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Introduction

The wave of immigration that swept over the United States in the last
quarter of the twentieth century and that continues unabated today
has provoked enormous controversy. Some 10.4 percent of the pop-
ulation at the time of the 2000 census was foreign-born, still below
the peak achieved in 1910, when the figure reached almost 15 percent.
But the overall number of immigrants, at 28.4 million (twice the
earlier peak) and their geographic spread throughout the nation have
reawakened concerns reminiscent of nineteenth-century controver-
sies. Are the new immigrant altering American culture and under-
mining our ability to maintain national unity? Are their efforts to
maintain their native cultures and languages, the emergence of ethnic
enclaves and institutions, and their continuing transnational ties
fragmenting America and challenging the claims of the American
political system on its citizens? Will the new immigrants be assimi-
lated like the immigrants of the nineteenth century, or does con-
tinuing immigration threaten to perpetuate cultural differences that
evade easy reconciliation?

These are not new questions, though they are sometimes posed
as such. Reacting in part to the revival of ethnic identities and
claims in the wake of the civil rights movement and in part to the
new immigration, intellectuals as diverse as the liberal historian
Arthur Schlesinger Jr. and the conservative pundit William Bennett
have worried that the growing “multiculturalism” of American so-
ciety threatens national unity (Schlesinger 1993; Bennett 1992).
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Many scholars have responded by pointing to the diversity of the new im-
migration, with its high proportion of professionals and entrepreneurs, rapid
rates of English acquisition among the young, and overall economic success;
but others have worried that the poorest immigrants are being assimilated
into relatively dysfunctional American subcultures, creating an immigrant
“underclass” that will not enjoy the opportunities traditionally associated with
immigration (Portes and Rumbaut 1996; Lopez and Stanton-Salazar 2001).
And the growing visibility of religious bodies outside the “Judeo-Christian
tradition” poses the question, as Diana Eck, director of Harvard University’s
Pluralism Project, puts it, of how the United States might forge a healthy re-
ligious pluralism in the face of the immense diversity of religious expression
the new immigration has brought (Eck 1996).

This book addresses these concerns both directly and more obliquely by
looking at the role of one set of institutions—local worship communities—in
the lives of the new immigrants. Such communities are important in the lives
of many, though not all, immigrants. As institutions designed to serve some
of the most profound human needs, they often play an important role in the
lives of immigrants, who face all the challenges and anxieties of life in a new
and foreign culture. As institutions that express deeply held cultural convic-
tions and ways of doing things, local worship communities are central to many
immigrants’ efforts to maintain and adapt their culture to the new situation.
As organizations embedded in American civil society, worship communities
provide special avenues for incorporating newcomers into the fabric of Amer-
ican life. And as communities in many cases created by and for immigrants,
they reflect particularly well the multiple ways that recent immigrants and
their children struggle with adaptation to American society.

Among students of American religion and historians of immigration, it
has become virtually a truism that religion plays an important role in the lives
of immigrants to this country. If ethnic and immigration studies have other-
wise lagged behind, both disciplines are catching up, but questions abound.
What is the character and extent of this role for the new immigrants? How do
religious institutions serve newcomers to the United States? What do they do
for immigrants and their offspring, and how do they help shape their expe-
rience of life in the United States? Do they promote their incorporation into
American life and civic affairs, or hinder that process? And how do they shape
the ethnic and religious identities of immigrants?

This book attempts to answer these questions. It reports the results of
a three-year study of worship communities serving immigrants in the Wash-
ington, D.C., area, sponsored by The Pew Charitable Trusts. The core of the
book is an analysis of our survey of some 200 local worship communities—
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Catholic and Protestant churches, Buddhist and Hindu temples, Muslim
prayer centers and mosques, and Sikh congregations—in Washington and its
Maryland and Virginia suburbs. In addition, we draw on ethnographies of 20
of the same communities, as well as similar studies of immigrant groups
elsewhere across the country.

What we find, not surprisingly, is enormous diversity. Just as the new
immigration is more diverse than that of the nineteenth century, the sorts of
religious institutions that serve the new immigrants and the ways they affect
their lives vary greatly across religious traditions and from worship commu-
nity to worship community. There are certainly patterns, however, and we find
that these are shaped not so much by ethnicity or culture as by the peculiar
circumstances of immigration and reception of each group, their religious
tradition, and the organizational culture of their worship community. We find
that immigrant churches, mosques, temples, and local worship communities
of all sorts assist immigrants in a variety of ways, some of them directly con-
tributing to their incorporation into the new society: they provide psycho-
logical and cultural “refuge” for newcomers that entails new, and sometimes
enduring, social networks and social capital; as institutions in America’s civil
society, they participate directly in community affairs to one degree or another
and give their members opportunities to do so as well; they provide social
services and contacts for immigrant members, in some cases promoting their
incorporation into the American political system through naturalization clas-
ses, voter registration, and get-out-the-vote efforts; and they help shape immi-
grants’ images of themselves, not only morally and spiritually but as members
of our society and polity. Some worship communities do one or more of these
things better than others. In the chapters that follow, we look more carefully at
each of these dimensions of service to their members and to the larger society.
Here, though, we want to set the stage by considering more closely the sorts of
concerns that have been raised about the new immigrants, the state of the
literature, and the contribution that a study of worship communities might
make to the ongoing debate.

The Question of Assimilation and the New Immigrants

Political scientist Samuel Huntington maintains that the old questions are
more troubling today than in the past because of the changed circumstances
of immigration. In Huntington’s view, Hispanic immigrants, and Mexicans
in particular, pose a special challenge because of the massive number of people
speaking one immigrant language (threatening the dominance of English as
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the national language), the proximity of borders with Latin America (prom-
ising continuing immigration, no matter what the legal regime), the cultural
assertiveness of Hispanic immigrants (who insist that their cultural values are
in many ways superior to many “American” values), and the persistence of
many Latin Americans’ political ties to their homelands (Huntington 2004).
Huntington’s worries have been well answered elsewhere, but similar con-
cerns about the new immigration are widespread, exacerbated by the events of
September 11, 2001, and the fears generated by suicide bombings in London
in July 2005, carried out by second-generation young Muslim men." “As-
similation” is widely seen as the answer to such concerns, reflecting the un-
examined notion that the assimilation of previous waves of immigrants was
relatively straightforward and untroubled.

The assumption that “assimilation” in the past was either a straightfor-
ward process or inevitable has come under considerable fire since the 1950s.
The revival of “white ethnicity” in the 1960s and 1970s, in part as a reaction
to the Civil Rights movement, in part in response to the marginalization of
urban, working-class descendants of the last wave of immigration in the city
politics of Philadelphia and other deindustrializing cities, called attention
to the persistence of ethnicity and raised questions about the viability of the
assimilation hypothesis. Some, like sociologist Herbert Gans (1979), saw the
vestiges of immigrant culture as manifestations of a “symbolic ethnicity” that
would ultimately disappear. Others, like Nathan Glazer and Daniel Moynihan
(1970), interpreted ethnicity as a primarily political recourse, useful for mo-
bilizing populations around issues of perceived social, economic or political
marginalization. Others have argued that ethnicity for those groups that enjoy
a societal identification as “whites” has largely become a matter of choice,
while for blacks, many Hispanics, and persons of Asian descent, ethnicity and
race have become much more a matter of social ascription (Waters 1990,
1990).

Despite the differences among these positions, most scholars today have
adopted a constructivist notion of ethnicity that recognizes the changing
character of ethnic identification, the active roles of both insiders and out-
siders in shaping ethnicity, and the prevalence of ethnic identification in
“becoming American” (as Gerber, Morawska, and Pozzetta put it, “ethnici-
zation is Americanization,” 1992, 60, as cited in Yang 1999, 20). This means,
among other things, that immigrants may well succeed in being integrated
into American life in the education system, on the job, socially, and politi-
cally (what Milton Gordon [1964] termed “structural assimilation”) while
retaining significant elements of their cultural identity at home and in se-
lected venues, bypassing “cultural assimilation” to one degree or another. At
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the same time, cultural identity can be an important ingredient in the political
presence of a group. Such identity, however, is often “invented” out of dispa-
rate cultural materials, as people from diverse backgrounds in a home country
become “Italian” or “Irish” or “Vietnamese” for social and political purposes
in this country (Conzen et al. 1992; Sollors 1989). The overall picture of
“bumpy-line assimilation” (Gans 1992) seems to capture well the history of the
last great wave of immigration but is helpful, as well, in thinking about the
trajectory of the new immigrants (Jacoby 2004).

Ethnicity has been an integral part of American pluralism since the mid-
nineteenth century, as Conzen and her colleagues (1992) have shown. They
argue that its “invention” corresponded on the one hand to increasing concern
that cultural cohesion was necessary to the success of the democratic experiment
and on the other to immigrants’ efforts to assert their peculiar contributions to
American life and protect their place within it. Thus, middle-class Germans
(among whom the notion of the “melting pot” first gained currency) argued that
German culture had important contributions to make to American society and
that German Americans had a duty, accordingly, to promote and protect their
cultural heritage. Irish immigrants promoted the celebration of St. Patrick’s Day
in the 1840s and 1850s as a largely secular holiday for promoting an agenda of
Irish nationalism and republicanism, defense of the American Catholic church,
and the advancement of the Irish in America. “The artfulness of this synthesis
was that Irish leadership could argue that nothing more proved the loyalty of the
Irish to their new homeland than their republican aspiration to participate in
the tasks of self-government” and their devotion to promoting similar self-
government in their homeland (20-21). Transnational loyalties and full citi-
zenship in the United States, even in the 1840s, were treated as inseparable
ingredients of the immigrant experience. The Cuban American experience of
the late twentieth century was another example of this combination, which we
shall find embodied in some of the more activist immigrant worship commu-
nities of our study.

Just what are the dimensions of contemporary immigrant “assimilation”
that worry contemporary critics? If American-ness is defined in terms of con-
sumer values, then the evidence seems clear that most immigrants have as-
similated. While many cling to the foods of their native lands (to the extent that
they can acquire them), most have eagerly adopted American eating habits to
one degree or another, certainly by the second generation, with all the dele-
terious health consequences that entails.> Any stroll through a Wal-Mart or
Target can confirm that immigrants contribute their share to the growing na-
tional appetite for the appliances and appurtenances that fill the American
household (Menzel 1994; Shor 2004). In terms of employment, important
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segments of the new immigrants have been integrated into professional and
technical positions, particularly in the new information technology economy—
a sharp contrast with the overwhelmingly working-class first-generation im-
migrants of a hundred years ago. The majority, whether professionals, self-
employed, or working-class, have sought out and found employment niches
that are vital to the growing U.S. economy, as have immigrants throughout our
history (Waldinger, Aldrich, and Ward 1990; Waldinger and Der-Martirosian
200I).

The economic integration of the new immigrants, then, does not seem
to be in question, whether we look at the question from the point of view of
consumer habits or employment. Nor should cultural integration present
significant concerns, given what we know about both previous immigrant
experience and the current second generation. Indeed, there is compelling
evidence that even in Hispanic enclaves like Miami, immigrant youth and the
second generation in general achieve English fluency faster than was the case
in the past, thanks perhaps to the pervasive influence of American television
both here and abroad (Portes and Schauffler 1996; Rumbaut and Portes
2001). Huntington (2004) has raised the question of the identification of
recent immigrants with American values, without noting that the “values” to
which immigrant parents frequently object are materialism, selfishness, dis-
respect for elders, and laziness. Huntington and others have also pressed
concerns about identification with American society and polity more broadly,
given widespread transnational ties (see, for example, Levitt 2001). Here, too,
prevailing evidence does not appear to support the critics’ concerns. Douglas
Massey and his colleagues have shown that most Mexican immigrants come
without the intention of staying in the United States; but they also demon-
strate that over time, the determination to return home fades, and Mexican
immigrants increasingly regard the United States as “home” (Massey et al.
1987). It is doubtful, moreover, that the same dynamic applies to other im-
migrant groups, even to Central Americans, separated by large distances from
their homelands, though it is worth reminding ourselves that as many as
half the Italian immigrants of the nineteenth century eventually returned
home. Transnational ambiguities are not new to the most recent wave of im-
migration. Numerous studies, moreover, attest to the commitment of immi-
grant and second-generation youth to this country; indeed, their assimilation is
a source of great concern to their parents. In a study connected to our own
research project, Lene Jensen found that the second-generation youth saw
themselves as “American” in significant and inescapable ways, and even their
parents note that the immigrant experience has “Americanized” them to an
important degree (see chapter 6).
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The question, by and large, is not whether immigrants will be incorporated
into American society (they are every day) but the terms of incorporation and
how such incorporation takes place. In contrast to the literature on the eco-
nomic, social, and cultural assimilation of recent immigrants, however, very
little work has been done on their civic incorporation. Here the concerns of the
critics have some basis in the little we know. Americans in general have abysmal
rates of political participation. Scarcely 50 percent vote in presidential elections,
and the number drops precipitously for congressional, state, and local races that
do not happen to coincide with a presidential election. Cynicism about our
political system, moreover, is growing. Civic participation generally is higher,
but scholars have raised concerns about apparently falling rates of civic engage-
ment among the American public, as well (Putnam 2000). Among immi-
grants, rates of naturalization and citizenship are considered low by historical
standards, and somewhat lower among Latin Americans than other immigrant
populations, even considering the effects of length of residence on rates of
naturalization (U.S. Census Bureau 1999, 20). Over a third of all immigrants
are currently naturalized citizens (Lollock 2001). But even among naturalized
citizens, rates of voting are low, though not uniformly so (DeSipio 1996). And
the little evidence we have suggests that immigrants are less likely to be mem-
bers of formal associations, perform community service, be politically involved
apart from voting, or participate in other ways in community affairs—with
the important exception of school affairs. Though these results undoubtedly
change with the second generation, we have very little data on which to base
such a judgment. The one organization in civil society to which immigrants
tend to belong with greater frequency than the larger population is the local
worship community (Jasso et al. 2000). It behooves us to ask, accordingly, what
these organizations do to assist in the incorporation of immigrants and their
children into American society. And given a growing body of literature that
points to local worship communities as important sources of civic skills and
civic engagement in American society (Rosenstone and Hansen 1993; Verba,
Schlozman, and Brady 1995), we will want to pay attention to the contributions
of such organizations to the civic incorporation of immigrants.

Immigrant Institutions as Problem or Solution

Before we do so, however, it seems important to address one more aspect of the
current controversy over immigrant incorporation into American society. Just
as what can only be called the new nativism has assumed a dubious notion of
assimilation as the norm, it also echoes questionable understandings of the
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role that immigrant residential enclaves and institutions play in American life.
Though residential enclaves are fast fading as the distinctive setting for im-
migrant life in the United States (see, for example, Singer et al. 2001), the
immigrant worship communities we will encounter here arguably form part of
a “virtual immigrant enclave,” even where the immigrant group in question
is geographically dispersed. Here in the worship community, members of an
ethnic group can come together around cultural symbols and practices that
resonate with them. They can reinforce ties among themselves and between
themselves and the culture and people they have left behind. Proponents of
assimilation often worry that such ties, and the enclave institutions that per-
petuate them, have the effect of isolating immigrants and their children from
the larger society, threatening national unity in the eyes of some, or imperiling
the immigrants’ own chances for economic and social betterment according to
others. John Arthur’s conclusions to his study of Ghanaians in Atlanta,
Georgia, are typical of such judgments:

Within their ethnic affiliations, the immigrants are able to create
enclaves whose relationships with the outside community are defined
solely in economic terms. Even when African immigrants form sec-
ondary associations outside of their immigrant enclave groups, these
relationships are usually not as close-knit as those that are formed
along ethnic lines. In general, these secondary groups confer little or
no status on the immigrants; neither are they important in facilitat-
ing immigrants’ integration in American society. Moreover, the
strong intra-ethnic ties that immigrants forge among themselves
serve to impede social integration, leading to further isolation and
disengagement from wider social discourse. (2000, 88)

Alejandro Portes suggests another possibility. Immigrant enclaves, en-
clave institutions and intraethnic ties provide a rich context for learning and
advancement for otherwise disadvantaged minorities, provided that they enjoy
sufficient material, moral, and human resources. In a community rich in in-
tertwining ethnic ties, members gain access to moral, psychological, and fi-
nancial resources that may well be lacking for more isolated (and “integrated”)
immigrants. They will also be out of reach in uniformly poor communities
(Fuligni 1998; Portes and Rumbaut 1996, 250; Portes and Zhou 1993). Par-
ticularly for the second generation, a diversified immigrant community can
provide the guidance and encouragement of a multitude of adults, opportu-
nities for employment and advancement, and a moral compass that may be
lacking in school and peer groups (Fuligni 1998; Portes 1995; Portes et al.
1993; Zhou and Bankston 1998).
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Crucial to this argument is the character of the resources that ethnic en-
claves and enclave institutions, such as worship communities, make available.
Where ethnic communities are diverse and interactions across class lines are
fluid, such communities and the institutions in which they are embodied can
provide the sort of “leg up” to new immigrants and to the second generation
that Portes, Zhou, and others have suggested. Where communities are gener-
ally poor, their institutions may nevertheless provide participants with a richer
array of contacts and opportunities than the larger environment—or they may
not. Much depends upon the character and orientation of the institution itself.
As we shall see in the chapters that follow, immigrant worship communities
differ significantly in the ways in which they help their members connect with
and adapt to American society. All serve, to one degree or another, as a place
of refuge, a “haven in a heartless world,” to use Christopher Lasch’s for-
mula, where immigrants and their offspring can find cultural as well as spiri-
tual sustenance. They nourish difference; and the assertion of difference, as
R. Laurence Moore (1986) has argued, has always been central to becoming
American. Atthe same time, many of these communities are decidedly “of”’ the
society in which they are set: they belong to wider coalitions and associations of
religious organizations, many of them ecumenical in character; they provide
volunteers and donations to local charities; they maintain contacts with local
authorities; they participate in community affairs. One of the most striking
findings of our study, already alluded to, is that those worship communities
most committed to the problems of their immigrant members and the coun-
tries from which they came are the most thoroughly integrated into American
life and politics. This should come as no surprise, since home-country activism
has been a hallmark of immigrant involvement in American political life since
the early nineteenth century, as we have already seen; but it stands in sharp
contrast to the worries of observers like Samuel Huntington about the effects of
“transnationalism” on American national identity. Nevertheless, other com-
munities are only marginally connected to the larger society and rarely serve to
help integrate their members into American life. Understanding how worship
communities differ in these respects and why will be an important part of our
undertaking in the pages that follow.

Explaining Variation
In chapter 1 we develop a theoretically informed portrait of the dimensions

of civic incorporation that churches, mosques, temples, and other sorts of
worship communities might help promote among immigrants and their
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offspring. We also offer a framework for understanding the enormous vari-
ation among worship communities in these respects. Briefly, we look to three
sets of factors to explain the differing contributions of worship communities
to immigrant incorporation. First are the differing circumstances of the im-
migrant communities themselves. Some come as refugees, with or without
the sanction and support of the federal government, others as undocumented
workers; others have permanent legal status or easy access to permanent resi-
dency. Some are confined to low-wage, largely dead-end jobs in the service
sector; others have been brought here by the promise of professional em-
ployment and rapid upward mobility. Some face considerable prejudice and
the prospect of assimilation into an “underclass” in American society; others
are treated as members of “model minorities,” and see the prospects for them-
selves and their children as bright.

Second, immigrant worship communities have their own distinctive “or-
ganizational culture,” largely drawn from the distinctive religious tradition they
represent, but also subject to the efforts of religious and lay leaders sharing a
vision of the purposes and character of the community.> Some are largely
“houses of worship,” where worship services featuring little lay participation
are the main focus of attention, accompanied, perhaps, by efforts at religious
education. Individuals and families, apart from a small core of active members,
typically come to worship services with little interaction with others in the
community. Other worship communities, typically with many fewer members,
have a “family”-style organizational culture, characterized by close ties among
members and a focus on fellowship alongside worship and religious education.
Such worship communities rarely have the resources to mount social service
programs or maintain extensive ties outside their walls, but they tend to the
needs of their members through informal exchanges. A third type is a “com-
munity”’-style organization, where efforts are made to “build community”
among a larger membership through a variety of activities and subgroups,
answering members’ interests and concerns. A fourth is the “civic leader”
worship community. Much rarer than the other three types, this is a worship
community that takes as an important part of its mission a role in community
affairs, through participation on civic committees and task forces, frequent
institutional presence at civic events, active participation in the political process
and current events, and widespread ties to other worship communities and to
civic and political organizations in its city or region.

Finally, religious tradition helps shape organizational culture, but it also
plays a role in forming religious leaders’ and lay members’ notions of obli-
gation toward the larger community; gives leaders and laity distinctive terms
with which to frame responses to issues of the day; and provides alternative
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interpretations on which activist clergy or laity may draw in shaping the
profile of a particular community.

Together, we find, these three dimensions of difference explain most of
the variation among worship communities that might otherwise be attributed
to cultural or ethnic differences. This is not to say that cultural values and
practices do not shape the life of worship communities. Vietnamese Catholic
churches are clearly different in important respects from Salvadoran ones. But
such differences have less impact on the ways Catholic churches in general at-
tend to their immigrant members than do the differences in circumstances of
Vietnamese and Salvadoran immigration and the distinctive styles of “church”
that individual pastors impose upon their parishes. Salvadoran Catholic and
Protestant churches, for example, are more like Chinese Catholic and Korean
Protestant churches, respectively, than they are like one another. And such
differences extend not just to style of worship but also the degree to which
each is connected to social service and civic organizations, the sorts of services
and activities available to members, and the ways each helps prepare its mem-
bers for citizenship. Because pastors have a certain leeway, in the Catholic
Church to impose one or another organizational culture on their parish,
differences between Catholic and Protestant churches are not absolute; but to
say this is only to underline, once again, that cultural differences have less to
do with our story than might be expected.

Our explanatory framework does not render easy distinctions or judg-
ments. Religious tradition, organizational culture, and the demographic char-
acteristics of the immigrant group, we find, interact in complex ways to shape
the contribution of local worship communities to the incorporation of recent
immigrants. Where poorer immigrants are concentrated in worship commu-
nities that themselves lack resources, individuals and families may find com-
munity and spiritual and material support in their religious lives but little
opportunity or incentive to become involved in the wider society. This is
mainly a phenomenon of relatively small, evangelical Protestant congrega-
tions and the smaller mosques serving a largely single-ethnic population. By
contrast, Catholic parishes with high concentrations of relatively poor His-
panic immigrants tend to provide a wider range of contacts with the larger
community, more community services, and greater incentives to participate
in American society, thanks to the richer stocks of social capital their pastors
typically enjoy. This is particularly true where parish leadership sees promot-
ing such connections as an essential part of its mission. The large, multi-
cultural mosques in our study area played similar roles for a generally more
affluent population. Hindu temples, on the other hand, are structured as
“houses of worship,” with relatively few opportunities for wider interaction,
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even among worshipers; but the professional status and affluence of many
members of the Hindu community ensures their ready integration into Amer-
ican society through work, school, and community life outside the temple.
Class, the character of the worship community, and leadership interact in
these examples and others throughout the study to produce distinctive sorts of
experiences in and through the local worship community.

An Institutional Focus

Ours is a primarily institutional focus. We look at churches, mosques, and
temples of various kinds and ask how they are structured and run, who par-
ticipates in them in what ways, and what sorts of programs they offer their
members. Religious organizations are often crucial in individuals’ lives. They
provide social ties, they channel opportunities and motivations, and they teach
values and worldviews about how to live. By focusing on religious organizations
and what they do and set out to do, we can get a sense for the ways immigrants
are incorporated into one important institution in civil society, the sorts of
social capital made available to them in and through their worship commu-
nities, the kinds of services and learning opportunities they might gain in these
contexts, and the sorts of identities and obligations that are urged upon them in
this often influential setting.

As we shall see, the answers to these questions differ significantly across
religious and ethnic groups. How each group answers them, moreover, will
shape in important ways their encounter with the United States. The extent
to which this is the case, we assume, depends upon how extensively worship
communities occupy the time and energy of participants. However powerful
the hold of religion on people’s consciousness, the impact of a local worship
community on their lives will be minor if immersion in the community
occupies no more than an hour or two on a Sunday morning. At this level of
involvement, other institutions—family, workplace, school, even the soccer
club—may have far greater impact. Nevertheless, even at this level of in-
volvement, religious institutions can promote attitudes and behaviors and
provide opportunities that help shape the immigrant experience. Local wor-
ship communities that demand more intense sorts of involvement will have
proportionately greater impact.

Religion matters in people’s lives. It matters especially for people with
strong religious commitment and strong church involvement. How important
is religion in the lives of the new immigrants? Unfortunately, little reliable
social science data exists to answer this question.* What scattered data we do
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have tells us that immigrants to the United States from most parts of the world
tend to be more actively religious after immigration than they were in the home
countries before coming. Korean immigrants, for example, are significantly
more likely to be Christians upon coming to the Unite