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Abstract. Many aspects of religious life have long been global. Contemporary migrants extend and deepen these
cross-border ties by transnationalizing everyday religious practice. Instead of severing their connections to their
homelands, increasing numbers of migrants remain strongly connected to their countries of origin at the same time as
they become integrated into the countries that receive them. While some “keep feet in two worlds’ by earning their
livelihoods or supporting political candidates across borders, other migrants do so by belonging to transnational
religious organizations and movements, therefore expanding already global religious institutions and allowing them
to belong in two places. Based on a study of transnational migration to six immigrant neighborhoods in the Boston
metropolitan area, this presentation will examine how transnational religious membership intersects with other forms
of transnational belonging. In what ways does migrant incorporation into host countries or migrants’ impact on their
countries of origin change when they remain connected through churches rather than political groups?

INTRODUCTION

Every Sunday morning numerous familiesin Governador Vaadares, Brazil gather in ther living
rooms to watch the Catholic mass that is broadcast on their local TV. But thismassisnot held in
Vaadares or in any other city in Brazil. Rather, it is a videotaped recording of the Portuguese mass said
a St Joseph’'s Church in Somerville, Massachusetts where large numbers of Brazilians have migrated.
Those who remain behind watch hoping they will catch aglimpse of their relatives as they worship in
Bogon. They follow dong with the familiar liturgy while they scour the crowd for some sign thet their
relatives are okay.

This ability to bring U.S. rdigious life into the living rooms of Governador Vaadaresis one
piece of alarger dynamic that this paper seeksto illustrate. Many aspects of religious life have long
been globa. Contemporary migrants extend and deepen these cross-border ties by transnationdizing

everyday religious practice. While some “keep feet in two worlds’ by earning their livelihoods or



supporting candidates across borders, other migrants do so by belonging to transnationa religious
organizations and movements. By expanding dready-globd rdigious inditutions, they cregte new
arenas which dso dlow them to belong in two places. By participating transnationdly in religious life,
they broaden and thicken rdligious globalization.

But what is the nature of transnationd rdigious life for ordinary individuas? How does transnationd
religious belonging complement or undermine other kinds of transnationd membership? What difference doesiit
make when new migrants principa mode of integration into their host country and primary means of staying
connected to their sending communities are through religious rather than politicad arenas? How do rdigioudy -
defined public spheres and notions of civil society differ from political conceptudizations? How will these
differences be resolved as increasng numbers of individuds live transnationd lives?

Thefindings | present here are based on more than three years of on-going research on
transnationa migration among Sx immigrant communities in the grester Boston Metropolitan area. The
larger sudy incudes Pakistanis and Israglis but here | highlight the experiences of Dominicans from the
village of Miraflores who have settled in the Jamaica Plain neighborhood in Bogton, Irish from the
Inishowen Peninsulain County Donega who live in the southeastern sections of the city and its
surroundings, Brazilians from the city of Governador Vdadares who live in Framingham, Mass,, and
Indian migrants from Gujarat State who have settled in and around the city of Lowdll.

This paper focuses on the ingtitutiond aspects of transnationd rdigiouslife. It illustratesthe
ways in which different organizationa configurations prompt migrants to engage in different combinations
of home and host-country directed practices. It o brings to light the ways in which these
organizationa arrangements can re-orient migrants focus away from very locd sending-country targets

toward amix of local, nationd, and globally-directed activities. This broadening of scope may make



transnationa practices more likely to endure. Findly, this paper underscores how different
organizational structures shape the relationship between transnationd religion and palitics, as broadly
defined, in different ways.

Three patterns of transnationd religious organization are suggested by our findings thusfar. The
Catholic churches extended pattern allows migrants who choose to do so to move dmost seamlessy
between sending- and receiving-country parishes and religious movement groups. The Church
integrates them into powerful, well-established networks where they can expressinterests and make
clamswith respect to their home and host countries. Members gain skills and information that guide
their participation in the secular home- and host-country public sphere. In the Brazilian and particularly,
in the Irish case, church membership furthers host-country incorporation but does more to reinforce
migrants tiesto anationa sending church than to particular parishes.

The second type of negotiated transnationa organization, exemplified by the Protestant religious
groups in this study, aso incorporates migrants into an emerging set of cross-border organizationd
arrangements, but these are still being worked out. In generd, these churches reinforce locdized
transnational attachments as well as broader ones. They aso promote civic engagement based on
religious beliefs. Members of the Brazilian Internationa Church of the Four Square Gospdl, the
Protestant Church that | focus on here, Stuate themselves within an dternative, sacred topography
guided by akind of religious citizenship with its own set of rights and respongibilities. Rdigious beliefs
drive some members to become civicaly engaged in a paliticaly-defined landscape while others are
motivated to action because they see themselves as living within areligious space where they are
“working for God.” Because negotiated transnationd religious groups are congtituted by weaker and

more informa organizationa connections, they overlgp less with formd political arenas and tend to be



less effective Stes for claims making and protection than their Catholic counterparts for expressing
interests and making clams. At the sametime, they are more easily adapted to the chalenges of
operating in transnationd environments.

Findly, recreated transnationd religious groups, like those represented by the Gujarati Hindu
groups in this study, strongly reinforce members' ties to their home country, often at the expense of
furthering receiving-country socia integration. Participation reinforces members local attachments and
redirects them to stes of religious importance in Indiaas awhole. 1t doeslittle to promote forma
politica involvement but instead makes migrantsinto indirect political actors by bringing about persond
transformations which prompt wider socid change. The Swadhyaya Hindus in this study, for instance,
engage in politics by default. They set an example for others by accepting the indwelling God within
themsdves. They bdieve that when sufficient numbers of individuas undergo such achange amore just

society is achieved.

THEORETICAL DEBATES

The study of rdligion around the world has many names.* Work on world or globd rdigions
largely grew out of the West' s attempt to make sense of non-Christian or Eastern religions. Studies of
religion in the diaspora have their rootsin recent scholarly interest in broad diasporic experiences.
Diaspora studies have gone beyond their traditional focus on the Jewish, Greek, and Armenian
experiences to include other migrant experiences because these earlier groups provide a modd for

contemporary groups seeking to survive displacement and preserve strong group ties. Implicit in much

! For a more in-depth discussion of different approaches to religion around the world, see Levitt (2001b).



of thiswork is the question of whether life across borders involves resistance to the nation state and
dlows previoudy margindized groups to chdlenge the socid hierarchy (Vertovec 2001).

While these two bodies of work criticaly contribute to our understanding of rdigious life, they
auffer from the same nation-gtate bias that pervades much socid andyss. The concepts and languages
we use to describe collective action are rooted in the project of creating modern nation atesin the
nineteenth and twentieth centuries. Terms like “government,” “organization,” and “citizenship,” carry
with them embedded nationdist assumptions, and for that reason, may be problematic asincreasing
numbers of individuds live aspects of ther lives transnationaly.

With the exception of writing on the Catholic Church, studies of globa religion tend to examine
specific religious traditions in a Sngle setting ingtead of looking at the internationa connections thet like
communities share with one another. While work on diasporic rdigion takes the multiple memberships
and fluid identities of its subjects as centrd premises, it too tends to focus on the religious life of
immigrants rather than on how host country practices inform and are informed by home-country
religious life. However, nationd rdigious life isinfluenced by many of the same globd forces as
economics and palitics. Examining religious practice and indtitutions as if they stopped at the border,
even when migrants make up only asmal proportion of religious group members, is no longer enough.

A third, emergent body of work, which this study forms part of, uses a vocabulary of
transnationa religion. One of the principd books examining religion from atransnationd perspectiveis

Rudolph and Piscatori’s (1997) Transnational Religion and Fading States. Here, “transnationd” is

used in two ways. On the one hand, globd or world religions are seen as credting atransnationa civil

society that chalenges nation states and security interests as they have been traditiondly conceived.



Another st of articles documents the macro-level  connections between globd religious actors that
cross national boundaries.

| want to propose another gpproach to the study of contemporary religion that builds on recent
work in migration sudies and in the sociology of rdigion. A number of migration scholars acknowledge
that to understand today’ s migration experience, we must take both home and host-country influences
into account. Y€, to date, religion has been suspicioudy absent from this emerging work on
transnationd migration. At the same time, sociologists of rdigion have become interested in the practice
of lived religion or the role that religion actualy playsin the everyday lives of ordinary individuds. Here
again, migrants have been noticesbly absent from these debates® | want to wed these two theoretical
advancements to study immigrant religion. | take as my point of departure the everyday, grounded
religious practices of ordinary individuasin sending and recelving communities and the reciprocd
relationship between the two.

When the magnitude, duration, and impact of migration is sufficiently strong,
transnationd socid fields or public spheres spanning the sending and recelving country emerge.
Both the migrants and nonmigrants who live within transnationa socid fieds are exposed to a
set of socia expectations, cultural values, and patterns of human interaction shaped by &t least
two, if not more, socia, economic, and politica sysems. They have access to socid and
ingtitutiona resources that imbue them with the capacity remain active in two worlds

Movement is not a prerequisite for transnationd activism. There are those who travel

regularly to carry out their routine affairs, whom some researchers cal transmigrants (England

% Notable exception include Ebaugh and Chafetz (2000), and work now underway under the rubric of the Pew
Charitable Trust's Gateway Cities Projects.



1999, Guarnizo 1997). There are dso individuaswhose lives are rooted primarily inasngle
sending or recaiving-country setting, who move infrequently, but whose livesintegrdly involve
resources, contacts, and people who are far away and who locate themsdaves within a
topography that crosses borders. And there are those who do not move but who live their lives
within a context that has become transnationdized. They may engage in few activities that
actualy span borders but they too imagine themsalves and express an dlegiance to a group that
is condtituted across space.  In each case, the socid fidds within which these individuds are
located may be condtituted by ties between a sSingle sending and receiving-country Site or by
connections to co-ethnics in multiple locations, giving rise to a sense of belonging to a broader
diasporic group.

Those frequent travelers, periodic movers, and individuds that stay in one place who do
participate in transnational practices do so in avariety of ways. Portes et a. (1999) and Guarnizo
(2000) define core transnationadlism as those activities that form an integrd part of the individud’s
habitud life, are undertaken on aregular basis, and are patterned and therefore somewhat predictable.
Expanded transnationdism, in contrast, includes migrants who engage in occasond transnationd
practices, such as responsesto political crises or naturd disasters. Itzigsohn et d. (1999) characterize
broad transnational practices as those that are not well indtitutiondized, involve only occasond
participation, and require only sporadic movement. He and his colleagues contrast these with narrow
transnationa practices that are highly ingtitutiondized, congant, and involve regular travel.

These terms help to operationdize variationsin the intengty and frequency of transnationd

practices but cross-border engagements aso vary adong other dimensions such as scope. Even those




engaged in core transnaiond practices may confine their activitiesto one arenaof socid action. Or the
same person may engage in core transnationd activities with respect to one sphere of socid life and
only expanded transnationa activities with respect to another. There are those, for example, whose
livelihoods depend upon the frequent, patterned harnessing of resources across borders while their
political and religious lives focus on host-country concerns. In contrast, there are those who engage in
regular rdigious and palitica transnationa practices but only occasiondly send money back to family
members or invest in homeland projects. Some individuas whose transnationd practices involve many
arenas of socid life engage in comprehensive transnationd practices while others engage in transnationd
practices that are more selective in scope (Levitt 2001b). Table One provides concrete examples of

variations on these different dimendons of transnationd activism.



Table 1: Vaiationsin the Dimensons of Transnationa Practices

Comprehendve Sdective
Core Transnationa business owner The politica party officia whose
who is dso active home-country | job it isto coordinate party
politica party member, member | activities between the sending
of church with Sster and receiving country but who
congregaionsin homeand host | does not participate in any other
country, and hometown kind of transnationd group and
association leader. maintains few cross-border
socid and familid ties.
Expanded Periodically contributes to Periodicaly engagesin only one

sending community projects,
makes contributions to political
campaigns, and provides
occasond economic remittances
to family members

of these activities.

Transnationd religious practices represent one type of transnationa activity in which migrants

engage. In contrast to studies of diasporareligion or globa religion, sudies of transnationd religion

focus on the everyday, lived practice of migrant religion in at least two locations. They explore the

transnationd religious practices of ordinary individuas by focusing on grounded, concrete expressions of

religious beliefs, practices, and organization and how these are embedded in broader social and palitical

power hierarchies. These anadyses produce maps of the horizontal tieslinking individuas, leaders,

ingtitutions, and religious socia movement actors in the home and host country and Situate these

localized ties within the context of the regiond, nationd, and globa cross-border connectionsin which

they are embedded. For example, the connections arising between members and leaders of Baptist

churchesin Governador Vaadres and in Massachusetts would be andyzed within the context of the
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broader nationd and internationa organizationa connections that they adso form part of. This context-
specific gpproach is particularly important in studies of religious traditions not characterized by a unitary
st of beliefs. Since thereis no centrd authority and no one way to practice on€e' s biefs, these faiths
vary considerably across contexts.

Studies of transnationd religion go beyond a single focus on the transformation of religion in the
host-country setting and, instead, purposefully examine the ways in these changes dter sending-country
religious practices, and the continuous, iterative interaction between the two. Idedly, this requiresfield
work in multiple Stes. If thisis not possible, researchers must ask migrants about how they see
transnationd activities transforming sending-country religious life. Furthermore, research on
transnationd religion takes an inclusive gpproach to what condiitutes rdigiouslife. 1t examinesindividud
and collective manifestations, forma and popular religious practices, and rituals enacted in both
ingtitutiondized and non-indtitutionalized settings. These studies dso take theology serioudy by
examining how migrants use religious ideas and symbols to congiruct the identities and alegiances that
characterize the diasporic experience. Because they ask respondentsto reflect on how they use faith-
based vocabularies and icons to Stuate themselves in multiple landscapes, they make concrete and
observable processes that are often aluded to in the literature but are rarely clearly explained. Findly,
work on transnationa religion recognizes the porousness of the boundaries of religious life and that
religiogty manifestsitsef in socid, economic, and palitical arenas. One of the primary gods of my work
isto understand the relationship between transnationa religious identity and other types of transnationa

practices.
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The god of this paper isto outline severd types of transnationd organizationd forms and to
discuss their implications for members continued participation in their home and host communities.
Before | do so0, however, one cavest isin order.

Transnaiond rdigious lifeis not new. From their inception, most reigious inditutions, and the
religious movements they produced knew few boundaries.  The Catholic Church, with its hierarchica
sructure, ideology of universdity, and centrdized leadership apparatus providesthe primary example
of purposeful transnationd religious development. It's interconnected network of national churches
and religious and lay orders of Jesuits and Franciscans systematically trangported Catholicism
throughout the world (Casanova 1994). But other world religions were disseminated without the aid of
federated adminigrative hierarchies. Idam, for example, spread through unsupervised networks of
entrepreneurs, Sufi orders, and individua sufis who propogeated their faith in accordance with thelr
unique inner vison (Rudolph and Piscatori 1997).

Migration in the early twentieth century generated patterns of rdigious contact that had much in
common with those we see today. European churches in the early 1900s adso maintained strong
connections to their parishioners. Because religious leaders were concerned about defections to other
faiths and felt an enduring sense of respongbility toward migrant members, they often contributed
money, clergy, and resources toward the establishment of ethnic churches. Itdlian Bishops, for instance,
collaborated with one another to help migrantsin the U.S. (Astori 1968). But it was not just the
Catholic church that was engaged in these types of activities. Evangdicd pastors also traveled back
and forth between Italy and the U.S. and preached in both settings (Smpson 1916).

Other religious organizations saw migrants as aresource in their efforts to influence politica

outcomes back home. The Hungarian government provided particularly generous funding to any group
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that supported the Hungarian monarchy, offering direct subsidies to loya churches, priests, schools and
newspapers, regardless of the ethnicity of their members, as away to control and weaken opposition
among those living aoroad (Bodner 1985). During the first two decades of the 1900s, Chinese
Protestants hel ped persuade Chinese Americans to support arepublican government for China. Using
evangdica teachings, they criticized China as a backward, pagan land that would only achieve
modernity, democracy, and Republicanism when it accepted Chridianity.  “Theimmediate am of our
effort isthe salvation of souls by preaching of the gospd,” one leader remarked in 1917. “ The ultimate
am isthe redemption of China through the earnestness of our converted young men when they return to
the homdand.” (Tsengin Yoo 1999:31).

Some churches were more concerned about how return migrants might influence the sending-
country religious landscape. They feared that those who had joined new faiths would return to
prosdytize and convert other followers. They believed that migrants would introduce new way's of
thinking that would challenge Church authorities. Returnees did not treet priests with the same
deference as they did prior to their departure. Thousands who returned used the political organizing
skills they learned to create village organizations, labor unions, and even palitical parties, dso chdlenging
the stronghold of the church (Wyman 1993).

But despite these smilarities, there are o clear differences between transnationd religion past
and pre*sent. * New communication and trangportation technologies permit more frequent and intimate
connections between those who move and those who remain behind. The airplane and the telephone

make it eeser and chegper to Stay in touch. Technologicad advances heighten the immediacy and

® See Levitt (2001a) for a discussion of the differences between earlier and contemporary migration in
general.
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intengty of contact, dlowing migrants to be actively involved in everyday life in fundamentdly different
ways than before. ' Yang and Ebaugh (2001) identified a number of immigrant congregations that kept
in daily contact with their sending-country church partners via the internet

A second difference in the nature of present-day transnationa relations is the economic and
cultural context within which they develop. Migration today takes place in the context of heightened
globa economic interconnectedness. The spread of globa media has brought the * core” to many of the
world's* peripheries’ so that many of today’ s migrants arrive partialy socidized into aspects of the new
culturesthey encounter.  They arrive dready strongly identifying with these vaues, having been exposed
to them through the media and through their conversations with earlier migrants. Thiskind of prior
culturd compatibility, and the convergence in worldviews and strategies that it brings about, may make it
eader for migrant and nonmigrant religious group members to establish transnationa  partnerships with
one another.

The changing nature of the United States economy aso means that migrants are incorporated
into the [abor market in different waysthan in the past. In the early 1900s, rapidly industridizing U.S,
companies needed low-skilled labor for jobs that often did not require workers to speak English. In
contrast, today’ s migrants enter a postindustrial economy that courts high-skilled workers but offers
limited opportunities for the unskilled, non-English spesker. Many new migrants find work in the service
sector which pays less, offers fewer benefits, and affords more limited opportunities for advancement

than the manufacturing sector.* High skilled migrants may choose to engage transnationaly to “get two

* It is true that migrants today enjoy certain opportunities that 100 years ago, both foreign and native-born
minorities lacked. Earlier this century, even native-born minority men, including those with vy League
degrees, were barred from certain jobs in universities, industry, and the public sector. Present-day migrants
also benefit from government initiatives like Affirmative Action (Gold 2000).
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for the price of one” Lower-skilled, racid minorities may be pushed into transnationd lifestyles
because they cannot gain a secure foothold in ether setting. In ether case, migrants may turn to
religious arenas to help advance their transnationd projects.

The context of receiving-country incorporation has adso changed considerably. For ingtance,
the Irish who arrived in the late nineteenth and early twentieth centuries helped cregte the U.S. Catholic
church. They worshipped at nationa parishes, an interim strategy the church adopted to serveits new
immigrant member. Irish priests, who often had no intention of returning home frequently accompanied
them.(Dolan 1992). Today's Irish migrants encounter awell-established Catholic Churchin the
process of reinventing itsef asamulti-ethnic group.  They are just one of many new Cathalic
congtituencies who, in contrast to their predecessors, must now adapt to an existing set of organizationa
arrangements rather than create new ones. As| will argue, the church no longer demands that they
abandon their home-country practices but rather creates a setting where they can maintain these
indefinitely, athough often within the context of pan-ethnic congregations.

Furthermore, the kinds of homeand connections sustained by migrants today differ from those
in the past because they are forged within a culturd context more tolerant of ethnic pluralism. At the
turn-of-the-century, and particularly during the period preceding World War |, migrants were under
tremendous pressure to naturdize and become “good Americans” In contrast, the United States of the
early twenty-first century tolerates ethnic diversity more. The pressure to conform to awell-defined,
standardized notion of what it meansto be“ American” has greatly decreased. Contemporary migrants

enjoy the protections of new anti-discrimination and affirmative action legidation. Displays of continued
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ethnic pride are normal, celebrated parts of daily life. Those wanting to express dlegiances face aless
hostile environment within which to do so.

Findly, mog of the countries sending the largest number of immigrants to the U.S. today have
completed the process of nation building. Asaresult, the demands they make of their members, their
political discourse, and the ways in which they represent themselves culturally mean that they encourage
long-distance nationaiism and participation rather than linking activism to return. (Morawska 2001,
Glick Schiller 2000). Depending upon the church-gtate relationship in each context, as Satesingitute
more and more ways for migrants to be members without residence, depending upon the church-state

relaionship in each context, they may increasingly involve religious groups in furthering their cause.

VARIATIONSIN TRANSNATIONAL RELIGIOUSLIFE

Individua transnational practices and the transnational communities that emerge as aresult
create and are cregted, in part, by globd religious ingditutions which extend their activitiesin response to
the new demands and needs of migrants. In turn, rdigious inditutions enable transnationa belonging.
The indtitutiond partnerships established between the sending and receiving-country chapters of
religious group chapters dlow migrants to live their religious and, to varying degrees, their politica and
civic lives, across borders. They embed migrants and nonmigrantsin transnationa organizationa
networks that contain resources, power, and skills which are relevant to both home and host-country
concerns. Operating transnationally, however, does not automaticaly produce transnationd results. As
| will demondtrate below, religious ingtitutions may be organized, financed, and led across borders but

keep their members energies and loyalties focused primarily on a single setting.
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Extended Transnational Religious Organizations
Thus far, our study suggests three types of transnationd religious organizationa patterns crested

by migration. Thefirg, as exemplified by the Catholic Church, is an extended transnationa religious

organization From the mid 1800s to the present, the Catholic church has worked diligently to cregte
and reinforceitsrole as atransnationa, publicdly-influentid ingtitution. Vatican |1 contributed to this
position in somewhat contradictory ways. It reversed a century long trend toward centraization by
acknowledging the plurdity of nationd Catholicisms, and by legitimizing their expresson. At the same
time, it rehomogenized practice by prompting atheologicd renewd and indtituting a series of liturgica
changes throughout the Catholic world. 1n essence, it dlowed for nationa Cathalic traditions with their
different culturd and menta worlds to flourish, though aways within the context of a centraly regulated
systemn based in Rome (Hervieu-Léger 1997). A proliferation of emotiona and spiritual communities
and affinity groups, such as the Charismatic Catholic movement, also cross-cut nationd traditions and
make Catholicism even more portable than before.

Furthermore, the current Pope has positioned himsalf as a spokesperson for humanity, issuing
encydicds and taking positions on events not only of concern to Cathalics but to humankind in generd.
The Pope has become, “the high priest of anew universa civil religion of humanity and the firgt citizen of
aglobd civil society” (Casanova 1994:130). By articulating avison of community that supercedes
nationd boundaries in which ardigious transnationd civil society takes center age, he dso encourages
members sense of belonging in multiple settings. Belonging to atransnationd religious organization dso

means that members belong to an ingtitution that can potentidly protect and represent them in the home
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and host context. °

Taken together, these changes mean that transnationa migrants are incorporated into sending
and receiving-country churches that are connected and directed by a sngle authority, and often at other
levels of their adminidrative hierarchies, but that dso functions quite autonomoudly & the locd leve.
When they circulate in and out of parishes or religious movement groupsin the U.S,, Irdand, the
Dominican Republic, or Brazil, these individuds are broadening, degpening, and customizing a globd
religious system that is dready legitimate, powerful, and well organized.

These dynamics, and the different ways in which they manifest themselves are particularly
goparent in Boston.  Elsewhere | have described in detall the transnationa religious connections linking
Boston and the Dominican Republic which mutudly transformed religious life in both settings (Levitt
20018). New Dominican immigrants became incorporated into multi -ethnic congregations using a
generic “Latino” worship style which induded some familiar e ements while excluding many uniquely
Dominican ones.  They communicated about changesin their religious practices and beliefs to those
remaning & home. Subsequent migrants arrived dready pre-socidized into many elements of U.S.
Latino Catholicism. They continued to infuse fresh "Dominicanness’ into the church, though it was a
"Dominicanness’ that was increasingly pan-Latino in tone. Continuous, cyclica transfers ensued which
consolidated these pan-ethnic practices while weekening their uniquely Dominican eements. In this
way, transnationd ties reinforced religious pluralism & the same time that they limited its scope.

Catholic church programs for the large numbers of Latinos who migrated to Boston, and other

cities around the country, operate under the umbrella of the Hispanic Apostalate. But how wasthe

® It is important to remember, as Michele Dillon (1999) reminds us, that not all members are equal within the
Catholic church and that many women and homosexuals would hardly think of the Catholic Church as an
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Church to serve the large post-1965 influx who were also non-English speskers? Despite much
vaidion a the parish leve, the post Vatican Il Churchin the U.S. generdly afforded migrants more
physca and spiritua room to preserve their traditions than ever before. Just asthe meetings of Latin
American Bishops a Puebla and Meddlin in 1968 and 1972 resulted in acal for inculturcion or
accepting and incorporating popular folk Catholic practices, so the U.S. Bishops backed away from
their expectation that homeland customs would eventually disgppear. The Church, in this sense, made
its own trangtion from the “melting pot” to the “sdad bowl” or “ethnic mosaic.” In many parishes,
migrants were dlowed to continue to worship in their own style, to celebrate homeland patron saint
days, and to receive home-country clergy. The Church has adso recently begun to expand upon the
nationd character of particular symbols and rituas and gppropriate them for the globa church. The
meaning of icons such asthe Virgen de Altagracia (the Patron Saint of the Dominican Republic) is
broadened to express nationa loyaties and Sgnd the existence of a plurdigtic globa Catholic church.

During the 1980s and 1990s, most Archdioceses throughout the U.S. created ethnic ministries
or pastord centersin the parishes where new groups settled. In Boston, due to the availability, prior
work experience, and predilections of particular clergy, aswell as the city’ s long experience with
immigrants, the Church created a separate Office of the Ethnic Apostolate.

According to Father Cogo, the Scdibrini Priest (an Itdian religious order that serves migrants

throughout the world) who first directed the office.

We established the Ethnic Apostalate not, let’ s say, out of acriss, but because they
sad, right now we fed that we need something, an office to look after them (the new

institution that represents and fights for their interests.



19

immigrants) because the numbers are growing and growing and we don’t want to lose
them since mogt of them are Catholics. So they got in touch with usand | was willing to
come here to start up the office because | had done this kind of work in other places
and worked in multiethnic parishes. It isthe charismaof our Order. We areraised, let’s
say, with the law of theimmigrants. Because we have this expertise in the field, they just
sad help us out.

By 2001, the office served migrants from 28 countries including 10 parishes dedicated to the
Brazilian community done. Affiliated priests meet threetimes ayear. The Director of the office reports
to the Cardind’ s Secretary and, through him, has direct access to the Cardind aswel. Apart from this,
Father Cogo reported, in the early years of his stewardship, he was free to create a different kind of
program for each group, based on the levd of financia support and staffing they received from their
sending church and the willingness of loca parishes to welcome them.

We were flexible. We created a different structure for each community because each
group faces different issues. | looked at history to guide me as to how to proceed. For
the Italians, integration was easy. It was easy for them to lose their identity. They
moved quickly, moreindividudigicdly. They didn't have a strong nationd identity when
they arrived. 1t was more regiondigtic than nationdigtic. But look at the Portuguese,
they have been much dower. Thereis nothing wrong with them not having become
citizens after thirty years. They Hill fed like it would be betraying their mother. We
continue to preach that they should but redlly as long as they worship and follow the
principas of behavior and faith, Cardina Law is happy.

There are certain groups, Father Cogo believed, that need or want to maintain ethnic practices longer
than others and the church should alow them to do so. Each group brings with it a particular set of
traditions, shaped by a particular time and context. One cannot even assume that different cohorts of
the same group will share smilar views, as evidenced by the Irish case.

The Irish bring out this problem very clearly. The new Irish have nothing to do with the

old. Many priests don't see why they need the Ethnic Apostolate. They al speak

English. But the old Irish came here 150 years ago. The new Irish just came from an

Ireland that is completdly different. They don’'t have the same mentaity. They are more

imaginative, worldly, but they are aso mundane and aggressive. The old Irish are used
to devotions, regimentation, the envelope system. They’ve become American, church
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isbusness. They go every Sunday but that’sit. The new Irish areinto dancing, getting
together, the socid aspects. They need thismore. The older and younger have different
ways of manifedting thar faith.

To avoid replicating their earlier experience with nationd parishes, which emptied as the second and

third generations mastered English, rdinquished their home-country traditions, and moved away from

their old neighborhoods, Catholic leaders opted to locate newly-arriving groups within old

congregationsin decline. They hoped that this parish- within-a-parish strategy would adlow new migrants

to preserve tharr traditions while utilizing and perhaps even revitdizing existing congregetions.  Although

there was some hope that ethnic congregations and their hosts would eventually join forces and

participate in the same activities, in most cases, they tended to remain gpart as Father Cogo described,

Badicdly what happensisthat we have a pardld parish. The Bishops don't like to hear
that word but immigrant parishioners don’'t know from dinner dances. They goto
church and make aday of it. 1t doesn't do it for them when they are offered a mass
with one prayer in Portuguese and go down and have coffee and cake. They don't
know about coffee and cake. They know about churrascos (Brazilian barbeques) that
last for hours.

These kinds of programs for immigrants represent a shift away from the Church’s earlier

position on the integration of newcomers. While church leaders previoudy saw nationa parishes as

interim measures, they now expressed greater tolerance toward enduring ethnic differences. Though

they till hoped to move groups toward an “ American church,” rdigious leaders differed asto the actud

nature of the incorporation process including the rate at which it would take place, the leve of give and

take between partner congregations, and the final outcome of these changes. For Father Cogo,

Thisisafluid process. You have to let things happen as they happen. You can't force
it. 'Y ou want them to become part of the local church but you want them to be
comfortable first. Often the loca people are the greatest barrier. Thisis a paradox.
Many clergy have misunderstand the idea of integration so they try to force it but the
local people can be the greatest barrier. Thereisracism, the loca parishioners are not
ready to accept another group or the loca pastor feels that they have to become like us
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as soon as possible. They say, you can't use your own instruments becauise we have an
organ. They think they are primitive and anti-liturgical. The Brazilian community had a
Bishop who came here to do Confirmations. The pastorsdidn’t likeit. They said, “The
children spesk English, why not do it in English.” But behind those children isafamily,
let them make noise, let them have it the way they are used to.

For Father Cogo’ s successor, Father Rozato, also a Scaabrini Priest, integration is the ultimate god,

though he iswilling to proceed dowly. He resists the notion that “ethnicity is neutrdized” after one

generaion. Even the third generation who is long gone from the neighborhood, he says, likes to return

to the“old” church to be married and to baptize or give first communion to their children. They return

to celebrate these pivotd life events and continue to contribute actively to these parishes, thereby

ensuring ther finandd viability.

Usually we have the firgt generation and the second generation that consider themsdlves
very ethnic. So they spesk their own language and they like to go to servicesin thelr
own language. But after that, once people are born here, raised here, they speak English
better than any other language so they go to English services. But they Hill like the idea
of being Polish, being Itdian, and being identified with their own Catholic church instead
of going to their own community. So even when they learn to pray in English and move
away, they 4ill hold on to the church where they were born and want to go there to
celebrate specia occasions.  Also these churches are fairly self-sufficient because most
of the time mogt of them, are very good supporters, asfar astheir own churches.

Father Rozato' s gpproach builds upon these enduring commitments by trying to match older parishes

that are sympathetic to new immigrants and in need of new energy and funding with new groups. He

sees himsdf as creeting multi-ethnic congregations in which old and new members ultimatdly arrive a a

new ritual mix that combines both sets of practices through mutud give and take. The “American” Sde

of the hyphen changes as much as the immigrant sde.

FR: | would say our god is more than Americanization or assmilation, we don't use
those patterns, we try to dowly integrate. Assmilation is avery bad word, we never use
it. Integration is the word we use and that means dowly becoming part of the
community. You know you' ve done it when they don’'t need aforeign priest to do mass
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in their own language anymore. Integration and assimilation reach the same god, but
integration happens more dowly.

P. Areyou saying that the church istaking aless forceful rolein bringing about this
process?

FR: We are trying to respect diversty. We are trying to respect differences and dowly

to make even the American church be aware of certain treasures and gifts present in

other religions and other people. So it's amatter of sharing. 'Y ou become a multicultura

parish and you share whatever faith you have been brought up with.

The same generd ethos that supports reigious plurdism in the
U.S. Cathalic Church and that reinforces the notion of the Church asagloba ingtitution aso reinforces
the maintenance of transnationa attachments. By alowing members to preserve ethnic traditions, the
church aso creates a gpace for the expression of homeland membership. Elements of ethnic identity
and transnationa identity often overlgp and thereby mutualy reinforce one another. Because, for so
many individuds, feding ethnic means some mix of identifying with aU.S. and homeland experience, the
same resources and labor that the Church putsin place to serve ethnic congregeations also reinforce
home-country ties. The activities of the vibrant Brazilian congregation that resuscitated Saint Tarscisus
Church in Framingham, Massachusetts, for example, aso function as a constant reminder of and place
within which to express connections to Brazil.

Transnationa connections are evident in many aspects of Church life including staffing, financing,
leadership, and programming. They grow out of relations between individua and religious movement
members, parishes, and clergy in the home and host country. Dominican migration between Boston and
Bani produced strong ties between loca sending and receiving-country parishes. Migrants visiting
Miraflores and Miraflorefios visiting Boston circulated in and out of the same churches thereby cresting

strong connections between them. Friendships between individud priests further reinforced these
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relations. One such connection developed, and deegpened over the years, when Padre Lorenzo, who
had worked in Bani, came to Boston during his vacetion to inquire after his former parishioners. He met
Father Kevin and Father Mike who later visted him in the Dominican Republic so they could learn more
about the religious context their new parishioners came from. Other priests from both sdes of the
border later followed suit. Parish to parish connections were dso further reinforced by relations
between Charismatic and Neucatecumend group members who forged ties between chaptersin
Miraflores and Boston by attending meetings wherever they were.

Brazilian and Irish migration produce transnationd ties of increasingly broader scope. In one
parishin Vaadares, Padre Carlos reported that migration affected his activities very little because so
few people have migrated from the middle-class neighborhood where he works. In contrast, another
parish which sent many migrants displayed more comparability with the Dominican case. Father Danid
clamed he was frequently asked to say mass in honor of someone living in Massachusetts or that he
would often dedicate a prayer to the community in generd. He was often cdled upon to counsd family
members who were separated from their loved onesinthe U.S.

These locally-focused, parish-to-parish activities went hand and hand with activities engendering
asense of continued belonging to the Brazilian church asawhole. Brazilian Apostolate churchesin
M assachusetts use the same weekly handout of prayers and hymnsthat is used throughout Brazil and
that is printed in Brasilia, the capita of the country. The Brazilian Apostolate staff organized mission
campaigns that pardleled those undertaken in Brazil. When the Nationd Conference of Brazilian
Bishops (CBNN) launched ayear long campaign against homelessness, Brazilian immigrant churches
started a campaign for better housing and stronger neighborhoods. The priests chose these activities

because they dlowed migrant parishioners to do something that paraleed the projects undertaken in
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Brazil but, a the same time, resonated strongly with the problems confronting immigrants. These
activities, they said, meet migrants where they are — with adesire to stay connected to Brazil and to
become further integrated into the U.S. through churchgoing.

Irish Pagtord activitiesin Boston serve asmilar function. Organizationd connections formed at
and reinforced connections between churches a the nationd level. Though the contributions of
Inishoweners in Boston helped renovate the spire of the church in Clonmany, little el se suggested the
presence of localized, parish to parish connections. Instead connections between the Irish Episcopal
Commission and the Archdiocese in Boston hel ped integrate the new Irish into the loca receiving church
and to reinforce their connections back to a broader Irdland. These activities are much less about
Boston and Inishowen and more about connections between the Irish and American churches. They
are suited to a group whose members see themsalves as returning to or continuing to be part of an urban
Ireland rather than to the rurd communities that they came from.

Father Paul, one of the Irish-born priests staffing the Irish Pastoral Center in Boston, described
hisfirs encounters,

When | first came, | opened an office where they could drink tea and be made

welcome. The Irish have a culture of their own, you know. They needed priests who

could meet them on their own terms, who would even understand their unique use of the

language. U.S. born priests may be the most empathetic but they don’t know the

games the Irish play, how to make them fed a home. For some of them, it was the first

time they were in amulticultural Stuation and it felt like ablast of cold ar. The

Archdiocese paid my sdlary because their think was that | was taking care of peoplein

aparish and that was their respongbility.”

These broad-based connections are aso evidenced in how Father Ted, another staffing priest,

describes hisjob. He does not actudly work for a parish, though he livesin aparish known as “Little

Inishowen” because of itslong higtory of receiving migrants from County Donegdl. Instead, he works
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out of the Irish Pastoral Center which has branches and serves the new Irish living throughout the city.
His efforts are directed a migrants from al parts of the country.

But it doesn’'t matter because when you come out here you forget about the

counties. And you forget about al that, you are so far away from home and you are

just Irish. Even between the north and the south, you are just Irish aswell.
Father Ted sees himsdf as enabling transnationad membership. He wants the new Irish to become
integrated into their local parishes but he dso wants to help those who want to continue to belong to
Ireland to be able to do so. “It isnot my intention,” he says, “to keep them away from the American
Church but to meet them where they are and to help them branch out from there.” Since most couples
with children gradualy become part of American parishes when their children begin attending the loca
parochia school, much of hiswork focuses on migrants between the ages of 18-35. Many of those he
works with gill have the idea that they are just here for the experience and to earn money before they
return home, dthough he does see increasing numbers redlizing that they will stay longer than they
anticipated. In response, the Irish Pastoral Center offers classesin Irish dance and in Gaglic. Father
Ted often says massin memory of someone who has died in Irdland when their relaives return so the
community can mourn together. The pre-marital classesthe Irish Pastord Center offersin Boston,
mandatory for al who want to be married in the Catholic Church, are designed for participants with one
foot in Boston and the other in Irdland. Because so many migrants return to Ireland to be married, the
Pastora Center helps them prepare al the necessary paperwork before they go. Sessonson
budgeting include discussions about how to buy ahome and get a mortgage in both places. They cover
how to get disability and life insurance in Irdland and how to set up a non-resident bank account.

Discussion has aso touched on how discouraged so many fed because the $50,000 they thought would
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buy them a house outright will now only barely cover a down payment since the price of housing has
risen sky-high in the interim.

Comparable programs and activities directed at migrants with feet in two worlds are just one
element of transnationd religious organizations. Financing, saffing, and leadership are dso important
pieces of this picture. Because Father Rozato belongsto agloba rdigious order (The Scdabrini) and
because he aso functions as a diocesan priest, he can access two potentia global labor pools to meet
his saffing needs. Because hefedsit isimportant that a Brazilian priest, rather than someone who
amply spesks Portuguese, serve the Brazilian community, when he needs new staff, he cals fdlow
Scdlibrini brothersin Brazil and contacts priests working in Brazilian dioceses whom he knows from the
internationa meetings he regularly atends. How he ultimately fills the pogtion is afunction of the
Brazilian derica labor market and the availability of priestsin Boston.

Saffing and financing arrangements are aso organized transnationdly in the Irish case. To serve
its latest cohort of emigrants, the Irish church smply expanded the infrastructure dready in place to care
for the Irish who began leaving over a century ago. The priests who accompanied their parishioners to
the United States in the early 1900s set a precedent of care and concern for the emigrant flock. In
1947, church leaders created the Irish Episcopal Commission for Emigrants to save those who later
went to work in England and Scotland from their “pagan surroundings.” Over the years, dozens of
priests have been loaned to English parishes with large concentrations of Irish immigrants. Specidist
chaplains have aso been assgned to work in economic sectors with large numbers of Irish workers.
They established immigration centers to promote integration into British society and to advocate for

migrants improved access to socia services.
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Catholic dlergy in the northeastern U.S. felt overwhelmed by the needs of the new, largdly illegd
parishioners who began arriving in the U.S. in the 1980s and they approached their Irish colleagues for
support. Becauseit enjoyed a manpower surplus, the Irish church could afford to send clergy who
volunteered to serveto the U.S. These individuas are loaned to the U.S. church for five-year periods.
In Boston, their sdlaries and living cogts are paid by the loca Archdiocese.

The viahility of these arrangements depends upon an enduring surplus labor pool and on
sending-country church’s continued sense of respongbility toward their expatriate flock. Likethe
sending-gtate governments that grant migrants dua citizenship and the expatriate vote to encourage their
long-term loyaty and financid role, so some sending churches aso demondtrate a continued
commitment to their emigrant members. Severd priestsin Boston said they felt motivated to do this
because the church isaglobd ingitution and they are respongble for dl of its members, regardless of
their nationdity. They saw their role and the role of receiving-church priests as interchangeable and
claimed that because al priests basicaly work “for the same boss,” they serve Catholics everywhere.

Others were mativated by continuing nationd loyaties. They sad that emigrants would continue
to be Brazilian or Irish wherever they lived and that they would continue to fed a least partidly
respongble for them. Father Tim O’ Sullivan, who initiated pastord activities for the new Irish in the
U.S,, saw those aoroad as continuing members of the Irish nationd and rdligious family. Just asfamilies
do not abandon those who move away, neither should churches or governments.

| don't know if you are amother or not, but if you are a mother, you are not likely to

say that you are no longer responsible for your child if they go away. Y ou want to know

that if something happens, someone will be there who is attuned to their needs and can

give them help. Y ou want to know thet if something goeswrong, you can phone them

and someone will take care of your child. A mother does't act like thet, and neither
should churches or the government.



28

He fedsthat Irish migrants continue to contribute to Irish society, through the investments they make,
the new homes they build, or the new skills and ideas they import. “It would be foolish of us” he sad,
“to abandon our sons and daughters just because they no longer live among us. They ill contribute so
much to our lives”

The st of relations | have described broadens and thickens what was dready aglobd religious
inditution in ways which dlow migrants to remain active in their sending communities a the same time
that they are integrated into their receiving communities. The connections that arise between locdl-leve
individua and organizationd actors grow because they form within the context of an organization that
seesitsdf asaglobd actor and which increasingly gppropriates nationd icons and transforms them into
symbols of its globa scope.

Transnationd religious membership dso incorporates migrants into powerful, resource-rich
networks that function as potentia venues for representation and protection visavis their home and host
countries. This happensin severd ways.

Firg, Church leadersin Boston are public figures. Because the Irish have been so prominent in
locd palitics and an overwheming number are Cathalics, rdigious and politica leaders come into
frequent contact. At fundraising dinners, public celebrations, and inaugurd events, priests and
politicians have ample opportunities to influence each other’ s views and to convince one another to
support projects of mutud interest. Asaresult, political leaders often take stands on issues of concern
to migrants, such as bilingua education or amnesty laws, while diocesan priests may use their pulpitsto
convince migrants to support positions more in keeping with the Church’s view.

Severd sudies have demondrated the ways in which churchgoing builds civic skills (Verba et al

1995). Thisisclearly the case for Inishoweners and, to alesser extent, for Vaadarensesaswell. As
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English-speakers, Inishowners attend the same mass and hear the same sermons as native-born
parishioners, generdly delivered by native-born clergy who are familiar with the locd scene. Unlike non-
English speskers, who often form their own ethnic parish councils, they participate directly in parish
governance if they so choose.

Inishoweners described activities such as Sgning petitions in favor of school vouchers or
attending candidate night at church as some of the new “politica” experiences they were introduced to
by attending churchinthe U.S. Severd commented that worshipping in an environment where not
everyone was Irish was an eye opening experience for them because it made them rethink their
assumptions about what Catholicism was and who got to defineit. Likewise, the support groups for
young families that the Irish Pastord Center organized became clearinghouses for information about
jobs, housing, and schools. Though informa socid networks have long served this function in Ireland,
many people said they had never turned to the church for thiskind of help. “In Irdand,” said Dan, a
thirty-five year old migrant, “we go to church for 45 minutes and that’ s it until next week. The church
and the gate are so intertwined, the church never takes a stand againgt the government. Here, though,
our priest says things. | don't dways agree with them but heis not afraid to spesk his mind about what
should be done.”

In most cases, these messages do not trandate into sustained collective action, in part because
of the dvic culture Inishoweners bring with them. According to Father Mike, the Irish are not
accustomed to solving problems by forming associations or organizing protests. When something
comes up, they find someone they know who can quietly solveit for them. They arelikdly to go to the
locd city or county councilor who will be aole to take care of it or send them to someone who will. Asa

result, when Father John, an Irish-American priest, asked some of the new Irish to attend the first
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mesting of the Boston Interfaith Organizing Group, an ecumenica effort to rebuild the urban core, some
went to the first meeting out of repect but they did not return. “Making astink” asthey caled it, was
not their way of doing palitics.

Instead, migrants' interactions at church and with clergy teach them how to negotiate the
sysem. Asin Ireland, the priest is both leeder and guide. But in Boston, Father Peter says, his
relations with his parishioners are more comfortable and open. He is their lawyer, socid worker, and
resource person. He saysthat migrants tend to see him as the religious counterpart of the loca political
operatives they might seek out in County Donegd and ask him for help finding jobs, placesto live, and
waysto stay married. “Yesterday,” he reported, “I received a cal from someone who is hereillegdly
who got called for jury duty. He didn’t know what to do. Since he has a socid security card, they
picked him out of the pool. | told him to get a note from adoctor excusing him because heisill. Itisan
Irish doctor of course.”

Thisloca-level advocacy has anationd level equivdent in the form of the Irish Apostolate U.S.
Irish clergy working throughout the country created this umbrella organization in 1997 to strengthen their
efforts through greater coordination. Father Paul, the director, got permission from the Irish Bishopsin
Dublin aswell asthe National Council of Catholic Bishops (NCCB) to cregte this group. He recdls,

In the early 1990s, | went back to Irdland to talk with government officials. | told them

that these people are not American citizens, they till need help, without citizenship and

agreen card they are very vulnerable. If the church does not help them, they will bein

bad shape. | said to make no mistake, the Irish church officids working out there (in

the United States) are not there working for the American government or the American

church but for the Irish church and governmen.

By 2001, the Irish Apostolate U.S. included programsin New Y ork, Boston, Chicago, San

Francisco, Philadelphia, Atlanta, Milwaukee, and San Diego. During the summer, chaplains are sent to
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places, such as Ocean City, Maryland, where Irish students often find seasonal work. Because Father
Paul isofficdly afiliated with the NCCB'’s Office of Migrant and Refugee Services, when problems
arisefor Irish migrantsin places where there is no forma pastord program, he has the support of the
Bishops Conference behind him and he can cal upon loca parish workersin these areas to help out.

A yearly $300,000 grant from the Irish Government supports the efforts of the Irish Apostolate
U.S; Father Paul reports on the group’ s activities to the government each year. They have dso
received some funding from the NCBB, though thisis not guaranteed because, he says, “They have
many other groups they need to fund.” He dso solicits funds from “Irish Americans who have made
good,” and from private foundations. These resources support programmetic activities and enable loca
groups to meet twice each year.

These activities protect and represent migrantsin several ways. At thelocal levd, the Irish
Apogtolate provides amix of socid and lega services directed primarily a sngle men and women and
a young families. When problems arise a work, with housing, or with legd status, Inishoweners are
likely to turn to Father Ted for help. The Irish Apostolate U.S.,, in conjunction with anationa codition
of Irish Immigration Centers, has a'so formed an informd poalitica action committee and lobbying group
that works on immigrant rights, amnesty, and relevant policy issues. Findly, the Irish Apostolate
functions as the Irish government’ s window into the lives of emigrantsin the U.S. When the government
needs information, they seek out their priests.

The Minigter of Foreign Affairs came here three years ago and the Minigter for Socid

Wdfare camelast year. Any time a President comes, like Mary Robinson or Mary

McCaese, they come and talk to us. Mary Robinson came and talked to us at lunch

and asked us about the different issues we confront. We aso vist Irish prisoners here

and we keep the government informed about whether they are being treated properly,

what their sentences are, whether they can be sent back home. We are the voice of the
immigrant community for the Irish government (Fether Mike, Boston, 2001).
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The clergy working for the Irish Apogtolate in the U.S. and their counterpartsin Irdland also
represent the interests of Irish emigrantsto the Irish public. Father Paul Byrne of the Irish Episcopd
Commission for Emigrantsin Dublin, who supervises the activities of the Irish priests working outside
the country, describes histask as defending the interests of the Irish diaspora. The Commission is one
of the few indtitutions that continues fighting to keep the generd public aware of migrants' concerns.
There are somein the government, he claims, who would rather ignore migrants because, by leaving,
they cdl into question the success of the Cdtic Tiger. “The economic situation in Ireland is better so
people can stay put,” he says, “but some have bad, boring jobs with few possibilities so they decide to
seeif they can come here and get something better. People say arising tide raises dl boats but they
now say arisng tide raises al yachts, meaning they have jobs but they want better ones.”

Toward this end, when the Director of the Irish Apostolate U.S. vigits Irdland, he does radio
interviews about the experiences of the Irish abroad. He tells listeners how much they can help migrants
and how much their plight continues to be Irdand’ s respongbility.

The church and the government are mativated by the same thing and since the

government is elected by the people, it should be respongble for its citizens wherever

they are. Besides, when these folks return, they enrich Irdland with the new skills that

they bring back. Don't forget, we are taking about the same people, we are talking

about the civil and religious branch of the same tree. The same people who go to

church on Sunday, vote on Monday. .. This partnership between U.S. and Irish churches
will continue indefinitely because the conditions that produce it are eterna not

temporary.”

The Inishowen and Vaadarense Catholic experiences represent one way in which the
relationship between transnationd religion and politics plays out. Migrants are incorporated into awell-
established, well-endowed religious inditution with strong political connections. At the sametime,

gtrong programmatic and inditutiond links with their sending church aso keep them tied to thelr
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homdands. Dud rdigious membership is further encouraged because these connections form within the
context of aworldwide Catholic church that has self-conscioudy positioned itsdf asaglobd actor.
Churchgoing introduces migrants to the politica culture and politicd practicesinthe U.S. It servesasa
Springboard to civic engagement by exposing migrants to political issues and teaching them tools with
which to address them. At the same time, the personal and organizationd tiesthat link the U.S. and
Irish churches dso enable migrants  continued participation in their homeland, athough this haslessto

do with their connectionsto their sending parishes and more to do with Irdland as awhole.

Negotiated Transnational Religious Organizations

Brazilian Protestant churches typify a second type of negotiated transnationd religious
organization revedled by this study. In these contexts, relations between sending and receiving country
churches evolve without a strong internationd, federated infrastructure. Few rules guide these relaions.
Instead, individuas and organizations enter into informa agreements with one another, cregting
transnationd arenasthat dso shgpe migrants continued relations to their home and host communities.
These are less powerfully connected to poalitica circles but, a the same time, are more flexibly adapted
to newly-arisng demands. In this section, | focus on the Internationa Church of the Four Square
Gospd to illustrate how religious participation can encourage both secular, substantive citizenship and a
kind of religious citizenship with its own set of norms and expectations about the collective good.

Protestantiam has grown tremendoudy in Latin America, and in Brazil in particular, in the last
few decades. Inthe 1960's, less than five percent of the Brazilian population was Protestant. Now,
close to 40% of the population clam to be “born again.” There are an estimated 422 Protestant

churchesin Governador Vaadares. In 1997, in one neighborhood of approximately 3,000 residents
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adone, weidentified a least 35 churches. These congregations ranged from Mainline Protestant groups
to start-up Pentecostal congregations. Some pray in private homes and storefronts while others
worship in eegant, imposing sructures that seet over athousand. Even some of the most fledgling
groups, however, had plagues outside their doors indicating they had chaptersin Massachusetts.

Like their Cathaolic counterparts, negotiated transnationd religious organizations dso evolve
from connections between individuas and inditutions. In some cases, an individud pastor maintainsties
to his or her denomination in Brazil while in others, ties emerge between comparable sending and
recelving-country churches.

Amy Simple McPherson founded the Internationa Church of the Four Square Gospe (IGFSG)
inLos Angelesin 1924. In 1951, the Church sent its first missonaries to Minas Gerais and Sao Paulo
in Brazil. Pastor Cairo, then ateen and amember of an Episcopdian church, remembers how appeding
these early tent prayer sessions were because he had never witnessed such an emotional, spontaneous
worship syle.

Though ardatively smdl denomination in the U.S,, the IGFSG spread rapidly in Brazil. In
2001, there were an estimated 10,000 churches throughout the country, concentrated primarily in the
dates of Minas Gerais, Parana, Guarana, and Sao Paulo. Brazilian migration to the northeast and the
United States IGFSG’ s subsequent decision to focus on evangeization in this region has produced
something of areverse missonary movement which, neverthdess, is ill connected to activities in Brazil.

In 1989, a U.S. missonary working in Brazil vacationed in Massachusetts and discovered the
emerging Brazilian community. He planted a church in Somerville and invited a colleague from Rio,
Pastor Emmanud, to come and lead this new congregation. Pastor Luisfirst came to the areato

replace Emmanuel who could not tolerate the cold.
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In Brazil, the ICFSG has a nationa board of directors, whose 9-13 members are elected every
four years. Each state dso has aboard of directors and is divided into divisonsthat are led by
superintendents. In the United States, there isanationa board and divisiona or regiona supervisors.
The Eastern digtrict, which includes Massachusetts, encompasses 13 dates.

Transnationd connections emerge in three ways. First, some migrants continue to belong to
their churchesin Vaadares. Second, Pastor Luis dso has persond relations with the pastorsin
Vdadares, with his own former church, and with the members of the national board of directors. Third,
nationd church leadersin the U.S. have heightened their efforts to coordinate worldwide missionary
activities and to creste stronger bonds between nationa churches. The Missions Department at the
nationa church headquartersin Sao Paulo opened gpproximately eight years ago and now supports
between 10-15 missionaries around the world. At the same time, the Department of Missons of the
U.S. ICFSG dso continues to support missonary work in Brazil and in other countries.

Where Pasgtor Luisfalsin thisweb of relationships spesksto their informd, unsystemetic
character. When asked if he is consdered a missonary, he responds “Ummmm, I'm a[chuckles] -- I'm
in the middle. The church in Brazil congders me amissonary. But the church in Brazil does not support
me.” Leadersasked him to come to the U.S. because he was the pastor at the nationa Four Square
church in Sao Paulo. Many U.S. colleagues knew him because they came to his church when they
visited Brazil.

The way heis supervised and how hiswork is supported aso speaks to the informal nature of
these rdationships. To cometo the U.S. he had to get permission from the nationd board. Though he
isunlikely to return to his former congregetion, heis dill an officid member of his Brazilian denomination

a the sametimethat heis an officid member of the denomination in the U.S. He did not haveto be
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reordained to be able to work in Boston. At firgt, he received some minima support from the U.S.
church because he is consdered part of their congregational structure, not asamissonary. Hedso
received a one-year, $500 grant from his former church. He now receives some funds from the
Missions Department in Brazil, again, not because he is a missonary but because he is friendly with the
man who runsthe office. He pays for most of his expenses on his own, however, with income from
investments he il holdsin Brazil.

Although Pastor Luis no longer has any forma responshilitiesin the Brazilian church, he
recognizes the importance of maintaining good relations with his colleagues there. He goes back to vist
at least once ayear in Sao Paulo and often invites pastors to come and preach in Massachusetts.
Though he submits no formd report, he keeps the national board up-to-date about his church planting
activities. Pastor Luis knows his position is somewhat unusua because Brazilian church leaders are
likely to turn to him when they want to know what is going on in the U.S. snce he was aformer nationd
leader. Other pastors might have to give up their credentias when they cometo the U.S. but, he claims,
they can be easlly be reintegrated back into church when they return with “no problem at al.”

The persond connections that Pastor Luis maintains with his colleagues in Brazil parald theties
that some migrants maintain to their sending churches. Pagtor Luis himsdf dso had a close rdationship
with the former Four Square Pastor in Vadares, dthough this man was subsequently assgned to
another region. Since they redlized they were caring for the same individuals, they often spoke about
the challenges that they shared. The mgority of Vdadareneses, he says, “are dill tithing there because
before they |eft Vadares, they made a commitment to do so and it is very hard to ask them to bresk this
vow.” Becausetheir hearts, as well as agpects of their socid and economic lives are dtill very rooted in

Brazil, the church functions as an additiond arenawhere they can expresstheir continued Brazilian
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membership. Though Pastor Luis hopes that they will ultimately develop stronger connectionsto their
recelving church, he redlizes that these things take time.

P.  Isthat okay that they till belong to their old churches or do you think that that
ultimately needs to change?

PL:  Wadl, wewould prefer if they tithed here and were involved with mind, soul, and
heart in the church where they are here. For example, when they are here, | would like
it if they put dl of themsdlves into the church where they are serving and where they are
receiving piritua counseling and preaching and everything. When | wasin Valadares,
we spoke about that, we exchanged ideas and Pastor Carlos said that it was very
difficult for him to control those Stuations because he is not asking them to continue to
send money to him. The people themselves do that.

P. Making that financid commitment, you mean?

PL: Yes by themsdvesthey say, "l will go and send money to help our church.”

Because they have their heart in that church. Before they came here, they didn’'t know

another church. So when they come here, their heart is ftill there. 1t takes time for them

to change their mind. If they decided to remain in this country for more time, then they

dart feding some kind of love for the church here, and they begin to give something.

Finally, these persona and congregation-leve ties form within the context of Brazil-to-U.S. and
U.S-to-Brazil oriented missonary efforts that display increasing levels of coordination with one
another. Until recently, athough severd nationd churches engaged in these kinds of reverse or
reciproca missonary activities, there had been little forma collaboration or planning. In 2001, the new
U.S. ICFSG President initiated a series of activities aimed at bringing the efforts of national churches
morein sync. These efforts dso encourage nationd actors to fed a greater sense of belonging to an
internationd church. According to Pastor Dde, a U.S.-born former missionary, whose congregation is
hosting one of the new churches that Pastor L uis planted,

PD: Lasgt year, the American president invited dl the Missons Departments that we

have around the world to meet with him. | think heistrying to encourage us dl to fed,

whether we are Brazilian, Panamanian, or American, that we are dl part of an
internationa church that has various nationd parts that work together. Heistrying to
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bring about grester coordination in the misson activities, o that we will not duplicate

our efforts. All of the countries are independent, equa members of the worldwide

assembly and that meets once ayear but thisis an effort to strengthen our international

church community.

P: What do you do at the worldwide conventions?

PD: They have aplenary session to make changes in the by-laws. Or they introduce

new plans or changes they are putting into place that | havetold you. Inthese

conventions, they try to inform dl the pastors and leaders about the new kind of vision

that the church has now, to plant new churchesin amore aggressve way... Sothe

convention is very important. And dso it'satime for relaionships and a good time for

people to come together at the services. The evening sarvices, they are very powerful,

very interesting services --- people are invited from al different countries to preach and

to present some kind of choreography. It's wonderful.

Negotiated transnationa churches arise from a set of persond and indtitutiond relationships that
emerge organicaly, in response to the chalenges posed by the particular context in which they are
embedded. Likethe Catholic church, these ties degpen and thicken what, in some cases, are dready
globa ingtitutions or they create new globa connections. In contrast to the Catholic church, however,
they are negotiated with respect to authority, organization, and ritual. Thereisno leader or
adminigrative hierarchy to set policy and dictate how things are done. When transnational migrants
extend these cross-border connections, issues like power sharing, financing, and administrative practice
have to be worked out. These negotiations give rise to amore diverse, diluted set of partnerships that
are mdleable and likely to shift over time.  These groups function like what Manud Castells has
described as a network society — decentralized, flexible yet connected networks that provide
customized services and goods (Vazquez et d. 2001, Berryman 1985). Just as decentralized, adaptive

modes of production are better suited to meet the challenges of globa economic competition, so flexible

production and dissemination of religious goods may be better suited to meeting the needs of
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contemporary religious consumers. Smaller models are a so more adaptable and more responsive and,
therefore, more likdly to endure (Stoll and Levine 1997). ©

Negotiated transnationd churches aso influence the politicd activities of their membersin
interesting ways. Membership directs believers toward civic engagement in the secular public sphere
and provides them with an aternative type of belonging, based on their Chrigtianity, which prevailsin an
imagined landscape that co-exists with or subgtitutes for its actud physica counterpart. Belonging
based on rdligious identities comes with its own set of rights and respongiilities that can encourage
secular civic engagement and/or engagement in ardigious world dso imbued with its own imperatives
about socid change.

According to Pastor Luis, Four Square doctrine providesits followers with clear ideas about
what it means to be agood person and about one's contribution to the collective good.

PL: Wadll, there are some principlesin the Bible that we teach about. First, people who

have a sincere belief in God, who obey God, and what the word of God teaches usto

be are people who live honestly, good husbands that respect their wives, and people

who pay income tax, and who are faithful to their commitment to the church and the

marriage. We teach young people not be involved with drugs and to remain pure until

they get married, to not be involved in sexud activities before awedding and those

things. We congder people who follow thisto be good people.

P. OK. Sowhat do you fed isagood community?

PL: A good community is one where you fed loved, safe, and where you can grow. It

is not acommunity where everyone is necessarily equal. Those who work hard can get

head. Some people have good luck, others don't. But usudly we live together without

problems... Sure, it is our task to help people become good citizens, and we do that. |

think that the church is, in my opinion, the best place to do these things because usudly
people who go to the church, usudly they beieve in their pastor. The pastors have a

® Peterson and Vasquez (2001) make this same argument in their study of the Charismatic Catholic
Renewal Movement (CCR) . While parish life is characterized by a Fordist mode of production that results
in a one-size-fits- all product, the CCR is post-Fordist, flexibly creating a customized product that is
especially successful because it does not challenge established hierarchies.
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strong influence over them. We try hard to make our people to be good people, good

citizens
The church, Pastor Luis declares, should play an active role in teaching people how to create good
communities and how to be good citizens. His notion of citizenship, however, combines both civic and
religious dements. It endows believers with tools they can use to become politica actorsin the U.S.
and in Brazil but dso locates them within aworldwide Christian community, the inditutiona structures of
which are growing stronger and more widespread. Followers become good citizens by being good
Chrigians. Being agood Chrigtian provides them with a set of rules for being in the secular world and
an dternative, religious place of belonging. The main point, Pastor Luis says, istha

...when they are good Chrigtians, they are good citizens. So when we teach them to be

consgtent in thair faith, they will be, at the same time, good people, good husbands,

good people in the sense that they will try to help others, to try to make adifferencein

their neighborhoods. They will be concerned about other'swell-being. So it's not

necessary to become legd and become naturdized and so forth. But in the Bible itsdlf,

in the way that Chrigtians should be, would be enough for them to be good

citizens... There are a set of ways of being in the world that have nothing to do with

whether you are Brazilian or whether you are from the U.S. but that have more to do

with faith in Chrig. | teach my followers that they have aresponghility to al mankind

but especidly to their fellow Chrigians. We live in aworld where Chrigt isthe king, not

George Bush or Fernando Collar. | urge them to work to make thisworld a better

place.
Pestor Luis, then, stressesto his followers that they belong to the Kingdom of Christ. Religious
membership takes precedence over any dud nationdity followers might express. At the same
time, it accommodates nationd identities and guides gppropriate behavior. Living agood
Chrigtian life equals being a member in good-standing in the locd, nationd, and transnationd
communities.

Pastor Luis provided severd examples of the ways in which religious membership has served as

a soringboard toward participation in the broader political community. He believes that while many
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members of his church will dways mantain strong economic and socid ties to Brazil, he sees a shift
toward more permanent resdence in the U.S. As aresult, he finds himsdf increasingly caled upon to
addressthe U.S. and Brazilian redlity.

PL: We got aletter from an organization in Massachusetts, Sating that thereisalaw in
the House of Representatives, that they want to change alaw to alow same-sex
marriages. But then we, as a church, we made adecison to put our names and our
address and everything el se, to oppose that change.

P. How do you make decisions like that?

PL: | explained to them, | read the letter. | expressed to them that thisis my opinion,
that we should oppose that because of our faith. Then | said, if you would liketo sign,
the paper is over there, you just go and sign your name and print your name and
address.

P. So like a petition?

PL: Yes. Usudly Brazilians are not very interested in those things, but thistimeto my
surprise, they were there.

P. Because nobody would ever do anything like thet in Brazil.

PL: No, no. Wedon't dothat. It'sdifferent. But here, to my surprise they were very
interested and they signed. | took alook and there were many many people that sgned
it.

Anacther example involves creating multi-ethnic communities through their common Chrigtianity.

PL: We aretrying to have large events, like we had in 1999. | don't know if you were
here, but we had a specid prayer event in the Fleet Center. We had 14,000 Brazilians
and Hispanics, we worked together to organize it, the Brazilian and the Hispanic
ministers, and it redly worked. And we are now planning to have another one like this,
but this time we would like to involve the Haitians and maybe other groups. And this
time we would like to have 19,000 or 20,000, that's the capacity. Once you begin
working together, and you have some success, people begin to see themselves as part
of the same Chrigtian community no maiter where they come from... We want to
include Haitians and Americans because we thought that Brazilians and Hipanics are
not representative of the Chrigtian forcein, let's say Massachusetts, or someplace. We
want them to be with us because it would be more representative to outsiders. And we
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would aso like to get better coverage in the media. Usudly the Americans are better at
obtaining thiskind of coverage.

P. Why isit important to you to do this?

PL: | think for two reasons. One thing is that people who come from al over the world
will fed a connection to one ancther and they will begin to watch out for each other and
help each other out. The second thing is that the genera public will see the force of the
Chrigtian community in Massachusetts and politicians and leaders will begin to redize
that even though we are immigrants we are srong.

At the same time, Pagtor Luis dso il finds himself called upon to talk about issuesin
Brazil. Even if the members of his church are putting down roots in the U.S,, he says, they will
gill want to stay involved in what goeson “a home.” “Even if they live here forever, the
Chrigtian family they belong to knows no boundaries.

Brazil will dways be abig part of their focus. So, when there are eectionsin Brazil, or
some kind of crigs, we are dso talking about what to do and what Christ would want
fromus. A Chrigian family is one that Says united wherever its membersare. So the
members of our church have to continue to help their relatives and keep on working to
make Brazil abetter place. | tell them being good means being good in al places
wherever you have responsihilities, dl over the world.

Last year, Pastor Luisrecdls, the congregation spent a good ded of time discussing the pros
and cons of an specid fund created by the Mayor of Vdadares to simulate migrant investment
in the region. Contributors received higher-than-average interest rates on their contributions and
the earnings generated were earmarked for projects that would benefit the city.

For about a month or two months, | don’t remember exactly, we talked about this
amogt every Sunday. They wanted to know whether | thought this was a good idea.
So many of them are very distrustful of the government because there is so much
corruption. | told them it thought it was important to strike a balance between trying to
get ahead in the U.S. and hdping the religious and economic life of Brazil. | don't say
that they shouldn’t make investments that help VVaadares but they shouldn’t do this at
the expense of hdping their churches a home.
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In sum, Pastor Luis, dong with severa other Baptist and Assemblies of God pastorsin
this study, promote two kinds of citizenship among their members, each with consegquences for
their participation in their home and host-country public spheres. On the one hand, Pastor Luis
uses theology to invoke a sense of belonging and responsibility toward the broad collective
good. Chrigtian teachings provide the door through which migrants enter the informa political
arena. On the other hand, he Situates his followers in the Kingdom of Christ and teaches that
being agood citizen is being agood Chrigtian. This Christian landscape takes precedence for
some bdlievers. It isherethat they see themsdlves living and their good works are motivated by
ther religious identities not out of a sense of ethnic pride or patriotisn. Above al, they are
religious citizens.

When | volunteer a the soup kitchen or a my child's schoal, it is because thisis what

God would want meto do. | am not guided by what the Worker’s Party hasto say

about Brazil or the Democratic Party hasto say about here. | livein a Chrigtian world

that just happens to have nationd boundaries which criss-crossit. If what good | do
helps bring about politica change, that’ s okay with me, but that is not my primary goa

(Eliana, 47 year old migrant, Framingham).

In contrast, other church members felt much more firmly rooted in the secular world. They
interpreted Chrigt’ s teachings as acdl to go outsde their religious communities to try to make a
difference. Religious membership encouraged them to exercise substantive citizenship and rdigious
teachings provided their guide for doing so.

| know there are someone people who think of themsalves asliving in the Kingdom of

Christ. Pagtor Luistaks about that alot. But | see mysdf asfirmly planted on the

ground. My lifeishereand in Brazil. | fed very strongly about my church and about the

lessons it teaches. But | see these lessons astelling me to get involved in the world

around me. So when the police want to meet with the Brazilian community to
understand us better or there are meetings to try to get people driver’ slicenses (which is
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illegd without a socid security card), | go. My God tells me to be here and to help out
(Umberto, 52 year old migrant, Framingham)

Recreated Transnational Religious Organizations
The experiences of Gujarati Hindus from the Baroda didtrict in India, suggests athird type of

recreated transnational religious organization” Migrants started their own religious groups when they

came to the United States because there were so few established organizations to receive them. They
ether formed organizations with guidance from home-country leaders, or Indian reigious leaders came
to areas where large numbers of immigrants resided and established U.S.-based organizations with
migrant support. Mogt of these organizations function like franchises or chapters of their counterpart
organizationsin India. Franchises are run primarily by migrants who periodically receive resources,
financing, and guidance from sending-country leadership while chapters are supported and supervised
regularly by sending-country |leaders.

The Devotiond Associates of Y ogeshwar or the Swadhyaya movement is one group that has
been recreated in the U.S. Swadhyaya groups are informaly organized in India. Familiesliving in the
same neighborhood may get together once or twice aweek to chant bhajans and to watch and discuss
videotapes of lectures by Dadgji, the group’s founder. Larger, citywide meetings take place on
Sundays. According to Didiji, Dadgi’s daughter and successor, leadership emerges consensudly;
those who are the most knowledgeable and experienced become motobhais or elder brothers of each
group. Swadhyayalis, a its core, afamily. Members do what they are asked to do because it istheir

duty as family members,

" Williams calls these Hindu Organizations of Indian Americans “made in the U.S.A...assembled in the U.S.
from imported components by relatively unskilled labor ( at least unskilled by traditional standards) and
adapted to fit new designs to reach a new and growing market.” (1992:230).
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When people move, this family becomes transnationd. 1t remains a close one, however,
because strong networks continue to link membersin the U.S,, England, and in India. The socid lives of
these individuds and the business of building Swadhyaya overlap. For example, leadersin Mumbhai
sad that it was not unusud for them to speak amost everyday with someone from the U.S. because
they were friends more than religious co-workers and because Dr. Patdl, aleader in the migrant
community was aso one of Dadgji’s physicians. During the course of conversations about hedth issues,
concerns about Swadhyaya are dso discussed. Similarly, Jtubhal, who supervises Swadhyaya
activitiesin the universty town of Vidianagar said he remainsin close touch with many of hisformer
gudents, who now live in the northeastern U.S. If he hears that someone isfacing family or financia
difficulties, he cdls one of the other Motobhais heis close to and asks them to intervene on his behalf.

When someoneis facing divorce or abroken family, | call Dr. Bhorat and ask him to

seeif there is anything he can do. We stay close to our people when they face thiskind

of problem no matter wherethey are.. We try to understand what they are facing,

whether it be an economic, psychologica or any other kind of problem. If the problem

iswith someone here, | will write aletter or go to see the family. If the problem iswith

someone in the U.S. we will cal Dr. Bhorat or one of the other fellows and say please

go there, contact him, and try to help him solve the problem.

Theinditutiona context within which religious communities operate in the U.S. demands that
they be more systematicaly organized. Religious groups need to act like forma congregationsto raise
funds, obtain permits, or rent meeting hdls. They need to be officidly registered and officidly
administered by aboard of directors to secure tax exempt status (Warner and Wittner 1995). Asa
result, the organization of Swadhyaya activities in the U.S. becomes much more highly structured. Loca
groups have been organized into nine geographic regions. Each region has a coordinator who advise the

groups under hisjurisdiction regularly and aso consults bi-monthly with the other regiona coordinators.

Migrant Swadyaya members have adapted Dadgji’ s teachings so they can continue to observe
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them even though they are living very different lives. The principles and values guiding therr activities are
the same, they say, but they take on different forms. For example, al followers are supposed to
“devotetimeto God” by participating in Y ogeshwar Krishi. In India, these are cooperative farms or
fishing enterprises, created by the movement. Members donate a certain amount of |abor each month
and then distribute what they earn to needy members of their communities. To do Y ogeshwar Krighi in
Chicago, Swadadhyees formed a smal company that makes ink refills for pens. In addition to their
regular jobs, members spend some spare time making these items and donate the profits back to
Swadhyaya. In Massachusetts, groups of families get together to assemble circuit boards on contract
from computer companies. Thusfar, the money earned through these efforts has been sent back to
India, though severad respondents felt there was no reason why these funds could not be used to help
peopleinthe U.S.

Swadhaya leaders dso reflected that they had modified their messages to make them morein
line with the U.S. migrant experience. Y oung people, in particular, said one U.S. coordinator, need to
hear something that can help counteract the heightened materidism they are exposed to. They have less
time for religion and they expect scientific, factual answers to the questions life poses. The activities of
the Divine Brain Trust (DBT), aspecid program created to teach young people about Svadhyaya, have
been dtered accordingly. During Sunday morning meetings, while their parents gather to listen to
Dadgi’s lectures, teenagers meet together with two Motobhais who trandate a summary and then lead
them in discussions about the relevance of these ideas for lifein the U.S.

Those of us who are working here and those who are working there have talked about

italot. When you arein the U.S. some modifications are required. We try to suggest

to them that there is more to life than making money. That money isatool not theam.
Y ou cannot neglect it but it cannot be the whole thing. We dso think that kids who
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grow up there expect amore factua message. They work hard, so they need to hear
something direct (Jitubhai, 45 year old, Swadhyaya leader, India)

The Internationa Swaminarayan Satsang Organization (1SSO) provides a second example of a
recregted transnationd organization. The smal community of Swaminarayan followers who migrated to
Massachusetts used to meet informaly with one another a someone shome. They would travel to
New Jersey, where one of the largest templesin the U.S. islocated, to celebrate specia events. A
fairly steady stream of leaders from Ahmedabad, where the 1SSO headquartersis located, also visited
Massachusetts on aregular basis. Some migrants came to the U.S. with long family histories of
Swaminarayan membership. Others became more involved in the group when these leaders visited their
homes (which they could do because the community initidly involved such smdl numbers). Migrantsfelt
quite honored by these vidits and inspired to become loyal members or even leaders themsdlves, as
Mahendra, a45 year old migrant described,

M: Yes. Like, when hecameto vist America, right? Compared to India, we have

very less population here, so we have a chance to invite him individually to our house.

Even | was adleto invite him.

P: How often did he come?

M: Inmy house, | think | invited him about 8 times.

P: Wow.

M: So, if he came to Lowell, right? We would have about 50-60 people interested in

inviting him to their house. And they are not too far from the temple. And he can a

least arrange with that many people, like he can come about 10 minutes to their house,

and they fed proud of that. So we keep doing that. So now you become closer, and

you know him person. Then during one vist, he said it would be better if we stopped

renting ahdl every time. Y ou could do more and do it the way you want to if you had
your own place. So then we started fundraising to build atemple.

The 1SSO in Lowdl functions like a chapter of the ISSO in India. 1t has its own 12-member board of
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directors. Thereis a state-wide Massachusetts organization as well asanationa group. Again, strong
socid tieslink memberswithin the U.S. and in India. Thishigh level of persond relations between
nationd-level leaders, and the basic vaues underlying the group, transform the nationa organization into
something like arevolving loan and skill fund. Nationd |leaders meet one ancther congtantly a regularly-
scheduled meetings and during the yearly round of specid celebrations, inaugurations, and vigts by
Indian leaders to which state and local chapters normaly send delegations. Asaresult, when agroup in
one part of the country needs hep building afacility or recruiting more members, leaders from other
parts of the country go and help them out. Once that group is on its way, the nationd-level organization
turns its attention to the next chdlenge. According to Ghananesh, a 43 year old migrant leader of the
Templein Lowdl,

Our group was dways contributing money to other groups that were building temples.

Thereis no set amount. Each group gives according to its own capacity. We used to

give money and then when it was time for usto build our temple, those chapters

supported us. Likein New Jersay, they say, "OK, we will give you $40,000.” And the

Cdifornia chapter said they would give so much and the Chicago Chapter gave us some

money. And in the meantime, we were raising our own money. Whenever there was a

supper, people would contribute something and then we were able to go to the bank

and they gave usaloan

Like their Catholic and Protestant counterparts, these indtitutional arrangements, and the
theological messages they impart, dso influence migrants continued participation in their home and host
communities. Two significant differences characterize the Gujarati case, however. Fird, recreated
organizations clearly play amuch gregter role in to reinforcing sending country involvementsthan in
promoting incorporation into the U.S. In fact, in many cases, respondents saw religious belonging as a

way to protect themsdves and their children from what they perceived as inferior Western vaues.

Despite fairly high levels of economic and resdentid integration, they want to remain socialy gpart.
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While they had spent an average of more than 15 yearsin the U.S,, they could cite few examples of
times when they participated in the public sphere.

Certain inditutiona arrangements reinforce this continuing focus on India at the expense of
members socid integration into the U.S. Firgt, the 1ISSO Sadhus who are sent to lead the community
inthe U.S. know little about what goes on outsde the temple walls. They spesk no English. They are
not permitted to interact with women. They are completely dependent upon their mae followersto take
care of their daily needs. Asareault, they are unable to counsd members about the everyday
chdlenges of immigrant life because they learn close to nothing about it. They can do little to encourage
members to get involved in the broader community because they themsdves have such minima contact
with the secular world.

Furthermore, both groups have created new programs which complement the persond and
organizationd tiesto Indiadready in place. Both Swadhyaya and the ISSO have set up post-
secondary schoal training courses for the children of immigrants. These pupils are sent by their parents
for one to two years to India to strengthen their religious education and to ensure that they are fully
immersed in “our Indian culture and values.” The ISSO established atwo-year academic program.
The Swadhyaya approach is more informa. According to Jtubhal,

We have set up akind of school for boys and girls to come back here and learn Indian

vaues. Last year, 20 children came from New Jersey. They are kidswho grew up in

the U.S. and then come here &fter they have participated in the Divine Brain Trust

(DBT). They come here for one year of culturd education after they graduate from

school inthe U.S. or in London. What isincluded in the course is arranged by Dadgji.

They come so they can spend time close to Dada and Didiji. Y ou know, 90% of what

Swadhyaya has to offer is learned through an indirect gpproach. So you learn by living
and watching.
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Like the case of the Irish Catholic Church, for many Gujaratis, religious membership broadens
and redirects the locus of sending-country attachments, and reinforces membership attachmentsto a
broader, more-urban India. Joshbhal, a’54 year old migrant from the village of Khandahar, for example,
gill maintains close contacts with the Swadhayaya group in his sending community but he dso fedsa
sense of connection to Mumbhai because that is where Didiji resdes. Smilarly, 1ISSO members ook to
Ahmedabad for guidance from leadersthere.  The 39 year old Chandresh returnsto the city at least
once ayear to meet with the Sadhus. He normally consults with them about &t least twice a month
about problems heisfacing. This broadening of focus may make transnationd practices more likely to
endure. Thoughiitisunlikey that Joshbha and Chandresh or their children will return to their sending
village to do business or to live, they may be moreinclined to invest in Mumbhai, particularly if the heart
of ther rdigiouslifeliesthere. Thar transnationd rdigious practices inscribe them in this broader socid
field which might be more conducive to enduring transnationd involvements.

The second difference in the way that recreated transnationd religious organizations influence
the sugtained attachments of their membersto their home and host communitiesis the way in which they
think about what it means to be a good person and agood citizen. Both Swadhyaya and 1SSO
members expressed a somewhat different idea about how to achieve these goa's than their Protestant
and Catholic counterparts. Again, most Swadhyayees and |SSO members ad so said that good people
were those who took care of the hungry, fed the naked, paid their taxes, and followed the rules and that
good societies were on€e' s in which people acted in thisway. Socid change, however, comes about
through individua change. Once individuals recognize the indwelling God within them, they will become
better people and through these multiple individud transformations, a better world will be achieved.

The result is civic engagement by accident. One of Dadgji’s godsisto enable followersto
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extricate themsdves from the dlams of palitica srongmen. By solving their own problems, he daims,
individuas become less dependent on locdl dites and corrupt government officids. Dadgji urges
followersto stay out of politics. Sociopolitical change, he says, sems from individua change. Asmore
and more people become cognizant of the holiness within them, they will change their behavior and this,
in turn, creates amore just, equitable society.

Though Swadhyaya foll owers often undertake community improvement projects as part of
Y ogeshwar Krishi, they are adamantly againgt cdling these palitical acts. In fact, a number of
respondents felt it would be overstepping their dharma or duty for them to become involved in palitics.
Thelr firg regponghbility wasto their families and their neighbors. To think about changing the society as
awhole or taking aleadership role in organizing such an effort would be presumptuous.

To some degree, this may be a question of semantics. Though they would not cdl it politicd,
other members fdt they were setting an example for Americans that would ultimately lead to pogtive
changesin U.S. society. Avanti, a52 year old migrant described this as follows, “We must change
oursalves before we change society asawhole. But | do think | am setting an example by my behavior.
The other day, | found $200 at work. Now, | could have pocketed that money. But | gaveit to my
supervisor. And | felt that by doing that | was setting an example for others of the way one should act. |
was teaching them about Swvadhyayathrough my actions.” Part of Avanti’srdigious identity includes
thinking of hersdf asa socid change agent. 1t remainsto be seenif thiswill assume amore explicit,

organized form as she spends more yearsinthe U.S.

MOVING FORWARD - THE NEED FOR FUTURE RESEARCH
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The indtitutiona connections that migration engenders, and that reinforce and are reinforced by
dready-globd aspects of rdigiouslife, transform religion into a powerful underexplored ste of
transnationd belonging. The extended, negotiated, and recreated transnationd religious organizationsin
this study enable migrants to stay connected to their sending communities at the same time that they are
incorporated into the U.S. They integrate migrants into cross-border ingdtitutiona networks which enable
them to access sarvices, achieve representation, and make demands vis avis sending and recalving-
country civic and paliticd life. Though migration weekens the State-subject reation, transforming many
individudsinto partia politicd members because they are not naturdized, religious participation
reconnects them to states by virtue of the church-state relationship.

Religious ingtitutions become places where a common vocabulary and shared set of
expectations about rights and respongbilities are worked out. Table One summarizes these preliminary
findings. In some cases, transnaiond religious life serves as the door through which migrants enter
informa politics. In other cases, transnationd religious life provides an dternative script for belonging
and socid change through persona transformation and by example or because bdievers see themsaves
as living within and responsible for improving the rdigioudy-defined world in which they locate
themsdves. Findly, these findings underscore the importance of taking into account how many rdigious
transnationa practices occur sub-nationally or between local, state, or regiona sending- and recelving-
country actors, shifting and expanding the goals of transnationd activism in ways that may make it more
sugtainable for the long term.

Clearly, the three types of transnationa religious organizations | have described here are nascent
prototypes that must be developed further and whose forms and consequences must be more

sysematicdly understood. Doing so not only brings to light agpects of the globaization of rdigion, but
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highlights the ways in which these dynamics inform and are informed by other fields of sociological
research. Below, | propose areas for further study, to degpen our understanding of transnationa
religious life and to suggest ways in which the sociology of religion can inform and be informed by other
subfields.

Organizationd sociology raises interesting questions about the relationship between
organizations and the environments in which they operate. Transnational economic, paliticd, and
religious inditutions literdly shift the boundaries of these questions. We need to understand how, under
what circumstances, and with what effect. A first step isto specify the character and scope of the
religious organizationd field more sysemdticdly. Some of its condtituent e ements suggested here
include formd dructurd ties at the locd, regiond, and nationd levels, informd ties between leaders and
members; labor power and resource exchanges, funding; and programmeatic coordination. What other
elements condtitute transnationd religious organizations? How are these combined and with what effect?

Furthermore, organizationa sociologists conceptudize organizationd environments as sets of
“indtitutiona sectors or fields, each containing recipes for gppropriate organizationad forms and scripts
for the appropriate performance of organizationa roles’ (Sutton 1997:947). Transnationd religious
groups are open, congtantly-evolving systems, that operate in multiple, multi-layered fidds transcending
nationa boundaries. How are the processes of ingtitutionalization and ingtitutional change atered when
they are enacted across borders? If, as neoinditutiondists argue, inditutions are cognitive phenomena—
or recipes and scripts for behavior making the world predictable and manageable and reducing
uncertainty, what happens when organizations must combine rules, rituas, and routines from more than
one setting? What kind of rescripting or cultura renegotiation occurs? What explains how ingtitutiona

change actudly occurs? If gods are “less clear guidesto action and more emergent consequences of
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organizationa discourse” (Dimaggio 1998:10), meaning that organizations act and then think rather than
thinking before they act, inwhat ways do these processes change when they take place across
borders? How much of what we know about how transnationd corporations and social movementsis
relevant to religious inditutions or is there something about religious organizations that makes them an
exceptiona case?

Economic sociologists would ask if the socia networks and resources engendered by
participating in rdigious inditutions result in economic advantages. Are some groups, though they cross
borders, condtituted such that vaues like enforceable trust and bounded solidarity remain sdient?
Under what circumstances do religious networks trand ate into networks for finding jobs and housing?
Do they work differently than their non-religious equivaents such as hometown associaions or politica
groups?

Politicd sociology raises questions about the relaionship between religion and palitics. The
preliminary findings outlined here highlight a range of participatory practices encouraged by rdigious
membership that can directed at the home and host country. These include supporting referendums and
candidates, organizing in support of community improvement projects, mobilizing in response to
humanitarian crises and naturd disagters, and learning leadership, fundraising, or organizing skillsthat are
useful in multiple contexts. Like transnaiond rdigious organizations in generd, the range and frequency
of these types of practices must aso be specified more systematicaly. What other kinds of “political”
activities emerge from churchgoing? What explains when these are directed towards the home or host
country and with what effect? What kinds of activitieswork best as training grounds for civic
engagement and why? How do sending country notions about political participation and governance

shape what migrants do both insde and outside their churches? In what ways do these cross-border
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activities differ from those nonmigrants engage in to promote change from afar? How does the “globa
citizenship” expressed by the contributor to an NGO like Oxfam differ from the Hindu who supports
development projects in her community of origin.

Findly, to what extent will transnational practices remain sdient for the second generation? It
makes sense that the children of immigrants born in the U.S,, or who spend most of their formative
yearsin this country, would fed their Srongest sense of attachment to their family’ s adopted, rather than
ancestra, home. They recaive ther primary socidization from the U.S. educationd system, the media,
and the marketplace. Even if they travel frequently to their parents countries of origin or host numerous
relatives during extended vigits, the ar they breathe, the food they eat, and their primary socid contacts
arewith North Americans.  Severd recent sudiesfind that thisis, in fact, the case (Kasinitz, Waters,
and Mollenkopf 2001, Rumbaut 2001).

It may be premature, however, to conclude definitively that most second generation young
adults are unlikely to engage in transnationd practices. Though they be much less frequent and more
narrow in scope than the transnationd practices that the first generation engages in, other studies
indicate that second generation transnationd practices often emerge in unexpected formsand in
unexpected places (Kibria 2001, Espiritu and Tran 2001). What role will religion play in fostering
these relations?

Robert Bellah (1967) based his notion of civil rdigion on aU.S. that was much less diverse than
itistoday. Thefindings outlined here suggest that it is no longer sufficient to andlyze rdigious lifein the
U.S. by looking only at dynamics taking place within our borders. Instead, we must understand how
new migrants transnationa religious practices, and subsequent religious globaization, chdlenge

America savil rdigion and the civic and palitica life of the countries they leave behind.
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