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Abstract

Within the empirical literature, it is well documented that females are more religious than males.  However, recently this consensus has been challenged both theoretically and empirically by research among non-Christian samples.  The present study aims to investigate the validity of this consensus and explore possible departures from it.  Data from ten European countries, including Christian, Jewish, and Muslim respondents, was drawn from the Religion and Life Perspectives study (N = 9781; males = 4110, females = 5671).  Respondents, aged between 16 and 18, completed measures of religiosity that addressed four research areas: religious world view, religion and society, institutionalised religion, and religious experience.  Across eight of the ten countries, widespread support was found for the view that women are more religious than men in each of the four research areas.  These findings were consistent across the eight traditionally Christian countries in the study.  A contrary pattern of results emerged from Turkey where no gender differences were found, and an inconsistent pattern emerged from Israel.  Whilst these findings provide further support for the view of women being more religious than men, they also attest to their cultural specificity and highlight important differences across religious faiths.  These findings are discussed.

Introduction

Within the empirical literature in the social scientific study of religion it is well documented that “women are on average more religious than men … The differences between men and women in their religious behaviour and beliefs are considerable ...” (p. 139) and “gender has the strongest and widest impact of religiosity across societies” (p. 162) (Beit-Hallahmi and Argyle, 1997).  These differences cover almost all types, orientations, and components of religiosity (for example, see Beit-Hallahmi and Argyle, 1997; Francis, 1997; Thompson, 1991; Walter and Davie, 1998).
Francis (1997) provides an exhaustive review of empirical research in the area of gender differences and religiosity and outlines the range of religious markers on which the genders differ.  For example, women are more likely than men to attend church, pray, read the bible, express belief in God and life after death, seek adult confirmation, and be involved in church-run groups.  Moreover, women report more religious and mystical experiences, claim denominational membership, and watch religious programmes on television than men.  In addition, women hold more traditional religious beliefs, report feeling close to God, derive greater comfort from religion, and assign greater importance to God in their lives than men.  Finally, there is considerable evidence that females hold a more positive attitude towards religion during childhood and adolescence and hold a more positive attitude towards religious education throughout the age range.
There are two primary groups of theoretical perspectives that try to account for gender differences in religiosity (Francis, 1997).  The first group focuses on societal or contextual influences (e.g., gender role socialisation theories; structural location theories), whilst the second group focuses on more personal psychological characteristics which differentiate between males and females (e.g., depth psychology theories; personality theories; gender orientation theories).

Gender role socialisation emphasises differences in the social experiences of males and females in terms of what is appropriate to their gender (see Mol, 1985).  According to this theory, males are socialised to believe that aggressiveness is socially acceptable to their gender and serves a better purpose than being submissive, whilst females are socialised to be nurturant, and to see expressiveness as more functional to their role in society.  It can be seen that the latter is more concordant with religiosity.  Nelsen and Potvin (1981) also highlight the emphasis for females on conformity and religiosity.  However, Francis (1997) stresses that with ongoing societal changes, previously observed gender differences hypothesised to originate in accordance with this theory are perhaps less observable or indeed relevant in today’s society.  This is further emphasised by Feltey and Poloma (1991) who argue that observed differences between males and females in religiosity are associated with gender orientation rather than with gender, and that changes in levels of religiosity currently being observed are a result of less differentiation between males and females in terms of gender orientation, with boys and girls being socialised to adopt less delineated gender roles.

Structural location theories adopt a more sociological than psychological perspective.  For example, Moberg (1962) argues that the role of females at the centre of the family, and as primary caregivers to children, leads to them being more dependent on religion.  This argument is reinforced by Martin (1967) who suggests that mothers are more likely to encourage children to attend church by attending themselves and setting a good example.  Nelsen and Nelsen (1975) concur with this argument, proposing that it is the females in the family who are primarily responsible for the socialisation of the children, which includes role modelling in terms of exhibiting moral behaviour and being seen to be engaging in religious activities.  Furthermore, Azzi and Ehrenberg (1975) and Iannoccone (1990) each propose that religious activity is part of the female role in terms of division of labour within the household.  This theory has been partially supported by empirical research.  For example, De Vaus (1982) and De Vaus and McAllister (1987) found that women with children attended church more often than women without children.  However, this was not restricted to mothers, and applied equally to fathers and childless men.  Additionally, any differences in church attendance between mothers and fathers were no greater than those between childless males and females.

Structural location theories, based on classic secularisation theories (e.g., Lenski, 1953; Luckman, 1967; Martin, 1967), have also argued that greater involvement in secular life leads to less involvement in religious activity, and that as females are less likely than males to be secularised, they are thus more likely to be actively religiously involved.  Moberg (1962) also argues in extension of this theory that females seek social contact through religion and church activities, social contact that they are denied by not being employed outside the home.  However, De Vaus (1984) tested this theory and found that even when employment outside the home was controlled for, more females attended church than did males.  This is reinforced by other studies that have found that being in employment does not influence church attendance (e.g., Lazerwitz, 1961), and that in fact those who are unemployed attend church less often than those employed (Francis, 1984).  However, further analysis by De Vaus and McAllister (1987) that included other indices of religious behaviour in addition to church attendance found that working females were less religious than non-working females.  They also found that whilst the religious orientation of females in the workplace was very similar to that of their male counterparts, working females actually attended church less often than did working males.  However, Ulbrich and Wallace (1984) found that there were key demographic variabilities in working and non-working females that need to be considered when evaluating such findings.  For example, working females tended to be younger, and to have spouses of a different religion.  Furthermore, Morgan and Scanzoni (1987) found that more religious females tended to prefer to remain at home rather than pursue a career, so this may account for previous findings.  This is reinforced by Jones and McNamara (1991) who identified intrinsic religiosity as a predictor of females remaining at home in the early years of a child’s life, findings which were also confirmed by Chadwick and Garrett (1995).

With respect to the second group of theoretical explanations for gender differences in religiosity, there have been a number of approaches.  First, the Freudian explanation, the surpassing of the Oedipus complex which among boys leaves an ambivalent stance towards the father, and in contrast among girls who retain an unlimited affection for him and for God whose projection he is: “that god is in any case modelled after the father” (Freud, 1946, p. 190).  This theoretical perspective is supported to some extent by research comparing images of God with images of parents (Vergote and Tamayo, 1981).  For example, some studies have found that participants identify God as a paternal (rather than maternal) figure, and this was stronger in male samples (e.g., Vergote et al., 1969).  This finding, of God as a paternal image, is supported by the findings of Gibson (1994), Justice and Lambert (1986), and Vergote and Aubert (1973).  However, Deconchy (1968), Godin and Hallez (1965), and Strunk (1959) found that females adopted a paternal or masculine God image, while males adopted a maternal or feminine God image.  In contrast, Vergote, Bonami, Custer, and Pattyn (1967) found that males and females tend to adopt a God image that matches their own gender, whilst Nelsen and Jones (1957) and Tamayo and Dugas (1977) highlight a maternal God image for both males and females.  Additionally, a series of studies has shown that females hold a more feminine God image than do males (Nelsen, Cheek, and Au, 1985).  It can be seen therefore that whilst there is some support for Freud’s theory, results are not conclusive.

Second, it is proposed that both femininity and masculinity are present in various degrees in both sexes, and that their construction is largely social and cultural.  Femininity is concerned with traits such as expressiveness, affectivity, and a holistic attitude to reality, whereas masculinity is concerned with traits such as assertive, analytical, instrumental, stressing dominance and independence (Bem, 1981).  Thompson (1991) and Francis and Wilcox (1996) found that observed gender differences in religiosity disappeared when masculinity and femininity were controlled for.  Francis and Wilcox (1998) subsequently found that this was moderated by age, with gender orientation explaining variance in religiosity in an older age group (i.e., 16-18 year-olds), but gender (as well as gender orientation) still explaining some variance in a younger age group (i.e., 13-15 year-olds).  Smith (1990) however found that gender orientation was a significant predictor for males only, with higher levels of femininity being associated with increased religiosity in males.  There is also evidence that male clergy have more feminine profiles (e.g., Ekhardt and Goldsmith, 1984; Francis, 1991, 1992a; Templer, 1974).  However, this is not supported by other studies (e.g., Murray, 1958; Simono, 1978).

Moving away from gender orientation, but maintaining the focus on individual differential explanations for gender differences in religiosity, Argyle and Beit-Hallahmi (1975) argue that females experience more guilt than do males, and that religion provides a means of coping with that guilt.  In a similar vein, Bourque and Back (1968) have argued that females experience more frustration than do males, and that religion provides a coping mechanism for managing frustration.  There are also arguments that females seek solace and support from religion to deal with anxiety and fearfulness, and that higher levels of religiosity in females can be predicted on the basis that they have more passive, submissive, and dependent natures than males (e.g., Argyle and Beit-Hallahmi, 1975; Garai, 1970; Garai and Scheinfeld, 1968).  However, Francis (1993) has argued that such gender differences in these personality characteristics have not been sufficiently empirically established to allow for generalisations as to the role of religion.  There is however an established body of research that has examined the role of psychoticism (as proposed by Eysenck and Eysenck’s [1985] three-dimensional conceptualisation of personality).  As males are known to be higher in psychoticism (e.g., Eysenck and Eysenck, 1976), and as higher levels of psychoticism have been shown to predict religiosity (e.g., Kay, 1981; Francis and Pearson, 1985; Francis, 1992b; Francis and Wilcox, 1994; Francis, Lewis, Brown, Phillipchalk, and Lester, 1995), psychoticism may account for observed gender differences in religiosity.

However, recently the consensus that females are more religious than males has been challenged both theoretically and empirically.  For example, Loewenthal, MacLeod, and Cinnirella (2002) argue that previous finding may indeed be culture-specific, as studies consist almost entirely of Christian samples and cultures.  Many religious traditions differentiate between the religious obligations of men and women, placing greater onus upon men to fulfil religious duties such as prayer and text study.  Traditional Judaism and Islam place less strenuous religious obligations upon women than upon men in some respects, due particularly to the traditional allocation of primary home making and child care responsibilities to women.  For example, attendance at a place of religious worship may be less frequent for Jewish and Muslim women compared to men.  Jewish women are not required to pray with a congregation, unlike men, so even very observant women may not attend a place of worship.  Muslim women should not enter a mosque during menstruation, so the devout woman would be expected to attend a place of worship less often than a man.  Women who are occupied with family responsibilities may be less obligated to pray or to engage in religious study.  Thus on measures of religious activity, Jewish and Muslim women may appear less “religious” than Jewish and Muslim men.  By contrast, studies involving Christian samples have shown that women tend to score higher than do men on measures of religiosity and religious activity.  Observations of Hindus suggest that on the whole, women are concluded to be more religiously-active than are men: puja (prayer) is often carried out at shrines in the home by women (Firth, 1997), and Hindu temples are said to be more frequented by women than by men.” (p. 134).

In addition, Loewenthal et al. (2002) examined gender differences between males (n = 226) and females (n = 302) in religiosity among samples of Christians (n = 230), Hindus (n = 56), Jews (n = 157), and Muslims (n = 87).  The authors developed a short 3-item measure of religious (‘How often do you attend your place of religious worship’, ‘How often do you pray?’, ‘How often do you study religious texts?’) activity designed to enable comparable measurement between the different religious groups.  The findings showed that women demonstrated a lower level of religious activity than men.  Christians and Jews reported greater religious activity than among Hindus and Muslims.  There was a differential effect of religious group on gender differences in religiosity, with Christian women being slightly more active than men, while Hindu, Jewish, and Muslim women were less active than men.  The authors suggest that the general conclusion that women are more religious than men is culture-specific, and contingent on the measurement method used.  This pattern of findings is supported by Flere (2007) who established gender differences favouring females in extrinsic religiosity (and in some cases, intrinsic religiosity) among a Roman Catholic sample from Slovenia, a Serbian Orthodox sample from Serbia, and a Protestant sample from the United States, but failed to find any gender differences in religiosity in a Muslim sample from Bosnia Herzegovena.  Flere (2007) concluded that the lack of gender differences in the Muslim sample was to be expected given the more male-oriented nature of the Islamic faith (see Ghorbani, Watson, Gharmaleki, Morris, and Hood, 2002).

The aim of the present study was to investigate the validity of the prevailing view that females are more religious than males, and explores the departures from it (e.g., Flere, 2007; Loewenthal et al., 2002), by measuring religiosity in terms of religious world view, religion and society, institutionalised religion, and religious experience among Christian, Jewish, and Muslim samples.

It is predicted that across each of the four religious variables employed in the present study (religious world view, religion in society, institutionalised religion, and religious experience), females would be score higher, indicating more religiosity, than males.  This pattern of relationships would be largely consistent by the degree of secularisation and also by nation.  That is, this consensus would be seen among the eight nominally Christian countries; however there would be deviations among the Jewish and Muslim samples.

Method

Key variables

The present study had a number of related research questions.  The primary focus of the current chapter related to gender, with nationality, and religious status (degree of secularisation) forming supplementary foci.  Thus the present research was concerned with exploring gender differences, religious status differences (degree of secularisation), and national differences across a range of religious variables among ten national samples representing the participant nations within the Religion and Life Perspectives project (Ziebertz and Kay, 2005, 2006).  Initially the present study explores the gender breakdown of the ten national samples, and will establish the frequencies pertinent to the key independent variables.

While the key variables of nationality and gender need no further elaboration, it is necessary to define religious status (degree of secularisation).  This is a derived variable which locates each respondent in one of four categories based on their perception as to their own acceptance or rejection of religiosity and their perceptions of their parents’ acceptance or rejection of religiosity.  The first group are those young people who are religious in the second generation are young people who are religious and whose parents are also religious.  These are young people who were brought up in a faith environment, and who have accepted faith themselves.  It is theorised that these young people hold a faith traditional in their own environment.  Intergenerational transmission of faith is the core element under investigation when this type is examined.

The second group examined are the young people who are secular in the first generation.  These are young people who are not religious, but whose parents are religious.  They are young people who, though they were brought up in a faith environment, have not accepted faith themselves.  It is theorised that these young people have arrived at an authentic secularism; they have not rejected religiosity on the grounds that their upbringing was secular, nor have they accepted religiosity as authentic to their own experiences.  These young people will have a concept of the beliefs that they reject.  They know the qualities and virtues of the God in which they do not believe.

The third group examined are those young people who are secular in the second generation.  These are young people who are not religious and whose parents are not religious.  They are young people who were brought up in a secular environment, and have accepted a secular worldview themselves.  It is theorised that these young people have accepted secularism as it has been presented to them.  They may know little about the religious traditions which they reject.  Rather their secularism may be built on a lack of familiarity with the concepts and philosophies of the dominant religious traditions in their cultural environment.

The fourth group are religious in the first generation.  These are young people who are religious, but whose parents are not.  They were brought up in a secular environment, but have developed faith themselves.  It is theorised that these young people have arrived at a religious position via their own personal quest.  They represent an authentic religious position which they may have developed through their own reasoning and research.  The religiosity of these young people may be anchored in philosophies and practices outside of the traditional faith groups represented in their immediate cultural sphere.  Authentic faith may develop from ‘experimentation’ with various behaviours or through interpretation of different experiences.

Research questions

This chapter employs the three key predictor variables (gender, degree of secularisation, and nation) to explore four areas of religiosity (religious world view, religion in society, institutionalised religion, religious experience) within which it is possible to investigate a total of 12 key research questions (three questions per area).  The four areas of religiosity, and their associated research questions which will focus the investigation, are as follows:

1
Religious world view:

1.1 What is the relationship between religious world view and gender?

1.2 What is the relationship between religious world view, gender, and degree of secularisation?

1.3 What is the relationship between religious world view, gender, and nation?

2
Religion and society:

2.1 What is the relationship between perceptions of religion in society and gender?

2.2 What is the relationship between perceptions of religion in society, gender, and degree of secularisation? 

2.3 What is the relationship between perceptions of religion in society, gender, and nation?

3
Institutionalised religion:

3.1 What is the relationship between institutionalised religion and gender?

3.2 What is the relationship between institutionalised religion, gender, and degree of secularisation?

3.3 What is the relationship between institutionalised religion, gender and nation?

4
Religious experience:

4.1 What is the relationship between religious experience and gender?

4.2 What is the relationship between religious experience, gender, and degree of secularisation?

4.3 What is the relationship between religious experience, gender, and nation?
Sample

Table 3.1: Breakdown of national samples by gender

	
	
	Males
	Females

	
	Total N
	    N
	  %
	   N
	  %

	Germany
	1918
	  865
	45.1
	1053
	54.9

	Poland
	  788
	  328
	41.6
	  460
	58.4

	Great Britain
	1076
	  463
	43.0
	  613
	57.0

	Croatia
	1061
	  400
	37.7
	  661
	62.3

	Finland
	  587
	  181
	30.8
	  406
	69.2

	Israel
	  849
	  386
	45.5
	  463
	54.5

	Netherlands
	  781
	  335
	42.9
	  446
	57.1

	Sweden
	  753
	  317
	42.1
	  436
	57.9

	Ireland
	1063
	  315
	29.6
	  748
	70.4

	Turkey
	  901
	  516
	57.3
	  385
	42.7

	Total sample
	9777
	4110
	42.0
	5671
	58.0


Table 3.1 shows the breakdown of gender within the ten countries and for the total sample, with 58 percent being female, and the remainder (42 percent) being male.  The slight imbalance in favour of an overrepresentation of female respondents is consistent across all national groups, except for Turkey in which males are over represented.

Results

Results of data analysis are organised under the four areas of religiosity: 1) religious world view; 2) religion and society; 3) institutionalised religion; and 4) religious experience.  Within these four themes, there are three levels of analysis: 1) gender (male or female); 2) degree of secularisation (those religious in the second generation, those secularised in the first generation, those secularised in the second generation, those religious in the first generation); and 3) nation (the ten countries involved in the study).

1 Religious world view

1.1 What is the relationship between religious world view and gender?

	
	Table 3.2: Religious World View by Gender 
	

	
	
	
	
	
	

	
	
	female
	male
	Sign
	

	
	Christian/Islam/Judaism
	3.25
	3.19
	*
	

	
	Immanentism
	3.25
	3.04
	***
	

	
	Universalism
	3.43
	3.24
	***
	

	
	Metatheism
	3.52
	3.40
	***
	

	
	Pantheism
	3.41
	3.24
	***
	

	
	Humanism
	3.26
	3.16
	***
	

	
	Naturalism
	3.03
	3.06
	n.s.
	

	
	Cosmology
	2.89
	2.86
	n.s.
	

	
	Pragmatism
	3.91
	3.81
	***
	

	
	Agnosticism
	2.96
	2.89
	**
	

	
	Atheism
	1.95
	2.18
	***
	

	
	Criticism
	2.07
	2.32
	***
	

	
	Nihilism
	1.73
	1.93
	***
	

	
	
	
	
	
	

	
	Legend: n.s.: not significant; *: p < .05; **: p < .01; ***: p < .001; 5-point scale: answer mean 1=negative, 3=middle, 5=positive
	


Table 3.2 shows gender differences in religious world view concepts for the total sample.  For females, mean scores ranged between 1.73 and 3.91, with eight of the 13 mean scores (Pragmatism, Metatheism, Universalism, Pantheism, Humanism, Christian/Islam/Judaism, Immanentism, Naturalism) being above the mid-point, indicating a middle to moderately positive response.  For the males, mean scores ranged between 1.93 and 3.81, with eight of the 13 mean scores (Pragmatism, Metatheism, Pantheism, Universalism, Christian/Islam/Judaism, Humanism, Naturalism, Immanentism) being above the mid-point, indicating a middle to moderately positive response.

T-test analyses indicated that there were significant differences between males and females on mean scores for 11 of the 13 world view concepts.  Females scored significantly higher than males on eight of the 13 world view concepts: Pragmatism, Metatheism, Universalism, Pantheism, Humanism, Christian/Islam/Judaism, Immanentism, and Agnosticism.  Males scored significantly higher than females on three of the 13 world view concepts: Criticism, Atheism, and Nihilism.  There were no significant differences between males and females on the Naturalism and Cosmology concepts.
This analysis demonstrates support for the view outlined earlier that males are generally more hostile to religion (see Francis, 1997).  Males hold a critical view of religion; they more readily attack religion than females.  Furthermore, they specifically reject belief in God which underpins the monotheistic traditions.  While rejecting the ‘western norms’ (Atheism), the males in the sample do not show a craving for alternative spiritualities.  The male tendency toward Nihilism shows that they are significantly more likely than the females to reject religious beliefs of all kinds.  It is noteworthy that while the males scored higher on these items than the females, each of these items was endorsed below the mid point, indicating a negative response.  While males are more hostile than females to traditional ‘western’ religiosities, they are not necessarily hostile per se.

1.2 What is the relationship between religious world view, gender, and degree of secularisation?

	
	Table 3.3: Gender Differences in Religious World View by Degree of Secularisation 
	

	
	
	
	
	
	

	
	
	Rel. 2. Gen.
	Sec. 1. Gen.
	Sec. 2. Gen.
	Rel. 1. Gen.
	

	
	
	f~m
	f~m
	f~m
	f~m
	

	
	
	(2267:1653)
	(1550:1044)
	(1085:813)
	(108:73)
	

	
	Christian/Islam/Judaism
	<*
	>*
	>**
	n.s.
	

	
	Immanentism
	>***
	>***
	>***
	n.s.
	

	
	Universalism
	>***
	>***
	>***
	n.s.
	

	
	Metatheism
	n.s.
	>***
	>***
	n.s.
	

	
	Pantheism
	>**
	>***
	>***
	>**
	

	
	Humanism
	>**
	>**
	>**
	n.s.
	

	
	Naturalism
	>**
	<*
	<**
	n.s.
	

	
	Cosmology
	n.s.
	n.s.
	>*
	n.s.
	

	
	Pragmatism
	>***
	>**
	>*
	n.s.
	

	
	Agnosticism
	>***
	n.s.
	>**
	n.s.
	

	
	Atheism
	<**
	<***
	<***
	<**
	

	
	Criticism
	<**
	<***
	<***
	<*
	

	
	Nihilism
	<***
	<***
	<***
	n.s.
	

	
	
	
	
	
	

	
	Legend: <: mf<mm; >: mf>mm; n.s.: not significant; *: p < .05; **: p < .01; ***: p < .001 
	


Table 3.3 shows gender differences in religious world view by degree of secularisation for the total sample.  Secularisation was explored in terms of four distinct types as outlined in the methodology section.

Results indicated that for those religious in the second generation, there were significant differences between males and females on eleven of the 13 religious world view concepts, with females scoring significantly higher than males on seven of the 13 religious world view concepts: Immanentism, Universalism, Pantheism, Humanism, Naturalism, Pragmatism, and Agnosticism, and males scoring significantly higher than females on four of the 13 religious world view concepts: Christian/Islam/Judaism, Atheism, Criticism, and Nihilism.  There were no significant differences between males and females on the Metatheism and Cosmology concepts.

Among those young males within the religious in the second generation type, there is a greater tendency to support those dimensions of religion which are more openly hostile.  Consistent with theory, males in this group are more supportive of Atheism, Criticism, and Nihilism.  However, these young males are not homogeneous in their religious outlook.  Young males who are part of this second generation religious group are highly supportive of the traditional monotheistic perspective.  This finding seems to contradict established theory.  However, while it has been shown that young males are generally less religious than females, those young males who are religious may be expected to be religious in a more egocentric manner.  In this context, it is argued that psychological masculinity leads young males to assert the correctness of their own perspective.  Thus, while they are relatively hostile to religion, they are keen to support their religion, and may be critical of the religious beliefs and practices of other people.  This therefore explains why males who are religious in the second generation appear to challenge expectations with regard to ‘traditional’ monotheistic religious worldviews.

Among the young females who are religious in the second generation can be seen a pattern of support across the religious perspectives which is higher than that of the males.  These are females who have been socialised into an attitude of respect for religion, which manifests itself in an indiscriminate pro-religious outlook.

For those secularised in the first generation, there were significant differences between males and females on 11 of the 13 religious world view concepts, with females scoring significantly higher than males on Christian/Islam/Judaism, Immanentism, Universalism, Metatheism, Pantheism, Humanism, and Pragmatism, and males scoring significantly higher than females on Naturalism, Atheism, Criticism, and Nihilism.  There were no significant differences between males and females on the Cosmology and Agnosticism concepts.

It was theorised that this group represented young people who had arrived at an ‘authentic’ secularism.  The data show that males and females arrive at this authentic secularism in different ways.  Males arrive at this position with a decline in acceptance of traditional forms of religiosity which occurs concurrently with an increase in acceptance of negative views such as Atheism, Criticism, and Nihilism.  Females in this group arrive at their authentic secularism by maintaining support for religious worldviews which do not map onto the traditional religiosity present in their environment.  They embrace the more ‘eastern’ views and adopt the secular label.

For those secularised in the second generation, there were significant differences between males and females on all 13 of the religious world view concepts, with females scoring significantly higher than males on Christian/Islam/Judaism, Immanentism, Universalism, Metatheism, Pantheism, Humanism, Cosmology, Pragmatism, and Agnosticism, and males scoring significantly higher than females on Naturalism, Atheism, Criticism, and Nihilism.

This group was defined as ‘accepting’ secularisation.  It was expected that the views here would be uninformed by upbringing, and that secularisation among this group was likely to represent a general hostility to religion, rather than a specific response to a particular religion.  Consistent with this view can be seen the familiar pattern of males showing a higher level of rejection of religion than females.  While this pattern may be expected among a general population, these results show that the pattern is maintained in a specifically self-defined secular group.  Self-defined secular males are less religious than self-defined secular females.  Self-identification as secular means something distinct to females and males in the sample.

For those religious in the first generation, there were significant differences between males and females on three of the 13 religious world view concepts, with females scoring significantly higher than males on Pantheism, and males scoring significantly higher than females on Atheism and Criticism.  There were no significant differences between males and females on the Christian/Islam/Judaism, Immanentism, Universalism, Metatheism, Humanism, Naturalism, Cosmology, Pragmatism, Agnosticism, and Nihilism concepts.
This group was regarded as originating a faith.  Without parental example, these young people consider themselves to be religious, and may be regarded as originating their own religious perspective.  The females among this group show a higher level of support than males for Pantheism.  Females may be seen as originating a perspective consistent with traditional Hinduism or some neo-pagan beliefs.  Females originate the perspective which sees everything as being part of God.  Further research may usefully explore the extent to which young females would rather identify with the ‘Goddess’ than with God.  Young males in this group accept religiosity, yet they also endorse perspectives which are critical of religious structures, and of traditional religious belief.  Here can be seen young males originating a religious perspective which is critical of organised religion; they are forming views which allow them to be religious without embracing traditional religion.

1.3 What is the relationship between religious world view, gender, and nation?

	
	Table 3.4a: Gender Differences in Religious World View by Nation 
	

	
	
	
	
	
	

	
	
	D
	PL
	GB
	CRO
	FIN
	ISR
	NL
	SW
	IRL
	TUR
	

	
	
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	

	
	
	1052:865
	460:328
	613:463
	661:400
	405:181
	456:377
	446:335
	436:316
	745:315
	385:516
	

	
	Chri./Isl./Juda.
	n.s.
	n.s.
	>**
	n.s.
	>*
	n.s.
	>**
	n.s.
	n.s.
	n.s.
	

	
	Immanentism
	>***
	n.s.
	>***
	>***
	n.s.
	>***
	>**
	n.s.
	>*
	n.s.
	

	
	Universalism
	>***
	n.s.
	>***
	>***
	n.s.
	n.s.
	n.s.
	>***
	>***
	n.s.
	

	
	Metatheism
	<***
	<*
	>***
	n.s.
	>*
	>**
	>***
	>***
	n.s.
	n.s.
	

	
	Pantheism
	<***
	>***
	>***
	>**
	n.s.
	n.s.
	>**
	n.s.
	>***
	n.s.
	

	
	Humanism
	>*
	n.s.
	>***
	>***
	n.s.
	>**
	n.s.
	n.s.
	>*
	>***
	

	
	Naturalism
	n.s.
	<**
	n.s.
	n.s.
	<**
	n.s.
	<***
	<*
	n.s.
	n.s.
	

	
	Cosmology
	n.s.
	<**
	n.s.
	>*
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	

	
	Pragmatism
	n.s.
	<*
	n.s.
	n.s. 
	n.s.
	>*
	n.s.
	n.s.
	>***
	n.s.
	

	
	Agnosticism
	n.s.
	<***
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	

	
	Atheism
	<***
	<***
	<***
	<**
	<***
	<***
	<***
	<***
	<**
	n.s.
	

	
	Criticism
	<***
	<***
	<***
	<***
	<***
	<***
	<***
	<***
	<***
	n.s.
	

	
	Nihilism
	<***
	<**
	<***
	<*
	<***
	<***
	<***
	<***
	<***
	n.s.
	

	
	
	
	
	
	

	
	Legend: <: mf<mm; >: mf>mm; n.s.: not significant; *: p < .05; **: p < .01; ***: p < .001 
	


Table 3.4a shows gender differences in religious world view for each nation.  Results will be reported according to nation for the whole sample.

Germany: There were significant differences between males and females on eight of the 13 religious world view concepts, with females scoring significantly higher than males on Immanentism, Universalism, and Humanism, and with males scoring significantly higher than females on Metatheism, Pantheism, Atheism, Criticism, and Nihilism.  There were no significant differences between males and females on the Christian/Islam/Judaism, Naturalism, Cosmology, Pragmatism, and Agnosticism concepts.  The young males in the sample confirm key expectations generated within the Introduction.  They consider religious worldviews to be oppressive and irrelevant.  They feel no real need for religious meaning in life.  These findings are echoed in eight of the nine remaining nations in the study. Thus the theoretical expectations of the research are confidently confirmed.  In each of the nations in which this pattern is maintained can be seen young males who are not concerned with theistic traditional religiosity.  This will be termed as typical male hostility to religion.  Within the German sample it can be seen that the young males promote the idea of the absolute transcending human understanding, and being one with nature.  There is some theological uncertainty among this group of young people who are clear that their orientation is away from traditional German expressions of Christianity.  The females in the sample tend toward a religious perspective in which the divine is seen within humanity, and in the self.  The females in the German sample consider their religious worldview as being beyond religious affiliation, and the descriptions contained therein.

Poland: There were significant differences between males and females in religious world view, with females scoring significantly higher than males on Pantheism, and males scoring significantly higher than females on Metatheism, Naturalism, Cosmology, Pragmatism, Agnosticism, Atheism, Criticism, and Nihilism.  While displaying the typical male hostility to religion outlined above, young males in Poland feel a sense of uncertainty with regard to the traditional trappings of Polish religion.  They comprehend a higher power of some kind, and see nature as a power with potentially spiritual allusions.  There is a sense of uncertainty that the religious perspective can be expressed, and where there is a comprehension of power, it is not clear that this power has brought meaning to the lives of young males in Poland.  Young females in Poland show a greater propensity than young males to accept the view that God and nature simultaneously pervade one another.  Adoption of a traditional theistic perspective is not significantly predicted by gender.

Great Britain: There were significant differences between males and females on nine of the 13 religious world view concepts, with females scoring significantly higher than males on Christian/Islam/Judaism, Immanentism, Universalism, Metatheism, Pantheism, and Humanism, and males scoring significantly higher than females on Atheism, Criticism, and Nihilism.  There were no significant differences between males and females on the Naturalism, Cosmology, Pragmatism, and Agnosticism concepts.  In displaying the typical male hostility to religion outlined above, young males in Great Britain map exactly onto the theoretical predictions outlined in the Introduction to the present chapter.  In part this clear fit between expectation and conclusion may be explained by the realisation that the theoretical strands followed in the Introduction were generated and reported in English language studies, and were therefore generally concerned within Great Britain.  The females in the sample fit theoretical expectations in their higher level of support for the basic theistic perspective.  In addition to this they show that they are more pro-religious across the range of humanistic and eastern perspectives.  They show themselves to be open to theism and non-theistic approaches.
Croatia: There were significant differences between males and females in religious world view, with females scoring significantly higher than males on Immanentism, Universalism, Pantheism, Humanism, and Cosmology, and males scoring significantly higher than females on Atheism, Criticism, and Nihilism.  There were no significant differences between males and females on the Christian/Islam/Judaism, Metatheism, Naturalism, Pragmatism, and Agnosticism concepts.  While displaying the typical male hostility to religion outlined above, young males in Croatia confirm theoretical expectations.  Young females in Croatia hold a perspective which allows them to see the sacred in themselves, and in other people.  Their perception of the sacred recognises a higher being, but does not fit within clear expression.

Finland: There were significant differences between males and females on eight of the 13 religious world view concepts, with females scoring significantly higher than males on Christian/Islam/Judaism and Metatheism, and males scoring significantly higher than females on Naturalism, Atheism, Criticism, and Nihilism.  There were no significant differences between males and females on the Immanentism, Universalism, Pantheism, Humanism, Cosmology, Pragmatism, and Agnosticism concepts.  While displaying the typical male hostility to religion outlined above, young males in Finland consider nature to be the sacred force in life, rather than God.  Females in Finland see their religious perspectives represented in a traditional theistic outlook.  However, they are also prone to consider their idea of God as being inexpressible.

Israel: There were significant differences between males and females on seven of the 13 religious world view concepts, with females scoring significantly higher than males on Immanentism, Metatheism, Humanism, and Pragmatism, and males scoring significantly higher than females on Atheism, Criticism, and Nihilism. There were no significant differences between males and females on the Christian/Islam/Judaism, Universalism, Pantheism, Naturalism, Cosmology, and Agnosticism concepts.  While displaying the typical male hostility to religion outlined above, young males in Israel confirm theoretical expectations.  Young females in the Israeli sample hold a perspective that allows them to experience the divine within themselves and other people.  This aspect of the divine, they consider to be inexpressible.  This emphasis on the role of humans within the divine structure may help to explain the perspective whereby meaning in life is ascribed by people, rather than being offered by God.

Netherlands: There were significant differences between males and females on eight of the 13 religious world view concepts, with females scoring significantly higher than males on Christian/Islam/Judaism, Immanentism, Metatheism, and Pantheism, and males scoring significantly higher than females on Naturalism, Atheism, Criticism, and Nihilism.  There were no significant differences between males and females on the Universalism, Humanism, Cosmology, Pragmatism, and Agnosticism concepts.  While displaying the typical male hostility to religion outlined above, young males in the Netherlands show that they are hostile to traditional expressions of religion, yet are open to the divine in nature.  The females in the sample generate an interesting profile, whereby they are more likely to endorse a traditional theistic perspective, while at the same time remaining open to the idea of an experience of God within the self and in wider creation.  This is a complex account of a transcendent conceptualisation of the sacred that is beyond expression.

Sweden: There were significant differences between males and females on six of the 13 religious world view concepts, with females scoring significantly higher than males on Universalism and Metatheism, and males scoring significantly higher than females on Naturalism, Atheism, Criticism, and Nihilism.  There were no significant differences between males and females on the Christian/Islam/Judaism, Immanentism, Pantheism, Humanism, Cosmology, Pragmatism, and Agnosticism concepts.  While displaying the typical male hostility to religion outlined above, young males in Sweden show that they are hostile to traditional expressions of religion, yet are open to the divine in nature.  The females in the sample consider God, and their religious perspective as being beyond definition.  This position sees God as complex and beyond the limits of human conception and language.

Ireland: There were significant differences between males and females on eight of the 13 religious world view concepts, with females scoring significantly higher than males on Immanentism, Universalism, Pantheism, Humanism, and Pragmatism, and males scoring significantly higher than females on Atheism, Criticism, and Nihilism.  There were no significant differences between males and females on the Christian/Islam/Judaism, Metatheism, Naturalism, Cosmology, and Agnosticism concepts.  While displaying the typical male hostility to religion outlined above, young males in Ireland confirm theoretical expectations.  Young females in Ireland hold a perspective which allows them to see the sacred in themselves, and in other people.  Their perception of the sacred recognises a higher being, but does not necessarily generate any meaning in life.

Turkey: There was a significant difference between males and females on one of the 13 religious world view concepts, with females scoring significantly higher than males on Humanism.  There were no significant differences between males and females on the Christian/Islam/Judaism, Immanentism, Universalism, Metatheism, Pantheism, Naturalism, Cosmology, Pragmatism, Agnosticism, Atheism, Criticism, and Nihilism concepts.  Turkey is, therefore, unusual within the present study.  While there has typically been a male hostility to religiosity within each nation, this pattern is not maintained within the Turkish sample.  The Islamic context within Turkey engages the young males.  While the females among the Turkish sample are more prone to recognise a key aspect of the holistic nature of Islam, seeing the work of God inspiring humans, there are no other gender differences.  While this pattern runs counter to the wider theoretical predictions, it lends support to the predictions shaped in response to the work of Loewenthal, MacLeod, and Cinnirella (2002).

With respect to the lack of observed gender differences in all but one of the religious worldview concepts in the Turkish sample, it was considered useful to conduct a post hoc examination of male and female mean scores for each of the nations in order to establish if Turkish mean scores were comparable with those of other nations (see Table 3.4b).  Turkey showed lower mean scores on Atheism, Criticism, and Nihilism, but these scores were comparable with Israel, and were also not unlike Croatia, the difference being that in Turkey, males and females were simply more similar (similarly low) and thus did not register as significantly different.  Additionally, Turkish male and female scores for Christian/Islam/Judaism, Pantheism, and Humanism were noticeably higher than those for other countries whilst their scores on Naturalism, Cosmology, Pragmatism, Agnosticism, and Atheism were noticeably lower than those for other countries.

The cultural and historic differences between Turkey and Israel have led to a different pattern emerging when compared with the other partner nations in this study.  Israel was founded on the ideal of a common religious identity as a modern state in the Promised Land.  Turkey, on the other hand, was established as a modern secular state.  While these two positions are clearly very different, they have each had the effect of relating national identity to religion.  This may explain, in part, the distinctive patterns that have emerged from these national samples when compared to the other nations in the study.

	
	Table 3.4b: Gender Differences in Religious World View by Nation – mean scores for females and males
	

	
	
	
	
	
	

	
	
	D
	PL
	GB
	CRO
	FIN
	ISR
	NL
	SW
	IRL
	TUR
	

	
	
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	

	
	
	1052:865
	460:328
	613:463
	661:400
	405:181
	456:377
	446:335
	436:316
	745:315
	385:516
	

	
	Chri./Isl./Juda.
	2.52; 2.46
	4.08; 3.99
	3.20; 2.88
	3.58; 3.52
	3.00; 2.81
	3.76; 3.65
	2.63; 2.38
	2.47; 2.39
	3.47; 3.55
	4.59; 4.55
	

	
	Immanentism
	3.04; 2.80
	3.59; 3.71
	3.30; 3.07
	3.72; 3.48
	2.91; 2.92
	3.56; 3.22
	2.65; 2.46
	2.65; 2.51
	3.58; 3.48
	3.25; 3.14
	

	
	Universalism
	3.72; 3.53
	3.83; 3.75
	3.38; 3.17
	3.73; 3.53
	3.13; 3.04
	3.19; 3.07
	3.47; 3.38
	3.30; 2.85
	3.42; 3.23
	3.08; 2.97
	

	
	Metatheism
	3.64; 3.44
	2.65; 2.81
	3.45; 3.19
	3.68; 3.64
	3.41; 3.23
	3.88; 3.72
	3.17; 2.94
	3.24; 2.98
	3.49; 3.40
	3.62; 3.64
	

	
	Pantheism
	2.95; 2.69
	2.28; 2.44
	3.38; 3.08
	3.89; 3.71
	3.29; 3.14
	3.69; 3.60
	2.56; 2.39
	2.88; 2.75
	3.67; 3.48
	4.33; 4.23
	

	
	Humanism
	2.81; 2.71
	3.53; 3.50
	3.13; 2.91
	3.99; 3.80
	2.91; 2.87
	3.09; 2.92
	2.63; 2.53
	2.62; 2.58
	3.47; 3.37
	4.42; 4.22
	

	
	Naturalism
	3.46; 3.50
	1.94; 2.15
	3.07; 3.13
	3.10; 3.08
	3.21; 3.43
	2.52; 2.60
	3.06; 3.38
	3.25; 3.39
	3.13; 3.15
	2.11; 2.19
	

	
	Cosmology
	2.98; 3.00
	1.53; 1.83
	2.83; 2.85
	2.95; 2.85
	3.42; 3.45
	2.46; 2.45
	2.86; 2.76
	3.28; 3.31
	2.93; 2.95
	2.77; 2.75
	

	
	Pragmatism
	4.26; 4.22
	1.51; 1.82
	3.77; 3.72
	4.09; 4.05
	4.03; 4.03
	3.58; 3.44
	4.17; 4.10
	4.13; 4.07
	3.98; 3.79
	2.87; 2.91
	

	
	Agnosticism
	3.28; 3.32
	2.45; 2.67
	3.26; 3.30
	2.69; 2.73
	3.59; 3.64
	2.54; 2.49
	3.40; 3.35
	3.11; 3.14
	3.10; 3.11
	1.55; 1.53
	

	
	Atheism
	2.11; 2.38
	3.29; 3.25
	2.08; 2.55
	1.79; 1.95
	2.10; 2.45
	1.55; 1.81
	2.51; 2.96
	2.47; 2.86
	1.89; 2.07
	1.24; 1.23
	

	
	Criticism
	2.30; 2.62
	3.46; 3.59
	2.37; 2.80
	1.80; 2.11
	2.23; 2.58
	1.71; 1.96
	2.53; 2.96
	2.38; 2.81
	2.15; 2.39
	1.26; 1.26
	

	
	Nihilism
	1.66; 1.83
	3.76; 3.58
	1.74; 2.06
	1.77; 1.90
	1.80; 2.21
	1.38; 1.66
	1.97; 2.19
	1.80; 2.07
	1.65; 2.01
	1.68; 1.62
	

	
	
	
	
	
	

	
	
	


2 Religion and society

2.1 What is the relationship between perceptions of religion in society and gender?

	
	Table 3.5.: Religion and Society by Gender 
	

	
	
	
	
	
	

	
	
	female
	Male
	Sign
	

	
	Religion and Modernity positive
	3.30
	3.14
	***
	

	
	Religion and Modernity negative
	2.61
	2.83
	***
	

	
	Pluralism positive
	3.57
	3.34
	***
	

	
	Multireligious
	3.19
	2.94
	***
	

	
	Interreligious
	2.79
	2.75
	n.s.
	

	
	Monoreligious
	2.48
	2.74
	***
	

	
	
	
	
	
	

	
	Legend: n.s.: not significant; ***: p < .001

5-point scale: answers mean 1=negative, 3=middle, 5=positive
	


Table 3.5 shows gender differences in religion and society concepts for males and females.  For females, mean scores ranged between 2.48 and 3.57, with three of the six mean scores (Pluralism positive, Religion and Modernity positive, and Multireligious) being above the mid-point, indicating middle to moderately positive response.  For the males, mean scores ranged between 2.74 and 3.34, with two of the six mean scores (Pluralism positive and Religion and Modernity positive) being above the mid-point, indicating a middle to moderately positive response.

T-test analyses indicated that there were significant differences between males and females on five of the religion and society concepts.  Females scored significantly higher than males on three of the six religion and society concepts: Pluralism positive, Religion and Modernity positive, and Multireligious.  Males scored significantly higher than females on two of the six religion and society concepts: Religion and Modernity negative and Monoreligious.  There were no significant differences between males and females on the Interreligious concept.

Females are significantly more likely than males to see religion in modern life as a positive influence on society.  Furthermore, they are more likely to endorse modern religious perspectives within society.  They embrace the idea that different religions may be of equal value.  Young females across Europe have a perspective in this regard that may be termed liberal and open toward religion.

While young males endorse these views, they may seem to be positive and open to pluralism in society.  However, when compared with the female respondents, it is shown that they score significantly higher on Religion and Modernity Negative and Monoreligious.  Young males are more likely to consider that religion has a negative influence on society.  Furthermore, they are more likely to see truth in their own religious position.  Young males may have difficulty reconciling their perceptions with modern European society.

2.2 What is the relationship between perceptions of religion in society, gender, and degree of secularisation?

	
	Table 3.6: Gender Differences in Religion and Society by Degree of Secularisation 
	

	
	
	
	
	
	

	
	
	Rel. 2. Gen.
	Sec. 1. Gen.
	Sec. 2. Gen.
	Rel. 1. Gen.
	

	
	
	f~m
	f~m
	f~m
	f~m
	

	
	
	(2258:1639)
	(1535:1026)
	(1080:805)
	(107:73)
	

	
	Rel/Mod pos
	>***
	>***
	>***
	>***
	

	
	Rel/Mod neg
	<*
	<***
	<***
	n.s.
	

	
	Pluralism pos
	>***
	>***
	>***
	>**
	

	
	Mulitreligious
	>***
	>***
	>***
	n.s.
	

	
	Interreligious
	n.s.
	>*
	n.s.
	n.s.
	

	
	Monoreligious
	<***
	<***
	<***
	n.s.
	

	
	
	
	
	
	

	
	Legend: <: mf<mm; >: mf>mm; n.s.: not significant; *: p < .05; **: p < .01; ***: p < .001 
	

	
	
	
	
	
	


Table 3.6 shows gender differences in religion and society concepts by degree of secularisation for the total sample.  Results indicated that for those religious in the second generation, there were significant differences between males and females on five of the six religion and society concepts, with females scoring significantly higher than males on Religion and Modernity positive, Pluralism positive, and Multireligious, and males scoring significantly higher than females on Religion and Modernity negative and Monoreligious.  There were no significant differences between males and females on the Interreligious concept.  Among the young males who are religious in the second generation, there is a tendency to support views critical of the religious situation in modern Europe.  They see religion and modernity as negative, although they are keen to promote the truth of their own religion.  By contrast the females consider religion to be positive, and they see religions as positive and equal within modern Europe.

For those secularised in the first generation, there were significant differences between males and females on all six of the religion and society concepts, with females scoring significantly higher than males on Religion and Modernity positive, Pluralism positive, Multireligious, and Interreligious, and males scoring significantly higher than females on Religion and Modernity negative and Monoreligious.  Here the young males present a residual affection for the religion that they have decided not to follow.  While they see religion as being negative, they cling to the truth claims of the religion that they do not wish to follow.  This may be the religion of their parents.

For those secularised in the second generation, there were significant differences between males and females on five of the six religion and society concepts, with females scoring significantly higher than males on Religion and Modernity positive, Pluralism positive, and Multireligious, and males scoring significantly higher than females on Religion and Modernity negative and Monoreligious.  There were no significant differences between males and females on the Interreligious concept.  Again, we see young males holding a significantly more negative view of religion. This group has formed religious attitudes based on the perception that religion is not relevant to their parents.  This finding shows that there may be a ‘cultural’ religiosity which continues to hold an influence on the secular populace.  The females in this group reject religiosity themselves, yet they see that religion has a positive influence in society.  They do not differentiate as to which religion benefits modern society; rather they feel that religion benefits society, rather than any specific religion.

For those religious in the first generation, there were significant differences between males and females on two of the six religion and society concepts, with females scoring significantly higher than males on Religion and Modernity positive and Pluralism positive.  There were no significant differences between males and females on the Religion and Modernity negative, Multireligious, Interreligious, and Monoreligious concepts.  These young people are striving to originate their own religious perspective.  Young females in the sample give greater support than males to the view that religion is beneficial to society.  Furthermore, they perceive the benefits of pluralism.  Perhaps they draw on ‘novel’ religious features offered in the plural context in order to originate their faith.

2.3 What is the relationship between perceptions of religion in society, gender, and nation?

	
	Table 3.7: Gender Differences in Religion and Society by Nation 
	

	
	
	
	
	
	

	
	
	D
	PL
	GB
	CRO
	FIN
	ISR
	NL
	SW
	IRL
	TUR
	

	
	
	f~m
	F~m
	f~m
	f~m
	f~m
	F~m
	f~m
	f~m
	f~m
	f~m
	

	
	
	1053:864
	460:328
	605:449
	661:399
	405:181
	438:355
	446:334
	432:312
	740:310
	385:516
	

	
	Rel/Mod pos
	>***
	n.s.
	>***
	>***
	>***
	>**
	>***
	>***
	>*
	n.s.
	

	
	Rel/Mod neg
	<***
	<***
	<***
	<***
	<***
	n.s.
	<***
	<***
	<**
	n.s.
	

	
	Pluralism pos
	>***
	n.s.
	>***
	n.s.
	>***
	>**
	>***
	>***
	>***
	n.s.
	

	
	Mulitreligious
	>***
	n.s.
	>***
	>**
	>***
	>***
	>***
	>***
	>***
	n.s.
	

	
	Interreligious
	n.s.
	n.s.
	n.s.
	n.s.
	>*
	>*
	n.s.
	n.s.
	n.s.
	n.s.
	

	
	Monoreligious
	<***
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	<***
	<***
	<***
	n.s.
	

	
	
	
	
	
	

	
	Legend: <: mf<mm; >: mf>mm; n.s.: not significant; *: p < .05; **: p < .01; ***: p < .001 
	


Table 3.7 shows gender differences in the religion and society concepts for each nation.  Results will be reported according to nation.

Germany (also The Netherlands, Sweden, Ireland): There were significant differences between males and females on five of the six religion and society concepts, with females scoring significantly higher than males on Religion and Modernity positive, Pluralism positive, and Multireligious, and with males scoring significantly higher than females on Religion and Modernity negative and Monoreligious.  There were no significant differences between males and females on the Interreligious concept.  Young females in Germany adopt a theologically and socially liberal perspective.  While they consider religion to be beneficial to society, they welcome the presence of a variety of religions within society, and feel that there is no essential conflict between these religions.  These are young people who are well adjusted to accept the social reality of modern western societies.  Young males in Germany consider that religion is detrimental to modern society.  Furthermore, and perhaps paradoxically, they feel that their own religion is the only genuine expression of the sacred.  This position held by the young males may represent a reaction against the religious reality of plural western societies.  While the young males may not be anti-religious, they may be reacting against the presence of ‘other’ religions in their social environment.

This pattern which emerges among the German sample also finds currency in the Netherlands Sweden, and Ireland samples.  Each of these reflects a country whose infrastructure and heritage represent a confident attachment to a church, whose recent governance has reflected a typically liberal agenda.  These nations may benefit from the recognition that young males may feel marginalised within their countries in reaction to religious plurality.

Poland: There were significant differences between males and females on one of the six religion and society concepts, with males scoring significantly higher than females on Religion and Modernity negative.  There were no significant differences between males and females on the Religion and Modernity positive, Pluralism positive, Multireligious, Interreligious, and Monoreligious concepts.  Poland represents a high degree of social and religious homogeneity.  When the population shares in a common religiosity, there is little variety in the responses of young Polish males and females.  The only difference relates to the relative hostility of young males to religion.  This is consistent with the theoretical expectations as formed in the Christian context.

Great Britain: There were significant differences between males and females on four of the six religion and society concepts, with females scoring significantly higher than males on Religion and Modernity positive, Pluralism positive, and Multireligious, and with males scoring significantly higher than females on Religion and Modernity negative.  There were no significant differences between males and females on the Interreligious and Monoreligious concepts.  Young females in Great Britain adopt a theologically and socially liberal perspective.  While they consider religion to be beneficial to society, they welcome the presence of a variety of religions within society, and feel that there is no essential conflict between these religions.  These are young people, well adjusted to accept the social reality of modern western societies.  Young males in Great Britain are hostile to religion in society.  This is consistent with the theoretical expectations as formed in the Christian context.  These findings are similar to those relating to Germany, the Netherlands, Sweden, and Ireland.  The reason for this similarity relates to the similar religious and social characteristics of these nations.

Croatia: There were significant differences between males and females on three of the six religion and society concepts, with females scoring significantly higher than males on Religion and Modernity positive and Multireligious, and males scoring significantly higher than females on Religion and Modernity negative.  There were no significant differences between males and females on the Pluralism positive, Interreligious, or Monoreligious concepts.  Females in Croatia welcome the role of religion, and the equality of religions.  Males see religion as negative in society.  Once more, the theoretical expectations are confirmed.
Finland: There were significant differences between males and females on five of the six religion and society concepts, with females scoring significantly higher than males on Religion and Modernity positive, Pluralism positive, Multireligious, and Interreligious, and males scoring significantly higher than females on Religion and Modernity negative.  There were no significant differences between males and females on the Monoreligious concept.  Young females in Finland adopt a theologically and socially liberal perspective.  While they consider religion to be beneficial to society, they welcome the presence of a variety of religions within society, and feel that there is no essential conflict between these religions.  Young females in Finland take religious diversity seriously enough to strive for true understanding as emerging from dialogue between faiths.  Young males in Finland are hostile to religion in society.  This is consistent with the theoretical expectations as formed in the Christian context.

Israel: There were significant differences between males and females on four of the six religion and society concepts, with females scoring significantly higher than males on Religion and Modernity positive, Pluralism positive, Multireligious, and Interreligious.  There were no significant differences between males and females on the Religion and Modernity negative and Monoreligious concepts.  Israel, as a nation created on the basis of religious identity, distinguishes itself within the current study as lacking the male hostility to religion that have generally been discovered.  The position of religion in modern Israel is considered equally important among both male and female participants.  Females in the sample are more likely to see religion as positive, and do so in a way which respects diversity and dialogue.
Turkey: There were no significant differences between males and females on any of the six religion and society concepts.  Turkey represents a high degree of social and religious homogeneity.  When the population shares in a common religiosity, there is little variety in the responses of young Turkish males and females.  Among this sample of young Muslims can be seen similar levels of support for the place of religion in society among males and females.
3 Institutionalised religion

3.1 What is the relationship between institutional religion and gender?

	
	Table 3.8.: Institutionalised Religion by Gender 
	

	
	
	
	
	
	

	
	
	female
	Male
	Sign
	

	
	Church positive macro
	3.06
	2.98
	***
	

	
	Church positive micro
	3.21
	3.19
	n.s.
	

	
	Church negative macro
	2.84
	2.99
	***
	

	
	Church negative micro
	2.85
	2.98
	***
	

	
	RE into religion
	2.00
	1.96
	n.s.
	

	
	RE for faith
	2.04
	2.02
	n.s.
	

	
	RE about religion
	2.70
	2.57
	***
	

	
	RE for Life
	2.52
	2.40
	***
	

	
	Societal RE
	2.66
	2.52
	***
	

	
	
	
	
	
	

	
	Legend: n.s.: not significant; ***: p < .001; Church: 5-point Likert-Scale; RE: 5-point Likert-Scale. In Turkey “church” was labeled by “Islam”, in Israel by “Jewish religion”
	


Table 3.8 shows gender differences in institutionalised religion concepts for males and females.  For females, mean scores for the four Church concepts ranged between 2.84 and 3.21, with two of the four mean scores (Church positive micro and Church positive macro) being above the mid-point, indicating a moderately positive response, and mean scores for the five RE concepts ranged between 2.00 and 2.70, with all of the five mean scores (RE about religion, Societal RE, RE for life, RE for faith, and RE into religion) being below the mid-point, indicating a negative to moderately negative response.  For the males, mean scores for the four Church concepts ranged between 2.98 and 3.19, with one of the four mean scores (Church positive micro) being above the mid-point, indicating a moderately positive response, and mean scores for the five RE concepts ranged between 1.96 and 2.57, with all of the five mean scores (RE about religion, Societal RE, RE for life, RE for faith, and RE into religion) being below the mid-point, indicating a negative to moderately negative response.

T-test analyses indicated that there were significant differences between males and females on three of the four Church concepts.  Females scored significantly higher than males on one of the Church concepts: Church positive macro, and males scored significantly higher than females on two of the Church concepts: Church negative macro and Church negative micro.  Females consider the role of church in society to be beneficial, whereas males see the church as negative in society and in their own lives.  There were no significant differences between males and females on the Church positive micro concept.  T-test analyses indicated that there were significant differences between males and females on three of the five RE concepts, with females scoring significantly higher than males on RE about religion, Societal RE, and RE for life.  There were no significant differences between males and females on the RE into religion and RE for faith concepts.  Females are significantly more likely to support all aspects of religious education under investigation.
3.2 What is the relationship between institutional religion, gender, and degree of secularisation?

	
	Table 3.9: Gender Differences in Institutionalised Religion by Degree of Secularisation 
	

	
	
	
	
	
	

	
	
	Rel. 2. Gen.
	Sec. 1. Gen.
	Sec. 2. Gen
	Rel. 1. Gen
	

	
	
	f~m
	f~m
	f~m
	f~m
	

	
	
	(2258:1639)
	(1538:1025)
	(1080:807)
	(107:73)
	

	
	Church positive macro
	n.s.
	>*
	>***
	>*
	

	
	Church positive micro
	n.s.
	n.s.
	>*
	n.s.
	

	
	Church negative macro
	n.s.
	<***
	<***
	n.s.
	

	
	Church negative micro
	n.s.
	<***
	<***
	n.s.
	

	
	RE into religion
	n.s.
	n.s.
	n.s.
	n.s.
	

	
	RE for faith
	n.s.
	n.s.
	n.s.
	n.s.
	

	
	RE about religion
	>***
	>***
	>***
	n.s.
	

	
	RE for Life
	>***
	>***
	>***
	n.s.
	

	
	Societal RE
	>***
	>***
	>***
	>*
	

	
	Legend: <: mf<mm; >: mf>mm; n.s.: not significant; *: p < .05; ***: p < .001; Church: 5-point Likert-Scale; RE: 3-point Likert-Scale. In Turkey “church” was labeled by “Islam”, in Israel by “Jewish religion”.
	


Table 3.9 shows gender differences in institutionalised religion concepts by degree of secularisation for the total sample.  Results indicated that for those religious in the second generation, there were significant differences between males and females on three of the nine institutionalised religion concepts, with females scoring significantly higher than males on RE about religion, RE for life, and Societal RE.  There were no significant differences between males and females on Church positive macro, Church positive micro, Church negative macro, Church negative micro, RE into religion, and RE for faith.  While there are no gender differences in this group relating to confessional faith-based attitudes, females record higher levels of support for socially- and knowledge-based perceptions of religious education.

For those secularised in the first generation, there were significant differences between males and females on six of the nine institutionalised religion concepts, with females scoring significantly higher than males on Church positive macro, RE about religion, RE for life, and Societal RE, and males scoring significantly higher than females on Church negative macro and Church negative micro.  There were no significant differences between males and females on Church positive micro, RE into religion, and RE for faith.  Males in this group display a typical hostility to religion.  Females record higher levels of support for socially- and knowledge-based perceptions of religious education.  Furthermore, females in this group are more likely to consider that the place of the church in society to be beneficial.

For those secularised in the second generation, there were significant differences between males and females on seven of the nine institutionalised religion concepts, with females scoring significantly higher than males on Church positive macro, Church positive micro, RE about religion, RE for life, and Societal RE, and males scoring significantly higher than females on Church negative macro and Church negative micro.  There were no significant differences between males and females on RE into religion and RE for faith. Males in this group display a typical hostility to religion.  Females record higher levels of support for socially- and knowledge-based perceptions of religious education.  Furthermore, females in this group are more likely to consider that the place of the church in society, and in their own lives to be beneficial.  This is a counter-intuitive discovery among a secular group.  Clearly the females in this category display less hostility to religion than the males.

For those religious in the first generation, there were significant differences between males and females on two of the nine institutionalised religion concepts, with females scoring significantly higher than males on Church positive macro and Societal RE.  There were no significant differences between males and females on Church positive micro, Church negative macro, Church negative micro, RE into religion, RE for faith, RE about religion, and RE for life.  The reason for a lack of variance may relate to the homogeneous self-description of this newly religious group.  While there are no differences between males and females in relation to personal religious outlooks, females score higher on two societal aspects of religion concerning religious education and the church.

3.3 What is the relationship between institutional religion, gender, and nation?

	
	Table 3.10: Gender Differences in Institutionalised Religion by Nation 
	

	
	
	
	
	
	

	
	
	D
	PL
	GB
	CRO
	FIN
	ISR
	NL
	SW
	IRL
	TUR
	

	
	
	f~m
	f~m
	F~m
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	

	
	
	1053:864
	460:328
	607:449
	661:398
	405:181
	441:359
	446:334
	431:311
	740:310
	385:516
	

	
	Church posmac
	>***
	n.s.
	>**
	>**
	>***
	n.s.
	>***
	n.s.
	n.s.
	n.s.
	

	
	Church posmic
	n.s.
	n.s.
	>*
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	

	
	Church negmac
	<***
	<***
	<***
	n.s.
	<***
	n.s.
	<***
	<***
	n.s.
	n.s.
	

	
	Church negmic
	<***
	n.s.
	<***
	n.s.
	<***
	n.s.
	<***
	<**
	n.s.
	n.s.
	

	
	RE into rel
	>*
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	n.s.
	

	
	RE for faith
	n.s.
	n.s.
	>*
	>*
	>**
	>*
	<**
	n.s.
	<*
	n.s.
	

	
	RE about rel
	>*
	>*
	>***
	>***
	n.s.
	>*
	>***
	>***
	n.s.
	n.s.
	

	
	RE for Life
	>***
	>*
	>***
	>***
	n.s.
	n.s.
	>***
	>***
	n.s.
	n.s.
	

	
	Societal RE
	>**
	>*
	>***
	>***
	>**
	>***
	>***
	>***
	>***
	n.s.
	

	
	Legend: <: mf<mm; >: mf>mm; n.s.: not significant; *: p < .05; **: p < .01; ***: p < .001; Church: 5-point Likert-Scale; RE: 3-point Likert-Scale. In Turkey “church” was labeled by “Islam”, in Israel by “Jewish religion”.
	


Table 3.10 shows gender differences in institutionalised religion concepts for each nation.  Results will be reported according to nation.

Germany: There were significant differences between males and females on seven of the nine institutionalised religion concepts, with females scoring significantly higher than males on Church positive macro, RE into religion, RE about religion, RE for life, and Societal RE, and with males scoring significantly higher than females on Church negative macro and Church negative micro.  There were no significant differences between males and females on the Church positive micro and RE for faith concepts.  Here the pattern of male hostility to the church in society, and in personal life, is maintained.  Similar to the findings reported above, this pattern is also shown in Great Britain, Finland, and Sweden.  Females are inclined to consider the church to be positive.  Their perceptions of religious education are that it should be an intellectual activity, yet an activity which will enable engagement with religion.

Poland: There were significant differences between males and females on four of the nine institutionalised religion concepts, with females scoring significantly higher than males on RE about religion, RE for life, and Societal RE, and with males scoring significantly higher than females on Church negative macro.  There were no significant differences between males and females on the Church positive macro, Church positive micro, Church negative micro, RE into religion, and RE for faith concepts.  The absence of the typical male hostility can be explained in terms of Poland’s homogeneity.  Even against this backdrop, the young males in Poland are more likely to see the role of the church as being negative in society.  While Poland is near universally Catholic, young females in the sample present a willingness to be educated about societal issues in religious education, rather than simply expecting educational nurture into the Catholic Church.

Great Britain: There were significant differences between males and females on eight of the nine institutionalised religion concepts, with females scoring significantly higher than males on Church positive macro, Church positive micro, RE for faith, RE about religion, RE for life, and Societal RE, and with males scoring significantly higher than females on Church negative macro and Church negative micro.  There were no significant differences between males and females on the RE into religion concepts.  Females among the British sample are more open to the role of the church in modern society.  Furthermore they are more open to the view that religious education has a legitimate educational role, rather than merely being a nurture tool.

Croatia: There were significant differences between males and females on five of the nine institutionalised religion concepts, with females scoring significantly higher than males on Church positive macro, RE for faith, RE about religion, RE for life, and Societal RE.  There were no significant differences between males and females on the Church positive micro, Church negative macro, Church negative micro, and RE into religion concepts.  Here there is no evidence of the male hostility to the church in the modern world.  This absence of hostility is unusual.  However, when contrasted with females in the sample, it can be seen that they embrace the church at a societal level, and they are more open to the view that religious education has a legitimate educational role, rather than merely being a nurture tool.

Finland: There were significant differences between males and females on five of the nine institutionalised religion concepts, with females scoring significantly higher than males on Church positive macro, RE for faith, and Societal RE, and males scoring significantly higher than females on Church negative macro and Church negative micro.  There were no significant differences between males and females on the Church positive micro, RE into religion, RE about religion, and RE for life concepts.  Females in the Finnish sample see the church as a positive influence on society.  To that end, they see the desirable outcomes of religious education as being to bring students into faith, and to help students to understand society.

Israel: There were significant differences between males and females on three of the nine institutionalised religion concepts, with females scoring significantly higher than males on RE for faith, RE about religion, and Societal RE.  There were no significant differences between males and females on the Church positive macro, Church positive micro, Church negative macro, Church negative micro, RE into religion, and RE for life concepts.  Once more Israel does not generate significant gender differences relating to the role of Judaism in modern life.  The religious identity, and relative homogeneity, of the sample help to explain this difference.  Females are more likely than males to support the religious nurture role of religious education, and to appreciate the societal contribution which can be made by religious education.

Netherlands: There were significant differences between males and females on seven of the nine institutionalised religion concepts, with females scoring significantly higher than males on Church positive macro, RE about religion, RE for life, and Societal RE, and males scoring significantly higher than females on Church negative macro, Church negative micro, and RE for faith.  There were no significant differences between males and females on the Church positive micro and RE into religion concepts.  While the male respondents display the typical hostility to religion as found in Germany, Great Britain, Finland, and Sweden, they also record a more positive response to religious education as being concerned with nurture into faith.  While this may seem to be unusual, this may be seen as an expression of cultural egocentrism which was established earlier as being a tough-minded, masculine characteristic.  Females in this sample favour religious education as being a social and educational activity, rather than being concerned with confessional outcomes.

Sweden: There were significant differences between males and females on five of the nine institutionalised religion concepts, with females scoring significantly higher than males on RE about religion, RE for life, and Societal RE, and males scoring significantly higher than females on Church negative macro and Church negative micro.  There were no significant differences between males and females on the Church positive macro, Church positive micro, RE into religion, and RE for faith concepts.  Females in the Swedish sample perceive religious education as an intellectual activity, yet an activity which will enable engagement with religion.

Ireland: There were significant differences between males and females on two of the nine institutionalised religion concepts, with females scoring significantly higher than males on Societal RE, and males scoring significantly higher than females on RE for faith.  There were no significant differences between males and females on the Church positive macro, Church positive micro, Church negative macro, Church negative micro, RE into religion, RE about religion, and RE for life concepts.  Males in the Irish sample are not hostile to religion in society.  They show a commitment to religious education as nurture into the Christian faith.  This shows a commitment to conservative religious social attitudes which contrasts with the position outlined by the females in the sample.  They consider religious education as being legitimately concerned with understanding societal issues.

Turkey: There were no significant differences between males and females on any of the nine institutionalised religion concepts.  This may result from the religious and social homogeneity among the Turkish sample.  Once more it is theoretically interesting that males do not display any negativity to religion when compared with the females in the sample.

4 Religious experience

4.1 What is the relationship between religious experience and gender?

	
	Table 3.11.: Religious Experience by Gender 
	

	
	
	
	
	
	

	
	
	female
	male
	Sign
	

	
	Authentic
	2.55
	2.41
	***
	

	
	Desirable
	2.28
	2.17
	***
	

	
	Experienced
	1.89
	1.87
	n.s.
	

	
	
	
	
	
	

	
	Legend: n.s.: not significant; ***: p < .001; 3-point Likert-Scale: answers mean 1=negative, 2=middle, 3=positive
	


Table 3.11 shows gender differences in religious experience concepts for males and females.  For females, mean scores for the religious experience concepts ranged between 1.89 and 2.55, with two of the three mean scores (Authentic and Desirable) being above the mid-point, indicating a positive response.  For the males, mean scores for the religious experience concepts ranged between 1.87 and 2.41, with two of the three mean scores (Authentic and Desirable) being above the mid-point, indicating a positive response.

T-test analyses indicated that there were significant differences between males and females on two of the three religious experience concepts, with females scoring significantly higher than males on the Authentic and Desirable concepts.  There were no significant differences between males and females on the Experienced concept.  It can be seen that in the total sample, perceptions relating to the authenticity and desirability of religious experiences are more favourable among females.  Despite the fact that females are more open to religious experience, this does not translate into a significantly higher frequency of reported religious experience among females.  It may be the case that the divine does not discriminate when inviting young people to participate in the ultimate reality.

4.2 What is the relationship between religious experience, gender, and degree of secularisation?

	
	Table 3.12: Gender Differences in Religious Experience by Degree of Secularisation 
	

	
	
	
	
	
	

	
	
	Rel. 2. Gen.
	Sec. 1. Gen.
	Sec. 2. Gen
	Rel. 1. Gen
	

	
	
	f~m
	f~m
	f~m
	f~m
	

	
	
	(2218:1617)
	(1514:1019)
	(1076:795)
	(106:73)
	

	
	Authentic
	>***
	>***
	>***
	>***
	

	
	Desirable
	>***
	>***
	>***
	>*
	

	
	Experienced
	n.s.
	n.s.
	n.s.
	n.s.
	

	
	
	
	
	
	

	
	Legend: <: mf<mm; >: mf>mm; n.s.: not significant; *: p < .05; ***: p < .001; 3-point Likert-Scale
	


Table 3.12 shows gender differences in religious experience concepts by degree of secularisation for the total sample.  Results indicated that for those religious in each of the groups, there were significant differences between males and females on two of the three religious experience concepts, with females scoring significantly higher than males on Authentic and Desirable.  There were no significant differences between males and females on the Experienced concept.  These conclusions mirror the earlier findings that females are more open to the authenticity and desirability of religious experiences than males, but this does not translate into a greater frequency of religious experiences, regardless of the secularisation group to which the respondents belong.

4.3 What is the relationship between religious experience, gender, and nation?

	
	Table 3.13: Gender Differences in Religious Experience by Nation 
	

	
	
	
	
	
	

	
	
	D
	PL
	GB
	CRO
	FIN
	ISR
	NL
	SW
	IRL
	TUR
	

	
	
	f~m
	f~m
	F~m
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	f~m
	

	
	
	1051:864
	460:328
	589:432
	658:398
	402:178
	442:351
	446:335
	432:307
	704:298
	369:498
	

	
	Authentic
	>***
	>***
	>***
	>***
	>***
	n.s.
	>***
	>***
	>***
	n.s.
	

	
	Desirable
	>***
	>***
	>***
	>***
	n.s.
	>*
	>***
	n.s.
	>*
	n.s.
	

	
	Experienced
	>*
	n.s.
	n.s.
	>*
	n.s.
	n.s.
	>*
	n.s.
	n.s.
	n.s.
	

	
	
	
	
	
	

	
	Legend: <: mf<mm; >: mf>mm; n.s.: not significant; *: p < .05; ***: p < .001; 3-point Likert-Scale
	


Table 3.13 shows gender differences in religious experience concepts for each nation.

Germany, Croatia, and The Netherlands: There were significant differences between males and females on all three of the religious experience concepts, with females scoring significantly higher than males on Authentic, Desirable, and Experienced.  This pattern whereby females perceive religious experiences as authentic and desirable, and report having had a religious experience more frequently than males occurs in Germany, Croatia, and The Netherlands.  In each of these cases, the gender differences in reported religious experiences are relatively weak.

Poland, Great Britain, and Ireland: There were significant differences between males and females on two of the three religious experience concepts, with females scoring significantly higher than males on Authentic and Desirable.  There were no significant differences between males and females on the Experienced concept.  Females are more open to the authenticity and desirability of religious experiences than males, but this does not translate into a greater frequency of religious experiences.  This is theoretically reasonable.

Finland and Sweden: There were significant differences between males and females on one of the three religious experience concepts, with females scoring significantly higher than males on Authentic.  There were no significant differences between males and females on the Desirable and Experienced concepts.  Here it is shown that the greater perception of authenticity of religious experience among females does not translate into an increased desire for a religious experience, nor to an increased incidence of religious experience.

Israel: There were significant differences between males and females on one of the three religious experience concepts, with females scoring significantly higher than males on Desirable.  There were no significant differences between males and females on the Authentic and Experienced concepts.  It is unusual that the females in the sample do not show higher levels of acceptance of the genuine nature of religious experiences, yet they have an increased desire to have a religious experience when compared with the young males in Israel.

Turkey: There were no significant differences between males and females on any of the three institutionalised religion concepts (Authentic, Desirable, and Experienced).  Once more there is an absence of gender differences among the Turkish young people.  The homogeneity of the Turkish sample extends to the experiential dimension of religion.

Discussion

The aim of the present chapter was to examine if gender differences were present among indicators of religiosity across ten national samples.  Of these samples, eight were at least nominally Christian samples, one Jewish and one Muslim.  To operationalise this research, twelve research questions were posited under the four broad research areas of religiosity: 1) religious world view; 2) religion and society; 3) institutionalised religion; and 4) religious experience.  Within these four themes, there were three levels of analysis: 1) gender (male or female); 2) degree of secularisation (those religious in the first generation, those religious in the second generation, those secularised in the first generation, or those secularised in the second generation); and 3) nation (the ten countries involved in the study).

1 Religious world view:

Table 3.14a: Distribution of gender differences for each nation by 13 religious world view concepts

	
	D
	PL
	GB
	CRO
	FIN
	ISR
	NL
	SW
	IRL
	TUR

	Chri./Isl./Juda.
	
	
	♀
	
	♀
	
	♀
	
	
	

	Immanentism
	♀
	
	♀
	♀
	
	♀
	♀
	
	♀
	

	Universalism
	♀
	
	♀
	♀
	
	
	
	♀
	♀
	

	Metatheism
	♂
	♂
	♀
	
	♀
	♀
	♀
	♀
	
	

	Pantheism
	♂
	♀
	♀
	♀
	
	
	♀
	
	♀
	

	Humanism
	♀
	
	♀
	♀
	
	♀
	
	
	♀
	♀

	Naturalism
	
	♂
	
	
	♂
	
	♂
	♂
	
	

	Cosmology
	
	♂
	
	♀
	
	
	
	
	
	

	Pragmatism
	
	♂
	
	
	
	♀
	
	
	♀
	

	Agnosticism (-)
	
	♂
	
	
	
	
	
	
	
	

	Atheism (-)
	♂
	♂
	♂
	♂
	♂
	♂
	♂
	♂
	♂
	

	Criticism (-)
	♂
	♂
	♂
	♂
	♂
	♂
	♂
	♂
	♂
	

	Nihilism (-)
	♂
	♂
	♂
	♂
	♂
	♂
	♂
	♂
	♂
	

	Males sig higher
	2
	4
	0
	0
	1
	0
	1
	1
	0
	0

	Females sig higher
	6
	5
	9
	8
	5
	7
	7
	5
	8
	1

	No sig diffs
	5
	4
	4
	5
	7
	6
	5
	7
	5
	12

	
	
	
	
	
	
	
	
	
	
	


(-) indicates concepts negatively weighted towards church, and which have been reverse coded in the final totals; ♀ indicates females scoring significantly higher than males; ♂ indicates males scoring significantly higher than females
1.1 What is the relationship between religious world view and gender?

In line with theoretical expectations, there were substantial gender differences in response to religious world views.  Females showed a more positive response across the world views that are supportive of religion.  Males tended to score higher on those elements that are hostile to religion.  This confirmed one of the key theoretical expectations at the outset of the study, namely that females are fundamentally more favourable toward religion than males.

1.2 What is the relationship between religious world view, gender, and degree of secularisation?

The expected pattern of gender differences was maintained when the sample was examined in terms of level of secularisation.  The category of young people who exhibited the least difference in terms of gender was that representing those who are religious in the first generation.  These are young people who, without parental example, have accepted religion.  Here, young males adopted perspectives more hostile to traditional expressions of religiosity.

1.3 What is the relationship between religious world view, gender, and nation?

Across the national samples, there was a persistent conclusion that, consistent with expectations, males generally adopted a more hostile perspective toward religion than females.  In nine of the ten nations the males showed significantly higher support for Atheism, Criticism, and Nihilism.  The country which did not support this pattern was Turkey, the religious homogeneity in this sample being such that no significant differences were generated.

1.4 Reflection

There are issues for those with a practical or professional interest in the nurture of religion among young people through adolescence into young adulthood.  Males are shown to have a greater tolerance toward, and interest in the religious elements, which they can identify as being their personal, cultural, and national inheritance.  In a rapidly changing context of globalisation and population movement, young males need to feel secure in their own religious heritage in order that they can see relevance for religion in the modern world.

A wide variety of religious expressions received support from both males and females in the sample.  Failure to accommodate preferences for different expressions of religiosity may disengage young people from religion during adolescence when they are experimenting with an adult identity.  Those concerned with the religious nurture of young people need to recognise the various ways in which they may meet the needs of the young people to whom they minister.  This will help them to educate, nurture, and support these young people.  Churches and other religious groups should reflect on the range of their provision, and understand how, with theological integrity, they can try to work from a variety of perspectives.

2 Religion and society:

Table 3.14b: Distribution of gender differences for each nation by 6 religion and society concepts

	
	D
	PL
	GB
	CRO
	FIN
	ISR
	NL
	SW
	IRL
	TUR

	Rel/Mod pos
	♀
	
	♀
	♀
	♀
	♀
	♀
	♀
	♀
	

	Rel/Mod neg (-)
	♂
	♂
	♂
	♂
	♂
	
	♂
	♂
	♂
	

	Pluralism pos
	♀
	
	♀
	
	♀
	♀
	♀
	♀
	♀
	

	Mulitreligious
	♀
	
	♀
	♀
	♀
	♀
	♀
	♀
	♀
	

	Interreligious
	
	
	
	
	♀
	♀
	
	
	
	

	Monoreligious
	♂
	
	
	
	
	
	♂
	♂
	♂
	

	Males sig higher
	1
	0
	0
	0
	0
	0
	1
	1
	1
	0

	Females sig higher
	4
	1
	4
	3
	5
	4
	4
	4
	4
	0

	No sig diffs
	1
	5
	2
	3
	1
	2
	1
	1
	1
	6

	
	
	
	
	
	
	
	
	
	
	


(-) indicates concepts negatively weighted towards church, and which have been reverse coded in the final totals; ♀ indicates females scoring significantly higher than males; ♂ indicates males scoring significantly higher than females
2.1 What is the relationship between perceptions of religion in society and gender?

In line with theoretical expectations, there were substantial gender differences with regard to religion and society.  Females were more inclined to see religion as being positive in modern society, and males were more inclined to see religion as being negative in modern society.  Furthermore, females were more likely to see plural and multifaith expressions of religion as being positive, while males were more likely to support the view that their own religion is valuable to the exclusion of other religions.  These findings conformed to theoretically driven expectations.

2.2 What is the relationship between perceptions of religion in society, gender, and degree of secularisation?

The expected pattern of gender differences was maintained when the sample was examined in terms of level of secularisation.  The established pattern is least obvious among the first generation religious group.  This group has originated its own religious commitment, aside from parental example, and is more homogeneous in terms of its outlook toward religion in society.  It is reasonable to assume that those young people who have arrived at their own genuine commitment to a religion are likely to see religion as being broadly beneficial to society.

2.3 What is the relationship between perceptions of religion in society, gender, and nation?

The expected pattern was maintained when the data were analysed by nation.  Generally, females were more inclined to see the role of religion as being positive in society, while males were more inclined to see religion as being negative in modern society.  These trends were less apparent in the more religiously homogeneous societies of Poland (Catholic), Israel (Jewish), and Turkey (Muslim).

2.4 Reflection

There are issues for those with a practical or professional interest in the nurture of religion among young people through adolescence into young adulthood.  Males are shown to have a greater hostility to the role of religion in modern society.  Yet, paradoxically, they are more likely to see their religion as being ‘true’.  The challenge for the religious institutions in society is to enable young males to see the link between their religion, and religion in modern society.

A challenge for practical theologians is to understand more fully the issues present in homogenous religious societies.  Future research may employ a qualitative element to try to uncover differences in these areas.

3 Institutionalised religion:

Table 3.14c: Distribution of gender differences for each nation by 9 institutionalised religion concepts

	
	D
	PL
	GB
	CRO
	FIN
	ISR
	NL
	SW
	IRL
	TUR

	Church posmac
	♀
	
	♀
	♀
	♀
	
	♀
	
	
	

	Church posmic
	
	
	♀
	
	
	
	
	
	
	

	Church negmac (-)
	♂
	♂
	♂
	
	♂
	
	♂
	♂
	
	

	Church negmic (-)
	♂
	
	♂
	
	♂
	
	♂
	♂
	
	

	RE into rel
	♀
	
	
	
	
	
	
	
	
	

	RE for faith
	
	
	♀
	♀
	♀
	♀
	♂
	
	♂
	

	RE about rel
	♀
	♀
	♀
	♀
	
	♀
	♀
	♀
	
	

	RE for Life
	♀
	♀
	♀
	♀
	
	
	♀
	♀
	
	

	Societal RE
	♀
	♀
	♀
	♀
	♀
	♀
	♀
	♀
	♀
	

	Males sig higher
	0
	0
	0
	0
	0
	0
	1
	0
	1
	0

	Females sig higher
	7
	4
	8
	5
	5
	3
	6
	5
	2
	0

	No sig diffs
	2
	5
	1
	4
	4
	6
	2
	4
	7
	9

	
	
	
	
	
	
	
	
	
	
	


(-) indicates concepts negatively weighted towards church, and which have been reverse coded in the final totals; ♀ indicates females scoring significantly higher than males; ♂ indicates males scoring significantly higher than females
3.1 What is the relationship between institutionalised religion and gender?

In line with theoretical expectations, the predicted pattern of male hostility toward religion, and female support for religion is maintained when examining institutionalised religion.  Males generally see religious institutions as being negative, and females are more supportive of all models of religious education.

3.2 What is the relationship between institutionalised religion, gender, and degree of secularisation?

The expected pattern remains; however, it is less clearly shown with regard to degree of socialisation.  The most homogeneous group once more is the first generation religious.  Those young people who have chosen to become religious are similar with regard to their perception of institutionalised religion.  Among the other groups, females are generally more favourable toward the impersonal expressions of religion in society.  Again, the data demonstrate a profile of females supporting the role of ‘religion’ rather than their own religion, or any personal attachment that they have to it.

3.3 What is the relationship between institutionalised religion, gender and nation?

Once more the pattern is maintained whereby females support institutionalised religion.  Across most of the samples, females consider the role of the church to be positive in the macro level, while there is a less clear trend in the micro context.  Males tend to hold the view that the role of the church is largely negative in both the macro and the micro context.  These trends are less apparent in the more religiously homogeneous societies.  In addition, Israel and Turkey have generated findings that do not fit with theoretical expectations.

3.4 Reflection

There are issues for those concerned with engaging young people in society.  Educationalists, politicians, and religious ministers may have an interest in discerning the way in which young people understand the role of religion in society.  Females are inclined to see the presence of an institutionalised religion as being positive.  They do not necessarily see that religion is good for them in the micro sphere, but they are able to see religion as being socially beneficial.

The national profiles were again different with regard to Turkey and Israel.  These data cause a potential problem with interpretation.  It is clear that the religious context and culture is different in these nations.  We may expect that young Muslims and Jews would hold different perceptions about the role of institutional religion from the young Christians who predominantly characterise the other national samples.  However, rather than being a difference brought about by religious creed, it may be the case that these religiously homogeneous societies are so standardised in the way in which young people are nurtured into religion that they do not experience the variety in the predictor variables that this research method pre-supposes.  A third, and methodologically more challenging, issue relates to the way that the questions were asked in Israel and Turkey.  Across the seven national samples deemed to share a ‘common’ Christian heritage, whether Catholic or Protestant, the questions in this section focussed on the role of the church as an institution of religion.  Within the Turkish and Israeli sample, the questions addressed Islam and Judaism respectively.  It may be the case that young people in these national samples reacted very differently to considering their religion as an institution, and considering one element of their religion as was done in the other samples.  Indeed, in the eight ‘Christian’ nations, a different pattern may have emerged if the questions had focussed on Christianity rather than the church.  The two terms are not interchangeable, yet, there is the implication that they are interchangeable across national and cultural contexts.

4 Religious experience:

Table 3.14d: Distribution of gender differences for each nation by 3 religious experience concepts

	
	D
	PL
	GB
	CRO
	FIN
	ISR
	NL
	SW
	IRL
	TUR

	Authentic
	♀
	♀
	♀
	♀
	♀
	
	♀
	♀
	♀
	

	Desirable
	♀
	♀
	♀
	♀
	
	♀
	♀
	
	♀
	

	Experienced
	♀
	
	
	♀
	
	
	♀
	
	
	

	Males sig higher
	0
	0
	0
	0
	0
	0
	0
	0
	0
	0

	Females sig higher
	3
	2
	2
	3
	1
	1
	3
	1
	2
	0

	No sig diffs
	0
	1
	1
	0
	2
	2
	0
	2
	1
	3

	
	
	
	
	
	
	
	
	
	
	


♀ indicates females scoring significantly higher than males; ♂ indicates males scoring significantly higher than females
4.1 What is the relationship between religious experience and gender?

In line with theoretical expectations, females showed a significantly higher belief in the authenticity of religious experience than males; in turn, they displayed a greater desire to undergo a religious experience.  This increased openness to religious experience did not translate itself into an increased likelihood of having undergone a religious experience among the females.

4.2 What is the relationship between religious experience, gender, and degree of secularisation?

Degree of secularisation did not impact on the pattern of gender differences with regard to religious experience.  Females showed a significantly higher belief in the authenticity of religious experience, and a higher level of desire to undergo a religious experience than males.

4.3 What is the relationship between religious experience, gender, and nation?

Among the national samples, females were again more favourable toward the reality and desirability of religious experiences.  The perception of having undergone a religious experience is shown to be significantly predicted by gender in three of the national samples.  Once more Israel and Turkey provide the findings which deviate most clearly from theoretical expectations.

4.4 Reflection

Experience of the sacred is one of the factors that can influence a personal religious commitment.  It may defy scientific enquiry, and it may be beyond the ability of the individual to describe.  Religious professionals should treat religious experience as an authentic and empowering phenomenon which many young people believe is objectively real and desirable.

While gender predicts the perception of religious experience as desirable, it does not impact on the likelihood of undergoing a religious experience.  While perceptions of religious experience may be socially or psychologically conditioned, hence the relationship with gender, actual religious experience may be authentic, hence the lack of apparent patterns.

Young people in the modern world need to be able to understand that not all of their experiences, values, attitudes, and relationships can be expressed in terms of scientific certainty.  Those involved in the nurture of young people should help them to explore their full potential across a range of spheres.  Spiritual growth is the key complement to intellectual growth.

Table 3.14e: Distribution of gender differences for each nation by 31religious concepts

	
	D
	PL
	GB
	CRO
	FIN
	ISR
	NL
	SW
	IRL
	TUR

	Males sig higher
	3
	4
	0
	0
	1
	0
	3
	2
	2
	0

	Females sig higher
	20
	12
	23
	19
	16
	15
	20
	15
	15
	1

	No sig diffs
	8
	15
	8
	12
	14
	16
	8
	14
	14
	30

	
	
	
	
	
	
	
	
	
	
	


♀ indicates females scoring significantly higher than males; ♂ indicates males scoring significantly higher than females
In conclusion, this international study has given clear support to the established view that females are more religious than males across a range of measures of religiosity within a number of Christian contexts (Beit-Hallahmi and Argyle, 1997; Francis, 1997).  The findings have not been so clearly extended to the Jewish and Muslim samples in the current data gathered from Israel and Turkey, and therefore support the findings of Loewenthal, MacLeod, and Cinnirella (2002), and they cast strong doubt on the generality of the view that woman are more religious than are men.  Further research would usefully explore these religious groups to try to address more clearly what theories may underpin the data gathered in these contexts.
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