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Social capital research has traditionally been conducted in western and 

Christian settings as a precursor of changes such as democratization and 

development. This paper focuses on Islamic religious engagement and its 

potential to foster social capital. The model presented here is designed to 

suggest whether the Islam’s influence occurs through doctrinal channels, or 

through Islam’s capacity to organize social structures. The analysis conducted is 

a linear regression model with measures of social capital as dependent variables 

and measures of religious engagement as independent variables. The analysis is 

conducted on data from the fourth wave of the World Values Survey. Results 

suggest that religious engagement and social capital have both belief and 

behavioral elements that should be treated as separate entities in quantitative 

research.  
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CHAPTER 1  

INTRODUCTION 

At its heart, the concept of social capital is about the value of relationships 

and public trust.  At the individual level, social capital manifests itself as “…good 

will, fellowship, sympathy, and social intercourse…” (Hanifan 1916, 130-38). At 

the societal level, it is expressed in “…networks, norms and social trust that 

facilitate coordination and cooperation for mutual benefit” (Putnam 1995, 67).  

Some theorize that social capital can improve economic performance by 

reducing transaction costs between firms which can then more effectively 

allocate resources to competitive advantage (Richardson 1972, Loasby 1992, 

Foss and Loasby 1998). Others focus on the potential for social capital to foster 

democratic development by fostering trust and norms or reciprocity (Putnam 

1993, Almond and Verba 1963). However it is conceived, social capital has the 

potential to influence both societies and states.  

But what are the sources of social capital, and what conditions foster its 

formation? Putnam argues that vigorous participation in formal organizations 

(civil society) fosters the development social capital (Putnam 1995, 67). He also 

credits religious institutions as promoting civic life through “…nurturing civic skills, 

inculcating moral values, encouraging altruism, and fostering civic recruitment…” 

(Putnam 2000, 79). While Putnam identifies potential sources of social capital, he 

does not go into detail about the mechanisms involved in this process. Also, he 

makes no distinction between social engagement in religious settings and the 

beliefs fostered by religious doctrine. Further, his statements about religious 
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involvement were limited strictly to his study of American civil society. In fact, 

most social capital research has been conducted primarily in the 

western/Christian context. But if religiosity does foster civic engagement, is there 

a compelling reason to believe that this effect is limited to any particular religious 

tradition?  

The central question of this paper is whether Islamic religious institutions 

foster social capital in individuals.  If they do, is the social capital generated by 

the same mechanisms as in civil rather than religious organizations? Or, is there 

something particular to the religion’s content that is responsible for the social 

capital generated by those organized under its precepts?  I attempt to answer 

these questions by examining religious engagement and how it shapes social 

capital in fourteen countries with significant Muslim populations. Religious 

engagement is conceptualized as both personal beliefs and belief in religious 

institutions as well as behaviors such as mosque attendance. Similarly, social 

capital is divided into belief and behavior components. The belief components 

are reported levels of interpersonal trust and individual importance placed on 

social service, while the behavior component measures individual associability. 

While social capital is sometimes measured in aggregate terms, this individual 

level of analysis approach is required when trying to determine whether religiosity 

in the form of belief systems and engagement can influence the formation of 

social capital.   

The advantages of looking at social capital in the Islamic context are 

twofold. First, we can learn whether certain patterns of communal involvement 
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identified in Western, predominantly Christian settings are present in Muslim 

political and cultural contexts. Second, if the patterns are significantly different in 

the Muslim world, the potential for a much more complex interpretation arises. 

Islamic belief would thus be only one of many potential factors that must be 

considered along with a multitude of other social, cultural and economic variables 

that might shape social capital formation. 

In order to lay the proper foundation for this effort I begin with an 

introduction to the concept of social capital and review the relevant literature and 

summarize some key findings. Additionally, I outline several approaches to 

understanding the impact of religious engagement on the social and political life 

of various communities. In doing so, I delve into the doctrinal, social and cultural 

aspects of religious communities that can impact the formation of social capital. 

My review of relevant research concludes with a discussion of some key issues 

pertaining to Islam as both a social and political force. This provides the 

appropriate background for the development of a set of hypotheses regarding 

religion's ability to foster social capital in Islamic countries and the mechanisms 

through which this occurs. These hypotheses, which are delineated later, posit 

that Islam is not fundamentally opposed to social trust and associational activity 

and that, in fact, the Muslim world is capable of fostering beneficial social capital 

in amounts comparable to the western context. Further, I propose a model that 

can help resolve whether such effects operate through doctrinal influences or 

more functional social channels. 
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To test these hypotheses, I use data from the World Values Survey, which 

is a comprehensive public opinion survey of citizens of 80 nations that has been 

administered since 1981. The results of the fourth wave of this survey (1999-

2002) provide some interesting findings regarding general levels of social capital 

between specific countries and religious groups. Analysis suggests that social 

capital as measured by individual levels of trust, associability and commitment to 

social service is far from equally distributed, but that these inequalities cannot be 

easily attributed to area differences or religious distinctions. It also suggests that 

religious engagement and social capital are connected in a manner more 

complex than would be suggested by the notion of a straightforward doctrinal 

influence. 
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CHAPTER 2 

THEORY 

When Alexis de Tocqueville traveled the United States in the years 1831-

1832, he often described the manner in which citizens banded together in 

numerous forms of voluntary associations. Often, these civic associations were 

formed under the auspices of religious congregations (Tocqueville 1954). This 

connection between religion and civic engagement was not a new notion. Max 

Weber, in his seminal Protestantism and the Spirit of Capitalism (1993) had 

connected the doctrines of Protestantism, specifically Calvinism, with a set of 

beliefs and behaviors particularly suited to capitalism. While his work did not 

speak to civic engagement in the same terms as later social capital scholars, 

many of Weber's Protestant traits hinted at characteristics that would later 

become associated with social capital and the development of civil society. For 

example his notion of calling and the ethic of individualism and capital 

accumulation would at first glance appear at odds with social capital. However, 

according to Weber, the accumulation of wealth is not the point. Instead the 

Protestant work ethic derives not from a need to accumulate, but from an internal 

sense of duty to his calling. This pursuit of this calling is therefore an external 

indication of one’s internal state of grace. So for Protestants, living out the morals 

of Christian doctrine becomes the way to assure themselves of their place in 

eternity (Weber 1993, 108-110). 

The key point for my current purpose is that Weber saw a direct line from 

religious doctrine to individual behavior. When we consider Tocqueville's 
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observations on volunteerism and religion it is tempting to echo Weber's belief 

that something in the religious content of American communities was driving the 

need for Americans to connect with one another in civic institutions. However, 

another view is equally plausible. With disease, starvation, and the fear of 

conflicts with Native communities taking a high toll on many early settlements, 

the need for communal effort was very high (Morgan 1958, 57-60, Moseley 1992, 

76, Bremer 2003, 325-26). These conditions made communal organization a 

matter of necessity. The fact that these organizations formed along religious lines 

was more a function of the ubiquity and homogeneity of colonial congregations 

than of their particular doctrinal content. 

This distinction is important in its implications for how we look at the 

impact of religion in the world today. As Kenneth Wald observes, "...churches 

constitute the single most widespread form of voluntary organizational affiliation 

in the United States..." (Wald 1988). While it is unclear whether this is true the 

world over, it is certainly a reasonable assumption in Muslim countries where 

social institutions and civil society are frequently organized along religious lines. 

But examining the impact of religion strictly through the lens of doctrinal 

influences can lead researchers to overstate the cleavages among religious 

populations. Specifically, Samuel Huntington's clash of civilizations thesis seems 

to support the proposition that fundamental differences in belief systems are 

responsible for irreconcilable divisions among the world's great cultures 

(Huntington 1988). Such a view reinforces the notion that the ideals associated 
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with social capital and democratic order are somehow foreign to those cultures 

outside the western context.1 

David Laitin has attempted to modify this strictly doctrinal approach by 

introducing social, economic and cultural factors as well as accounting for how 

the doctrinal messages are interpreted by the community of converts. In 

assessing the impact of religion on a given culture by looking at the “practical 

religion of the converted,” researchers are better able to account for variations in 

behavior that on their face might appear to contradict specific religious doctrines 

(Laitin 1978). 

These differing views are important to keep in mind when assessing social 

capital research and the connection to religious civil society. The tendency to 

study social capital in primarily Christian settings, coupled with the clash of 

civilizations thesis, has strengthened the notion that not all cultural traditions are 

equally able to promote trust and the norms of reciprocity that are at the heart of 

social capital.  Specifically, Islam has often been indicted as a primary culprit in 

restraining the development of such norms.  However, even a cursory look at 

some of the basic tenets of Islam will quickly cast doubt on any notion of a 

doctrinal animosity toward the traits associated with social capital. If Islamic 

societies show a weaker propensity for fostering social capital, we cannot simply 

conclude that differences in the content of religious beliefs are to blame. Instead 

                                                           
1 Serif Mardin expresses doubt that these ideals are generalizable in the Islamic context, stating 
that “…civil society is a western dream, a historical aspiration” based on Greek notions of 
individuality and personhood (Mardin, 1995). 
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we must consider that these differences may stem from a host of social and 

cultural factors of which religion is only one. 
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CHAPTER 3  

REVIEW OF LITERATURE 

Social Capital 

When citizens are forced to be occupied with public affairs, they are necessarily 

drawn from the midst of their individual interests, and from time to time, torn 

away from the sight of themselves. From the moment when common affairs are 

treated in common, each man perceives that he is not as independent of those 

like him as he at first fancied, and that to obtain their support he must often lend 

them his cooperation. 

— Alexis de Tocqueville, Democracy in America  

 

While Tocqueville has given us a vivid description of social capital and its 

impact on communities, it fell upon later researchers to better delineate the 

concept and suggest a series of empirical observations that might allow social 

scientists to better study the phenomenon. That this effort continues to this day 

underscores the complexity and nebulous nature of social capital and the 

difficulties inherent in attempts to give it a rigid definition.  

The first use of the term social capital is difficult to firmly establish, but the 

first systematic attempt to define it began with Pierre Bourdieu in the 1960s and 

1970s in an attempt to augment some of his work on economic capital. In his 

terms, social capital is "the aggregate of the actual or potential resources which 

are linked to mutual acquaintances and recognition... which provides each of its 

members with the backing of collectively-owned capital (Bourdieu 1997)".  James 

Coleman, in contrast, focused more on educational achievement and social 
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inequality (Coleman 1998) than Bourdieu’s emphasis on the economic side of 

social capital. What Tocqueville observed in his travels was the way relations 

among citizens enhance the very nature of a social and political system. But it 

took later researchers to explicitly state what mechanisms were involved and 

what value these relationships might impart. 

These researchers looked at the civic skills associated with social capital 

as a key component of political engagement. In this view, the skills learned from 

participation at the local level mimic those needed in the larger political context. 

Local civil society acts as a training ground for learning skills such as organizing 

meetings, speechmaking and mobilizing support for neighborhood propositions 

(Peterson 1992, Verba, Schlozman & Brady 1995, Burns et al. 2001). These 

theories are especially attractive because they have face validity. One need only 

attend local city council meetings to see that the citizens most likely to participate 

and effectively lobby the government for resources or actions are those with 

previous experience using these skills such as church officers, Rotarians, 

Toastmaster members and the like. 

One widely cited work on social capital by Robert Putnam, Robert 

Leonardi and Rafaella Y. Nanetti, proposed that the performance of modern 

Italian regional governments could be intrinsically tied to the established civic life 

of those states. Specifically, the effectiveness of administration in the states of 

the north compared to those of the south was a result of the level of civic 

community involvement. Putnam and his colleagues used four measures to 
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outline keys facets of social capital: two measures of voting, levels of 

associational life, and newspaper readership (Putnam et al. 1993, 91-99).  

Putnam applied his previous work on social capital to the American 

context in Bowling Alone (2000). This work has stimulated considerable scholarly 

debate on what constitutes social capital, how it should be measured, and what 

consequences it has in political and economic settings. In this work, Putnam 

solidified the core definition of social capital that he would use, relatively 

unchanged, for years to come. According to Putnam, social capital means the 

"...features of social life networks, norms and trust, that enable participants to act 

together more effectively to pursue shared objectives" (Dekker and Uslaner 

2001). In Bowling Alone, Putnam uses measures of associational engagement, 

newspaper readership, voter turnout and social trust to make the claim the social 

capital has been on the decline in the U.S. for some time. He presents several 

possible explanations for this decline and outlines different methods for testing 

them. He concludes that social capital’s decline in the U.S. is best described as a 

generational effect between those born in the 1920s and those born in the 1960s, 

or as Putnam calls them, the civic generation and the baby boomers (Putnam 

1995, 664-83). The definitions Putnam used as well as the results he reached 

have launched myriad questions and different approaches on how to 

conceptualize social capital and assess its impact. It is to these ongoing 

questions that I now turn. 

Debate over the nature and impact of social capital has been vigorous 

since Putnam's work in 1995, and trying to dissect all the differing opinions on 
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how to best operationalize the concept is beyond the scope of this work. 

However, it is important to note some key concerns regarding definitions as well 

as differing schools of thought on the meaning of social capital. First, not all 

scholars accept the implicit notion that social capital is consistently or necessarily 

a positive influence (Booth and Richard 2000, Stolle 2001, Schulman 2001). For 

example, racially exclusionary organizations foster social capital, yet their net 

effect upon the community at large is overwhelmingly negative. 

Additionally, researchers now routinely make distinctions between the 

various types of social capital such as thick vs. thin, internal vs. external, inward-

looking vs. outward-looking, and bridging vs. bonding social capital (Putnam 

2002, 9-12). If social capital is about the value of relationships, we can also see 

that some relationships may have more value than others and the distribution of 

social capital within a society can be quite uneven.  For example, when studying 

social trust in the United States, Eric Uslaner makes the distinction between 

generalized and particularized trusters. Particularized trusters may withdraw from 

the wider society and focus their associational activities on an exclusive circle of 

like-minded individuals (Dekker and Uslaner 2001, 104). Similarly, some forms of 

trust might be a better conceptual fit with concept of social capital than others. A 

common problem in social capital research is the consistently poor performance 

of trust as a measure of social capital. This may be due to the fact that measures 

of interpersonal trust are easier to obtain than measures of the diffuse 

generalized trust described by social capital theory. These distinctions make 

 12



clear that researchers must carefully define what they mean when making claims 

about levels and influences of social capital. 

Another important division in social capital research relates to the 

emphases on relational versus economic measures and results, or as it were, the 

social versus the capital sides of the concept. While this is not the only way to 

slice the sum of social capital research, I believe it is an important one to 

consider for the study at hand. A review of two recent edited volumes on 

contemporary social capital research reveals that a significant focus of these 

efforts is, at least in part, on the economic impact of strong civil institutions 

(Putnam 2002, Edwards, Foley and Diani 2001). This economic focus can be 

seen in Inoguchi's attempt to explain Japan's postwar growth in terms the 

expansion of social capital-related resources (2002, 359-92). Similarly, Aguilera 

and Massey's study based on the findings of the Mexican Migration Project seek 

to explain variations in the wage levels of migrant workers in terms of their 

access to differing social networks. They find that migrant workers with greater 

access to social networks are better able to adapt to the fluid agricultural labor 

market and thus secure higher wages (Aguilera and Massey 1982).  

Making such distinctions is an attempt to come to terms with the broad 

and nebulous nature of the social capital concept. Overall, research on social 

capital has covered topics ranging from collective action, to economic 

development to general social theory (Woolcock 1998). Another key point is that 

social capital can be studied from an aggregate perspective such as 

nation/states as well as smaller units such as communities or formal institutions. 
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The choice of such perspective has implications for the types of measurements 

that can be used as well as the conclusions that can be drawn from the results. 

For my purposes in studying sources of social capital, I believe it is important to 

emphasize the relational and behavioral elements of social capital over the 

quantifiable economic ones. This approach is, I believe, in keeping with the 

conceptual origins of the idea as a phenomenon that emanates from individual 

beliefs and behaviors, and remain consistent with previous studies aimed at 

social capital as defined by networks, norms and trust. In short, the purpose of 

this study is not to suggest novel measures of social capital, but rather to apply 

well-established individual-level measures in a different religious / cultural setting. 

What is clear from this review is that social capital is a very broad and 

complicated concept, and that how it is defined is often a function of how it is 

being studied. For the purposes of this study, social capital is conceptualized as 

an individual-level phenomenon characterized by interpersonal trust, associability 

and personal commitment to social service. Similarly, I look at religious 

engagement as a form of civil society with the potential to foster social capital 

formation. Religious engagement is defined as internal religious conviction, belief 

in the role of religious institutions, and participation in religious functions. 

Measures of these variables are derived from individual responses to the fourth 

wave of the World Values Survey conducted from 1999-2002 (Inglehart et al. 

2004). The specific questions used from these surveys are discussed in the 

methods section below. 

 

 14



Islam 

 

“That person is not a perfect Muslim who eateth his fill, and leaveth his neighbors 

hunger”  

— Mohammed 

 

Islam as a Social and Cultural System 

Emile Durkheim wrote: "If religion has given birth to all that is essential in 

society, it is because the idea of society is the soul of religion” (Durkheim 1995). 

Like all religions, Islam does not exist in a vacuum, but rather in an interactive 

relationship with all aspects of daily social and cultural life. As a social force, 

Islam attempts to deal with many issues of a rapidly changing world. Many of 

Islam's significant populations exist in parts of the world undergoing structural 

changes that exert serious social pressures on their populations. As a social 

force, Islam has confronted these changes in a variety of ways. 

Most of the world’s Muslims do not live in the Middle East, but given its 

status as the birthplace of Islam and the international political focus it receives, 

that area is typically the most studied region (Esposito 2002, 2-3). Several key 

issues define the economic and social landscape of the Middle East. The 

dependence of many Middle Eastern countries on oil has dramatically altered the 

social fabric of the region. From the advent of the oil industry to the present day, 

the rents associated with oil extraction have changed existing social structures 

and reshaped the traditional political power structures. The capital inflows from 

oil sales are highly unequal in their distribution. This is true both within specific 
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countries’ borders and among the states of the region. Additionally, the rapid 

growth and relative opportunity costs of oil production have precluded the 

development of other industries. This focus on a single source of income in some 

countries of the Middle East is the source of diverse social pressures ranging 

from migrant labor issues to highly uneven rates of economic development and 

growth. Understanding income inequality is a crucial element of understanding 

the social structures associated with civil society and social capital formation.  

Additionally, the Middle East is experiencing strong population growth. 

Birth rates have been relatively high in the Middle East for some time, but with 

economic growth and advances in nutrition and healthcare sciences, death rates 

have declined significantly. This has resulted in current fertility rates that will 

double the population of the Middle East every 27 years. This population surge 

has serious implications for educational systems, job markets, and state 

infrastructures. How states deal with this demographic shift to a larger, younger 

population creates huge social pressures. As these shifts have taken hold, issues 

such as water and food security, urbanization, and modernization have begun to 

change the traditional social structures of the region (Richards and Waterbury 

1996, 1-7). 

Islam has confronted these changes in a number of ways. Perhaps the 

best example of social activism and organization is the case of Islamism. 

Islamism refers to the notion that the single most important factor in dealing with 

the changes facing the Muslim world is to return to strict adherence to shari'a, or 

Islamic law. The main source of support for Islamism comes from the young, 
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semi-educated, newly-urbanized poor, and is a response to the failures of Middle 

East states to produce on the promises of economic development (Richards and 

Waterbury 1996, 324). Thus, although there is a religious/doctrinal justification for 

the movement, it is more realistically understood as arising from and responding 

to social forces. The Muslim Brotherhood in Egypt and the Jamaat-I Islami in 

Pakistan are typical Islamist organizations. These organizations address social 

inequalities in a host of ways. 

The Muslim Brotherhood, founded in 1928 by Hasan al-Bana, provides 

social outreach and educational supports for members as well as programs to 

deal with poverty and provide social goods (Esposito 2002, 164, Richards and 

Waterbury 1996, 349). At its core, the Muslim Brotherhood uses the precepts of 

Islam as a call for social action by all members of the Muslim community. This 

goal, with its emphasis on social service through the formation of networks and 

its reliance on associability has the familiar ring of social capital. This is not to 

say that these organizations are strictly social in nature. Both the Muslim 

Brotherhood and Jamaat-I Islami are highly politicized organizations that are 

frequently involved in contentious disputes with secular governments.  

In Pakistan, the Jamaat-I Islami has historically been a primary supporter 

of Islamist opposition politics. Currently, the organization actively opposes 

President Pervez Musharraf and calls for him to relinquish his office. In 

September 1981, four members of the Muslim Brotherhood were responsible for 

the assassination of Anwar Sadat (Richards and Waterbury 1996, 271). Incidents 

such as this remind us that the social capital generated by organizations is not 
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always a positive force in society. These organizations rely upon the bonding 

social capital that reinforces insularity and promotes the continuation of national 

conflicts. Although this review of the social issues facing the Islamic world has 

focused primarily on the Middle East and Central Asia, similar pressures face 

other Muslim populations in Oceania, North Africa and East Asia.  

In addition to these economic and social forces, it is also important to 

recognize that Islam exists within a variety of rich cultural traditions around the 

globe. For many Islamists in the Middle East, religious activism is inextricably 

bound to notions of pan-Arabism and tribal affiliation. Clifford Geertz discusses 

the notion of primordialism as the "overpowering and ineffable quality" associated 

with certain types of bonds of which religion is only one. Some others include 

blood, race, language, region and custom (Geertz 1996, 40-45). As discussed in 

the previous chapter, David Laitin's reformulation of the Weberian framework, 

attempts to account for such ties. While a complete discussion of such factors is 

beyond the scope of this study, I suggest a few examples that add to the 

complexity of studying Islam in its cultural context. 

In the Arab culture of the Middle East, tribal affiliation has traditionally 

dominated social structure. Bassam Tibi makes the point that tribal affiliation is a 

finer subdivision of ethnies in the nations of the Middle East that persist despite 

the many structural changes the region has experienced. These ethnic affiliations 

are distinguished by common origin myths and community solidarity and are 

frequently the lines upon which class divisions are drawn (Tibi 1996, 174-179). 

Thus, while Islam may in theory provide a framework for universal trust and 
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mutual responsibility, in reality historical tribal affiliations are often responsible for 

how Arab society is actually ordered. This being the case, it is entirely possible 

that the norms of reciprocity and social trust associated with social capital will be 

spread unevenly over the Arab world. Such a result may indicate that Islamic 

beliefs alone are insufficient causal factors in building social trust and 

associability. 

In fact, there is little reason to believe this effect would be limited to either 

the Arab world, or the world of civic engagement. In Indonesia, Hefner finds that 

during the Sukarno era, primitive social allegiances were the boundary lines for 

involvement in national politics (Hefner 2000, 75). Frequently, political parties 

were formed according to and drew their membership heavily from ethnic and 

cultural subdivisions of Indonesian society. In such a case, it is self-evident that 

primordial cultural ties can be translated directly into political participation and 

party organization. These examples demonstrate that primordial ties can also 

heavily influence civic engagement and social trust. If this is true, it is possible 

that the overarching message of Islam, if such a thing exists, may be only 

partially effective in penetrating traditional societies within Muslim countries. 

Where primordial ties continue to fragment societies, the beliefs imparted by 

Islam may be difficult to translate into actual behaviors. Alternately, certain 

actions dictated by Islamic doctrine may be practiced as a matter of ritual 

observance, while the underlying religious meaning behind such practices is 

eroded by primordial affiliations. These are issues that are better addressed after 

studying the analyses performed below. 
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These social and cultural approaches to the study of Islam are presented 

here simply to suggest the possible avenues through which religion can affect the 

personal beliefs and action of individuals and communities. This is not meant 

specifically to refute the notion of doctrinal influence, but rather as Laitin's model 

would suggest, that doctrine at the social level is inextricably bound to the social, 

political, economic and cultural conditions of the time. My purpose here is to test 

whether religious engagement fosters social capital. The division of religious 

engagement into belief and behavior components might suggest whether the 

doctrinal or social aspects of Islamic religious engagement are the driving force 

behind the formation of social capital. 

 

Islam as a Doctrinal System 

“Surely they who believe and do good deeds and keep up prayer and pay the 

poor-rate they shall have their reward from their Lord, and they shall have no 

fear, nor shall they grieve”  

— The Cow 2.277 

 

Islam, like Judaism and Christianity, is an Abrahamic religion based on 

many of the same beliefs and historical texts as these religions. Of the three, 

Islam is the most recent, and in the eyes of Muslims the most accurate 

representation of the divine will of God. Although Muslims believe that the Quran 

represents the correct interpretation of God's will, Christians and Jews are 

recognized as “People of the Book" with special status in Islamic culture 

(Esposito 2002, 70). Some specific ideas within Islamic doctrine appear 
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consistent with elements of the theory of social capital that provides the focus of 

this study. 

As mentioned earlier, one of the central pillars of Islam is zakat, or 

obligatory charity. The purpose of the zakat is twofold. First, it is an act of 

worship and purification of an individual's wealth. Second, it is intended to 

eliminate poverty and combat the accumulation of wealth into a few powerful 

hands. In practice, zakat is typically expected to amount to 2.5% of an 

individual's yearly savings (Rauf 2004 pp. 51-52, Zepp 2000, 89). In addition to 

being compatible with one of my measures of social capital, namely commitment 

to service to others, zakat is also tied to formal institutions such as the Muslim 

Brotherhood in Egypt. Organizations such as the Brotherhood rely upon 

charitable donations to provide social services to the poor and those in need. 

Thus, these charitable efforts are fundamentally tied with the Muslim obligation to 

fulfill religious doctrinal duties.  These connections lend support to the notion that 

the social capital / civil society connection exists in Islamic societies. 

Other core principles of Islam are, on their face, compatible with 

democratic principles of governance and participation in civil institutions. 

Consultation and consensus (shura and ijma) are important traditions in Islam 

that support the proposition that individual Muslims have a vested interest in 

societal matters and matters of public interest (maslaha) should be decided, to a 

certain extent, communally (Esposito 2002, 159). These principles are also 

reflected in my indicators of the associability aspect of social capital that is 

measured by time spent in communal activities.  
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If we were to find that belief in these core principles of Islam correlates 

highly with measures of social capital, it would support the notion that the 

Weberian framework provides a useful and valid way to study religious doctrine 

in the Islamic context. Such a correlation would demonstrate that the power of 

religious belief structures has the potential to overcome other variables such as 

social fragmentation and ethnic divisions. Michael Parenti proposed just such a 

model in his study of Jewish, Catholic and Protestant doctrinal systems. In this 

article he suggested that religious doctrine was the driving force behind a number 

of political values (Parenti 1967).  If this doctrinal framework is a valid approach, 

we would expect to see a high correlation between religiosity and social capital 

evenly across Muslim populations. It would also suggest that Islamic doctrine is 

fairly homogeneous and its impact is relatively even throughout the Muslim world. 

The only other explanation for such a uniform correlation would be highly 

homogenous cultural and social conditions across the Islamic world that we know 

do not exist.  

In fact, like all major religions, Islam has experienced rifts based on 

disagreements in interpretation of doctrine. In the Muslim world these rifts have a 

significant impact on the nature of social interaction as well as an impact on 

individual attitudes regarding the norms associated with social capital. Despite 

the potential importance of such doctrinal difference, the lack of available data on 

particular sects makes the task of studying doctrinal influences very difficult. 

By far the most significant division within Islam arises from differing 

opinions on the granting of political and religious leadership after the death of the 
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prophet Mohammed. Shii Islam and Sunni Islam represent the two sides of this 

division (Esposito 2002, 45-47).  

Wahhabism presents a unique entity within the universe of Islamic politics.  

It is a specific mixture of Islamic rule through the royal family of Saudi Arabia and 

a large, entrenched Islamic hierarchy. In fact, conversion to Wahhabism was a 

key component of Ibn Saud's forceful unification of the Arabian Peninsula into 

modern day Saudi Arabia. Wahabbism is highly intolerant of other Islamic sects 

such as Shi’ism and actively opposes their mere existence on the Arabian 

Peninsula (Ismael 2001. 343). 

Sufism in many respects represents the opposite extreme of Islamic belief 

from Wahhabism. Sufis are the mystics of Islamic tradition and are in many ways 

comparable to the monastic traditions in Christianity. In fact, throughout the 

centuries there has been a relatively high degree of contact and intellectual 

overlap of ideology with Christian ascetics.  

Each of the above-mentioned subdivisions of Islam represents major 

demographic groups that can potentially be identified through local refinements in 

the World Values Survey. By necessity, these divisions are somewhat arbitrary. 

For example, some of the subdivisions of Shii Islam such as the Fivers and 

Twelvers make up groups that are bitterly divided on specific doctrinal details and 

yet are treated as one group here. Additionally, specific Sufi sects may be more 

closely associated with the Sunni side of Islamic tradition, while others with the 

Shii tradition. 
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If, in the final analysis, we find that Islamic doctrine does not act as a 

significant predictor of social beliefs and behaviors, it is possible this can be 

attributed to the varied ways in which the doctrine has been interpreted over the 

centuries. In fact, this type of finding would be consistent with David Laitin's 

concept of the “practical religion of the converted” mentioned earlier. Such a 

finding would suggest that Islam might best be studied as a social and cultural 

force rather that a strictly doctrinal one when trying to estimate its impact on 

individuals and societies. 
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CHAPTER 4 

DATA AND METHODS 

Hypotheses 

The following hypotheses concern how religious engagement fosters 

social capital. For the purposes of this study I view engagement in religious 

institutions as a subset or precursor to general civil society. This is because 

engagement in strictly church/mosque-related organizations is more focused on 

inward-looking, or bonding social capital. Nevertheless, this type of participation 

can still, given the right circumstances, nurture the norms of social trust and 

associability that Putnam and others have equated with social capital. I also 

hypothesize that the particular content of religious doctrine and strength of 

internalized belief are less relevant than the intensity of physical engagement. 

Therefore the effects of religious engagement will be comparable across religious 

denominations. By looking at religious institutions as similar to, but not 

synonymous with civil society, I can suggest a model by which religious 

engagement fosters social capital (Fig. 4.1).  

Fig. 4.1. Model of Religious Influence on Social Capital 
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This model suggests three paths to social capital from religious 

engagement. In the first case, an individual’s religious belief fosters religious 

behaviors, which can lead to generalized civic engagement, which in turn fosters 

social capital. This path is dependent upon the interpretation of doctrine being 

consistent with the ideals of social capital. As events such as the September 11 

terrorist attacks make clear, religious doctrine can be manipulated to ends not 

consistent with social capital. However, mainstream interpretations of most 

religious doctrine lead to more benign outcomes. Individuals who exemplify this 

path would be those who participate in charitable organizations based on their 

adherence to doctrinal calls to serve others.  

In the second case, engagement in religious institutions may not derive 

from internal belief but rather from social or familial pressures. In this case, the 

habits and skills acquired from religious engagement can be translated to general 

civic engagement even though they do not stem from any particular set of 

religious beliefs. These individuals might be best described as those who do 

what is socially expected of them without any strong religious convictions.  

In the third case, individuals who are already engaged in civil society may 

become involved in church institutions regardless of their commitment any 

particular religious doctrine. An example of such an individual would be an 

atheist who volunteers with Habitat for Humanity (a Christian organization) for 

strictly social and moral reasons. From the discussions above, several testable 

hypotheses may be derived. All relate to the relationship between religious 
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engagement and social capital, although some are more specific about the 

nature of this relationship. 

 

Hypothesis 1:  Religious Engagement Fosters Social Capital 

This simply asserts that as individuals become emotionally and physically 

and socially engaged in religion or religious institutions, the more they will exhibit 

those traits associated with social capital. Specifically this hypothesis makes no 

particular claim as to which aspects of religious engagement will have the 

greatest impact. The analyses used to test this hypothesis will be performed on a 

fourteen-country sample for Muslims and non-Muslims alike. This analysis will 

provide a baseline against which I can compare subsequent tests.  

 

Hypothesis 2:  The Effect of Religious Engagement on Social Capital also Exists 

in the Islamic Context 

A discussed above there are a number of possible avenues through which 

religion can influence social capital. Many of these such as ethnic identification 

and religious sect imply a smaller unit of observation than conducted here. By 

looking at Islam across national and regional boundaries, we can rule out other 

variables such as area effects and demographic variations unique to particular 

countries. To test this hypothesis, I will perform regression analyses on the full 

population of the fourteen-country sample and repeat the analysis on the Muslim 

population to see if there are significant differences between these groups.  
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 I conceptualize religious engagement as consisting of two measurable 

phenomena. One is internal religiosity, which reflects the intensity of individual 

religious belief. This would be indicated by a respondent’s agreement that 

religion is important in his or her life, as well as their belief in the church or 

mosque to meet a variety of social needs. This facet of religiosity is focused 

about an individual’s beliefs, whether they are focused internally on their own 

faith, or on their faith in religious institutions. The other facet of religiosity is 

external religiosity, or the amount of activity or behavior invested in religious 

institutions. This would be indicated by attendance at religious services and time 

spent at other religious functions. This distinction between stated beliefs and 

measured actions lies at the heart of this analysis and suggests two related 

hypotheses: 

 

Hypothesis 3:  Internal Religiosity (Belief) has a Positive Impact on the Formation 

of Social Capital 

 

Hypothesis 4:  External Religiosity (Participation/Engagement) has a Positive 

Impact on the Formation of Social Capital 

Hypothesis 3 proposes to test how individuals' sense of the importance of 

religion in their own life and belief in the ability of the church (mosque) to address 

life's problems affects social capital. Hypothesis 4 tests whether individuals’ 

actual participation within religious institutions fosters social capital. I test these 

expected relationships using multiple regressions analysis below.  
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Hypothesis 5:  The Level of Religious Engagement (External Religiosity) has a 

Greater Impact than the Internal Religious Convictions (Internal Religiosity) upon 

Formation of Social Capital 

 As can be seen in the model above (Fig. 4.1), there are multiple paths to 

social capital from religious engagement. Of the three paths discussed all involve 

participation in religious institutions while only one arises from deeply held 

religious convictions. For this reasons I hypothesize that actual participation in 

religious institutions will be a much better predictor of other forms of civil 

participation than internal religiosity. This hypothesis is tested by comparing the 

relative contribution to social capital formation by each set of variables in the 

regression analysis below. 

 

Hypothesis 6:  Internal and External Religiosity Will Interact So That They Will 

Together Affect Social Capital Formation in Addition to and Independently of the 

Singular Effects of Either Variable Standing Alone 

These final three hypotheses get to the heart of the issue being studied 

here. If religiosity as measured by internalized beliefs is directly and highly 

correlated to social capital it supports the notion that individuals' actions stem 

directly from their belief systems (the Weberian approach), whereas if religiosity 

as measured by externalized participation in religious institutions is more highly 

correlated, this would tend to support the notion that religious institutions are 

acting through their ability to foster social institutions. 
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The interaction of these two variables to produce an explanatory model 

that is more consistent with Laitin's “practical religion” concept. In this model, 

religion's ability to foster social capital stems from the overall affect of its ability to 

affect both internal motivations and the social institutions that help communities 

organize communal efforts. This approach holds that religion's influence comes 

from its role within a complex environment of social, cultural and political forces, 

and that these forces cannot be effectively isolated from one another. The 

following models illustrate the hypotheses. 
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Fig. 4.2. Hypotheses Illustrated  
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In order to test these hypotheses, I turn now to the data being studied.  

 

The World Values Survey 

The World Values Survey is an international public opinion study of 

sociocultural and political change in over 80 countries covering 85% of the 

world’s population (Inglehart, et al. 2004). It grew out of the European Values 

Survey group's original study in ten west European countries. Beginning with the 

survey’s third wave, the countries surveyed were expanded to include more non-

western and developing societies. The fourth wave for the first time surveyed a 

number of Islamic societies. 

It is important to note that the fourth wave survey was conducted between 

1999 and 2001 and was largely completed before the events of September 11, 

2001. Since the focus of this study is individual attitudes and actions within 

societies rather than political or social views toward the west, I believe the data 

and findings would be similar if this study were conducted today, with the likely 

exception of those countries whose infrastructures and social institutions were 

directly affected by active conflicts such as Afghanistan and Iraq. Nevertheless, 

the events of 2001 and the subsequent wars in the Middle East and Central Asia 

could potentially have had a direct or indirect impact on social capital within all 

Islamic countries. Certainly in those areas directly involved by these conflicts, 

associations and networks of voluntary participation are likely to be disrupted in 

some manner that could reduce their ability to foster social capital development. 

Were additional waves of the World Values Survey were to be conducted in 
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these countries in the future it would present an interesting opportunity to gauge 

some of the effects of terrorism and international conflict on public opinion and 

behavior. 

The data from the World Values Survey have been used to study social 

capital in countries around the globe. Rothstein's study of Social Democracy in 

Sweden (2002) focuses on the impact of institutional relationships and the 

Swedish welfare state on general levels of trust and associability. In the same 

volume, Eva Cox (2002) uses the World Values Survey measures on trust, 

volunteerism, religious involvement and political participation to test whether 

social capital is declining in Australia. As she points out, social capital is "...not a 

definable entity but a measure of processes between people. It is therefore 

identifiable only by indicators such as expressed attitudes, behavior, and the 

outcomes and outputs of group processes." While I disagree with the notion that 

social capital is not definable, Cox's caveat usefully points out some of the 

methodological hurdles that must be addressed when trying to measure the 

phenomenon. At the heart of social capital is an individual's feeling of connection 

to, trust of, and engagement in society. Measuring such internalized feeling is, as 

Cox implies, a difficult matter. 

Of course, as Cox points out, it is how these feeling translate into overt 

actions such as volunteerism that are of interest to the social scientist. These are 

precisely the types of measures provided by the World Values Survey. The data 

from the survey are available in the public domain as a Statistical Package for 
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the Social Sciences file, which is also the software I used to conduct the following 

analyses. 

In order to identify significant Muslim populations surveyed, I first had to 

address some issues with the data in the World Values Survey. Individual 

respondents were asked to identify themselves as one of a number of religious 

denominations. A problem arises from the fact that many of the choices 

represent subsets of other denominations. For example, a respondent who 

identifies himself as a Sunni is by extension also a Muslim. However, the survey 

tabulates that individual only as Sunni. Similarly Christians that identify 

themselves as Protestant, Roman Catholic, Baptist and others, are not also listed 

under the category Christian. In order for any categorization scheme to be used 

in statistical analyses, it must meet some basic requirements. For nominal level 

variables such as the religious identifications at hand, the categories offered 

must be exhaustive and mutually exclusive (Frankford-Nachmias and Nachmias 

1999, 143). This variable does meet the exhaustive requirement, but only by 

offering the catch-all choices of “other” and “non-denominational” as additions to 

the given list of denominational identifications. This is hardly a criticism of the 

variable construction, for offering a truly exhaustive list of every possible religious 

denomination in the world would hardly be practical or even desirable.  

The main problem with this variable arises from the requirement of mutual 

exclusivity. The survey’s choice to include denominational choices such as Sunni 

and Shia along with the option of Muslim violates the mutual exclusivity principle 

so as to make any attempt to isolate denominational groups among Muslims 
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impossible. In the full World Values Survey, only 197 individuals identify 

themselves as Shia and 1,067 as Sunni, while 19,459 identify themselves simply 

as Muslims. The same problem applies to Christian denominations with choices 

such as Baptist, Protestant and Catholic existing as options along with the 

general option of Christian.  

Although the sample schemes used within each country were mutually 

exclusive, the problem arises from the fact that identical schemes were not used 

across the entire World Values Survey sample. In fact, of the fourteen countries 

studied here, only one (Pakistan) identifies separate Sunni, Shia and Al-Hadi 

populations. Thus, studying these groups across national boundaries is rendered 

impossible in the survey’s current incarnation. Since my purpose here is not to 

study the individual sects of Islam or any other major religion, I had to create a 

new variable that compresses these denominational identifications into several 

major religious groups. As shown in Table 4.1, the major groupings resulting from 

this process are Muslims, Christians, Hindus, Jews, Buddhists, and Non-

Denominational (meaning non-religious). Some religious sects in the World 

Values Survey list such as animists and Zoroastrians did not fit neatly into this 

scheme ad were dropped from the analysis. This process did not significantly 

affect the sample size.2 

 

                                                           
2 The orignal sample was 103,843 valid cases. After compressing these into the six categories 
listed above, the valid cases were 100,036. 
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Table 4.1. Major Religions (Full World Values Survey Sample) 

 

 Religious Denomination Frequency Percent 
Valid 

Percent 
Cumulative 

Percent 
Muslims 20876 17.6 20.9 20.9 
Christians 63509 53.6 63.5 84.4 
Hindus 1721 1.5 1.7 86.1 
Jews 1436 1.2 1.4 87.5 
Buddhists 1794 1.5 1.8 89.3 
Non-Denominational 10700 9.0 10.7 100.0 
Total 100036 84.4 100.0  
Missing System 18484 15.6    
Total 118520 100.0    
 

 

This step completed, I turned to identifying significant Muslim populations 

surveyed. To do this I sorted the file by country and ran frequencies by major 

religious denomination. This process yielded 18 countries that had over 10% 

Muslim respondents. Of these, four were discarded because the surveys 

conducted did not include many of the selected questions used to measure 

religiosity and social capital (See details in variables section). The remaining 14 

countries are divided into two groups; 7 Muslim-majority countries and 7 

countries with significant minorities of 10% to 50% (Table 4.2). 
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Table 4.2 Selected Countries by % Muslim Population 

 

Country % Muslim Population
India 11 

Uganda 16.9 
Montenegro 21.2 
Macedonia  25.4 

Nigeria 31.7 
Tanzania  40.4 

Bosnia/ Herzegovina 40.9 
Pakistan 70.9 

Bangladesh 91.9 
Indonesia  93 

Egypt  94.4 
Jordan 95.2 

Iran 97.3 
Morocco 99.9 

 

 

Variables 

Independent Variables 

Of the almost 250 questions asked in the typical World Values Survey, 

many address concepts related to social capital and religious beliefs and 

engagement. For my independent variables I looked at a series of questions 

regarding the religious beliefs and behaviors of respondents. These variables 

and the questions from which they are derived are summarized below. The 

sample questions are drawn from the master questionnaire. In those cases 

where question wording appears inappropriate for Muslim societies, instructions 

were given to the investigators to insert appropriate verbiage (Inglehart, et al. 

2004). 
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WVS Variable A006 - Importance of religion is in respondent's life. (Question: 

“Please say, for each of the following, how important it is in your life?” Response 

options; “1-very important, 2-quite important, 3-not important, 4-not at all 

important.) 

 

WVS Variable A060 - Respondent's time spent at church (mosque).  (Question: 

“I’m going to ask how often you do certain things. For each activity, would you 

say you do them every week, or nearly every week; once or twice a month; only 

a few times a year; or not at all?”) 

 

WVS Variable F028 - Frequency of attendance at religious services. (Question: 

“Apart from weddings, funerals and christenings, about how often do you attend 

religious services these days?” Response options; 1-More than once a week, 2-

Once a week, 3-Once a month, 4-Christmas/Easter day, 5-Other specific holy 

days, 6-Once a year, 7-Less often, 8-Never, practically never.) 

 

WVS Variable F034 - Describe self as a religious person? (Question: 

“Independently of whether you go to church or not, would you say you are… 1-A 

religious person, 2-Not a religious person, 3-A convinced atheist.) 

 

WVS Variables F035 through F038 – Each of the following four questions were 

part of a series that began with the phrase “Generally speaking, do you think that 
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your church is/the churches are giving, in your country, adequate answers to…”. 

The response options were: “Yes(=1)” or “No(=0)”. 

 

WVS Variable F035 – “…answers to moral issues?”  

WVS Variable F036 – “…answers to family issues?”  

WVS Variable F037 – “…answers to spiritual issues?” 

WVS Variable F038 – “...answers to social issues?” 

 

WVS Variable F050 - Believes in God? (Question: Which, if any, of the following 

do you believe in? “ Response options - Yes(=1)” or “No(=0)”.  

 

WVS Variable F063 - Importance of God in your respondent's life. (Question: 

“And how important is God in your life? Please use this card to indicate – 10 

means very important and 1 means not at all important.) 

 

WVS Variable F064 - Draws comfort and strength from religion. (Question: Do 

you find that you get comfort and strength from religion or not?) Response 

options - Yes(=1)” or “No(=0)”. 

 

WVS Variable F065 - Spend time in prayer or meditation.3 (Question: Do you 

take some moments of prayer, meditation or contemplation or something like 

that? Response options - Yes(=1)” or “No(=0)”. 

                                                           
3 Of the Muslim majority countries, only the Bangladesh survey asked this question. Of the 
Muslim minority countries, all but Nigeria asked this question. 
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WVS Variable F066 - Pray to God outside religious services.4 (Question: “How 

often do you pray to God outside of religious services? Would you say… 1-Every 

day, 2-More than once a week, 3-Once a week, 4-At least once a month, 5-

Several times a year, 6-Less often, 7-Never.) 

 

The last two of these variables were not asked in 6 of the 7 majority 

Muslim countries in my sample. Therefore these variables were dropped from the 

analysis to avoid excessively reducing the sample size. The remaining variables 

were recoded in order to normalize their scales and renamed "r1" through "r11". 

After this procedure, all variables had values ranging from 0 to 1, with the score 

of 1 indicating the higher levels of religiosity. 

Even a cursory look at these variables reveals a significant overlap in the 

concepts being measured. For example F035-F038 all pertain to the 

respondent's perceived role of religious institutions with only slight variation in the 

subject of involvement. As mentioned earlier, these religiosity variables appear to 

fall into two conceptual groups. The first group inquires about respondents' 

internalized sense of religious belief. This group includes items a006, f034, f050, 

f063 and f064 and f035-f038. The other group pertains to the respondent's actual 

involvement in religious institutions as measured by items a060 and f028. 

In order to confirm the validity of these groupings, I performed principal 

components factor analysis on the whole set of items, expecting to find two 

                                                           
4 Of the Muslim majority countries, only the Bangladesh and Morocco survey asked this question. 
Of the Muslim minority countries, all but Nigeria asked this question.   
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religiosity factors or dimensions.  Because I further assume that these two 

anticipated dimensions of religiosity would be related to each other, I elected an 

Oblimin rotation solution on the recoded variables, which allows the extracted 

factors to correlate with each other. This procedure was conducted once for the 

entire sample and again for the fourteen-country sample of Islamic countries.  

 

Table 4.3 Structure Matrix (Full World Values Survey Sample) 

 
Components Variable description 

1 2 
R1 Importance of religion *.816 .480 
R2 Time spent at church *.626 .328 
R3 Attendance at religious services *.729 .364 
R4 Describe self as religious *.728 .337 
R5 Church gives answers to moral issues .435 *.851 
R6 Church gives answers to family issues .443 *.860 
R7 Church gives answers to spiritual issues .393 *.746 
R8 Church gives answers to social issues .404 *.792 
R9 Believes in God *.779 .339 
R10 Importance of God *.861 .466 
R11 Draws comfort/strength from religion *.821 .488 

 
[Extraction Method: Principal Component Analysis.   Rotation Method: Oblimin 

with Kaiser Normalization.] 
 

The results of this component analysis, performed on the full World Value 

Survey sample of 81 societies (Table 4.3) yielded the anticipated two factors as 

indicated by the clustered loadings with values greater than .700. The first factor 

consists of variables reporting various components of internal religiosity such as 

self-reported importance of God and describing oneself as religious. Also 

associated with this factor were the two questions about participation in religious 

institutions. The other factor consisted of the four questions regarding the 
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respondent's view on the ability of the church/mosque to address a variety of 

issues from family life to social problems. 

This result partially confirms the proposition that religiosity is composed of 

different facets. In this case, there is a clear distinction between personal 

religiosity as expressed by internal beliefs and commitment to religious 

involvement. The second facet reflects the confidence individuals have in the 

ability of religious institutions to serve social functions. While these factors 

express distinct components of religiosity, they do not fall into clear 

internal/external religiosity categories. This result may reflect the fact that the 

analysis was conducted on such a wide variety of societies and religious 

traditions. It is difficult to gain a clear picture of the social role of religious 

institutions by combining data from regions with widely divergent traditions of 

religious activism. For example, Latin America’s tradition of religious social 

activism, liberation theology and what Daniel Levine calls pastoral action (1979) 

represent a much different social role of religion than might be found in 

traditionally Confucian societies. Thus, in order to more clearly represent the 

different facets of religiosity, it is useful to focus the scope of the analysis on 

particular religious and social settings.  In fact, when the same principal 

components factor analysis with an Oblimin rotation was conducted on the 

fourteen-country sample of Islamic countries (Table 4.4), a third factor emerged; 
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Table 4.4 Structure Matrix (14 Islamic Countries) 
 

Components Variable description 
1 2 3 

R1 Importance of religion *.682 -.346 .315 
R2 Time spent at church .224 -.119 *.847
R3 Attendance at religious services .255 -.102 *.828

R4 Describe self as religious *.688 -.268 .187 
R5 Church gives answers to moral issues .322 *-.828 .093 
R6 Church gives answers to family issues .305 *-.845 .115 
R7 Church gives answers to spiritual issues .286 *-.725 .104 
R8 Church gives answers to social issues .270 *-.788 .124 
R9 Believes in God *.815 -.217 .180 
R10 Importance of God  *.830 -.301 .220 
R11 Draws comfort/strength from religion *.790 -.330 .249 

 
[Extraction Method: Principal Component Analysis.   Rotation Method: Oblimin 
with Kaiser Normalization.] 
 

 The structure of religiosity changes somewhat in that a third factor on 

participation in religious institutions has been separated from the factor 

containing internal religious convictions. This partially confirms the conceptual 

groupings discussed above. The first factor is a measure of an individual's 

internal religiosity (Relig1 --internal religious belief). The second factor is a 

measure of their belief in the role religious institutions should play in various 

facets of life (Relig2 -- belief in religious institutions). This factor is identical to 

that found in the first analysis.  The third factor (Relig3 - participation in religious 

institutions) measures the respondent's actual physical involvement in religious 

institutions. Thus, factors 1 and 2 represent internalized or belief-related 

religiosity while factor 3 represents external or behavioral religiosity. As we will 
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see later, this scheme echoes how social capital-related variables are 

categorized by belief components and behavior components. Based on these 

findings, I have created three indices for my independent variables. These 

indices were created by first standardizing the direction and values of the 

measure then summing related variables into the three composite variables as 

indicated by the factor loading discussed above.  

 

Dependent Variables 

For my dependent variables I have used measures of various beliefs and 

actions related to trust and associability. Several of these were simply recoded to 

normalize the scale of responses while others were combined to create indices. 

These variables were chosen for their conceptual consistency with my definition 

of social capital. Specifically, the variables measure individuals’ levels of trust, 

associability and commitment to social service. I hypothesize that religiosity as 

discussed above will help foster social capital as measured by these dependent 

variables. Internal religious convictions can do this by motivating individuals’ to 

act on religious doctrines that call for helping one another and building 

community cohesion. External religiosity can do this by providing the skills and 

habit of participation that can be translated into participation in civil society. 

These variables are described below. 

 

Service: WVS variable a007 - "Importance of service to others." (Question: “for 

each of the following, indicate how important it is in you life. Would you say it is: 
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1-Very important, 2-Rather important, 3-Not very important, 4-Not at all 

important.) This variable was recoded to a variable named "service" with values 

recoded from 1-4 indicating increasing importance to the respondent.  

Time with Groups: WVS variable a061 - "Spend time with people at sport, 

culture, and communal organizations," (Question: I’m going to ask how often you 

do certain things. For each activity, would you say you do them every week, or 

nearly every week; once or twice a month; only a few times a year; or not at all?”) 

This variable was recoded as "grouptime" in the same manner as above. The 

variable has values from 1-4 indicating increasing time spent in group activities. 

Trust: WVS variables a165 and 168 were questions on trust.  

A165 - Trust 1 (Question: “Generally speaking, would you say that 1-“Most 

people can be trusted” or that 2-“You need to be careful in dealing with people?”)  

A168 - Trust 2 (Question: “Do you think most people would 1-try to take 

advantage of you if they got a chance, or would they 2-try to be fair?”) 

These were recoded so both were oriented in the same direction regarding 

increased feeling of trust. The scale for each is 0-1. These variables were 

renamed "trust1" and "trust2" and combined into an index variable named "trust". 

This index represents the mean response to both questions.  

 

I explored other possible social capital variables involving group 

memberships and voluntary work of individuals, but ultimately had to discard 

them because the component questions were not asked in the majority of Muslim 
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countries. For reasons alluded to in the discussion of religious variables, it would 

be inappropriate to attempt to measure a complex phenomenon like social capital 

with a single or composite univariate measure. When we ask whether social 

capital exists in a society, we must confront whether we are talking about 

underlying beliefs, associability, trust or any number of other faces of the 

concept. For this reason, I test each of the first three dependent variables 

separately against my three independent variable indices. 
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CHAPTER 5 

ANALYSIS 

In order to set the stage for the following analysis, Table 5.1 presents the 

distributions of the variables measuring social capital and how Muslims compare 

to non-Muslims within the fourteen-country sample. The variables measuring the 

different facets of social capital are importance of service to others, time spent 

with groups and trust (Table 5.1).  

 

Table 5.1 Social Capital Scores in 14-Country Sample, by Religion 

Social Capital Indicators Muslims Non-Muslims 

Importance of Service to Others 
(% ranking service “rather important” or “very 

important”) 
 

90.3% 79.7% 

Time Spent with Sport, Cultural, or Communal Groups
(% that spend no time with these groups) 

 

62.6% 48.3% 

Trust 
(% scoring “1” or “high trust” on trust index) 

29.4% 16.9% 

 

 

Muslims rate service to others as "rather important" to "very important" 

90.3% of the time versus 79.7% for non-Muslims but are less likely to spend time 

in communal groups, with 62.6% of Muslims spending no time with these groups 

versus 48.3% for non-Muslims. Also, Muslims in the sample appear to be more 

trusting, with 29.4% scoring “high trust” in responses to two question on trust in 

strangers. This may reflect an inherent sense of trust among followers of Islam. 
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However it may also reflect the majority status of Muslims in many of the 

countries studied. In this case higher levels of trust among Muslims might simply 

be a function of their lower likelihood of belonging to a marginalized minority. 

While the purpose of this study is simply to test one possible source of trust 

(religious engagement), it is important to keep in mind the host of other social 

and political forces that also have a great impact on trust formation.  

Two important points stand out here. First, Muslims appear to have a 

slightly stronger belief in the concept of service to others, and given the context 

of the fourteen-country sample used here, appear to translate this into actual 

beliefs such as social trust. However, this does not hold true for associability as 

is evidenced by the results on time spent with social groups. Second, while the 

two questions about trust appear to be addressing the same issue, there is a 

significant difference in the responses. This suggests that these questions are 

tapping into different aspects of trust that are not immediately apparent. In fact 

the Pearson's correlation between these two variables is only .405 (significant at 

the .01 level), which is less than would be expected for such similarly worded 

questions. When these variables are combined into the "trust" index, we can see 

than nearly 23% of respondents answered in the affirmative to one of the 

questions while answering in the negative to the other (Table 5.2). This calls into 

doubt whether these variables accurately measure social trust. As we will see 

later, the results concerning trust are unclear at best, a finding that is common 

throughout social capital research.  
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Table 5.2 Trust Scores in 14-Country Sample by Religion 

Trust Muslims Non-Muslims 

Low trust (Score of “0” on trust index.) 48% 58.4% 

Some trust (Score of “5” on trust index) 22.6% 24.7% 

High trust (Score of “1” on trust index) 29.4% 16.9% 

 

The real question at hand however, is not how much social capital exists 

among Muslims compared to other groups, but whether religious engagement 

fosters social capital among Muslims. It is to that question that I now turn. 

 

Linear Regressions 

The primary model used here is a multiple linear regression performed 

using the Statistical Package for the Social Sciences (SPSS-version 10). The 

data set is derived from the World Values Survey master data set from which the 

fourteen countries with Muslim majorities or significant minorities have been 

selected. The variables used in the model have been described above and are 

summarized here. The primary regression models are as follows: 

 

Dependent Variables 

Service:  Dependent variable measuring importance respondent places on 

service to others.  

Grouptime:  Dependent variable measuring respondent's time spent with people 

at sport, culture, and/or communal organizations. 
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Trust:  Index of two questions measuring respondent's reported level of trust in 

others. 

 

Independent Variables 

Relig1 (Personal Beliefs): Internal religiosity index created from factor 1 

discussed above. This variable measures respondents’ internal religious 

conviction. 

Relig2 (Belief in Church):  Internal religiosity index created from factor 2 

discussed above. This variable measures respondents’ belief in the ability of 

religious institutions to provide answers for various questions of life and morality. 

Relig3 (Participation): External religiosity index created from factor 3 discussed 

above. This variable measures respondents’ participation in religious activities. 

 

Control Variables  

Sex:  Same as World Values Survey variable x001. 

Age:  Same as World Values Survey variable x003. 

Marital Status:  This is a compressed form of World Values Survey variable x007. 

The original question asks respondents to identify themselves as either, married, 

living together as married, single, divorced, widowed and so on. For conceptual 

clarity, I have combined the first two responses into one category "married" and 

all the remaining responses as "unmarried". 
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Socioeconomic Status (SES):  This variable is a socioeconomic status index that 

was created from education, class and income variables by normalizing each to a 

0-1 scale and calculating the mean of these variables for each respondent.  

 

Regression Models 

Religion’s impact on the importance of service to others. 

y(service)=a+b1(relig1)+b2(relig2)+b3(relig3)+b4(sex)+b5(age)+b6(married)+b7(ses

)+e 

 

Religion’s impact on time spent in group activities. 

y(grouptime)=a+b1(relig1)+b2(relig2)+b3(relig3)+b4(sex)+b5(age)+b6(married)+b7(

ses)+e 

 

Religion’s impact on individual levels of trust. 

y(trust)=a+b1(relig1)+b2(relig2)+b3(relig3)+b4(sex)+b5(age)+b6(married) 

+b7(ses)+e 

 

These models are used to test hypotheses 1 through 5. The sixth 

hypothesis requires modifications to the model by introducing an interaction term 

in place of the three independent variables used in the initial models. The results 

of the primary models are given below; 
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Table 5.3 Linear Regression Results (Full 14 Country Sample)  

Independent Variables 
 

Importance of 
Service to Others 

 
Time in Group 

Activities 

 
 

Trust 
Independent Variables Beta Sig. Beta Sig. Beta Sig. 
Relig1 (Personal Beliefs) 0.208 0.000 -0.097 0.000 0.042 0.000 
Relig2 (Belief in Church) 0.132 0.000 0.036 0.000 0.023 0.003 
Relig3 (Participation) 0.012 0.108 0.277 0.000 -0.021 0.006 
Sex -0.033 0.000 -0.105 0.000 -0.001 0.858 
Age -0.039 0.000 -0.102 0.000 0.029 0.000 
Marital Status -0.002 0.776 -0.041 0.000 0.005 0.525 
Socioeconomic Index -0.011 0.108 0.118 0.000 0.016 0.027 
R-Square 0.087 0.132 0.003 
Standard Error 0.075 1.030 0.413 
F 287.37 436.06 9.90 
Model Significance 0.000 0.000 0.000 
Number of Cases 21002 20108 20511 
 

 

The results of this regression analyses show that when holding sex, age, 

marital status and socioeconomic status constant, different facets of religiosity 

are in fact significantly associated with some of the three social capital variables 

(Table 5.3). When predicting the importance respondents place on service to 

others, the analysis shows significant results for both personal beliefs and belief 

in the role of the church or mosque. A one standard deviation change in the 

personal beliefs index correlates to a .208 standard deviation change in the 

importance of service score. A one standard deviation change in the belief in 

church/mosque measure correlates to a .132 standard deviation change in the 

importance of service score. In this model participation in church activities is not 

significantly correlated with this dependent variable. The overall model accounts 

for 8.7% of the variation in the reported importance of service to others. 
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The model predicting reported time spent at group activities shows 

significant results for all three independent variable, although one is counter to 

that predicted by the theory. While I expected that personal belief would correlate 

positively with time at group activities, personal belief is actually negatively 

related group activity, with a one standard deviation increase in the personal 

beliefs index correlating to a .097 standard deviation decrease in the group time 

index. In fact, this variable remains negatively correlated when the analysis is 

repeated on the sample with non-Muslims removed from the sample (Table 5.5 

below). While these findings run counter to the hypothesis, they nevertheless 

raise interesting questions about how internalized religiosity influences 

associability. I will suggest some possible explanations for this finding in the 

discussion following these analyses. The other two variables are positively 

correlated with time spent at group activities.  A one standard deviation change in 

the belief in the church/mosque measure corresponds to a .036 standard 

deviation change in the group time scale. A one standard deviation change in the 

religious participation  measure corresponds to a .277 standard deviation change 

in the group time measure. The overall model accounts for 13.2% of the variation 

in reported time spent at group activities.  

The model predicting trust shows significant results for all three 

independent variables, although once again one of the results is signed in the 

opposite direction of what the theory predicts. A one standard deviation increase 

in time spent in religious activities corresponds to a .021 standard deviation 

decrease in the trust index. This finding runs counter to the hypothesis and may 

 53



indicate that trust works in different ways given particular circumstances, or it 

may be an artifact of the particular measures of trust available in this model. 

These possibilities will be discussed further in the conclusions.  Both of the 

remaining independent variables show positive correlations with the trust 

measure. A one- standard deviation increase in personal religious belief 

corresponds to a .042 standard deviation increase in the trust index and a one 

standard deviation increase in the belief in the church/mosque measure accounts 

for an increase of .023 standard deviations in the trust index. While two of the 

three variables are consistent with the hypothesis, the overall performance of this 

model is quite weak, with only .3% of variation explained.  

Thus, for the regression model representing the entire population of the 

sample, six of the possible nine results are consistent with the theoretical model 

(Table. 5.4). 

 

Table. 5.4 Summary of Beta Statistics from Regression Results  

Independent Variable 
Importance of 

Service to 
Others 

Time in Group 
Activities Trust Index 

Relig1 (Personal Religiosity) .208** -.097** .042** 

Relig2 (Belief in 
Church/mosque) 

.132* 036** .023** 

Relig3 (Religious 
Participation) 

.012 .277** -.021** 

*Significant at .05 level or better. 
** Significant at .01 level or better. 
Statistics given are the Beta weights of the independent variables.  
Underlined values indicate results that are significant and consistent with the general theory 
(hypothesis 1). 
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 The models above (Tables 5.3 and 5.4) represent results for the entire 

sample (Muslims and non-Muslims) in the selected fourteen countries. As 

discussed earlier, these have been selected to represent significant Muslim 

portions of the World Values Survey. However, since seven of the fourteen 

countries included here actually have populations that are more than 50% non-

Muslims, I now repeat the regression analyses with all non-Muslims eliminated.  

By doing this I can compare the performance of the model in societies influenced 

by Islam with its performance when considering only Muslims themselves.  

 

Table 5.5 Linear Regression Results (Muslims Only) 

 

Independent Variables Importance of 
Service to Others 

Time in Group 
Activities Trust 

 Beta Sig Beta Sig Beta Sig 
Relig1 (Personal) 0.174 0.000 -0.065 0.000 0.011 0.257 
Relig2 (Belief in Mosque) 0.110 0.000 0.010 0.245 0.049 0.000 
Relig3 (Participation) -0.030 0.002 0.271 0.000 -0.009 0.364 
Sex -0.021 0.025 -0.074 0.000 0.012 0.206 
Age -0.026 0.009 -0.074 0.000 0.048 0.000 
Marital Status -0.005 0.598 -0.032 0.001 -0.020 0.045 
Socioeconomic Index -0.004 0.627 0.116 0.000 0.031 0.001 
R-Square 0.051 0.114 0.005 
Standard Error 0.700 1.020 0.430 
F 96.48 217.99 9.05 
Model Significance 0.000 0.000 0.000 
Number of Cases 12604 11823 12076 
 

  

Again, we find that when holding sex, age, marital status and 

socioeconomic status constant, different facets of religiosity are significantly 
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associated with some of the social capital variables (Table 5.5). The model 

predicting importance of service to others shows three significant results two of 

which are consistent with the theory. Personal belief and belief in the mosque are 

both positively correlated with the importance of service measure with a one 

standard deviation change in the personal belief measure corresponding to a 

.174 standard deviation change in the service measure and a one standard 

deviation change in the belief in mosque measure accounting for a .11 standard 

deviation change in the service measure. Participation in the mosque is actually 

inversely related to the dependent variable with a one standard deviation 

increase in participation corresponding .03 standard deviation decrease in the 

service measure. The overall model accounts for 5.1% of the variation in 

reported importance of service to others.  

The model predicting time spent at group activities shows two significant 

results with only one being consistent with the theory. Once again, in the model 

predicting time spent at group activities, personal belief is negatively related to 

the dependent variable with a one standard deviation increase in the personal 

belief measure corresponding to a .065 standard deviation decrease in the group 

time measure. This finding runs counter to the hypothesis and may be an 

indicator of religious belief fostering the bonding rather than bridging type of 

social capital. In this same model religious participation is positively correlated 

with the dependent variable with a one standard deviation change in religious 

participation corresponding to a .271 standard deviation change in social 

participation. The belief in mosque variable is not significant in this model. The 
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overall model accounts for 11.4% of the variation in time reported spent in group 

activities.   

The model predicting levels of social trust shows only one significant result 

with a one standard deviation change in the belief in the mosque measure 

corresponding to a .049 standard deviation in the trust index. Like the first trust 

model, the overall results were quite weak with only .05% of the variation in trust 

explained. As with the first series of analyses, only some of the results were 

consistent with the theoretical model (Table 5.6). 

 

Table 5.6 Summary of Beta Statistics from Regression Results (Muslims Only) 

Independent Variable Importance of 
Service to Others 

Time in Group 
Activities 

Trust 
Index 

Relig1 (Personal Religiosity) .174** -.065** .011 

Relig2 (Belief in Church) .11** .01 .049** 

Relig3 (Religious participation) -.03** .271** -.009% 

*Significant at .05 level or better. 
** Significant at .01 level or better. 
Statistics given are the Beta weights of the independent variables. 
Underlined values indicate results that are significant and consistent with the general theory 
(hypothesis 1). 
 

Results 

With these analyses complete I can return to my original hypotheses and 

interpret the results. Hypothesis 1 states, “religious engagement fosters social 

capital”. Six of the nine beta weights in the first model (Table 5.4) support this 

hypothesis while only one of them contradicts it (the remaining result was not 

statistically significant). Further, when trust as a measure of social capital is 
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excluded from consideration I find strong support for the notion that religiosity 

fosters social capital. The model predicting support for the notion of social 

service accounts for 8.7% of the variation while the model predicting time spent 

at group activities accounts for 13.2%. Thus I conclude that this hypothesis is 

supported by the results 

Hypothesis 2 posits that the “the effect of religious engagement on social 

capital also exists in the Islamic context.” Of the nine beta statistics in the 

Muslim-only model (Table 5.6), four support the theory while two do not. 

However, of these results, the three with the strongest correlations are all 

consistent with the theory. Again, if the model predicting trust is excluded, the 

findings more firmly support the hypothesis. The model predicting support for 

social service accounts for 5.1% of the variation while the model predicting time 

spent with groups accounts for 11.4%. Thus I find support for the notion that the 

religiosity/social capital connection also exists in the Muslim community.  

Hypothesis 3 predicts “internal religiosity has a positive impact on the 

formation of social capital”. Two of my independent variables measure internal 

religiosity (personal belief and belief in the mosque) and therefore for each model 

there are six results. In the first model (Table 5.4), five of the six results are 

consistent with the hypothesis while one result is significant but the effect is 

opposite what the hypothesis predicts. In the Muslim only model (Table 5.6), 

three of the six results are consistent while one is not (the remaining results were 

not statistically significant). Again, I find only partial support for this hypothesis.  
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Hypothesis 4 predicts “external religiosity (participation/engagement) has 

a positive impact on the formation of social capital”. In both the first and second 

models (Tables 5.4 and 5.6) only one of the three results supports this claim (of 

the others, one is inversely related; the other is not statistically significant.) 

However, the correlations with the dependent variables are the highest of all the 

variables analyzed, with beta weights of .277 and .271 respectively. Thus, I find 

mixed support for this hypothesis. 

Hypothesis 5 predicts, “external religiosity has a greater impact than 

internal religiosity upon the formation of social capital”. This hypothesis is not 

supported by the results of either model. In fact what I do find is that external 

religiosity has a consistently greater impact only when predicting time spent in 

group activities, while internal religiosity is consistently better at predicting 

commitment to service to others (neither is a reliable predictor of trust). While this 

result is not consistent with the hypotheses presented here, it is nevertheless one 

of the more interesting findings in this analysis. Some possible explanations for 

this finding will be discussed in the conclusions / discussion section below.  

Hypothesis 6 predicts that “internal and external religiosity will interact so 

that they will together affect social capital formation in addition to and 

independently of the singular effects of either variable standing alone”. The 

analyses conducted thus far are not able to check for this effect. Therefore I 

repeat the regression analyses with interaction terms for the independent 

variables to see whether the overall models perform better than those already 

conducted.  
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 Tables 5.7 and 5.8 (below) show the results of the regression analyses for 

the full population of the fourteen-country sample and the same model analyzing 

Muslims only. This new model contains a single interaction term to replace all 

three independent variables. When compared with the initial regressions (Tables 

5.3 and 5.5), we see that the original model performs much better. This result 

suggests that an interaction effect either does not exist or is not measurable 

given the current model.  

 

Table 5.7 Linear Regression Results with Interaction Term (Full Sample) 

Independent Variables 
 

Importance of 
Service to Others 

 
Time in Group 

Activities 

 
 

Trust 

 Beta Sig. Beta Sig. Beta Sig. 
Interaction Term for all 
three religiosity variables .225 .000 .172 .000 .024 .001 

Sex .004 .58 -.154 .000 .009 .202 
Age -064 .000 -.084 .000 .023 .003 
Marital Status .001 .941 -.038 .000 .005 .524 
Socioeconomic Index -.034 .000 13.9 .000 .010 .155 
R-Square .055 .095 .001 
Standard Error .762 1.056 .41341 
F 244.276 423.534 4.982 
Model Significance .000 .000 .000 
Number of Cases 21,002 21,108 20,511 
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Table 5.8 Linear Regression Results with Interaction Term (Muslims Only) 

Independent Variables 
 

Importance of 
Service to Others 

 
Time in Group 

Activities 

 
 

Trust 

 Beta Sig. Beta Sig. Beta Sig. 

Interaction Term .133 .000 .163 .000 .035 .000 
Sex .032 .000 -.138 .000 .026 .005 
Age -.040 .000 -.062 .000 .045 .000 
Marital Status -.002 .855 -.029 .003 -.021 .038 
Socioeconomic Index -.008 .377 .127 .000 .029 .002 
R-Square .017 .079 .004 
Standard Error .715 1.038 .42998 
F 44.796 202.750 8.755 
Model Significance .000 .000 .000 
Number of Cases 12,604 11.823 12,076 
 
 

The lack of an interaction effect may be partly attributed to the fact the 

internal and external religiosity appear to work in opposite directions depending 

which dependent variable is being examined. This suggests that the belief / 

behavior distinction is important on the social capital side of the equation as well 

as on the religiosity side. Therefore these results suggest that different facets of 

religious engagement can actually work at cross-purposes given the right 

circumstances. In essence, what these results describe is that strong internalized 

religiosity may actually act to demobilize people in terms of certain form of civic 

engagement. While this idea is not entirely consistent with the theory proposed 

here, it does speak to the notion potential negative aspects of social capital. 

What the finding here may be describing is that individuals who are motivated by 

a strong internalized sense of religious conviction may limit their social interaction 

strictly to religious institutions to the exclusion of other forms of civil society. By 
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choosing to make the distinction between religious and secular participation, this 

model may be accounting for the bonding versus the bridging facets of this form 

of social capital. Such a finding suggests that the original model may well be 

modified slightly to better describe this. This modification (Table 6.1) and its 

implications are discussed below.  

One possible explanation for the weak model performance is its general 

nature. By design, this model has attempted to exclude the effects of nationality 

and cultural groups by applying the model across national borders. The purpose 

in doing this is to try to isolate those general doctrines and practices that are 

common throughout Islam. However, these results suggest that there is very little 

in Islam (or any religion) that exists in such a conceptual vacuum. In fact, when 

the results of these regression analyses are sorted out by country, huge 

variations in model performance are observed (Tables 5.9 and 5.10).  

 
Table 5.9 Model Performance by Country (Importance of Service Model) 
 

Service To Others Model (Sorted by Country) 
 R-square Sig. 

Bangladesh 0.021 0.001 
Bosnia and Herzegovina 0.016 0.014 

India 0.046 0.000 
Indonesia 0.029 0.000 

Iran **0.072 0.000 
Jordan 0.023 0.000 

Morocco 0.021 0.000 
Nigeria 0.029 0.000 

Pakistan 0.039 0.000 
Uganda 0.093 0.000 

Macedonia 0.014 0.050 
Egypt 0.027 0.000 

Tanzania 0.023 0.000 
Montenegro **0.01 0.001 

 

 62



Table 5.10 Model Performance by Country (Group Time Model) 
 

Time in Group Activities Model (Sorted by Country) 
 R-square Sig. 

Bangladesh 0.141 0.000 
Bosnia and Herzegovina 0.122 0.000 

India 0.098 0.000 
Indonesia 0.123 0.000 

Iran 0.048 0.000 
Jordan 0.115 0.000 

Morocco 0.063 0.000 
Nigeria 0.068 0.000 

Pakistan **0.032 0.000 
Uganda 0.232 0.000 

Macedonia 0.137 0.000 
Egypt 0.078 0.000 

Tanzania 0.047 0.000 
Montenegro **0.33 0.000 

 
 

The best and worst performing models in each group are indicated by 

asteriks. These results suggest that particular national contexts strongly influence 

how well religiosity translates into social capital. Context clearly matters. 

Religious activity is more closely tied to associability in Montenegro than it is in 

Pakistan. While an inquiry into the particular circumstances of each country is 

beyond the scope of this study, the wide variations in model performance 

suggest that such case studies would provide interesting additions to this 

theoretical model. 
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CHAPTER 6 

CONCLUSIONS AND DISCUSSION 

In reviewing the hypotheses laid out in chapter 4 and the performance of 

the various models tested above several issues need to be addressed. First, 

religiosity has almost no ability to generate any significant degree of social capital 

in the form of interpersonal trust, at least using these variables to measure it. In 

contrast, the other two facets of religiosity do demonstrate some capacity to 

shape social capital.  One (external religiosity) appears better at predicting 

associability while the other facet (the two internal religiosity measures) better 

predict an individual’s belief in the importance of social service. The fact that 

some of these relationships actually run counter to the original hypotheses is in 

itself an interesting finding that leads me to revise the original theoretical model 

proposed in chapter 4 (Fig 6.1).  

Another issue arising from these results is that while some of the 

hypothesized effects are supported, the actual predictive value of the models 

tested has proven to be somewhat weak. While models based on survey 

research often explained only modest amounts of variation because of the 

complexity of individual behavior and attitudes and the complicated impact of the 

social context on them, it is important to note that the performance here was 

quite limited in several cases. One possible explanation for this marginal 

performance might be the variables themselves. One issue with the World 

Values Survey is the number of important questions that were not asked in many 

Muslim majority countries. Many of the questions that directly address social 
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capital were excluded from surveys in these countries. Therefore variables had to 

be constructed from other questions. Returning to my working definition of social 

capital, it is social trust and belief in norms of reciprocity (the belief component), 

and engagement such as memberships and time spent informally with others 

(the behavior component). The available items only partially addressed this 

definition.  

Similarly, while there were questions about trust, nothing in the World 

Values Survey specifically addressed the norms of reciprocity and generalized 

social trust that is described in social capital literature. Rather the measures used 

here reflect interpersonal trust. Even if this trust is directed towards strangers it is 

not necessarily the same thing as measures of thin trust that, while more 

conceptually relevant, are typically much harder to come by. For instance, the 

best measure of thin trust may not be conscious trust in individuals, but rather the 

subconscious trust that leads us to believe that other citizens will obey traffic 

laws or not cheat us in commercial transactions. Indicators of such nebulous 

concepts are clearly harder to construct and measure that those used in the 

World Values Survey.  

Also, when looking at the trust that might derive from religiosity, it may be 

that such trust is of the bonding type that is often at odds with generalized social 

trust. Paul Dekker and Eric Uslaner point out that while religious doctrine might 

call one to perform good works, it may cause distrust of others who do not share 

a similar faith. Thus doctrine can enhance one facet of social capital while 

undermining another (2001). Finally, Muller and Seligson (1994) have called into 

 65



question previous findings on trust as a source of democratization. Their findings 

suggest that the causal arrow of trust and democratization might in fact be 

reversed; that increasing social trust is actually a result of rather than the cause 

of democratization. These examples show that while trust is conceptually a 

fundamental principle of social capital, its use in theoretical models becomes 

quite complicated. 

On the associability question, the available data only address time spent 

informally with certain types of groups. While the World Values Survey does ask 

other questions about formal group memberships and voluntarism, these data 

were available in many Muslim minority countries such as India and Uganda, but 

not in Muslim majority countries like Iran and Jordan. Ideally, indices of group 

memberships and volunteerism could be constructed from multiple variables as 

discussed above in the variables section. In this case however, these variables 

can only be used to study a very limited subset of the countries in this sample 

and therefore were excluded. 

Thus, returning to my original hypotheses, the results are mixed. Social 

capital such as it can be measured by the available data does seem to be 

fostered to a certain extent by religious engagement. However, this connection 

appears to be quite uneven and stronger for certain components of engagement 

than others. Inasmuch as this connection exists within the full population of the 

selected fourteen countries, it also exists to a similar degree within the Muslims 

within that selected sample. Thus I can support the idea that religion fosters 

social capital formation and that this effect is consistent in Muslim societies. I can 
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also support the third hypothesis regarding the impact of internal religiosity with 

one caveat. The two variables measuring the internal facet of religiosity seem to 

best predict only the belief in service dependent variable. Similarly, the fourth 

hypothesis on external religiosity seems to only work well only in predicting the 

time spent in group activities aspect of social capital.  

The fifth hypothesis is supported (marginally) only if we apply the 

belief/behavior division to the social capital side of the equation as well as the 

religious side. As originally stated, I hypothesize that external religiosity would 

better predict social capital than internal religiosity. Looking at the first column of 

the first two regression analyses (Tables 5.3 and 5.5), we can see that this is not 

so.  However, if we look at the totality of the models to find the single best 

predictor of social capital it is, in fact, external religiosity. And it always performs 

best in the second model on time spent at group activities. In other words, the 

religious behaviors mentioned in the hypothesis best predict associability, while 

the religious beliefs best predict belief in service to others. This finding leads me 

to refine the original model describing how religiosity impacts social capital.  
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Fig. 6.1 Revised Models Based on Regression Results 

Hypotheses 1 and 2 (General and Muslim contexts) 
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In this new model, I show that if the belief/behavior distinction found on the 

religion side of the model is echoed on the social capital side, it more accurately 

reflects what the analyses have found (Fig. 6.1). In short, behaviors best predict 

other behaviors while beliefs best predict other beliefs.  

Returning to my original theoretical structure, the results of the analyses 

above seems to rule out the Weberian, doctrinal influence approach to religion’s 
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impact. Nevertheless, religion does appear to help foster the development of 

social capital. The mechanisms by which this happens appear to be more 

complex than that described in the first hypothesis. It appears that the different 

facets of religiosity can, under the rights circumstances, work at cross-purposes 

in the development of social good will and associability. This finding is not 

entirely consistent with the Durkheim’s view of religiosity. In such a model 

religious civil society would likely operate identically with other secular forms of 

civil society. Instead, the findings here tend to support Laitin’s notion that 

religiosity exists in a complex, interactive relationship with other social and 

cultural factors. In this relationship it appears that a certain portion of doctrinal 

content survives and has an impact on social beliefs, in this instance the ability to 

foster a belief in service. 

On the other hand, there is nothing in these findings that supports the idea 

of a fundamental incompatibility between Islam and the formation of social 

capital. In fact, it appears that the mechanisms by which Islam fosters social 

capital are similar to those of religious engagement generally. This is not to say 

that the notion of a fundamental rift between civilizations (Huntington’s thesis) is 

wrong, but rather that if such a rift exists, religion’s effect on social capital is not 

likely to be the primary culprit. 

Perhaps the most interesting result of this analysis is the specific ways in 

which it did not fit the original theoretical model. At the theoretical level I made 

the case for a distinction between the belief and behavior facets of religiosity and 

social capital. However, my original hypotheses only accounted for this 
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dichotomy on the religiosity side of the equation. With the model revised to 

account for this distinction on both sides, I find that the religion/social capital 

connection is considerably more complicated than my original hypotheses 

anticipated. Yet the findings seem to have an internal consistency; beliefs predict 

beliefs while behaviors predict behaviors. The implication that intense religious 

belief can actually demobilize individuals in terms of secular participation, while 

surprising, has a certain inherent logic. As mentioned earlier, many social capital 

scholars have noted that social capital can have a dark side. Eric Uslaner’s 

notion of particularized trusters may speak to this issue by recognizing that 

certain forms of social capital can lead individuals to withdraw from society at-

large and limit their associability to like-minded groups. While many theoretical 

constructs of social capital recognize the possibility of such negative aspects of 

social capital, relatively few make systematic attempts to clearly define or 

measure it. Perhaps the belief/behavior distinction proposed in this model can 

provide one launching point for such efforts. 
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