritarian regimes as of 1990. In other words, I find that sub-Saharan
African countries that are most religiously diverse, where both Muslims and Christians
are present in significant numbers tended to democratize the most. I find that those
countries that are the least religiously diverse, where members of one religion

predominate, whether Muslims or Christians, typically democratized the least.

Figure 1 shows that, among the countries under the most politically repressive regimes in
1990°, predominantly Muslim countries [i.e., countries with Muslim population of over

65%] democratized relatively little between 1990 and 2002.

[Figure 1 about here]
However, as Figure 2 shows, predominantly Christian sub-Saharan African countries

[i.e., countries where at least 65% of the population profess Christinaity] under the most
repressive political regimes as of 1990 also democratized very little between 1990 and

2001.

[Figure 2 about here]

Perhaps most significantly, as Figure 1 taken by itself shows, the most politically
repressed countries with an extremely large percentage of Muslims, over 65%,
democratized relatively little, and the most politically repressed countries with an
extremely small percentage of Muslims, below 20%, democratized very little as well.

Among the most politically repressed countries, those with a “moderate” percentage of

3 Countries under the most politically repressive regimes in 1990 are regimes that, according to Freedom
House, were most “unfree” in 1990. These are countries that had a combined political rights and civil
liberties score of at least 13, with 14 being the most “unfree” score a country could possibly be assigned
and 2 being the most “free” score a country could possible be assigned.



Muslims democratized the most. Figure 2 shows that the same holds true for the
percentage of Christians and democratization. Among the most politically repressed
countries, those with a very large percentage of Christians, over 65%, and a very small
percentage of Christians, below 20%, democratized the least. Those with a moderate

percentage of Christians, between 20% and 45%, democratized the most.

The data displayed in Figures 1 and 2 suggest, but only suggest, that there is a positive
relationship between religious diversity and democratization in the sub-Saharan African
countries that were the most politically repressed or “unfree” as of 1990. Religious
diversity is defined here not merely as the number of different religious institutions
present in a country, but the proximity in size of the major religious institutions present in
a country. The most religiously diverse countries are not countries with the most religious
institutions present. Thus, the most religiously diverse countries are considered countries
where the probability of randomly selecting two individuals who belong to different
religious institutions is closest to 1 or 100%. The least religiously diverse countries are
considered countries where the probability of randomly selecting two individuals who

belong to different religious institutions is closest to 0 or 0%.

Before leaping to conclusions, it is important to examine data with regard to the countries
in sub-Saharan Africa that were considered to be under the least political repression in
1990 according to Freedom House. These data indicate that any relationship between
religious institutions and democratization depends not simply on the degree of religious

diversity in a country but, to at least some extent, on how repressive a political regime is.



As shown in Figures 3 and 4, among sub-Saharan African countries that were under the
least repressive regimes in 1990,there is nothing to suggest a systematic relationship
between Islam or Christianity and democratization. We do not find evidence to suggest a
systematic relationship between religious institutions and democratization among
countries under the least repressive regimes as we do in countries that were under the

most repressive regimes.

[Figure 3 about here]

[Figure 4 about here]

This limited amount of data we have collected indicates not only that religious
iﬁstitutions are most likely to affect democratization in the most religiously diverse
settings, but that religious institutions are most likely to affect democratization during the
early stages of political transitions as opposed to the later stages of those transitions. This
would support what others have found. For example, Phiri (2001) finds that religious
institutions in South Africa, Zambia and Zimbabwe have been most politicized when

political rights and civil liberties were most severely limited.

Thus, I suggest that the data indicate that where and when political organizations,
especially political parties, are proscribed, non-political or apolitical organizations, such
as religious institutions, tend to take on the role of political organizations and are more

politically influential than where and when political organizations are not proscribed. In



other words, religious institutions are most likely to be most politically influential in the

most “unfree” settings and least politically influential in the most “free” settings.®

In order to get closer to revealing any possible causal relationship between religious
diversity and democratization, we need to recognize that other variables, besides religious
diversity, such as economic development, education, urbanization, and ethnic diversity,
may be driving the results displayed above. It is necessary to control for these variables.
We do so in an OLS regression, in which we include political repression at the outset of
the transition, economic development, education, urbanization, and ethnic
fractionalization, in addition to religious pluralism. Political repression at the onset of the
transition is measured as the combined political rights and civil liberties score as of 1990
according to Freedom House. Economic development is measured as GDP per capita as
of 1990 (World Bank 2000). Education is measured as the percent of the adult
population that is literate as of 1990 (World Bank 2000). Urbanization is measured as the
percent of the population dwelling in urban areas as of 1990 (World Bank 2000). Ethnic
diversity is measured according to the index calculated by Alesina et al. (2002). It is
calculated using the Herfindahl formula and may be translated as the probability of
randomly selecting two individuals who are of different ethnic groups. Religious
diversity is measured in the same way, using an index calculated by Alesina et al. (2002).

It may be translated as the probability of randomly selecting members of two of three

® This does not mean that religious institutions are without political influence over ordinary members in the
most “free” political settings. Rather, 1 propose that the evidence suggests that religious institutions tend to
be less politically influential in the most free settings, where people are allowed to form political
organizations, than in the least free settings, where people are not allowed to form political organizations.
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different religious groups [i.e., Roman Catholic, Protestant and Muslim] when randomly

selecting two individuals.

Table 1 shows the results of the OLS regression. The results indicate that, even when
controlling for repression at the onset of the political transition, economic development,
education, ethnic diversity and urbanization, more religiously diverse countries typically

democratized significantly more than less religiously diverse countries.

Table 1
OLS Regression Statistics for Models of Democratization

In sub-Saharan Africa 1990-2001
Dependent Variable: Democratization between 1990 and 2001

MODEL # 1 11 J Ut | v \% VI VII

N 40 40 40 40 40 40 40

A.R. Square .607 561 617 617 577 .590 297

Constant -.517 .380 478 S14 576 312 10.787
(.235) (.239) (.185) (.231) (.241) | (.199) (3.85)

Development | -.01* -01* -01* -01* -01* .02*
(.005) (.005) (.005) (.005) | (.005) (.001)

Education -.01 -.02 -.02 -.01 .07 -.02
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.004) (.002) (.003) (.004) | (.003) (.030)
Urbanization .08 -.02 .04 .08 .03 -.02
(.252) (.265) (.195) (.258) | (.225) (.054)
Ethnic 25* 26 25* 25* 29* .04
Diversity (.134) (.141) (.131) (.130) (.135) (.028)
Repression -.02 -.03 -.02 -.02 -.03* 95%x*
(.002) (.002) (.002) (.002) (.002) (.240)
Religious J0¥%x | 10*%x | 10%*** | 10*** | 13wk | Q9%
Diversity (.022) (.024) (.022) (.022) (.018) | (.022)

* statistically significant at the .05 level in two-tailed test
** statistically significant at the .01 level in two-tailed test
*** statistically significant at the .001 level in two-tailed test

Note: Democratization defined as combined change in political rights and civil liberties scores between
1990 and 2001, as calculated by Freedom House (2002). Standard error in parentheses.

With the exception of ethnic diversity’, religious diversity is shown to consistently have
the most substantive and statistically significant positive relationship with
democratization of the variables included in Table 1. For every 1-point increase in the
religious diversity index, the combined poiitical rights and civil liberties score typically
increased by an average of .10. In other words, for every 10% increase in the likelihood
of selecting mémbers of two of three different religious groups [i.e., Roman Catholic,
Protestant and Muslim] when randomly selecting two individuals, the political rights and

civil liberties score typically increased by 1 point toward “free”.

7 Ethnic pluralism has a consistently positive relationship with democratization, which may come as a
surprise to many. However, as Horowitz (1985) argues, when there are numerous sizeable groups, ethnic
divisions tend to be less politically salient or at least there is a greater likelihood of cross-ethnic coalitions.
Where there are two major ethnic groups, the chances are much greater that the ethnic division becomes
political salient and inter-ethnic tensions lead to zero-sum politics and authoritarian rule. The case of
Rwanda is a case in point; an extreme example. Where there are at least three sizeable ethnic groups, the
political salience of the ethnic divisions are likely to diminish.

12
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.Further, religious diversity is shown to add significant eplanatory power to models
intended to explain variation in democratization. When religious diversity is included in
a model intended to account for variation in democratization, the explanatory power of
the model increases by at least 26%, the difference between the adjusted R-Square in
Model II and Model VII. When religious diversity is included with all the other
variables, as in Model I, roughly 61% of the variation in democratization is explained, as
indicated by the adjusted R-square. When all the variables are included except religious
diversity, as in Model VII, less than 30% of the variation in democratization is explained,
as indicated by the adjusted R-square. In other words, the explanatory power decreases

by half when religious diversity is left out of the model.

Thus, the evidence indicates that, rather than a systematic relationship between the type
of religious system that predominates in a country and democratization, there is a rather
strong relationship between the extent to which there is religious diversity in a country
and democratization. Sub-Saharan African countries where Christianity and Islam are
both significantly present typically democratized more than countries where only

Christianity or Islam is significantly present.

Further, and perhaps most strikingly, the results indicate that religious diversity is a more
powerful explanatory variable than most of the variables often thought to be more
important in explaining democratization in sub-Saharan Africa. As indicated by the
adjusted R-Squares, between 1990 and 2002, variation in religious pluralism explains

more variation in democratization in the region than economic development, ethnic

13
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diversity, political repression as of 1990, urbanization, and education, the next most

powerful explanatory variables in descending order.

The question is, then, why is there such a significant positive relationship between
religious diversity and democratization in sub-Saharan Africa? What is the causal
mechanism? If there is something about a religiously diverse country that makes it more
likely to democratize or democratize more quickly than a religiously homogenous

country, what is it? I propose an answer to this question in the next section.

The Religious Competition Argument
In this section, I present an argument to explain the positive relationship I observe
between religious divesrity and democratization in sub-Saharan Africa. I call this

argument the ‘religious competition argument’.

Hypothesis #1: Religious leaders will tend to be most encouraging of political
participation in the most religiously diverse settings and least encouraging of political
participation in the least religiously diverse settings.

The fundamental assumption at the foundation of the religious competition argument is
that religious institutions are devoted to expanding in terms of membership and in terms
of influence over the wider society. It is important to recognize that not every religious
institution is devoted to expanding or influencing the wider society. For example, in the

United States, the Amish people, a Christian group, believe that it is more important to be

faithful than to be expansive and influential. However, the vast majority of Christian and

14
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Muslim denominations do seek to maximize membership and influence over the wider
society. These religions are devoted to spreading particular beliefs, norms and values.
Thus, I assume that there are two inter-related yet distinct dimensions to the competition
that takes place between religious institutions. Religious institutions compete for

members and for influence over the wider society.

All else equal, where only one religious institution is clearly dominant, leaders of that
religious institution need not work as hard at retaining or expanding membership and
influencing the wider society. However, where at least one other major religious is
present in significant numbers, leaders of a religious institution must work harder to
retain or expand membership and to maintain or increase influence over the wider society
(see Iannaccone 1991; Stark 1992; Gill 1998). This is because, where there is more than
one religious institution, individuals are presented with a choice in terms of religious
affiliation that is largely absent where there is clearly only one dominant religious

institution.®

All else equal, the leader of a religious institution that is clearly dominant has less
incentive to encourage members to engage in political action. Exceptions to this might

be when the state in which the clearly dominant religious institution is situated is hostile

8 See Albert Hirschman's Exit, Voice and Loyalty (1970). Hirschman explores why people do or do not
abandon organizations. Hirschman argues that people tend to abandon organizations when there are other
organizations that might meet the same needs that the organization to which they had once belonged had
presumably met at one time. When there are no organizations that are even remotely similar to the
organization with which people have become dissatisfied, people are likely to spend their energy trying to
change and improve the brand or organization with which they have become dissatisfied.

15
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toward the religious institution, such as in Poland under Communism.” Under these
circumstances, we can expect that leaders of a clearly dominant religious institution do
have an incentive to encourage members to political action. Assuming a less hostile
relationship between the religious institution and the state, we can expect leaders of a
religious institution that is clearly dominant to be less encouraging of political action than

leaders of a religious institution that is not so clearly dominant.

The leader of a religious institution that is locked in competition with another religious
institution, especially a religious institution espousing very different beliefs, norms and
values, has a greater incentive to encourage members to engage in political action. This
is because a religious institution that is locked in competition with another religious
institution, especially one that espouses very different beliefs, norms and values, is in
greater danger of losing members and influence over the wider society than a religious
institution that is not. Leaders of a religious institution that is locked in competition with
another religious institution usually must exert more effort to make sure that the ‘voice’
of the religious institution they lead is heard by politicians. This would be especially
important for religious leaders during periods of regime change, when the relationship

between religious institutions and the state may be renegotiated.'® Religious leaders want

% During Communist rule in Poland, the Catholic Church, to which 90% of the population professed
membership since at least World War II (see Barrett 2001), clearly had an incentive to encourage people to
political action because of the regime’s attempt to eliminate the Church. For more on the Catholic Church
and the state in Poland, see Mach’s essay, “The Roman Catholic Church in Poland and the Dynamics of
Social Identity in Polish Society”, in Religion and Politics: East-West Contrasts from Contemporary
Europe, edited by Inglis, Mach and Mazanek (Dublin: University College Dublin Press).

1 This is why it is very likely that religious institutions will have the greatest impact of political actions and
attitudes early in a political transition rather than later. As was shown in Chapter Two, religious pluralism
appeared to be most highly correlated with democratization in countries that were under the harshest
authoritarian regimes as of 1990 and least correlated with democratization in countries where authoritarian
regimes were least repressive as of 1990. This indicates that as political conditions stabilize and

16
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to ensure that the religious institutions they lead are not deprived of privileges [i.e. in
terms of taxes, the provision of education or other services] or somehow disadvantaged

relative to other religious institutions vis-a-vis the state.

Hypothesis #2: Religious leaders will also tend to be most encouraging of support for
civil liberties and political rights in the most religiously diverse settings and least
encouraging of support for civil liberties and political rights in the least religiously
diverse settings.

It may be easier to understand why religious competition would motivate religious
leaders to encourage members to engage in political action than it is to understand why

religious competition would motivate religious leaders to encourage support for political

rights and civil liberties.

The logic employed is the logic of what Mancur Olson (2000) calls the ‘limits of power’
argument. Olson argues that when leaders of a group fear that another group may
become the privileged group, we can expect leaders of such a group to use whatever
influence they have to minimize the likelihood that any group becomes the privileged
group. I argue that the greater the parity in terms of the number of members of religious
groups, and the farther apart the religious groups are in terms of the beliefs, norms and
values they espouse, the more likely leaders will use their influence to promote religious

liberty.

democratize, the political effect of religious institutions typically decreases. Part of the reason is also that,
as countries democratize, political parties and other political groupings tend to assume the roles that
religious institutions assumed before political parties and other political groups were allowed to exist (see
Phiri 2001).

17
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Gill (2002) captures Olson’s argument very well and applies it to religious institutions
when he argues that in the most religiously diverse settings, every religious institution is
a minority institution. Accordingly, Gill writes, where all religious institutions are
minority institutions, “all religious firms [institutions] will prefer a minimum level of
religious liberty that allows all existing faiths to practice freely within reason. [This is
because] imposing restrictions on one faith could potentially lead to religious conflict
wherein one’s own religious institution finds itself under repressive legislation” (2002:
10).

Adding to Gill’s argument, I argue that it would be nearly impossible to promote
religious liberty without also promoting other freedoms and liberties associated with
democracy, such as freedom to form and join political parties, the freedom of assembly
and the freedom of speech. Religious liberty is at its core freedom of conscience,
freedom to believe what you want to believe without fear of discrimination. Perhaps this
is why Cassanova calls religious freedom the “first freedom” and the “precondition of all

modern freedoms” (1994: 40).

In sum, whether and the extent to which religious leaders encourage their members to
engage in political action and to support political rights and civil liberties is largely a
function of the interaction of parity and ideological distance. This is illustrated in Table
2. The more parity in terms of the percentage of members that adhere to religious
institutions and the greater the ideological difference between them, the more we can
expect religious leaders to encourage political action and attitudes supportive of
democracy. The less parity in terms of the percentage of members that belong to

religious institutions and the smaller the ideological differences between them, we can
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expect religious leaders to be less encouraging of political participation and support for

democracy.

Table 2
Stylized Illustration of the Religious Competition Argument

Parity in Members

Balanced Imbalanced
Religious Leaders Religious Leaders Moderately
Most Encouraging of Political | Encouraging of Political
Great Participation and Political Participation and Political Rights
Rights and Civil Liberties and Civil Liberties
Ideological
Difference
Small Religious Leaders Moderately | Religious Leaders
Encouraging of Political Least Encouraging of Political
Participation and Political Participation and Political
Rights and Civil Liberties Rights and Civil Liberties
19
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A Test of the Religious Competition Argument
In this section, I test a hypothesis implied by the religious competition argument on the
results of a survey of Roman Catholic Christians and Muslims in Kenya conducted

between May and August 2002:

Hypothesis 1: All else being equal, religious involvement will have a more
significant and positive effect on political participation among Roman
Catholics and Muslims in more religiously diverse settings of Kenya than in
less religiously diverse settings of Kenya.

Before testing Hypothesis 1 [H1], I describe Kenya’s religious landscape.

Kenya’s Religious Landscape

While Kenya is a predominantly Christian country, with over 70% of its populatidn
professing Christianity (Barrett 2001), there is a significant Muslim population in Kenya,
especially along the coast.!' Within 25 miles of the coast, north to south, it is estimated
that nearly 90% of Kenya’s population is Muslim while there are significant Muslim
populations in certain areas of ‘Kenya’s interior, such as Isiolo, Mumias, Homa Bay, and
in most major urban areas.

Islam predates Christi'anity in what is today Kenya, arriving by sea along the East African
coast sometime durjng the twelfth or thirteenth centuries (Pouwels 2000). Islam did not
spread very far into the interior of what is today Kenya, but did take root along the coast

(Haynes 1994).
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The Portuguese introduced Christianity along what is today the Kenyan coast during the
sixteenth é.nd seventeénth centuries (Pouwels 2000). However, Christianity failed to take
root along the coast during this period and, like Islam, did not spread inland. Njoroge
(1999) notes the failure of Christianity to take root during this period is probably due to
the connection between the missionaries and the Portuguese force that engaged in

slaving.

Therefore, the Christian wave that eventually did sweep through Kenya did not begin
until the middle and later part of the nineteenth century, and did not include significant
numbers of converts until the middle of the twentieth century (Baur 1990; Njoroge 1992;
Isichei 1995; Sperling and Kagabo 2000). With the construction of the Uganda Railway
at the dawn of the twentieth century, built to connect the coast [i.e., Mombasa] with Lake
Victoria and Uganda, many Christian missions were established in the interior of what is

today Kenya (Njoroge 1999).

The Imperial British East Africa Company [IBEAC], given a charter from the British
Crown, administered what is today Kenya from 1888 until 1920, when Kenya became a
British colony and the coast became a protectorate. Both IBEAC administrators and
colonial 6fficials welcomed Christian missionaries of all major denominations, not just
those of the Church of England, in their efforts to reduce resistance to their rule (Oliver

1965).

" Oded (2000) estimates that the total percentage of Muslims in Kenya to be 20%. However, I prefer to
use the more conservative and more common estimate of between 7% and 15%. Oded’s estimate is higher
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Although interdenominational competition between Christian missionary groups, such as
that which developed between Catholics and Presbyterians, prompted British
administrators to carve territory into Catholic and Protestant spheres (Njoroge 1999),
Christians were not prevented from establishing missions in areas where Muslims were
present (Sperling and Kagabo 2000; Alpers 2000). In the same way, Muslims were not
prevented by the British administrators from moving about and establishing mosques in
the interior of the country where the most successful Christian missions were present

(Sperling and Kagabo 2000).

Thus, although the coastal strip of Kenya is predominantly Muslim, Christian
communities are found along the coast today. Although the interior of Kenya is
predominantly Christian, Muslim communities are found in the interior, in areas such as
Isiolo, 'Mumias, Homa Bay, and in the most urban areas, such as Nairobi, Nakuru and’

Kisumu.

Thus, according to the religious competition argument, we can expect that religious
involvement will have a more significant and positive impact on political participation
and belief in democracy among Catholics along the coast than among Catholics in the
interior of Kenya. In the same way, according to the religious competition argument, we
can expect that religious involvement will have a more significant and positive impact on
political participation and belief in democracy among Muslims in the interior of the

country than among Muslims along the coast.

than most estimates.
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Results

As Table 3 shows, religious involvement has a much more significant and positive impact
on the probability that a coast Catholic voted in the last general election than on the
chances that an inland Catholic would have done the same. As table 3 shows, a coast
Catholic who is more religiously involved is twice as likely to have voted in 1997 than a

coast Catholic who is less religiously involved.

Table 3
Voter Turnout among Catholics in Kenya
(Logistical Regression)

Dependent Variable: Of those who were of voting age in 1997, an answer of “YES” to the question, “Were
you able to vote in the last general election of 1997?”

VARIABLE INLAND COAST
CONSTANT -.2085 -.763
GENDER 41 .83
Standard Error (377 (.537)
Odds Multiplier 1.30
AGE .99 42
Standard Error (.226) (.382)
Odds Multiplier 1.50
EDUCATION -73 -.37
Standard Error (.469) (.696)
Odds Muliplier -4
INCOME 22 -.35
Standard Error (.210) (.339)
Odds Multiplier
RELIGIOQOUS INVOLVEMENT | .69 1.10
Standard Error (.222) (.350)
Odds Multiplier .90 2.00
N 225 121
Percent Correct 63.6 71.7
-2 log likelihood 176.5 95.447
df 5 5

| Sig (P/LR=0) 0.00 0.015

23

24



Most strikingly, religious involvement is the most significant predictor of whether a coast
Catholic voted. Religious involvement is more significant than gender, age, education,

and income, variables usually thought to affect political participation.

On the other hand, Religious involvement is an insignificant predictor of whether an
inland Catholic voted. Instead of religious involvement, the most significant predictor of
whether an inland Catholic voted is age. An older inland Catholic, that is, over 40 years
of age, is 1.5 times more likely to have voted than a younger inland Catholic, that is, less

than 40 years of age, who was of voting age in 1997.

As in every one of the logistical regressions presented in this dissertation, ethnic identity
proves an insignificant predictor.'? Because including the results for each ethnic group
would not only be superfluous, but quite cumbersome, I have chosen not to display the

regressions that include ethnic identity.

If H1 were true, we would expect to find that religious involvement has a more
significant and positive impact on voter turnout among Muslims in the Kibera vicinity,
who from here on out will be referred to most of the time as inland Muslims, than among
Muslims in Mombasa, who from here on out will be referred to most of the time as coast
Muslims. This is because, in Kibera, Muslims and Christians are present in significant

number whereas, in Mombasa, Muslims are the vast majority of the population. In short,

2 In Machakos most Catholics called themselves Wakamba [81%). In Meru, most called themsleves Meru
[90%]or Kikuyu [9%]. In Nakuru most called themselves Kikuyu {70%]. In Kisumu, almost all called
themselves Luo [85%]. Along the coast, most Catholics are of ethnic groups that are found in much larger
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for Muslims, religious involvement should matter more inland and less at the coast for

explaining variation in voter turnout.

The results are also basically supportive of the hypothesis. As Table 4 indicates,
religious involvement tends to have a much more significant impact on the probability
that an inland Muslim voted than on the chances a coast Muslim would have done the

same.

As Table 4 shows, an inland Muslim who is more religiously involved is 7 times more
likely to have voted in 1997 than an inland Muslim who is less religiously involved.
Although being a male is also a significant predictor of whether one voted in 1997, with
men being more than 5 times more likely to have voted than women, religious
involvement is the most significant predictor of whether an inland Muslim voted; more

significant than gender, age, education and income.

Table 4

Voter Turnout among Muslims in Kenya
(Logistical Regression)

numbers in the interior of the country. Most coast Catholics called themselves either Luhya [22%)],
Wakamba [19%], Kikuyu [16%]or Luo [15%)].
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Dependent Variable: Of those who were of voting age in 1997, an answer of “YES” to the question, “Were
you able to vote in the last general election of 19977?”

VARIABLE INLAND COAST
CONSTANT -3.572 -5.487
GENDER 1.76 1.51
Standard Error (.953) (1.323)
Odds Multiplier 5.79

AGE 438 1.77
Standard Error (.633) (.696)
Odds Multiplier 5.87
EDUCATION -.653 -.12
Standard Error (.908) (1.137)
Odds Multiplier '

INCOME .70 13
Standard Error (.543) (.443)
Odds Multiplier

RELIGIOUS INVOLVEMENT | 1.96 1.62
Standard Error (2.196) (1.280)
Odds Multiplier 7.07

N 106 101
Percent Correct 65.2 78.4
df . 5 5

Sig (P/LR=0) 0.001 0.000

While a coast Muslim who is more religiously involved is also more likely to have voted
in 1997 than a coast Muslim who is less religiously involved, religious involvement on
the coast proved not to be statistically significant and, therefore, no odds multiplier is
displayed. Instead of religious involvement, age proves to be the most significant
predictor of whether a coast Muslim voted. An older coast Muslim, that is, over 40 years
of age, is over 5 times as likely to have voted in 1997 than a younger coast Muslim who

was of voting age in 1997.

Further, and perhaps most strikingly, the most religiously involved inland Muslims are
shown to be more likely to have voted than the most religiously involved coast Catholics.
The most religiously observant Muslim in the most religiously plural settings is typically

5 times more likely to have voted than the most religiously observant Catholic in the
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most religiously plural settings. This may be due to the fact that in Kenya, over all,
Muslims make up a minority of the population as compared to Catholics who make up
the largest single Christian denomination in the country.'> Therefore, we might expect
Islam to have a more positive effect on political participation than Christianity and, in
particular, Roman Catholicism. Given the over all minority status of Islam in the
country, Muslim leaders may be more encouraging of voting among Muslims than

Catholic leaders are of voting among Catholics. Muslims leaders may feel that they need

to work especially hard to make sure that the “voice” of Muslims in Kenya is heard by

politicians.

As in the case with Catholics, ethnic identity proves not to be a significant predictor of
political participation among Muslims.'*. Therefore, given the way displaying this data
would complicate matters, I have chosen not to present the regressions that include ethnic

identity.

If H1 were true, we would expect that, all else being equal, coast Catholics who are more
religiously involved to be more likely to attempt to contact a government official than

coast Catholics who are not as religiously involved or inland Catholics who are just as

1 As of the mid-1990s, Barrett (2001) estimates the percentage of Catholics in Kenya to be 22.3 and the
percentage of Anglicans, the second largest Christian denomination in Kenya to be 21%. Barrett estimates
that Muslims make up about 7% as of the mid-1990s. Oded (2000) claims the percentage of Muslims is
much higher [i.e., 20%]. While the percentage may be higher, I know of no other observer of Kenya to
estimate the percentage of Muslims as high as 20%. The most accurate estimate of the percentage of
Muslims is probably somewhere in between 6% and 20%.
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religiously involved. We would also expect inland Catholics who are more religiously
involved not to be significantly more likely to try to contact a government official than
inland Catholics who are less religiously involved. In other words, as far as Catholics are
concerned, we expect religious involvement to matter and matter more positively in
explaining variation in the attempt to contact a government official along the coast than
inland.

As Table 5 shows, religious involvement has a much more significant and positive effect
on the probability that a coast Catholic tried to contact a government official than on the
probability that a Catholic in the interior of the country would have done the same.
Religious involvement has no effect on the probability that an inland- Catholic tried to
contact a government official. Instead, gender is the most powerful predictor of whether
an inland Catholic tried to contact a government official. An inland Catholic who is male
is 4.5 times more likely to have tried to contact a government official than an inland
Catholic who is female. Income, age and education are more important for predicting
whether an inland Catholic tried to contact a government official than religious

involvement.

' Muslims in Kibera, unlike Muslims along the coast, represent a diversity of ethnic groups. We found
that 32% of the Muslims called themselves Nubian, 30% Luhya, 15% Somali, 10% Luo and 5% Kikuyu.
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Table 5

Efforts to Contact a Government Official among Catholics in Kenya

(Logistical Regression)
Dependent Variable: An answer of “YES” to the question, “Have you ever tried to contact a government
official?”

VARIABLE INLAND COAST
CONSTANT -5.507 -3.360
GENDER 1.72 .37
Standard Error (.846) (.498)
Odds Multiplier 4.5

AGE 91 41
Standard Error (.456) (.363)
Odds Multiplier 1.40

EDUCATION -.201 .205
Standard Error (.967) (.617)
Odds Multiplier -0.20

INCOME 1.08 -.27
Standard Error (.458) (.313)
Odds Multiplier 1.90

RELIGIOUS INVOLVEMENT | .28 77
Standard Error (.281) (.350)
Odds Multiplier 1.15
N 225 121
Percent Correct 93.6 69.5
-2 log likelihood 65.112 103.747
df 5 5
Sig(P/LR=0) 0.005 0.170

Religious involvement is the most powerful predictor of whether a coast Catholic tried to
contact a government official. A more religiously involved coast Catholic is 1.15 times
more likely to have tried to contact a government official than a coast Catholic who is

less religiously involved. No other factor proved to have a significant impact.

In Mombasa, most Muslims call themselves Swabhili or Digo
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If H1 were true, we would expect that, all else being equal, inland Muslims who are more
religiously involved to be more likely to try to contact a government official than inland
Muslims who are not as religiously involved and coast Muslims who are just as
religiously involved. We would also expect Muslims who are more religiously involved
along the coast will not be significantly more likely to try to contact a gove'rnment
official than Muslims along the coast who are less religiously involved or inland Muslims
who are just as religiously involved. In other words, as far as Muslims are concerned, we
expect religious involvement to matter and matter more positively in explaining attempts

to contact a government official inland than along the coast.

As Table 6 shows, although an inland Muslim who is more religiously involved is more
likely to have tried to contact a government official than an inland Muslim who is less
religiously involved, religious involvement does not prove to be a significant predictor.
Religious involvement does not prove to be a significant factor in determining whether an
inland Muslim or a coast Muslim tried to contact a government official. In fact, none of

the variables proves significant.

Table 6

Efforts to Contact a Government Official among Muslims in Kenya
(Logistical Regression)
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Dependent Variable: An answer of “YES” to the question, “Have you ever tried to contact a government

official?”
VARIABLE INLAND COAST
CONSTANT -2.527 -1.730
GENDER 1.40 1.0
Standard Error (.847) (.850)
Odds Multiplier
AGE .23 .39
Standard Error (.578) (435)
Odds Multiplier
EDUCATION -94 43
Standard Error (.858) (1.450)
Odds Multiplier
INCOME .65 .29
Standard Error (.523) (.336)
Odds Multiplier
RELIGIOUS INVOLVEMENT | 1.2. .82
Standard Error (.947) (1.489)
Odds Multiplier
N 106 101
Percent Correct 84.8 74.7
-2 log likelihood 42.347 39.102
df 5 5

| Sig (P/LR=0) 0.029 0.107

However, it is worth noting that, of all the variables, gender seems to matter most inland
and on the coast. Male Muslims are more likely than female Muslims to have tried to
contact a government official. Being male matters more than age, education, income and
religious involvement. However, because of the lack of statistical significance, we are
really not sure how much more likely males are to have tried to contact a government
official than females or how much more gender matters than age, education, income and

religious involvement.

If H1 were true, we would expect that, all else being equal, coast Catholics who are more
religiously involved to be more likely to plan to vote than coast Catholics who are not as

religiously involved or inland Catholics who are just as religiously involved. We would
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also expect inland Catholics who are more religiously involved not to be significantly
more likely to try to plan to vote than inland Catholics who are less religiously involved.
In other words, as far as Catholics are concerned, we expect religious involvement to
matter and matter more positively in explaining variation in plans to vote along the coast

than inland.

As Table 7 shows, with respect to whether Catholics plan to vote in 2002, religious
involvement matters more inland than it does along the coast, contrary to what the
hypothesis implied by the religious competition argument would lead us to expect. An
inland Catholic who is more religiously involved is 2.5 times more likely to plan to vote
than an inland Catholic who is less religiously involved. Religious involvement is the

" most powerful predictor of whether an inland Catholic plans to vote.

Table 7

Plans to Vote in Next General Election among Catholics in Kenya
(Logistical Regression)

Dependent Variable: An answer of “YES” to the question,“Do you plan to vote in Kenya’s next general
election [2002)?”

VARIABLE INLAND COAST
CONSTANT -.067 -2.870
GENDER .66 1.07
Standard Error (.450) (.671)
Odds Muiltiplier 0.90 0.793
AGE .07 79
Standard error - (.254) (.448)
Odds Muitiplier 1.20
EDUCATION -77 1.02
Standard Error (.586) (.706)
Odds Muitiplier ' 0.40 1.70
INCOME .354 -.382
Standard Error (.260) (.387)
Odds Muitiplier 0.40
RELIGIOUS INVOLVEMENT | 1.28 .83
Standard Error (:278) (:278)
Odds Muitiplier 2.5 1.2
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N 225 121
Percent Correct 81.5 85.3
-2 log likelihood 133.324 72.246
df 5 5

| Sig(P/LR=0) 0,00 0.059

A coast Catholic who is more religiously involved is 1.2 times more likely to plan to vote
than a coast Catholic who is less religiously involved. However, both gender and
education matter more than religious involvement for coast Catholics. A coast Catholic
who is male is 1.9 times more likely to plan to vote than a coast Catholic who is female,
and a coast Catholic who is more highly educated'’ is 1.7 times more likely to plan to

vote than a coast Catholic who is less educated.

If H1 were true, we would expect that, all else being equal, inland Muslims who are more
religiously involved to be more likely to plan to vote than inland Muslims who are not as
religiously involved and coast Muslims who are just as religiodsly involved. We would
also expect Muslims who are more religiously involved along the coast will not be
significantly more likely to plan to vote than Muslims along the coast who are less
religiously involved or inland Muslims who are just as religiously involved. In other
words, as far as Muslims are concerned, we expect religious involvement to matter and

matter more positively in explaining plan to vote inland than along the coast.

As Table 8 shows, religious involvement has a very significant and positive effect on

whether an inland Muslim plans to vote in the 2002 Kenyan election. An inland Muslim

13 “More highly educated” is defined as having at least attended secondary school.
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who is more religiously involved is more than 6 times more likely to plan to vote than an
inland Muslim who is not as religiously involved. For inland Muslims, religious

involvement matters more than gender, age, education and income.

Table 8

Plans to Vote in Next General Election among Muslims in Kenya
(Logistical Regression)
Dependent Variable: An answer of “YES” to the question,“Do you plan to vote in Kenya’s next general

election [2002]?”
VARIABLE INLAND COAST
CONSTANT -1.766 -3.289
GENDER .93 .74
Standard Error (.924) (1.121)
Odds Multiplier
AGE .64 1.31
Standard Error (.612) (.593)
Odds Multiplier 3.69
EDUCATION -.89 .003
Standard Error (.878) (1.01)
Odds Multiplier
INCOME .09 -.14
Standard Error (.526) (.387)
Odds Multiplier
RELIGIOUS INVOLVEMENT | 1.85 1.30
Standard Error (913) (1.055)
Odds Multiplier 6.34
N 106 101
Percent Correct 84.8 78.4
-2 log likelihood 40.538 36.408
df 5 5

| Sig(P/LR=0) 0.002 0.014

Along the coast, religious involvement is positively related to whether a Muslim plans to
vote, but not significantly so. Age proves to be the most significant predictor of whether
a coast Muslim plans to vote. A coast Muslim over the age of 40 is more than 3 times

more likely to plan to vote than a younger coast Muslim who is of voting age.
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Further, religious involvement has a much more significant and positive effect on the
probability that an inland Muslim plans to vote than on whether an coast Catholic plans
to vote. More specifically, a Muslim who is most religiously involved in the most
religiously diverse setting is 4 times more likely to plan to vote than a Catholic who is

most religiously involved in the most religiously diverse setting.

What about attitudes concerning political rights and civil liberties? In the religious
competition argument, I argue that we can expect religious involvement to have a more
significant and positive effect on attitudes supportive of political rights and civil liberties
in the mc;st religiously diverse settings than in the least reiigiously diverse settings. In

this section, I test the following hypothesis implied by the religious competition

argument:

Hypothesis 2: All else equal, religious involvement will have a more
significant and positive effect on support for political rights and civil liberties
among both Roman Catholics and Muslims in more religiously diverse
settings of Kenya than in less religiously diverse settings of Kenya.

The results generally support H2. Religious involvement has a greater and more positive
impact on support for more than one political party along the coast than inland.
The most significant predictor of whether a coast Catholic believes it is best to have more

than one political party is gender, with males being 11 times more likely to believe it is
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best to have more than one party than females. However, religious involvement is the
second most powerful predictor. As Table 9 shows, a coast Catholic who is more
religiously involved is more than 2 times more likely to believe it is good to have more
than one political party than a coast Catholic who is less religiously involved. The third
most powerful predictor is income. Catholics along the coast with an average monthly
income of over 5,000 Kenya Shillings [KSH 5,000] are almost 2 times more likely to
believe that it is best to have more than one political party than Catholics with an income

of less than KSH 5,000.'®

Table 9

Support for More than One Political Party among Catholics in Kenya
(Logistical Regression)
Dependent Variable: An answer of “YES” to the question,“Do you believe it is best to have more than one
political party in Kenya?”

VARIABLE INLAND COAST
CONSTANT -2.355 -3.670
GENDER 1.46 2.44
Standard Error (.486) (.805)
Odds Multiplier 4.29 11.46
AGE -.14 13
Standard Error (.225) (.408)

16 Between May and August 2002, when survey was concluded, KSH 5,000 was equivalent to
approximately USD70.00. The average monthly income in Kenya as of 2002 was approximately
USDS50.00.
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Odds Multiplier 3.69
EDUCATION 1.59 .74
Standard Error (.523) (.668)
Odds Multiplier 4.90
INCOME .34 .61
Standard Error (.280) (.347)
Odds Multiplier 1.83
RELIGIOUS INVOLVEMENT | .35 91
Standard Error (.268) (.421)
Odds Multiplier 2.50
N 225 121
Percent Correct 83.8 80.0
-2 log likelihood 124.551 72.235
df 5 5

| Sig(P/LR=0) 0.000 0.000

Religious involvement is positively related to whether an inland Catholic believes that it
is best to have more than one political party, but not significantly so. Because religious
involvement is not statistically significant, no odds multiplier is calculated for religious
involvement. The most powerful predictor of whether an inland Catholic believes it is
best to have more than one political party is education. Catholics who have at least
attended secondary school are almost 5 times more likely to believe it is best to have
more than one party. The second most powerful predictor is gender. An inland Catholic
who is male is more than 4 times more likely to believe it is best to have more than one

party than an inland Catholic who is female.

If H2 were true, we would expect that, all else being equal, inland Muslims who are more
religiously involved will be more supportive of having more than one party in Kenya than
inland Muslims who are not as religiously involved and coast Muslims who are just as
religiously involved. We would also expect Muslims who are more religiously involved
along the coast will not be significantly more likely to support having more than one

party in Kenya than Muslims along the coast who are less religiously involved or inland
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Muslims who are just as religiously involved. In other words, as far as Muslims are
concerned, we expect religious involvement to matter and matter more positively in

explaining support for more than one party inland than along the coast.

The results are also basically supportive of H2. As Table 10 shows, religious
involvement tends to have a more significant impact on the probability that an inland
Muslim believes that a multiparty system is best for Kenya than on the probability that a
coast Muslim would believe the same. However, the most religiously involved Muslims
along the coast report more support for multiparty politics than the religious competition

argument would lead us to expect.

As Table 5.2 shows, religious involvement is the most powerful predictor of whether an
inland Muslim believes it is best for Kenya to have more than one politiqal party. An
inland Muslim who is more religiously involved is 8 times more likely to believe that it is
best to have more than one political party than an inland Muslim who is not as religiously
involved. The only other variable shown to have a significant effect is age. An inland
Muslim who is 40 years of age or older is 3 times more likely to believe it is best to have
more than one political party in Kenya. None of the other variables prove to have a

significant effect.
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Table 10

Support for More than One Political Party among Muslims in Kenya
(Logistical Regression)
Dependent Variable: An answer of “YES” to the question,“Do you believe it is best to have more than one
political party in Kenya?”’

VARIABLE INLAND COAST
CONSTANT -7.287 -.928
GENDER .80 .66
Standard Error (.907) (.894)
Odds Multiplier 7.67
AGE 1.11 94
Standard Error (.641) (.535)
Odds Multiplier 3.05 256
EDUCATION 1.69 -.54
Standard Error (1.13) (1.73)
Odds Multiplier
INCOME 27 -.36
Standard Error (.533) (.394)
Odds Multiplier
RELIGIOUS INVOLVEMENT | 2.08 .83
Standard Error (.991) (1.72)
Odds Multiplier 8.067 2.50
N 106 101
Percent Correct 78.3 74.4
-2 log likelihood 40.787 36.675
df 5 5

| Sig(P/LR=0) 0.001 0.083

The most powerful predictor of whether a coast Muslim believes it is best to have more
than one political party is age, not religious involvement. As Table 10 shows, those 40
years of age and older are about 2.5 times more likely to believe it is best to have more
than one party than those under 40 years of age. Religious involvement is positively

related to belief in having more than one political party along the coast, but not
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significantly so. None of the other variables, such as gender, education and income,

proves to have a significant effect.

Further, and perhaps most strikingly, the most religiously involved inland Muslims are
shown to be more likely to support having more than one political party than the most
religiously involved coast Catholics. The most religiously observant Muslim in the most
religiously plural settings is typically between 5 and 6 times more likely to believe that it
is good for Kenya to have more than one political pafty than the most religiously

observant Catholic in the most religiously diverse settings.

In order to ensure the robustness of our results with regard to support for a political
system that includes more than one political party, we asked another question. Besides
asking respondents to tell us whether they believe it is good for Kenya to have more than
one party, we also asked respondents to be more explicit and to tell us which party

system they think is best for Kenya.

If H2 were true, we would expect that, all else being equal, coast Catholics who are more
religiously involved will be more supportive of a multiparty system than coast Catholics
who are not as religiously involved or inland Catholics who are just as religiously
involved. We would also expect inland Catholics who are more religiously involved not
to be significantly more supportive of a multiparty system than inland Catholics who are
less religiously involved. In other words, as far as Catholics are concerned, we expect
religious involvement to matter and matter more positively in explaining support for a

multiparty system along the coast than inland.

40

41



The results basically support H2. As Table 11 shows, religious involvement has a more
significant impact on our ability to explain why a coast Catholic believes a multiparty
system is best for Kenya than our ability to explain why an inland Catholic believes the

same.

While gender matters most along the coast, with a male coast Catholic being 7 times
more likely to support a multiparty system than a female coast Catholic, religious
involvement has the second most significant impact. A coast Catholic who is more
religiously involved is more than 2 times more likely to believe that a multiparty system
is best for Kenya than a coast Catholic who is less religiously involved. For Catholics
along the coast, religious involvement matters more than age, education and income, in

determining whether they believe in a multiparty system.

While not as significant as it is for Catholics along the coast, Table 5.3 also shows that
religious involvement is also a significant predictor of support for a multiparty system

among inland Catholics. Gender and education matter more than religious involvement

Table 11
Support for Multiparty System among Catholics in Kenya

(Logistical Regression)
Dependent Variable: An answer of “Multiparty” to the question,“Which is the best political system for
Kenya these days? One-party? Multiparty? No Party? Unsure? Other?”

VARIABLE INLAND COAST
CONSTANT -1.783 -4.741
GENDER 143 2.04
Standard Error (.397) (.684)
Odds Multiplier 4.19 7.67
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AGE -20 .60
Standard Error (214) (.388)
Odds Multiplier
EDUCATION 78 .97
Standard Error (.453) (.634)
QOdds Multiplier 2.19
INCOME 392 33
Standard Error (:225) (.325)
Odds Multiplier 1.48
RELIGIOUS INVOLVEMENT | 43 .85
Standard Error (.225) (.367)
Odds Multiplier 1.53 2.32
N 225 121
Percent Correct 79.8 77.9
-2 log likelihood 169.236 82.624
df 5 5

| Sig(P/LR=0) 0.000 0.000

for inland Catholics. A male inland Catholic is more than 4 times more likely to believe
a multiparty system is best for Kenya than a female inland Catholic. An inland Catholic
who has been to at least secondary school is more than 2 times more likely to believe a
multiparty system is best than an inland Catholic who has not. An inland Catholic who is
more religiously involved is 1.5 times more likely to believe a multiparty system is best

for Kenya than an inland Catholic who is less religiously involved.

If H2 were true, we would expect that, all else being equal, inland Muslims who are more
religiously involved will be more supportive of a multiparty system in Kenya than inland
Muslims who are not as religiously involved and coast Muslims who are just as
religiously involved. We would also expect Muslims who are more religiously involved
along the coast will not be significantly more likely to support a multiparty system in
Kenya than Muslims along the coast who are less religiously involved or inland Muslims

who are just as religiously involved. In other words, as far as Muslims are concerned, we
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expect religious involvement to matter and matter more positively in explaining support

for a multiparty system inland than along the coast.

The results basically support H2. Table 12 shows thét religious involvement is the most
powerful predictor of whether an inland Muslim believes that a multiparty political
system is better for Kenya than the alternatives. An inland Muslim who is more
religiously involved is more than 8 times mc;re likely to believe that a multiparty system
is best for Kenya than an inland Muslim who is not as religiously involved. The next
most powerful predictor is age, with an older inland Muslim, 40 years of age or older,
being more than 2 times more likely to believe that a multiparty system is best for Kenya
than a younger inland Muslim. None of the other predictors, such as gender, education

and income, proves significant.

Along the coast, none of the predictors proves significant. Gender, age, education,
income and religious involvement do not have a perceptible effect on support for a
multiparty system among Muslims along the coast. As H2 leads us to expect, religious
involvement has a much more pronounced and positive effect on support for a multiparty

system for inland Muslims than for coast Muslims.
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Table 12

Support for Multiparty System among Muslims in Kenya
(Logistical Regression)
Dependent Variable: An answer of “Multiparty” to the question,*Which is the best political system for
Kenya these days? One-party? Multiparty? No Party? Unsure? Other?”

VARIABLE INLAND COAST
CONSTANT -5.258 .168
GENDER 24 .14
Standard Error (.945) (.737)
Odds Multiplier
AGE 1.05 -.08
Standard Error (.623) (.408)
Odds Multiplier 2.86
EDUCATION .76 -.53
Standard Error (1.02) (1.26)
Odds Multiplier
INCOME 13 .06
Standard Error (.549) (.284)
Odds Multiplier 1.48
RELIGIOUS INVOLVEMENT | 2.14 1.26
Standard Error (.953) (.953)
Odds Multiplier 8.52
N 106 101
Percent Correct 78.3 59.0
-2 log likelihood 40.046 49.360
df 5 5

| Sig(P/LR=0) 0.002 0.906

Further, and perhaps most strikingly, the most religiously involved inland Muslims are
shown to be more likely to support a multiparty system than the most religiously involved
coast Catholics. The most religiously observant Muslim in the most religiously plural
settings is typically between 5 and 6 times more likely to believe a multiparty system is
the best type of party system for Kenya than the most religiously observant Catholic in
the most religiously plural settings.

If H2 were true, we would expect that, all else being equal, coast Catholics who are more

religiously involved will be more supportive of freedom of speech than coast Catholics
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who are not as religiously involved or inland Catholics who are just as religiously
involved. We would also expect inland Catholics who are more religiously involved not
to be significantly more supportive of freedom of speech than inland Catholics who are
less religiously involved. In other words, as far as Catholics are concerned, we expect
religious involvement to matter and matter more positively in explaining support for

freedom of speech along the coast than inland.

With respect to support for civil liberties among Catholics, the results do not sﬁpport H2,
but it is important that we not reject the religious competition argument prematurely. H2
leads us to believe that religious involvement will be moré significantly related to support
for freedom of speech among Catholics along the coast than among Catholics inland. As

Table 13 shows, fhis does not prove to be the case.

Table 13

Support for Freedom of Speech among Catholics in Kenya
(Logistical Regression)
Dependent Variable: An answer of “YES” to the question,“Do you believe that every Kenyan has the right
to speak his or her mind even of he or she does not believe what we believe?”

VARIABLE INLAND COAST
CONSTANT .193 18.232
GENDER .48 17.76
Standard Error (.426)
Odds Multiplier
AGE -.07 15.10
Standard Error (.240)
Odds Multiplier
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EDUCATION .29 -15.49
Standard Error (.512)
Odds Multiplier )
INCOME .08 28.30
Standard Error (.243)
Odds Multiplier
RELIGIOUS INVOLVEMENT | 47 -7.12
Standard Error (.246) (.953)
QOdds Multiplier
N 225 121
Percent Correct 83.8 99.9
-2 log likelihood 147.325 0000
df 5 5

| Sig(P/LR=0) 0.320 0.050

Religious involvement does not seem to matter among coast Catholics, but this does not
mean that the evidence does not support the religious competition argument at all. It is
important to understand why religious involvement does not matter before dismissing the

religious competition argument.

The religious competition argument leads us to expect that, all else being equal, coast
Catholics will be more supportive of freedom of speech than inland Catholics. This is
because, for Catholics in Kenya, the coast is a more religiously plural setting than the
interior of the country. And, while the results do not indicate that variation in religious
involvement matters along the coast, results do indicate that coast Catholics are more

supportive of fréedom of speech than inland Catholics.

Religious involvement does not matter among Catholics along the coast because there is
a lack of variation in the dependent variable, belief in the freedom of speech. In other

words, nearly every Catholic along the coast, 121 of 122 or 99.9%, regardless of how
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involved in his or her local church, believed that “every Kenyan should have the right to
speak his or her mind even if he or she does not believe what we believe”.

On the other hand, only 187 of 225 or 83% of inland Catholics interviewed voiced
support for freedom of speech, although religious involvement was positively related to

belief in freedom of speech in a significant way.

If H2 were true, we would expect that, all else being equal, inland Muslims who are more
religiously involved will be more supportive of freedom of speech than inland Muslihs
who are not as religiously involved and coast Muslims who are just as religiously
involved. We would also expect Muslims who are more religiously involved along the .
coast will not be significantly more likely to support freedom of speech than Muslims
along the coast who are less religiously involved or inland Muslims who are just as
religiously involved. In other words, as far as Muslims are concerned, we expect
religious involvement to matter and matter more positively in explaining support for

freedom of speech inland than along the coast.

As in the case of Catholics, the results do not support H2 for Muslims, but, again, it is
important that we not be too hasty about rejecting the applicability of the religious
competition argument. H2 leads us to believe that religious involvement will be more
significantly related to belief in the freedom of speech among inland Muslims than
among coast Muslims. As Table 14 shows, this does not prove to be the case. Religious
involvement does not seem to matter among inland Muslims, but this does not mean that

the evidence does not support the religious competition argument at all.
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Table 14

Support for Freedom of Speech among Muslims in Kenya
(Logistical Regression)
Dependent Variable: An answer of “YES” to the question, Do you believe that every Kenyan has the right
to speak his or her mind even of he or she does not believe what we believe?”

VARIABLE INLAND COAST
CONSTANT 38.923 5.372
GENDER .36 -135
Standard Error (1.687) (1.329)
Odds Multiplier
AGE .83 -.10
Standard Error (1.703) (.798)
Odds Multiplier
EDUCATION 2.92 -2.07
Standard Error (2.289)) (2.248)
Odds Multiplier
INCOME -11.04 -.85
Standard Error (89.240) (.676)
Odds Multiplier
RELIGIOUS INVOLVEMENT | -11.80 1.408
Standard Error (109.245) (2.486)
Odds Multiplier
N 106 101
Percent Correct 95.7 24.358
-2 log likelihood 8.904 0000
df 5 5

| Sig(P/LR=0) 0.021 0.356

The religious competition argument leads us to expect that, all else being equal, inland
Muslims will be more supportive of freedom of speech than coast Muslims. This is

because, for Muslims in Kenya, the interior is a more religiously plural setting than the
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coast. And, while the results do not indicate that variation in religious involvement
matters in the interior, results do indicate that inland Muslims are more supportive of
freedom of speech as a group than inland Catholics.

Religious involvement does not matter among inland Muslims because there is a lack of
variation in the dependent variable, belief in the freedom of speech. In other words,
nearly every inland Muslim, 99 of 106 or 93%, regardless of how religiously observant,
believed that every Kenyan should have the right to speak his or her mind even if he or
she does not believe what ‘we’ believe. On the other hand, 88 of 101 or 87% of coast
Muslims interviewed voiced support for freedom of speech, although religious

involvement was positively related to belief in freedom of speech in a significant way.

If H2 were true, we would expect that, all else being equal, coast Catholics who are more
religiously involved will be more supportive of freedom of association than coast
Catholics who are not as religiously involved or inland Catholics who are just as
religiously involved. We would also expect inland Catholics who are more religiously
involved not to be significantly more supportive of freedom of association than inland
Catholics who are less religiously involved. In other words, as far as Catholics are
concerned, we expect religious involvement to matter and matter more positively in

explaining support for freedom of association along the coast than inland.
What holds true among Catholics regarding freedom of speech also holds true for

Catholics regarding freedom of association. Variation in religious involvement does not

explain belief in the freedom association, as Table 15 indicates. However, a much
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greater percentage of Catholics along the coast voiced support for freedom of association
than Catholics inland. 118 of 121 or 97.5% of coast Catholics said they believed that
every group of Kenyans should have the right to meet to protect and promote their rights

and defend their interests.

Table 15
Support for Freedom of Association among Catholics in Kenya
(Logistical Regression)
Dependent Variable: An answer of “YES” to the question,“Do you believe that every group of Kenyans
should have the right to meet to protect and promote their beliefs and interests?”

VARIABLE INLAND COAST
CONSTANT -1.67 19.232
GENDER .58 15.76
Standard Error (.207)
Odds Multiplier
AGE -.09 15.81
Standard Error (.207)
Odds Multiplier
EDUCATION 72 -16.49
Standard Error (.445)
Odds Multiplier
INCOME -12 29.73
Standard Error (.208)
Odds Multiplier
RELIGIOUS INVOLVEMENT | .65 -8.52
Standard Error (.218)
Odds Multiplier 1.92
N 225 121
Percent Correct 78.0 100.00
-2 log likelihood 183.883 0.000
df 5 5

| Sig(P/LR=0) 0.06 0.049

While religious involvement among inland Catholics proves a more significant predictor

of support for the freedom of association, only 163 of 225 or 72% of inland Catholics

said they believe that every group of Kenyans should have the right to meet to protect or

promote their rights and interests.
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If H2 were true, we would expect that, all else being equal, inland Muslims who are more
religiously involved will be more supportive of freedom of association than inland
Muslims who are not as religiously involved and coast Muslims who are just as
religiously involved. We would also expect Muslims who are more religiously involved
along the coast will not be significantly more likely to support freedom of association
than Muslims along the coast who are less religiously involved or inland Muslims who
are just as religiously involved. In other words, as far as Muslims are concerned, we
expect religious involvement to matter and matter more positively in explaining support

for freedom of association inland than along the coast.

What holds true among Muslims regarding freedom of speech also holds true for
Muslims regarding freedom of association. Variation in religious involvefnent does not
explain belief in the freedom association. However, a slightly greater percentage of
inland Muslims voiced support for freedom of association than coast Muslims. Whereas
106 out of 106 or 100% of inland Muslims said they believed that every group of
Kenyans should have the right to meet to protect and promote their rights and defend

their interests, 97 out of 101 or 96% of coast Muslims believed the same.

Conclusion
In this paper, [ have asked what effect, if any, the world’s two largest faith traditions,
Christianity and Islam, have on political culture. I reviewed the conventional wisdom,

according to which we can expect Christianity and Islam to affect political culture
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differently, and tested the conventional wisdom on aggregate-level evidence from across
sub-Saharan Africa. I did not find evidence to support it. Instead of finding a correlation
between Christianity or Islam and democratization, as the conventional wisdom leads us
to expect, I found a significant correlation between religious diversity and
democratization in sub-Saharan Africa between 1990 and 2002. Mindful that the
aggregate-level cross-national evidence only provides clues as to the effect of religious
institutions on political culture, I developed a causal argument, to explain the correlation
between religious diversity and democratization in sub-Saharan Africa, which I tested on

individual-level evidence from within Kenya.

The causal argument I develop is called the religious competition argument. In the
religious competition argument I propose that, in the most religiously diverse settings,
religious involvement will tend to have a more significant and positive impact on
participation in and support for democratic institutions than in religiously homogeneous
settings. I tested the religious competition argument on the results of survey research
conducted among Rofnan Catholic Christians and Muslims in Kenya between May and
August 2002 and found that the results generally support hypotheses implied by the
argument. Religious involvement had a more significant and positive effect on whether a
Catholic voted, attempted to contact a government official and supported a multiparty
political system in the most religiously diverse settings, settings where there are nearly as
many Muslims as Catholics, than in the least religiously diverse settings, settings where
there are only Catholics or other Christians. Religious involvement also had a

significantly positive impact, even more positive than for Catholics, on whether a Muslim
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voted, planned to vote and supported a multiparty political system, in the most religiously
diverse settings, settings where there were nearly as many Christians as Muslims, than in
the least religiously diverse settings, settings where the vast majority of the population is

Muslim.

Contrary the religious competition argument, religious involvement had a more positive
effect on whether a Catholic planned to vote in the least religiously diverse settings than
in the most religiously diverse settings. The results indicate that neither Cafholicism nor
Islam had a significant effect on support for civil liberties, such as the freedom of speech
and association. However, the'results indicate that neither Catholicism nor Islam

discouraged support for civil liberties.

In this section, I propose three important questions, raised by the findings presented in
this paper, to which further study must be devoted. These questions are: (1) How well
will the religious competition argument travel across space? (2) How well will the
religious competition argument travel across time? (3) How well will the religious

competition argument travel across religious denomination?

How well will the religious competition argument travel across space?
As striking as the findings presented in this paper are, we are left wondering how well the
religious competition argument will travel beyond Kenya and beyond sub-Saharan

Africa.
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One of the major conclusions of this paper is that, in order to identify the effect of
religious institutions on political culture, we must do more than examine a country’s
religious heritage and the extent of democratization at the systemic level. We must cut
below the national, systemic, level to the sub-national and individual level in order to
determine the effect of religious institutions on political culture. In order to determine
the effect of religious institutions on political culture, we must do more than compare
individuals of one religious institution with individuals of another religious institution.
We must also compare individuals within one religious institution with each other. We
must compare individuals who are more religiously involved with individuals of the same
religious institution who are less religiously involved in order to determine the effect of a
religious institution on political culture. This is what we have done in this paper with

Roman Catholics and Muslims in Kenya.

In order to determine how well the religious competition argument travels and whether
and the extent to which religious diversity determines the effect of religious institutions
on political culture, individual-level analysis must be conducted in other countries.
Although survey research, particularly regarding highly socially desirable behavior and
ideas, such as religious observances, political participation and attitudes toward civil
rights and political liberties, is fraught with hazards, it is the only way to begin to

discover the effect of religious institutions on political culture.
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How well will the religious competition argument travel across time?

While we find that, all else being equal, religious involvement does have a significantly
positive effect on the rise of a political culture conducive of democracy in the most
religiously diverse settings, it must be admitted that this conclusion is based on a
temporally limited body of evidence. At the aggregate level, it is based on evidence from
sub-Sharan Africa between 1990 and 2002. At the individual level, it is based on the
results of a survey of Roman Catholics and Muslims in Kenya that was conducted
between May and August 2002. In order to understand how religious institutions affect
political culture we have taken a snapshot. What we need to test the religious

competition argument more thoroughly is a moving picture.

Further study must be devoted to exploring whether changes in the extent of religious
diversity across time in certain settings affects the impact of religious involvement on
political actions and attitudes the way the religious competition argument leads us to
expect. The religious competition argument leads us to expect that, all else being equal,
as a setting becomes more religiously diverse, religious involvement is more likely to
have a significant impact on participation in and support for democratic institutions. As a
setting becomes less religiously diverse, the religious competition argument leads us to
expect that involvement in the largest religious institution is less likely to have a
significant impact on participation in and support for democratic institutions. However,
as a setting becomes less religiously diverse we can expect religious involvement will
have a more significant impact on participation in and support for democratic institutions

in the smallest religious institutions.
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Further study should be devoted to tracking changes over time at both the aggregate and
individual levels. Of all the regions in the world, sub-Saharan Africa’s religious
landscape appears to be very much in flux and, therefore, promises to teach us much
more about the relationship between the religious landscape and political culture.
Christianity and Islam are both growing in most parts of sub-Saharan Africa (Haynes
1996; Gifford 1998; Barrett 2001). Further study must be devoted to discerning whether
and how the growth of Christianity relative to Islam [and vice versa] affects political
change. Also, the religious landscape in many areas of Kenya is rather fluid. As in many
other sub-Saharan African countries, there is a great deal of migration from rural to urban
areas in Kenya.'” Further study must be devoted to how the growth of Christianity
relative to Islam [and vice versa] in certain locations affects participation in and support

for democratic institutions.

There is reason to think that religious institutions have a more significant impact on
political participation and attitudes toward political rights and civil

liberties early in transitions from authoritarian rule rather than later in transitions from
authoritarian rule. The reason is, as Phiri (2001) argues, when long-reigning autocrats
and ruling parties continue to hold power, and political parties other than the ruling party

are weak, religious institutions often become most politicized and operate as surrogate

'7 Although the majority of Kenyans [i.e., 70%)] reside in rural areas, there has been a constant migration to
urban areas that became especially pronounced during the 1980s (World Bank 2000). The urban population
grew from approximately 16% in 1980 to approximately 30% in 1997 (Ibid). Any estimates are very rough
estimates since many Kenyans dwell in urban areas only long enough to secure income and then return to
the countryside.
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political parties. However, as the power of long-reigning autocrats begins to wane and
once powerful ruling parties begin to lose their grip on government, and opposition
parties gain strength, religious institutions are often less politicized. Nonetheless, there

has been little in the way of systematic study devoted to testing this conjecture.

Further study must be devoted to understanding whether and how changes in the quality
of democracy affect the political impact of religious institutions.'® The survey conducted
in Kenya, for example, was conducted during the months prior to the 2002 general
election there. Daniel arap Moi, who ruled Kenya since 1978, and the Kenya African
National Union [KANU], the only party to ever be in government, continued to rule
Kenya. Kenya’s opposition parties appeared weak and were divided, as they had been in
the previous two multiparty elections of 1992 and 1997."° In the presidential election of
2002, however, Moi’s handpicked successor, Uhuru Kenyatta, was defeated. Mwai
Kibaki was elected president and his National Rainbow Coalition [NARC] gained a
majority of seats in parliament.”’ Immediately after the 2002 election, Kibaki and NARC
have embarked on a highly publicized assault on corruption and commitment to

democratic reforms.?' There is widespread perception that Kenya is becoming more

'® The key to defining the quality of democracy in this case is the extent to which political parties represent
the interests of those who affiliate with the political parties.

% In the previous elections of 1992 and 1997, Daniel Moi won the presidency with just 30% and 37% of
the popular vote respectively (see Nohlen 1999). In both 1992 and 1997, several opposition party
candidates divided the majority of the votes cast. When I conducted the survey in Kenya, the opposition
still appeared to be divided. However, from the time Moi named Uhuru Kenyatta as KANU’s presidential
candidate, the opposition began to unify as it had not since before the re-introduction of multiparty
elections in 1991.

2 NARC won 125 of 210 seats or 60% of the seats (see Daily Nation, January 1, 2003). At the time,
NARC was not a political party but, as the name suggests, an alliance of political parties.

2 Gee Daily Nation, February 1-15, 2003 for details. The Kibaki/NARC government has re-opened the
infamous “Goldenberg Affair”, in which government officials are alleged to have taken bribes and spent
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democratic after ten years of what appeared to be no progress toward democracy and
even democratic reversal. The question is, what effect, if any, can we expect what
appears to be a democratic breakthrough in Kenya to have on the political impact of
religious institutions in the country? Further study should compare the effect of religious
institutions on political actions and attitudes before the 2002 election with the effect of
religious institutions on political actions and attitudes after the 2002 election. Thus,

another survey in Kenya is in order.

How well will the religious competition argument travel across religious
denominations?

At the aggregate level, I have focused broadly on the world’s two largest faith traditions,
Christianity and Islam. At the individual level I have focused on Muslims, almost all of
whom are Sunni Muslims, and Roman Catholic Christians in Kenya. In this paper I
claim that the evidence indicates that the effect of religious instituiions on political
culture depends less on whether one is a Christian or Muslim than on where one is a
Christian or a Muslim. However, Christianity and Islam include various denominations

and sub-traditions.

Further study should be devoted to disaggregating Christianity and Islam into various

denominations and sub-traditions. This is another way to more thoroughly test the claim

state resources to finance an extravagant private project. The NARC government has also pledged itself to
investigating the so-called “tribal clashes” that took place during 1992 and 1997 in the Rift Valley and the
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that the impact of religious involvement on political culture depends less on whether one
is of one religious institution or another than on where one is of one religious institution

or another.

The number of Pentecostal Christians in many countries throughout sub-Saharan Africa,
including Kenya, has increased dramatically over the past decade.”> Can we expect
religious diversity will affect the political impact of Pentecostalism and other Christian
denominations and sects in the same way that religious diversity affects the political

impact of Catholicism in Kenya?

While Pentecostalism and Catholicism are both Christian denominations, there are
reasons to expect Pentecostalism to affect political culture differently than Roman
Catholicism. There are also differences that may affect the extent to which the religious

competition argument explains differences in political culture. Some theorists have

Southern Coast. The Kibaki-led government has also pledged itself to constitutional reform, something the
Moi/KANU government delayed.

22 Barrett (2001) estimates that the percentage of Christians in Kenya who are Pentecostal has increased
from 8%, in 1970, to nearly 27%, as of the mid-1990s. In Ghana, the percentage of Christians who call
themselves Pentecostals has gone from 12% to 21% during the same period (Ibid.). In Nigeria, the
percentage of Christians who are Pentecostals has gone from 7% to 31% between 1970 and the mid-1990s
(Ibid.). In many Francophone African countries the growth is also dramatic. In the Democratic Republic
of Congo, for example, the percentage of Christians who profess Pentecostalism grew from 22% in 1980 to
over 33% as of the mid-1990s (Ibid.).
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found Pentecostal Christianity, compared to mainline Christianity, to be an escape from
politics (Gifford 1998). Pentecostal and evangelicals in Kenya have often criticized

leaders of other Christian churches, particularly the leaders of the Roman Catholic

Church, for being too concerned with politics (Ibid.).>> However, it is important to
recognize the impact of Pentecostal and evangelical churches on political culture is likely
to be rather complex. Pentecostal and evangelical churches are generally known to be
more solicitious than mainline Christian churches, such as the Roman Catholic Church
(Freston 2001). If this is true, the religious competition argument leads us to expect that
Pentecostal and evangelical Christianity will have an even more significant '('md positive
impact on the rise of a political culture that is conducive of democracy than
Catholicism.>* Pentecostals are thought to be less ecumenical or tolerant of different
faiths than Catholicism and mainline Christian churches, and, therefore, more willing to
contest Islam where Islam is predominant than Roman Catholics and other mainline -
Christians (Ibid.). If this is true, it is debatable what effect this might have on the rise of

a democratic political culture.

3 While most Christian churches proved a thorn in Moi’s side and openly promoted democratization in
Kenya sine at least the late 1980s, not all did. Independent Evangelical and Pentecostal churches openly
endorsed Moi and the single-party system. During the early 1990s, while Moi was under considerable
pressure to allow for multiparty politics, he attended the Redeemed Gospel Church, and that evening the
state-owned television and radio stations carried lengthy coverage of the minister’s sermon in which he
preached, “In heaven, there is only one party...President Moi has been appointed by God to run the
country...and Kenyans should be grateful for the peace prevailing... We have freedom of worship, what
else do we need?...Some churchmen masquerading as bishops and reverends have turned into rebels and
are teaching their own gospel not that of Christ...People should shut up, accept the present leadership and
prepare for heaven!” (Reported in Kenya Times, 24 February 1992).
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It is also important to note that in many African countries, a considerable percentage of
the population practice neither Christianity nor Islam. In many countries, a considerable
percentage of the population continues to practice some form of ethnic religion.?
Although the percentage is decreasing, in Benin, for example, nearly 55% of the
population practiced some form of traditional ethnic religion as of the mid-1990s (Barrett
2001). In Ghana, nearly 25% of the population practiced ethnic religion as of the mid-

1990s (Ibid.).

Further study should be devoted to determining whether religious diversity affects

the political impact of non-Christian and non-Muslim religions in the same way that
religious pluralism affects the political impact of Christianity and Islam. Because many
Africans practice some elements of both ethnic religion and Christianity or Islam (Gifford
1998), it may be difficult to assess the impact of ethnic religion on political culture. |
Nonetheless, given the large percentage of ethno-religionists in some countries, many of
which have democratized relatively quickly during the 1990s, such as Benin and Ghana,
it is a topic worthy of study.

Besides testing hypotheses implied by the religious competition argument on other
religious denominations, further study should also be devoted to testing hypotheses

implied by the religious competition argument on other types of voluntary associations

? This is because Pentecostal and evangelical Christianity tend to be more competitive. However, this
competition, if driven by a lack of tolerance, might, as in the cases of Nigeria and Sudan, might mobilize
without moderating.

% It should be noted, that many Africans practice both Christianity or Islam and traditional religions. Many
people are known to practice a mixture of ethnic religion and Christianity or Islam (see Gifford 1998).
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and organizations. The results reported here suggest that we should be prepared to learn
that other voluntary organizations, besides religious institutions, do not always and
everywhere affect political culture to the same degree or in the same way. The results
reported indicate that it is nurture, and not simply nature, that determines the impact of a
an organization on political culture. Perhaps, more accurately, we might interpret the

results as indicating that the environment affects the nature of an organization.

The results reported here suggest that the type of political culture an organization
encourages where it is the only organization or the largest organization of its type around
is likely to be different than the type of political culture encouraged by an organization
where it is one. of many like organizations or the smallest of its type of organization
around. Where there are very few voluntary associations or where the vast majority of
the population belongs to one voluntary association, we can expect the impact of
associational life on political actions and attitudes to be less pronounced and qualitatively
different than where there are many voluntary associations or where such associations are
almost equal in terms of membership.® Further study should be devoted to exploring
whether and how the diversity of associational life affects the impact of associational life

on political culture.

While there are as many questions raised in this paper as have been answered, the results
indicate that religious institutions often have a significant effect on political culture and,

therefore, on the legitimacy of various types of political regimes.

% This would be to build on the work of Putnam (1993; 2000) who has been especially devoted to the study
of the vibrancy of associational life on the quality of democracy.
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In certain settings, generally the most religiously diverse settings, we have found that
religious institutions have an even more significant and positive effect on the
development of a political culture conducive of democracy than other factors usually
thought to be most important, such as gender, age, income, education and ethnic identity.
At the very least, the results reveal that if we are really to understand where and why
democracy survives in some contexts and not others, we must focus more attention on

voluntary institutions and organizations such as religious institutions.

Appendix: The Religion and Politics Survey Questionnaire

SECTION I: (BACKGROUND)

1. SEX: M F
2. ARE YOU MARRIED? YES NO

3. WHAT IS YOUR AGE?:
(If respondent is not sure, interviewer must estimate: 18-25, 25-40, 40-60, over 60)

4. WERE YOU ABLE TO ATTEND SCHOOL? YES NO

5. WHICH SCHOOL?

IS IT A RELIGIOUS SCHOOL? YES NO DO NOT KNOW

6. HOW FAR WERE YOU ABLE TO GO IN SCHOOL?
(highest form or standard)

7. BESIDES YOUR RELIGION, ARE YOU A MEMBER OF ANOTHER
ORGANIZATION OR GROUP THAT MEETS FROM TIME TO TIME SUCH AS

A TRADE UNION A SPORTS CLUB? A YOUTH GROUP? OTHER?
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8. WHICH LANGUAGE IS YOUR MOTHER TONGUE?

9. (It is difficult to find work these days.)
HAVE YOU BEEN ABLE TO FIND WORK THESE DAYS? YES NO

10. IF YES, WHAT TYPE OF WORK IS IT?

11. ON AVERAGE HOW MANY KENYAN SHILLINGS DO YOU HAVE COMING
INTO YOUR HOUSEHOLD PER MONTH AS INCOME?

12. DO YOU THINK KENYANS ARE BETTER OR WORSE OFF THAN THEY
WERE TEN YEARS AGO OR ABOUT THE SAME? BETTER WORSE SAME

IF BETTER, WHY?

IF WORSE, WHY?

SECTION II (RELIGIOUS INVOLVEMENT)

13. FOR HOW LONG HAVE YOU BEEN A MEMBER OF YOUR RELIGION?

14. HOW OFTEN DOES YOUR RELIGION CONDUCT SERVICES/PRAYERS/
MANY TIMES PER DAY, EVERY DAY ONCE PER WEEK ONCE PER
MONTH LESS OFTEN

15. (Sometimes it is not possible for good people to attend services.)
WHEN WAS THE LAST TIME YOU WERE ABLE TO ATTEND RELIGIOUS
SERVICES OR PRAYERS?

16. ARE YOU ABLE TO REMEMBER THE NAME OF THE LEADER OF YOUR
LOCAL CONGREGATION OF MOSQUE? YES NO
IF YES< WHAT IS THE NAME?

17. [Roman Catholics only] (Sometimes we are not able to do everything we would like
to do.)
ARE YOU ABLE TO MEET WITH A SMALL CHRISTIAN COMMUNITY?
YES NO

19. [Roman Catholics only] IF YES, WHAT IS THE NAME OF THAT SMALL
CHRISTIAN COMMUNITY?

SECTION III (VOTING AND POLITICAL PARTICIPATION)
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20. (Sometimes it is not always possible for good people to go to the polls and actually
vote on election day.)
WERE YOU ABLE TO VOTE ON ELECTION DAY 1997 YES NO NOT SURE

21. (Sometimes we feel frustrated that our votes do not make a difference.)
DO YOU PLAN TO VOTE IN THE NEXT ELECTION? YES NO UNDECIDED

22. HAVE YOU EVER TRIED TO CONTACT A GOVERNMENT OFFICIAL?
YES NO

SECTION 1V (BELIEFS POLITICAL RIGHTS AND CIVIL LIBERTIES)

23.IN YOUR VIEW IS IT GOOD FOR A COUNTRY TO HAVE MORE THAN ONE
POLITICAL PARTY? YES NO NOT SURE

24. DO YOU THINK EVERYONE SHOULD HAVE THE RIGHT TO SPEAK HIS OR
HER MIND IN PUBLIC, EVEN IF HE OR SHE DOES NOT BELIEVE WHAT WE
BELIEVE? YES NO NOT SURE

25. DO YOU THINK EVERY GROUP OF KENYANS SHOULD HAVE THE RIGHT
TO MEET TO PROTEST OR PROMOTE THEIR BELIEFS AND INTERESTS?.
YES NO NOT SURE

26. WHICH DO YOU THINK IS THE BEST SYSTEM OF GOVERNMENT FOR
KENYA THESE DAYS? ONE PARTY MULTIPARTY NOT SURE OTHER

65

66



Bibliography
Alesina, Alberto, Arnaud Devleeschauwer, William Easterly, Sergio Kurlat and Romain
Wacziarg. 2002. “Fractionalization”. Paper.

Almond, Gabriel A. and Sidney Verba. 1963. The Civic Culture: Political Attitudes and
Democracy in Five Nations. Princeton, NJ: Princeton University Press.

Alpers, Edward. 2000. “East Central Africa”. In The History of Islam in Africa, Nehemia
Levtzion and Randall Pouwels (eds.). Athens, OH: Ohio University Press.

Alvarez, Michael, Jose Ceibub, Fernando Limongi and Adam Przeworski. 1996.
“Classifying Political Regimes”. Studies in Comparative International Development, Vol.
31, no.2 (summer).

Aminzade, Ron and Elizabeth Perry. 2001. “The Sacred, Religious, and Secular in
Contentious Politics: Blurring the Boundaries”. In Ron Aminzade, et al. (eds.), Silence
and Voice in the Study of Contentious Politics. Cambridge: Cambridge University Press.

An-Na’im, Abdullahi. 1992. “Islam and National Integration in the Sudan”. In Religion
and National Integration in Nigeria: Islam, Christianity and Politics in the Sudan and
Nigeria. John Hunwick (ed.). Evanston, IL: Northwestern University Press.

Arat, Zehra. 1991. Democracy and Human Rights in Developing Countries. Boulder, CO:
Lynne Rienner Publishers.

Barret, David, (ed.). 2001. World Christian Encyclopedia. Second Edition. Oxford:
Oxford University Press.

Bates, Robert. 1981. Markets and States in Tropical Africa. Berkeley and Los Angeles:
University of California Press.

Bathily, Abdoulaye, Mamaoudou Diouf and Mohammed Mdodj. 1995. “The Senegalese
Student Movement from its Inception to 1989.” In African Studies in Social Movement
and Democracy, Mahmood Mamdani and Emst Wamba-dia-Wamb (eds.). Dakar:

Codesrie.
Baur, John. 1990. The Catholic Church in Kenya: A Centenary History. Nairobi: St. Paul
Publications Africa.

Boix, Carles and Luis Garicano. 2001. “Inequality, Democracy and Country-Specific
Wealth” . Paper. '

Bollen, Kenneth. 1980. “Issues in Comparative Measurement of Political Democracy”.
American Sociological Review, vol. 45, no. 2 (June).

Bratton, Michael. 2002. “Islam, Democracy, and Public Opinion in Africa”.
Afrobarometer Briefing Paper No. 3 (September 2002).

66

67



Bratton, Michael. And Beatrice Liatto-Katundu. 1993. “Preliminary Assessment of
Political Attitudes of Zambian Citizens.” MSU Working Papers on Political Reform in
Africa. East Lansing, MI: Michigan State University.

Cassanova, Jose. 1994. Public Religions in the Modern World. Chicago: University of
Chicago Press.

Chlovy, Gerard. 1991. La religion en France de la fin du 18eme siecle a nos jours. Paris:
Hachette.

Clark, John and David Gardinier. 1997. Political Reform in Francophone Africa.
Boulder, CO: Westview Press.

Constantin, Francois. 1995. “The Attempts to Create Muslim National Organizations in
Tanzania, Uganda and Kenya” in Holger Bert Hansen and Michael Twaddle (eds.),.
Religion and Politics in East Africa. Athens, OH: Ohio University Press.

Coppedge, Michael. 1997. “Modernization and Thresholds of Democracy: Evidence for a
Common Path and Process”. In Inequality, Democracy and Economic Development,
Manus Midlarsky (ed.), New York: Cambridge University Press.

Coppedge, Michael and Wolfgang H. Reinicke. 1991. “Measuring Polyarchy” in On

Measuring Democracy: Its Consequences and Concomitants. Alex Inkeles (ed.), New
Brunswick, NJ: Trnasaction.

Coulon, Christian. 1981. Le marabout et la prince. Paris: Pedone.

Crone, Patricia. 1980. Slaves on Horses: The Evolution of the Islamic Polity. Cambridge:
Cambridge Univesrity Press.

Cruise-O’Brien, Donald. 1971. The Mourides of Senegal: The Political and Economic
Organization of an Islamic Brotherhood. Oxford: Clarendon.

Dahl, Robert A. 1971. Polyarchy. Participation and Opposition. New Haven: Yale
University Press.

Deng, Francis. 1992. “A Three Dimensional Approach to the Conflict in the Sudan”. In
Religion and National Integration in Nigeria: Islam, Christianity and Politics in the
Sudan and Nigeria. John Hunwick (ed.). Evanston, IL: Northwestern University Press.

Diamond, Larry. 1999. Developing Democracy: Toward Consolidation. Baltimore and
London: The Johns Hopkins University Press.

Diamond, Larry (ed.). 1994. Political Culture and Democracy in Developing Countries.
Boulder, CO: Lynne Rienner.

67

68




Dogan, Mattei and Dominique Plenassy. 1984. How to Compare Nations: Strategies in
Comparative Politics. Chatham, NJ: Chatham House Publishers.

Doombos, Martin 1995. “Church and state in Eastern Africa: Some Unresolved
Questions”. in Holger Bert Hansen and Michael Twaddle (eds.),. Religion and Politics in
East Africa. Athens, OH: Ohio University Press.

Duverger, Maurice. 1955. The Political Role of Women. Paris: UNESCO.

Eckstein, Harry. 1988. “A Culturalist Theory of Political Change”. American Political
Science Review 82: 789-904.

Esposito, John L. and John O. Voll. 1996. Islam and Democracy. New York: Oxford
University Press.

Filali-Ansary, Abdou. 2001. “Muslims and Democracy”. In Larry Diamond and Mare. F.
Plattner (eds.), The Global Divergence of Democracies. Baltimore, MD: The Johns
Hopkins University Press.

Flannery, Austin (ed.). 1992. Vatican Council II: The Conciliar and Post-Conciliar
Documents.Grand Rapids, MI: William B. Eerdmans Publishers.

Flis, Andzej. 2000. “The Catholic Church and Democracy in Modern Europe”. In
Religion and Politics: East-West Contrasts from Contemporary Europe. Tom Inglis,
Zdzislaw Mach and Rafal Mazanek (eds.). Dublin: University Colllege Dublin Press.

Freedom House. 2002. Freedom in the World: The Annual Survey of Political Rights and
Civil Liberties 2001-2002. New York: Transaction.

Freedom House. 1989. Freedom in the World: The Annual Survey of Political Rights and
Civil Liberties 1989-1990. New York: Transaction.

Freston, Paul. 2001. Evangelicals and Politics in Asia, Africa and Latin America.
Cambridge: Cambridge University Press.

Gambari, Ibrahim. 1992. “The Role of Religion in National Life: Reflections on Recent
Experiences in Nigeria”. In Religion and National Integration in Nigeria: Islam,
Christianity and Politics in the Sudan and Nigeria. John Hunwick (ed.). Evanston, IL:
Northwestern University Press.

Geddes, Barbara. 1999. “What Do We Know About Democratization After Twenty
Years?” Annual Review of Political Science 2: 115-144.

Gelb, Alan. H. 1988. Oil Windfalls: Blessing or Curse. Washington: World Bank
Publications.

68

69



Gertzel, Cherry et al. 1984. The Dynamics of the One-Party state in Zambia. Manchester,
NH: Manchester University Press.

Gifford, Paul. 1998. African Christianity: Its Public Role. Bloomington, IN: Indiana
University Press.

Gifford, Paul (ed.). 1995. Christian Churches and the Democratization of Africa. Leiden,
the Netherlands: E.J. Brill.

Gill, Anthony. 2002. “Religion, Democracy and Political Attitudes in Latin America:

Evidence from the World Values Survey”. Paper presented at conference: Politik und
Religion, Frankfurt (Oder).

Gill, Anthony. 1998. Rendering Unto Caesar: The Catholic Church and the state in Latin
America. Chicago: University of Chicago Press.

Greenstein, Fred and Michael Lerner. 1971. Personality and Politics: Problems of
Evidence, Inference and Conceptualization. Chicago: Markham.

Guth, James, Ted Jelen, Lyman Kellsedt, Corwin Smidt, and Kenneth Wald. 1988. “The
Politics of Religion in America: Issues for Investigation”. American Politics Quarterly
16: 357-397.

Hall, John. 1985. Powers and Liberties: The Causes and Consequences of the Rise of the
West. Harmondsworth: Penguin.

Harris, Frederick. 1999. Something Within: Religion in African American Political
Activism. New York: Oxford University Press.

Haynes, Jeff. 1998. Religion in Global Politics. New York: Longman.
Hill, Richard. 1959. Egypt in the Sudan, 1820-1881. Oxford: Oxford University Press.

Hirschman, Albert. 1970. Exit, Voice and Loyalty: Responses to Decline in Firms,
Organizations, and States. Cambridge, MA: Harvard University Press.

Hirschmann, David. 1991. “Women and Political Participation in Africa: Broadening the
Scope of Research.” World Development, 19: 1679-1697.

Horowitz, Donald. 1985. Ethnic Groups in Conflict. Berkeley and Los Angeles:
University of California Press.

Hunter, Brian (ed.). 1993. The Statesman’s Year-Book. 1 30" Edition. New York: The
MacMillan Press.

Huntington, Samuel P. 1996. The Clash of Civilizations and the Remaking of World
Order. New York: Simon and Schuster.

69



Huntington, Samuel P. 1991. The Third Wave: Democratization in the Late Twentieth
Century. Norman, OK: University of Oklahoma Press.

Iannaccone, Laurence R. 1991. “The Consequences of Religious Market Structure: Adam
Smith and the Economics of Religion”. Rationality and Society 3: 156-178.

Inglehart, Ronald. 1988. “The Renaissance of Political Culture”. American Political
Science Review 82: 1203-1230. ’

Iisichei. Elizabeth. 1995. A History of Christianity in Africa: From Antiquity to the
Present. Grand Rapids, MI: William B. Eerdmans Publishing Company.

Johnston, Douglas. 1994. “Beyond Power Politics”. In Dduglas Johnston and Cynthia
Sampson (eds.), Religion: The Missing Dimension of Statecraft. Oxford: Oxford
University Press.

Kaba, Lansine. 2000. “Islam in West Africa: Radicalism and the New Ethic of
Disagreement, 1960-1990”. In The History of Islam in Africa, Nehemia Levtzion and
Randall Pouwels (eds). Athens, OH: Ohio University Press.

Karatnycky, Adrian. (ed.). 2002. Freedom in the World: The Annual Survey of Political
Rights and Civil Liberties 2001-2002. New York: Freedom House.

Karl, Terry Lynn. 1997. The Paradox of Plenty: Oil Booms and Petro-States. Berkeley
and Los Angeles: University of California Press.

Kasozi, A.B.K. 1995. “Christian-Muslim Inputs into Public Policy Formation in Kenya,
Tanzania and Uganda”. in Holger Bert Hansen and Michael Twaddle (eds.),. Religion
and Politics in East Africa. Athens, OH: Ohio University Press.

Kedourie, Elie. 1994. Democracy and Arab Political Culture. London: Frank Cass.

Keller, Edmond. J. 1999. “Political Institutions, Agency and Contingent Compromise:
Understanding Democratic Consolidation and Reversal in Africa”. The National Political
Science Review 7,96-115,

Laitin, David. 1986. Hegemony and Culture: Politics and Religious Change Among the
Yoruba. Chicago: University of Chicago Press.

Lane, Robert. 1959. Political Life: Why People Get Involved in Politics. Glencoe, IL:
Free Press.

Leege, David C. 1993. “Religion and Politics in Theoretical Perspective”. In David C.
Leege and Lyman A. Kellstedt (eds.), Rediscovering the Religious Factor in American
Politics. Armonk, New York: M.E. Sharpe.

70

-J
s



Lemarchand, Rene. 1970. Church and Revolution in Rwanda. New York: Praeger.

Lenski, Gerhard. 1963. The Religious Factor: A Sociologist’s Inquiry. New York:
Anchor Books.

Levine, Daniel. 1981. Religion and Politics in Latin America: The Catholic Church in
Venezuela and Colombia. Princeton: Princeton University Press.

Lewis, Bernard. 2003. The Crisis of Islam: Holy War and unholy Terror. New York: The
Modern Library.

Liddle, R. William. 1999. “Indonesia’s Democratic Opening”. Government and
Opposition, 34: 94-116..

Liddle, R. William. 1992. “Indonesia’s Threefold Crisis”. Journal of Democracy, 3: 60-
74.

Linz, Juan and Alfred Stepan. 1996. Problems of Democratic Transition and
Consolidation: Southern Europe, South America and Post-Communist Europe.
Baltimore: The Johns Hopkins University Press.

Lipset, Seymour Martin. 1959. “Some Social Requisites for Democracy: Economic
Development and Political Legitimacy”. American Political Science Review 53: 69-105.

Lipset, Seymour Martin. 1960. Political Man. New York: Doubleday.

Longman, Timothy. 1995. “Christianity and Democratization in Rwanda: Assessing
Church Responses to Political Crises in the 1990s.” In The Christian Churches and the
Democratization of Africa, Paul Gifford (ed.). Leiden, the Netherlands: E.J. Brill.

Mainwaring, Scott, Guillermo O’Donnell and Samuel Valenzuela (eds.). 1992. Issues in
Democrtic Consolidation: The New South American Democracies in Comparative
Perspective. Notre Dame, IN: University of Notre Dame Press.

Milbrath, Lester and M.L. Goel. 1977. Political Participation: How and Why Do People
Get Involved in Politics? Chicago: Rand McNally College Publishing Company.

Miles, William 2000. “Religious Pluralism in Northern Nigeria”. In The History of Islam
in Africa, Nehemia Levtzion and Randall Pouwels (eds). Athens, OH: Ohio University
Press.

Munck. Gerardo and Jay Verkuilen. 2002. “Conceptualizing and Measuring Democracy:
Evaluating Alternative Indices”. Paper.

Ndegwa, Stephen. 1996. The Two Faces of Civil Society: NGOs and Politics in Africa.
West Hartford, CT: Kumarian Press.

71

72



Nie, Norman, G. Bingham Powell and Kenneth Prewitt. 1966. “‘Social Structures and
Political Participation: Developmental Relationships.” In Political Development and
Social Change, ed. Jason Finkle and Richard W. Gable. New York: John Wiley & Sons.

Njoroge, Lawrence. 1999. A Century of Catholic Endeavor: Holy Ghost and Consolata
Missions in Kenya. Nairobi: Pauline Publications

O’Brien, Donal B. Cruise. 1995. “Coping with the Christians” . in Holger Bert Hansen
and Michael Twaddle (eds.),. Religion and Politics in East Africa. Athens, OH: Ohio
University Press.

Oded, Arye. 2000. Islam and Politics in Kenya. Boulder, CO: Lynne Rienner.

Ohadike, Don. 1992. “Muslim-Christian Conflict and Political Instability in Nigeria”. In
Religion and National Integration in Nigeria: Islam, Christianity and Politics in the
Sudan and Nigeria. John Hunwick (ed.). Evanston, IL: Northwestern University Press.

Oliver, Roland. 1965. The Missionary Factor in East Africa. London: Longmans.

Olsen, Mancur. 2000. Power and Prosperity: Outgrowing Communist and Capitalist
Dictatorships. New York: Basic Books.

Phiri, Isaac. 2001. Proclaiming Political Pluralism: The Churches and Political
Transitions in Africa. New York: Praeger.

Pinkney, Robert. 2003. Democracy in the Third World. Boulder, CO: Lynne Rienner.

Pipes, Daniel. 1983. In the Path of God: Islam and Political Power. New York: Basic
Books.

Przeworski, Adam, Michael Alvarez, Jose Ceibub and Fernando Limongi. 1997. “What
Makes Democracies Endure?”. In Larry Diamond, Marc Plattner Yun-han Chu and
Hung-Mao Tien, Consolidating the Third Wave Democracies. Baltimore, MD: The Johns
Hopkins University Press.

Putnam, Robert. 2000. Bowling Alone: The Collapse and Revival of American
Community. New York: Touchstone. '

Putnam, Robert. 1993. Making Democracy Work: Civic Traditions in Modern Italy.
Princeton, NJ: Princeton University Press.

Roberts, Keith. 1984. The Sociology of Religion. New York: Praeger.

Rose, Richard. 2002. “Does Islam Make People Anti-Democratic? A Central Asian
Perspective”. Journal of Democracy, 13, 4: 8.

72

73



Rose, Richard and D. Hugh Evans. 1997. “Pakistan’s Enduring Experiment”. Journal of
Democracy, 81 (January).

Schatztberg, Michael G. 2001. Political Legitimacy in Middle Africa: Family,
Fatherhood, Food. Bloomington, IN: Indiana University Press.

Simon, David. 1999. “An Investigation into the Economic Sources of Political
Participation in Zambia’s Third Republic. Dissertation: Department of Political Science,
UCLA.

Sklar, Richard. 1997. “Crises and Transitions in the Political History of Independent
Nigeria” . In Dilemmas of Democracy in Nigeria, Paul Becket and Crawford Young
(eds.). Rochester and London: University of Rochester Press.

Smith, David and Alex Inkeles. 1974. Becoming Modern: Individual Change in Six
Developing Nations. Cambridge: Cambridge University Press.

Smith, Christian (ed.) 1996. Disruptive Religion: The Force of Faith in Social Movement
Activism. New York: Routledge.

Spaulding, Jay. 2000. “Precolonial Islam in the Eastern Sudan”. In The History of Islam
in Africa, Nehemia Levtzion and Randall Pouwels (eds.). Athens, OH: Ohio University
Press.

Sperling, David and Jose Kagabo. 2000. “The Coastal Hinterland and the Interior of East
Africa”. In The History of Islam in Africa, Nehemia Levtzion and Randall Pouwels
(eds.). Athens, OH: Ohio University Press.

Stark, Rodney. 1992. “Do Catholic Societies Really Exist?”. Rationality and Society 4.
261-271.

Stark, Rodney and William Sims Bainbridge. 1985. TheFuture of Religion:
Secularization, Renewal and Cult Formation. Berkeley: University of California Press.

Stepan, Alfred. 2001. Arguing Comparative Politics. Oxford; Oxford University Press.
Temple, Arnold. 1991. “Should the Church Meddle in Politics?” Mindolo (2) 1991.
Tessler, Mark. 2002. “Islam and Democracy in the Middle East: The Impact of Religious
Orientations on Attitudes Toward Democracy in Four Arab Countries”. Comparative

Politics, 34, 3: 350.

Throup, David and Charles Hornsby. 1998. Multi-Party Politics in Kenya. London:
James Currey.

(de) Tocqueville, Alexis. 1969. Democracy in America. (ed.) J.P. Mayer. Garden City,
NY: Doubleday.

73

74



Trimingham, J. Spencer. 1964. Islam in East Africa. Oxford: Oxford University Press.

Triaud, Jean-Louis. 2000. “Islam in Africa under French Colonial Rule”. In In The
History of Islam in Africa, Nehemia Levtzion and Randall Pouwels (eds). Athens, OH:
Ohio University Press.

Trudeau, Pierre Elliot. 1968. Federalism and the French Canadians. New York: St.
Martin’s Press.

United Nations. 1999. Human Development Report 1999. Oxford: Oxford University
Press.

Vatin, J. 1982. “Revival in the Magreb.” In Islamic Resurgence in the Arab World, A
Desouki (ed.). New York: Praeger.

Verba, Sidney, Kay Lehman Schlozman and Henry E. Brady. 1995. Voice and Equality:
Civic Volunteerism in American politics. Cambridge, MA: Harvard University Press.

Verba, Sidney, Norman Nie and Jae-On Kim. 1978. Participation and Political Equality.
Chicago: University of Chicago Press.

Verba, Sidney and Norman Nie. 1972. Participation in America: Political Democracy
and Social Equality. Chicago: University of Chicago Press.

Voll, John. 2000. “The Eastern Sudan, 1822 to the Present”. In The History of Islam in
Africa, Nehemia Levtzion and Randall Pouwels (eds.). Athens, OH: Ohio University
Press. ‘

Wald, Kennth D. 1987. “Churches as Political Communities” . American Political
Science Review 82: 531-548.

Weber, Max. 1930. The Protestant Ethic and the Spirit of Capitalism. London: George
Allen and Unwin.

Wiarda, Howard. (ed.). 1974. Politics and Social Change in Latin America: The Distinct
Tradition. Amherst, MA: University of Massachusetts Press.

Widner, Jennifer. 1992. The Rise of a Party-state in Kenya: From Harambee to Nyayo.
Berkeely and Los Angeles: University of California Press.

World Bank. 2000. African Development Indicators 2000. Washignton,

DC: The International Bank for Reconstruction and Development.

74

73



U.S. Department of Education
Office of Educational Research and Improvement (OERI)
National Library of Education (NLE)
Educational Resources Information Center (ERIC)

REPRODUCTION RELEASE

(Specific Document)

Educational Resources lnimmﬁllon Cenler

S0P3532F

Titigomparative Perspective

1o A h,“. A
x\uuau. 5. LJOW

Author(s):

Corporate Source: Publicatnzo%oaate:

IIl. REPRODUCTION RELEASE:

In order to disseminate as widely as possible timely and significant materials of interest to the educational community, documents announced in the
monthly abstract joumal of the ERIC system, Resources in Education (RIE), are usually made available to users in microfiche, reproduced paper copy, and
electronic media, and sold through the ERIC Document Reproduction Service (EDRS). Credit is given to the source of each document, and, if reproduction
release Is granted, one of the following notices is affixed to the document.

If permission is granted to reproduce and disseminate the identified document, please CHECK ONE of the following three options and sign at the bottom
of the page.

Thownp‘ewdtarsmnbolowwmbo
affixed to all Level 1 documents

The sample sticker shown below will be
affixed to all Level 2A documents

The sample sticker shown below will be
affixed to all Level 2B documents

PERMISSION TO REPRODUCE AND
DISSEMINATE THIS MATERIAL HAS
BEEN GRANTED BY

PERMISSION TO REPRODUCE AND
DISSEMINATE THIS MATERIAL N
MICROFICHE, AND IN ELECTRONIC MEDIA

HAS BEEN GRANTED BY

FOR ERIC COLLECTION SUBSCRIBERS ONLY,

PERMISSION TO REPRODUCE AND
_ DISSEMINATE THIS MATERIAL IN
MICROFICHE ONLY HAS BEEN GRANTED BY

& & &
’b %‘b& %’b
TO THE EDUCATIONAL RESOURCES TO THE EDUCATIONAL RESOURCES TO THE EDUCATIONAL RESOURCES
INFORMATION CENTER (ERIC) INFORMATION CENTER (ERIC) INFORMATION CENTER (ERIC)
1 2A 2B
x
Level 1 Level 2A Level 2B
1 | 1
Check here for Level 1 release, Check here for Level 2A releass, permitting reproduction m.mhlwzamm.pmmwm

permitting reproduction
and dissemination in microfiche or other ERIC archival

media (e.9., electronic) and paper copy.

and dissemination in microfiche and in electronic media for

Enlcmmmaﬂy

and dissemination in microfiche only

' Documents will be processed as indicated provided reproduction quatity perm
lpummbnbmmhmed.unmboxbmmwbemdeeH

| hereby grant to the Educational Resources Information Center (ERIC) nonexclusive permission to reproduce and disseminate this
document as indicated above. Reproduction from the ERIC microfiche or electronic media by persons other than ERIC employees and
its system contractors requires permission from the copyright holder. Exception is made fornomprofitreproducoon by libraries and other
service agencies to satisfy information needs of educators In response to discrete inquiries.

g W 4 U l
please u,wvﬂes//y o= NoTRE D,qm& e by~ 445y ey g51- 4y05

RITF O SHAUGCINESTY AL [FHmsgmsy sAnded ™ 09/18)03 _
NomeE DAME, o Y6556 i T e

. | Printed Name/Position/Title:

| RogerT A.Dow>, AssT. Roressol DipZ Bunasc S enug.

” o




lll. DOCUMENT AVAJILABILITY INFORMATION (FROM NON-ERIC SOURCE):

If permission to reproduce is not granted to ERIC; or, if you wish ERIC to cite the availability of the document from another source, please
provide the following information regarding the availability of the document. (ERIC:will not announce a document unless it is publicly
available, and a dependable source can be specified. Contributors should also be aware that ERIC selection criteria are significantly more
stringent for documents that cannot be made available through:EDRS.) ] '

- R o iaw g P .':';("

P RN

N TR S

Publisher/Distributor: S e T

v
- -

e

Address:

Price:

IV.REFERRAL OF ERIC TO COPYRIGHT/REPRODUCTION RIGHTS HOLDER:

If the right to grant this reproduction release is held by someone other than the addressee, please provide the appropriate name and
address: . :

Name:

Address: | |

V.WHERE TO SEND THIS FORM:

: . :
Send this form to the following ERIC Clearinghouse: |
ERIC/CHESS ot 4120
' 2805 E. Ten < e_*:t e
NG £ IRV,
Bloomingicd, ipd &7 4

However, if solicited by the ERIC Facility, or if making an unsolicited contribution to ERIC, retum this form (and the document being
contributed) to: - ‘

'ERIC-Processlng-ahd Reference Faclli RERRRER
" "4483-A Forbes Boulevard™-> =7 < °
Lanham, Maryland 20706

Telephone: 301-552-4200
Toll Free: 800-799-3742
FAX: 301-552-4700 .
e-malil: ericfac@ineted.gov
WWW: http:/lericfacility.org:

¢ g




