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Why do some American women hold gender traditionalist attitudes?  While 

socialization to traditional religions, cultural norms, and political ideologies, along with a 

lack of exposure to feminist ideas explain why some women advocate for distinct gender 

roles, this paper also ponders the reasons women might rationally choose to embrace 

traditional gender roles. Analyses were performed on a women-only sample using the 

2017 Baylor Religion Survey (BRS).   Results indicate that while a lack of education, 

affiliation with the Republican Party, and frequency of church attendance are crucial 

predictors of gender traditionalism among women, individual beliefs about one’s moral 

worth and moral authority play a decisive role. Specifically, women who lack personal 

dignity and believe in a judgmental God are more likely to be gender traditionalists.    

This suggests that gender traditionalism may be a rational response for modern women 

who feel a lack of a moral worth within an unsupportive cosmos.  
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CHAPTER ONE 

Introduction 

What appears to drive research on gender ideology is the aim to understand the 

reasons behind holding gender traditionalist views in the 21st century, especially for 

women, who appear to act contrary to their best interests when viewed from a feminist 

standpoint. Who are the women who still believe in separate spheres for men and 

women? Given that as time progresses the paradox only seems to increase – as do the 

numbers of those in conservative religions (Burke & Hudec, 2015) – gender 

traditionalism, especially when religiously motivated, continues to provide fertile ground 

for sociological exploration.  This study contributes to the literature by controlling for 

social factors commonly associated with cultural conservatism to test the effects of 

measures of self-worth (purpose, dignity, and sense of control) along with God images on 

gender beliefs.   Women, I propose, do not hold their views on gender due to 

socialization alone, but appear to also accept gender essentialism in accordance to their 

emotional and spiritual needs. 

I use data from the 2017 Baylor Religion Survey to examine predictors of gender 

traditionalism among women.  An important implication from this study is that a 

woman’s lack of dignity along with her belief that God judges moral weakness both 

strongly correlate with gender traditionalist attitudes.  In sum, a woman’s beliefs about 

herself and her God are important aspects of gender traditionalism, regardless of her 

education, religious affiliation, and political allegiances.   
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CHAPTER TWO 

Literature Review 

Who are gender traditionalist women? How do they make sense of maintaining a 

traditionalist gender ideology in a feminist age? A multitude of literature gives insights 

useful for answering these questions, yet also inspires new ones.   

Social Effects 

A key characteristic of gender traditionalism is its focus on distinct roles for men 

and women which are deemed inherent and immutable; an ideology that is sometimes 

termed “gender essentialism” (Crompton & Lyonette, 2005). During recent decades, 

attitudes regarding gender ideology have increasingly shifted toward more egalitarian 

notions about gender roles (Thornton, Alwin, & Camburn, 1983; Vespa, 2009) along with 

a decreasing gap between men and women’s gender-typed family activities (Bianchi et 

al., 2012). 

Some clear and consistent social factors are related to gender traditionalism.   

One’s cohort appears crucial in determining gender ideas with older women tending to 

hold more traditionalist notions than younger ones (Thornton, Alwin, & Camburn, 1983; 

Read, 2003).  Urbanity also appears to matter. Sherkat (2000) found that women growing 

up in rural areas have higher odds of becoming and remaining a housewife, a role that 

may be related to gender traditionalism.  Other scholars stress the importance of racial 

differences when it comes to gender attitudes (Kane 2000). However, data on minority 

groups is scarce leaving African Americans often as the only minority group for 
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comparison. While Vespa (2009) finds that, overall, blacks tend to be more egalitarian 

than whites, Hill (2002) shows that this trend may be influenced by other factors like 

education. 

Indeed, it is the liberalizing influence of education that is evident throughout the 

literature on gender ideology.  Higher education is commonly associated with less 

traditionalist gender role attitudes (Myers & Booth, 2002; Read, 2003). Cunningham et 

al. (2005) maintain that a gender egalitarian attitude leads individuals to spend more time 

in school and living independently, and that this connection only applies during the early 

years of young adulthood. Other researchers show how marital status and employment 

interacts among women (Tallichet & Willits, 1986) or that it is really motherhood in 

connection with full-time employment that leads to less traditionalist attitudes among 

women (Zhou, 2017).   In contrast, those who withdraw from the labor force upon 

childbirth tend to become more traditional (Zhou, 2017). 

Religion is sometimes seen as a force that oppresses women, leading to a clash 

between feminist ideas and religious views of gender (Griffith, 1997). Burke (2012) 

points out that gender traditionalist attitudes are more prevalent among some Catholics, 

conservative Protestants, Orthodox Jews, Mormons, and Muslims because these groups 

acknowledge a gender hierarchy, designating men as leaders and women as followers. 

Moore and Vanneman (2003) additionally find that the proportion of religious 

fundamentalists in a state is connected with conservative gender attitudes, even when 

accounting for other religious factors.   Some religious conservatives go even further and 

ascribe certain character features to each gender such as seeing men as more rational 

(Bartkowski, 1997; Bartkowski, 2000; Bartkowski, 2001), more prone to exert leadership 
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skills (Burke 2012), or spiritually weaker and thus in need of the opportunity to practice 

spiritual leadership (Beaman, 2001; Manning, 1999). 

Especially among American Evangelicals, Gallagher and Smith (1999) note the 

ubiquity of the idea of male “headship,” a theological argument which designates men as 

the final decision makers in all matters.  While the reality of everyday life often upends 

the ability for males to hold total control, Gallagher and Smith (1999) find that many 

Evangelicals nevertheless employ the language of male headship. 

In addition to the dissonance between gender beliefs and their manifestation in 

daily life (see also Ammerman, 1987; Denton, 2004), several authors point to different 

interpretations of gender roles within the same religious tradition.  For instance, Peek, 

Lowe, and Williams (1991) found in their study of fundamentalist men and women that 

sexist attitudes were associated with different religious causes among each gender. While 

for men religious affiliation seemed to be the driving cause toward holding sexist views, 

for women individual fundamentalist beliefs carried more predictive power. A more 

recent study obtained similar results: for conservative Protestant men denominational 

affiliation was a strong predictor of gender traditionalism, but for women it was being 

theologically conservative (Bartkowski & Hempel, 2009). Theological conservatism, in 

this study, was associated with factors that seem to set conservative Protestant doctrine 

apart, namely, a more literalist interpretation of the Bible, belief in human sinfulness, and 

accepting Jesus Christ as the way to achieve salvation.  Measures of religious tradition, 

biblical literalism, and religious service attendance have, indeed, been shown to be 

crucial predictors of gender ideology (see Bartkowski & Xu, 2010; Read, 2003; Thornton 

et al., 1983). 
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In sum, there are clear social determinants of gender traditionalism. Education, 

age, urbanity, and religious affiliation are all strong predictors of gender attitudes. This 

suggests that one’s socialization and social location are the key determinants of one’s 

understanding of gender.   Still, there exists variation within these group characteristics.  I 

seek to better understand why women differ in their gender ideologies given common 

social, economic, religious, and cultural background. 

Traditionalism as a Choice 

Researchers often point out the big question pertaining especially to women who 

choose gender traditionalist roles: why (see Ozorak, 1996)?   Previous research suggests 

that there may, indeed, be two sides to the issue.  For instance, the framework of 

Bolzendahl and Myers (2004) differentiates between “exposure-based” and “interest-

based” explanations for holding a certain gender ideology.  These terms illustrate that 

gender role ideology may be embedded in culture to the extent that individuals are not 

actively pondering alternatives (exposure-based explanations), or because certain ideas 

and concepts appeal for individual reasons (interest-based explanations).   Interest-based 

explanations assume that gender ideology is partially a choice, in that the individual will 

“choose” to accept ideas if they fit with one’s needs. 

Hochschild’s (1989) work in The Second Shift, an in-depth study of the “who-

does-what” in terms of housework and childcare among married couples, provides 

examples of gender ideology interpretation and re-framing according to a woman’s 

circumstances and, therefore, gives insights regarding the personal motivations for 

holding gender traditionalist views.  A focus on prescribed gender roles appears to 

provide some form of emotional relief for some women, such as an alleviation from 
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anxiety about one’s role in life (Davidman, 1991).   Because gender traditionalism holds 

men accountable to providing for and leading the family, gender subservience can appeal 

to women who desire the economic security of marriage (Bartkowski, 1997; Brasher, 

1998; Gallagher & Smith, 1999; Griffith, 1997).  Furthermore, gender traditionalist 

women tend to feel a sense of moral reassurance (Soutar, 2010; Yadgar, 2006; Zebiri, 

2008), to the extent that they understand feminism as advocating selfishness and 

individualism when inter-dependence between spouses ought to be stressed (Gallagher, 

2004).   Gender traditionalism also places social value on traditionally feminine tasks and 

characteristics (Griffith, 1997). 

These findings suggest that gender traditionalism can console and compensate 

women who feel they fall short of modern feminist ideals of individual empowerment 

and fear the eroding of cultural norms due to secularization.  Consequently, subservient 

gender roles provide a means to morally accept the reality of gender inequality and avoid 

the cognitive dissonance of upending established theological beliefs. 

Cultural socialization by itself is a potent predictor of gender attitudes, but the 

literature also suggests that some women see a benefit in adopting an anti-feminist 

ideology.  Modern life offers a wide variety of cultural scripts within which women seek 

out a certain gender identity.   When navigating gender roles, women are influenced by 

the dominant ideology of their group affiliations, but also by their individual dispositions 

and needs.   

This is evident in the variety of gender views that exist within conservative 

religious groups.   Members may reject or question their respective religion’s gender 

ideology while others will seek to find ideological compromises (Avishai, 2008; 
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Bartkowski & Read, 2003; Beaman, 2001; Ecklund, 2003).  More broadly, this signals 

that a variety of coping strategies are utilized by women adhering to gender traditionalist 

religions (Burke, 2012; Ozorak, 1996). Women appear to not be passive recipients of a 

certain gender ideology due to their religious affiliation (Bartkowski & Read, 2003).   

Instead, women may use their agency within their cultural boundaries to define their role 

in a way that fits their personal conviction.   Individual divergences within the same 

religious group make it necessary to go beyond testing for religious affiliation alone 

when examining gender ideology. 

This study examines the extent to which personal and theological beliefs affect a 

woman’s gender attitudes regardless of her social context.   In particular, I investigate 

whether 1) measures of individual self-worth, and 2) beliefs about the nature of God 

affect gender attitudes over and above the influence of religious, political, and socio- 

demographic groupings. 

Self and God 

Women may see it in their interest to develop a traditionalist gender ideology to 

compensate for a lack of self-worth.   Individuals seek to reframe their gender roles to 

feel more dignified in less than ideal situations, as exemplified in some of the cases in 

Hochschild’s (1989) work on The Second Shift where women tweaked their 

interpretations of fairness once they saw an environment uncooperative to their personal 

ideals.  In order to avoid feeling disrespected, women may see benefit in a strict gender 

ideology that gives credit to at least certain aspects of their lives in what Hochschild calls 

a “stalled revolution” (see also England, 2010).   
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If this is the case, we would expect that women who have more negative senses of 

themselves, in terms of control, purpose, and dignity, would be more likely to advocate a 

conservative gender ideology.   In other words, lacking a sense of dignity, for example, 

may be related to gender traditionalism, because essentialist gender roles place value on 

submission and reliance.  For a woman, the frustrations associated with the cultural ideal 

of “having it all” in terms of career and family life may be associated with a lack of 

dignity if she realizes her inability to excel in all these roles with little societal support.  

Re-framing her morality so that her primary duties are within the home, her career may 

be reduced to a job, and internal worth may be attached to her role as mother and wife.  

What it means to have moral worth as a person depends on the surrounding 

culture (Oleinik, 2016).  More specifically, dignity is both a reflection of cultural 

morality rules and introspection regarding personal notions of righteousness – in other 

words, dignity is “both a moral motivation and a moral judgment” (Hitlin & Andersson, 

2015:271).   For instance, an individual may feel less dignified by falling short in terms 

of what a culture proclaims as the moral ideal.  As a possible coping strategy, a person 

may seek out a stricter moral code in order to enhance their well-being by claiming to 

follow a “higher morality.”  Since society tends to attach certain role expectations to men 

and women (Risman, 2004) and our act of “doing gender” is under constant evaluation by 

the outside world (West & Zimmerman, 1987), gender ideology could similarly be 

associated with the moral evaluations of a culture and the self as it is captured in the 

concept of dignity. Gender traditionalist ideology may then provide a special type of 

moral code to adhere to and one’s sense of dignity could be enhanced by meeting the 

expectations of this moral code. 
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The logic behind sense of control in relation to gender traditionalism is similar to 

dignity as a measure of self-worth.  The interplay of personal biography and larger social 

context so crucial to the study of sociology applies here, too, so that a lack of control may 

stem from a combination of social and personal circumstances. Outside constraints may 

conflict with inner wishes, with a diminished sense of control over one’s life as a 

consequence. Gallagher and Smith (1999) illustrate this point by explaining that the 

American dream as applied to family life may be increasingly hard to attain, so that 

symbolic gender traditionalist notions may act as an ideological compensator. Symbolic 

traditionalism, according to these scholars, can also be seen as a bargain for women who 

gain in terms of financial security and enhanced marital relationships. Facing societal 

constraints, a woman engages in a bargaining scheme to preserve some aspects of 

influence and security (Kandiyoti, 1988). This, in turn, could also be framed as a grapple 

for at least limited control over important aspects of her life through means of symbolic 

submission.  

Finally, women who feel a lack of purpose in their lives may also seek out gender 

traditionalism, because this ideology comes with certain meanings attached to the 

performance of their designated gender role.  The purpose of being a woman is clearly 

drawn out as a mother and wife whose life purpose is to nurture and maintain harmony 

within the family unit.  For men, gender traditionalism provides the inherent purpose of 

being a provider for and protector of the family.  Both role performances, especially in 

their religious forms, act complementarily so that a woman’s purpose may be to fill the 

void that the opposite gender is unable to fill. 
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Using measures of self-worth, specifically a) feelings of dignity, b) sense of 

control, and c) purpose in life, I expect the following: 

Hypothesis 1:  Women who lack a sense of moral self-worth are more likely to 
hold traditional gender attitudes. 

Hypothesis 1a:  Women who feel less dignity are more likely to hold traditional 
gender attitudes. 

Hypothesis 1b:  Women who feel less control are more likely to hold traditional 
gender attitudes. 

Hypothesis 1c:  Women who feel less purpose are more likely to hold traditional 
gender attitudes. 

I expect that a woman’s sense of self will be related to her ideas about gender; 

similarly, I will investigate the role that her image of God plays.    The concept of gender 

has not received the consideration it deserves within the sociology of religion (Avishai, 

Jafar, & Rinaldo, 2015).  While a host of qualitative studies have illuminated the 

interplay of gender – and especially gender roles – with religion, quantitative scholarship 

appears to still hold back when it comes to the treatment of gender. Part of the lack of 

depth in quantitative studies of gender and religion might be due to a hesitation to 

consider new concepts that could illustrate the intricacies between gender and religion 

beyond the more established religiosity measures related to gender ideology: service 

attendance, religious affiliation, and biblical literalism. The same could be said for 

secular treatments of the issue, with non-religious measures considering mostly typical 

demographic controls. This study aims to add depth to both sides by also considering a 

woman’s belief about God and herself.   

For believers, images of God “say something essential…because they reveal the 

kind of transcendent authority we look to when making decisions and planning our lives” 

(Froese & Bader, 2010: 10).    As such, images of God indicate something about a 
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person’s moral worldview that religious affiliation and attendance cannot.   Even within a 

relatively homogenous religious community, beliefs about God’s attributes can differ 

widely (Dougherty et al., 2009).  The image a believer has of God specifically has been 

shown to act as a crucial measure targeting an individual’s sense of religious moral 

authority (Thomson & Froese, 2016).  And meaningful connections have been 

established between an individual’s God image and a diverse array of other attitudes, 

such as toward conservation of the environment (Greeley, 1993) and tolerance toward 

certain stigmatized groups (Froese, Bader, & Smith, 2008).  Previous research has also 

illustrated the potency of a gendered God image in predicting gender attitudes (see Shah, 

Bartkowski, & Xu, 2016; Whitehead, 2012).  

Yet, defining God as male or female tells us very little about what this God is like 

to the believer, since we may only guess the stereotypes that are associated with either a 

male or a female divine nature. The specific characteristics associated with God are more 

telling.  Two divine attributes appear to be especially crucial, as pointed out by Froese 

and Bader (2010): the level to which a believer sees her God as 1) engaged and/or 2) 

judgmental.  The measures for these two concepts were constructed based on an index 

found in Froese and Bader’s (2010) work on God image. Both an engaged and a 

judgmental God image showed to be crucial predictors of other moral values in their 

study, suggesting that these measures could be a promising addition to the belief-based 

explanations of gender traditionalism.  

An engaged God cares about what happens in this world as well as in the 

believer’s personal life; this belief is closely related to feeling “religious,” participating in 

religious activities, and good mental health (Froese & Bader, 2010).  It is unclear how 
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this image of God will relate to gender roles, other than reflecting the general relationship 

between religiosity and cultural traditionalism.  

Perhaps even more strongly than an engaged God, a view of God as judgmental 

may increase adherence to a traditional gender ideology.  This God’s concern is about 

believers “getting it right.”  Frowning upon sinfulness both in the world and in the 

individual’s life, this God may also instill gender traditionalist notions in believers when 

the accompanying doctrine proclaims a morality rooted in one’s gender performance.   As 

Baker, Sanchez, and Nock (2008) observed, “Covenant couples saw their performance of 

traditional gender displays as a way to convey that their marriage is for the service and 

judgment of God” (2009:169, italics added).  Similarly, Froese and Bader (2010: xvi) 

found that belief in a judgmental God strongly predicted “strict sexual morals in seven 

different countries.”   

A judgmental God inspires a patriarchal sense of moral authority – “He” 

represents a singular and ultimate judge who demands obedience.   I expect this form of 

belief about moral authority will inspire an adherence to clearly defined moral roles.   

Beyond the idea that men and women have distinct characteristics, divinely imposed 

gender roles are more than nature: they are ordained (Bartkowski, 2001; Brasher, 1998; 

Sumerau & Cragun, 2015).   If God ordains separate spheres based on biological sex, 

women who see God as judgmental may feel even more reluctant to deviate from 

traditionalist gender ideology. 

Hypothesis 2: Women who believe in a judgmental God are more likely to hold 
traditional gender attitudes. 
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Overall, this study aims to illustrate that in addition to social circumstances 

conducive to gender traditionalism, a woman’s personal beliefs about God and about 

herself matter when predicting gender traditionalism. Women are not bound to their 

socialized views about gender, but may actively define their gender ideology based on 

rational evaluations of which gender ideology fits their circumstances best. 
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CHAPTER THREE 

Data and Analysis 

Data 

I draw on data from the 2017 Baylor Religion Survey (BRS). The BRS offers a 

national, randomly-collected sample of 1,501 U.S. citizens. It was administered by the 

Gallup Organization as a mailed, self-administered pen and paper questionnaire. The 

sample was obtained using an Address Based Sample (ABS) technique, and data was 

collected from February 2nd to March 21st of 2017. Of the 11,000 addresses sampled, 

1,501 surveys were returned resulting in a response rate of 13.6 percent.  

With a low response rate justification pertaining to representativeness is 

necessary. Comparing the BRS 2017 to several key demographic aspects of the 2016 

General Social Survey (GSS) showed that discrepancies were minimal with the exception 

that the BRS showed a smaller percentage of individuals with an educational attainment 

of eight years of schooling or less and a lower proportion of single/never married 

individuals. Further divergences from the GSS appear in those never attending religious 

services (28 percent in the 2017 BRS, 25 percent in the GSS) and in the proportion of 

those labeling themselves as “conservative” (21.7 percent in the BRS, 15.8 percent in the 

GSS). These comparisons apply to weighted data on both sides.  

Despite these possible limitations, the Baylor Religion Survey captures religious 

sentiments at a deeper level than most surveys due to its nuanced questions about an 

individual’s God image. Furthermore, the BRS asks several questions regarding a 
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person’s self-worth while also providing several measures of gender ideology. In 

combination, these factors made the BRS highly suitable for the study at hand.  

The sample was reduced to include women only. Individuals who declared their 

gender as “other” and missing responses on the gender variable were excluded. Since this 

paper aims to point out the predictors of gender traditionalism among women, these cases 

could not be used to draw conclusions. A significant amount of cases was lost due to a 

relatively high percentage of missing cases on the judgmental God image questions (16 

percent missing on this scale alone), resulting in a sample of 576 women.  

Methodology 

I investigated predictors of gender traditionalist attitudes by conducting OLS 

regressions with a women-only sample. Model 1 includes only secular control variables 

to show the impact of these measures by themselves. Model 2 introduces religion 

variables to test Hypotheses 1 and 2, while Model 3 excludes these variables and adds 

measures of self-worth to address Hypotheses 3 through 5. The final model, Model 4, 

illustrates the impact of religious, self-worth, and control variables when entered together 

to evaluate whether my hypotheses hold in a more complex scenario. All regressions use 

HC3 robust standard errors to avoid issues with heteroskedasticity and due to their 

superior performance within smaller samples (Long & Ervin, 2000).  

Given that the amount of missing data was significant, listwise deletion was 

supplemented with multiple imputation to produce unbiased estimates on the assumption 

that the data were missing at random (Allison, 2002). The largest proportion of missing 

values was found within the “judgmental God” variable with 16 percent missing for 

women. I implemented 35 imputations with Stata’s “mi impute” and “mi estimate” 
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commands. A comparison with the unimputed models indicated several similarities in 

coefficients. However, imputing missing values showed that sense of control might have 

been statistically significant (albeit with a still very small coefficient). Table 3.3 includes 

levels of significance at the p<.10 level to demonstrate trends more closely aligned with 

the patterns found within the imputed data. In short, the following analyses are based on 

listwise deletion and unimputed data. However, an effort was made to ensure that 

patterns found in the unimputed models mirrored those where imputed data were used.  

Dependent Variable 

For this study, the dependent variable was constructed as a scale consisting of 

four items, each phrased as a statement for which answer options based on a four-point 

Likert scale ranging from strongly agree to strongly disagree were provided. First, “Men 

are better suited emotionally for politics than women,” taps into the notion that women 

may or may not have the same leadership abilities as men. Second, “A preschool child 

will suffer if his or her mother works,” addresses the idea that women should be the 

primary caregiver, and failure to perform her role as mother well may lead to negative 

consequences for the child. Third, “It is God’s will that women care for children” 

illustrates the divinely inspired gender roles some individuals believe in. Fourth, “A 

husband should earn a larger salary than his wife,” declares the husband as carrying the 

primary breadwinner role. The four items were summed into a scale with higher scores 

indicating a more traditional outlook on gender roles. The alpha for this scale was .73. As 

demonstrated in Table 3.1, the mean for women was 2.89, indicating the tendency for 

most female respondents to maintain rather egalitarian views on gender. 
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Independent Variables  

As one important aim of this study is to illuminate the connections between 

gender and religion, Model 2 tests the impact of religious factors on gender traditionalist 

attitudes. The engaged God variable is based on agreement with the following statements: 

“God is concerned with the well-being of the world,” “God is directly involved in world 

affairs,” “God is concerned with my personal well-being,” and “God is directly involved 

in my affairs” in addition to seeing the description of God as “ever-present” and “distant” 

(the latter was reverse-coded). The resulting Cronbach’s alpha was .88 among women.  

Due to a skip pattern preceding this variable, non-believers would have been excluded 

from my analysis. Following, I decided to code them as 0 together with individuals who 

hold an exceptionally distant view of God, a procedure that was repeated for the 

judgmental God measure.  

The index testing for an individual’s perception of God as judgmental was based 

on the level of agreement (four-point Likert scale) with the statements “God is angered 

by my personal sins” and “God is angered by human sins,” paired with describing God as 

“critical,” “punishing,” and “wrathful.” This God image measure also showed 

considerable congruence between scale items with an alpha of .76 among women. Both 

scales were based on previous work on God image using similar variables from previous 

waves of the BRS (see Froese & Bader, 2010).  

Other religion measures were religious service attendance, ranging from 0 = never 

to 7 = several times a week, and religious affiliation based on the “reltrad” scheme (see 

Streensland et al., 2000) with Evangelicals as the reference group. Biblical literalism was 

omitted from the model. As Franzen and Griebel (2013) demonstrated, the concept is  
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Table 3.1 

Summary Statistics (Women only; N=576) 

Variable Description Mean or 
% 

SD 

Gender traditionalism index Summed index, 0 = egalitarian to 12 = 
traditionalist 

2.89 2.42 

Age Age in years, 17–95  46.13 16.80 
Education 1 = 8th grade or less to 9 = 

postgraduate/professional degree 
5.41 2.30 

Income 1 = $10,000 or less to 7 = $150,001 or more 4.19 1.75 
Employed 1 = Employed 67.77%  
Party affiliation  1 = Strong Republican to 7 = Strong Democrat 4.49 1.74 
Married 1 = Married 46.81%  
Parent 1 = Parent 70.37%  
Nonwhite 1 = Nonwhite 31.72%  
Citya 1 = City 25.83%  
Suburb 1 = Suburb 26.41%  
Town 1 = Town 34.64%  
Rural 1 = Rural 13.12%  
Evangelicala 1 = Evangelical 29.85%  
Mainline Protestant 1 = Mainline Protestant 11.18%  
Black Protestant 1 = Black Protestant 6.69%  
Catholic 1 = Catholic 25.09%  
Jewish 1 = Jewish 1.68%  
Other 1 = Other 8.51%  
No religion 1 = No religion 17.01%  
Worship attendance 0 = Never to 7 = Several times a week 3.05 2.54 

 
Engaged God index Summed index, 0 = very distant God/non-believer 

to 18 = very engaged God 
11.87 5.60 

Judgmental God index Summed index, 0 = very unjudgmental God/non-
believer to 15 = very judgmental God 

4.94 3.55 

Purpose index Summed index, 0 = low purpose to 12 = high 
purpose 

8.95 2.65 

Dignity index Summed index, 0 = low dignity to 16 = high 
dignity 

13.48 2.38 

Control index Summed index, 0 = low control to 16 = high 
control 

11.41 3.14 

Source: Baylor Religion Survey, 2017; weighted 
a Serves as reference category 

 
closely linked not only to an individual’s religiosity, but also to several social-political 

aspects. The authors also found a connection with the engaged God image and education 

among different attitudes toward the Bible. Given that education, political ideology, God 

image, religious affiliation, and service attendance were all entered into models 2 and 4, 

Biblical literalism could act as a mere proxy for a combination of these measures and 
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would not add much value in this case. Given that biblical literalism itself does reveal 

little regarding which parts of the Bible are chosen to be interpreted literally (Froese & 

Bader, 2007), it could act as an ambiguous predictor of gender traditionalism and would 

not add much nuance. 

Of prime concern are also variables measuring several aspects of self-worth, 

entered in Models 3 and 4. The purpose scale was built by summing variables measuring 

agreement (four-point Likert scale) with those “undecided” coded as the category 

between “agree” and “disagree.” Agreement pertained to the following statements: “I 

have a good sense of what makes my life meaningful,” “I have discovered a satisfying 

life purpose,” and “My life has no clear purpose” (reverse coded). The resulting scale 

ranges from 0 to 9 (indicating a high sense of meaning and purpose) and featured an 

alpha of .79 among women.   

Respondent’s self-perception of dignity was measured similarly. Here, a scale was 

constructed based on six measures, including: “I feel that my life lacks dignity” (reverse 

coded), “I have dignity as a person,” “People generally treat me with dignity,” and 

“People generally are not respectful toward me” (reverse coded). The scale was 

constructed to range from 0 to 16 with those “undecided” included as the mid-point 

between “agree” and “disagree.” The Cronbach’s alpha was .70 among my female 

sample.   

Lastly, the sense of control scale was constructed by summing four survey items, 

each of which gathered information based on a four-point Likert scale with those 

“undecided” coded as the mid-point again. Statements in this series of questions 

included: “I have little control over the things that happen to me” (reverse coded), “There 
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is really no way I can solve some of the problems I have” (reverse coded), “I often feel 

helpless in dealing with problems in life” (reverse coded), and “I can do just about 

anything I really set my mind to.” Ranging from 0 to 12, higher scores on this scale 

signal an enhanced sense of control. The scale shows a Cronbach’s alpha of .71 for my 

analytical sample. 

Demographics 

Control variables for this study include age, education (nine categories ranging 

from 8th grade or less to postgraduate or professional degree), income (with seven 

categories ranging from $10,000 or less to $150,001 or more), employment status 

(employed = 1), political party affiliation (seven categories ranging from strong 

Republican to strong Democrat), marital status (married = 1),  parent status (having at 

least one child = 1; no children and missing values = 0), race (1 = nonwhite), and living 

environment (with four categories ranging from “city,” as the reference category, to 

“rural”). Table 3.1 illustrates descriptive statistics of all variables and underlying coding 

decisions. 
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CHAPTER FOUR 

Results and Discussion 

Results 

Models 1 and 2 test for demographic correlates of gender traditionalism in an 

attempt to, first, illustrate the predictive power of secular measures and, second, show 

their effect once religion variables are added in Model 2. The results in Model 1 show the 

strong effect of party affiliation, which remains a crucial predictor throughout the four 

models along with education. Higher education and being more liberally inclined 

politically are both associated with lower gender traditionalist beliefs among women. 

Minority status matters as well, albeit to varying degrees throughout the models. 

Interestingly, age, employment, marital status, being a parent, and a woman’s living 

environment are not statistically significant in any of the models and income drops out as 

a significant correlate in those subsequent to Model 1. In terms of effect size, party 

affiliation shows the strongest correlation among the demographic variables, fluctuating 

between a standardized coefficient of -.204 and -.332. The closer a woman comes to 

identifying as a Democrat, the less gender traditionalist we would expect her to be. 

Education shows a similar influence, albeit with a smaller standardized coefficient, 

followed by minority status. Throughout the four models, minority women are projected 

to be slightly more gender traditionalist. The coefficient increases sharply in Model 3 

when variables of self-worth were added and religion variables were left out, but this 

trend remains statistically significant with a smaller coefficient in the full model. Thus, 
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education, political party affiliation, and minority status are crucial secular demographic 

frameworks correlating with a woman’s gender ideology.  

Turning toward religious control variables, worship attendance but not religious 

affiliation is statistically significant in Models 2 and 4. Standardized coefficients for 

worship attendance remain rather stable with .150 and .162 in Models 2 and 4. Religious 

affiliation could have been statistically insignificant because of the stark effect of the God 

image variables.  

Initial bivariate regression results were promising when it came to the predictive 

power of God image on gender traditionalism as illustrated in Table 3.2.  Both God 

images show a relatively high standardized OLS regression coefficient of .444, showing 

that the two concepts tend to be linked. Belief in an engaged God is also connected 

positively with a sense of purpose in one’s life, but shows no statistically significant 

correlation with the other self-worth measures. By contrast, belief in a judgmental God 

appears to have adverse associations with two of the self-worth measures. With an 

increased view of God as judgmental comes a decrease in sense of dignity and control. 

Turning to the dependent variable, gender traditionalism, the standardized coefficient for 

the judgmental God measure shows .441 and .333 for the engaged God measure, with 

both results statistically significant at the p<.001 level. An interesting change occurs once 

these variables are embedded in a multivariate regression model, though (see Table 3.3).  

Model 2 addresses Hypothesis 2 and finds only partial support for the proposed 

increases in gender traditionalism with each God image among women. Now, the 

engaged God image measure is far from being statistically significant for women while 

the judgmental God image maintains its status as an important correlate with gender  
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Table 3.2 

Bivariate Regression Coefficients of Key Variables (Standardized; N=576) 

Variables Gender 
Trad. 

Engaged 
God 

Judgmental 
God 

Purpose Dignity Control 

Gender Trad. 
 

 .333***  .441*** -.048 -.212*** -.191*** 

Engaged 
God 
 

  .333***   .444***  .212***  .104*  .051 

Judgmental 
God 

  .441*** .444***   .001 -.115* -.146** 

Purpose 
 

-.048 .212***  .001   .499***  .473*** 

Dignity 
 

-.243*** .104* -.115**  .499***   .487*** 

Control 
 

-.190*** .051 -.146**  .473***  .487***  

Source: Baylor Religion Survey, 2017 
*** p<0.001, ** p<0.01, * p<0.05 

 
traditionalism. Among women, each standard deviation increase in belief in a judgmental 

God is associated with a .296 standard deviation increase in gender traditionalism 

(p<.001). Following, Hypothesis 2 is supported.  

Bivariate regressions showed negative trends among women for both the dignity 

and control scales, while sense of purpose failed to predict gender traditionalist attitudes 

(see Table 3.2). Standardized coefficients for dignity and control differed slightly, with 

coefficients of -.243 and -.190 respectively. These two self-worth related variables were 

both statistically significant (p<.001) within bivariate regressions, but their influence 

changed once entered into multivariate regression models (see Table 3.3).  

In alignment with the abovementioned bivariate regression results, sense of 

purpose does not show any statistical significance, resulting in a failure to support 

Hypothesis 1c. Hypothesis 1a, stating that women lacking dignity would feel more 

inclined toward gender traditionalist ideology, is supported, though. With a negative 

coefficient of -.155 (p<.001), each standard deviation increase in sense of dignity is  
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Table 3.3 

OLS Regression Results Predicting Gender Traditionalism among Women (Standardized) 

Variables Model 1 Model 2 Model 3 Model 4 
     
Age  -0.030 -0.026 -0.016 -0.012 
 (0.006) (0.006) (0.007) (0.006) 
Education  -0.167*** -0.158*** -0.142** -0.132** 
 (0.050) (0.047) (0.051) (0.048) 
Income  -0.092† -0.027 -0.060 0.009 
 (0.074)  (0.073) (0.073) (0.072) 
Employed  -0.052 -0.032 -0.030 -0.020 
 (0.211)  (0.196) (0.210) (0.194) 
Party Affiliation -0.332*** -0.209*** -0.326*** -0.204*** 
 (0.050) (0.053)  (0.051) (0.053) 
Married 0.018 0.001  0.027 0.013 
 (0.217) (0.211)  (0.212) (0.210) 
Parent  0.046 0.018 0.035 0.011 
 (0.239) (0.224) (0.244) (0.227) 
Nonwhite   0.152*** 0.100*  0.169*** 0.106* 
 (0.217) (0.239) (0.214) (0.238) 
Suburbana 0.021 0.005 0.028 0.007 
 (0.238) (0.224) (0.233) (0.218) 
Towna 0.046 0.037 0.047 0.035 
 (0.254) (0.242) (0.245) (0.231) 
Rurala 0.043 0.025 0.030 0.008 
 (0.326) (0.306) (0.331) (0.310) 
Mainline Protestantb  -0.022  -0.028 
  (0.323)  (0.328) 
Black Protestantb  -0.050  -0.046 
  (0.448)  (0.426) 
Catholicb  -0.039  -0.050 
  (0.248)  (0.249) 
Jewishb  0.006  0.008 
  (0.540)  (0.505) 
Otherb  -0.017  -0.010 
  (0.364)  (0.362) 
No Religionb  -0.062  -0.063 
  (0.356)  (0.346) 
Worship attendance   0.150**   0.162** 
  (0.043)  (0.043) 
Engaged God  -0.011  0.025 
  (0.024)  (0.023) 
Judgmental God   0.296***   0.263*** 
  (0.030)  (0.030) 
Purpose   0.070 -0.000 
   (0.054) (0.052) 
Dignity   -0.155** -0.154** 
   (0.050) (0.049) 
Control   -0.111* -0.062 
   (0.044) (0.042) 

 

(continued) 
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Variables Model 1 Model 2 Model 3 Model 4 
Constant 6.004*** 3.900*** 8.025*** 6.037*** 
 (0.603) (0.676) (0.755) (0.834) 
     
N 576 576 576 576 
R-squared 0.178 0.310 0.214 0.341 
BIC 2567.606 2524.017 2561.007 2516.377 

         Source: Baylor Religion Survey, 2017 
          *** p<0.001, ** p<0.01, * p<0.05, † p<0.10 
         Standard errors in parentheses 
          a City as reference category 
         b Evangelical as reference category 

 
associated with a moderate decrease in gender traditionalism among women. In other 

words, women who feel more dignified are expected to be less gender traditionalist than 

women who see a lack of dignity in their lives. Turning toward a related measure of self-

worth, sense of control is at the center of Hypothesis 1b. I initially hypothesized that 

lower sense of control would predict higher gender traditionalism among women, but this 

claim was only partially affirmed. In Model 3, sense of control features a standardized 

coefficient of -.111 (p<.05). However, this statistically significant relationship disappears 

once all variables are controlled for in the final model.  

Since human life is complex and I would expect neither demographic nor belief-

related predictors to act in isolation, Model 4 combines secular and religious controls, 

God image variables, and self-worth related measures. Political affiliation is still relevant 

albeit with a decreased correlation coefficient. Religious service attendance, which was 

also significant in Model 2, remains influential, but the coefficient is now slightly 

smaller. More importantly, the influence of the judgmental God image decreases slightly 

(beta = .263; p<.001). Overall, however, the previously established trends regarding God 

images remain. Among the measures for self-worth, dignity is still a highly statistically 

significant influence among women with a relatively similar coefficient of -.154 
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(p<.001). Thus, the influence of dignity remains stable even after religious variables are 

added.  

The final R-squared of Model 4 is .341. The drastic increase in R-squared in 

Model 2 and, again, in Model 4 indicates that the religious variables are crucial in 

predicting gender traditionalism, but that sense of dignity carries some influence as well. 

While not all hypotheses were supported, this study illustrated that a judgmental God 

image, but not an engaged one, acts as a key correlate with gender traditionalism along 

with a woman’s sense of dignity. 

Discussion 

Belief in strictly-separated gender roles for men and women may appear as a relic 

of the past to many 21st century Americans, but to staunch adherents of gender 

traditionalism the ideology of separate spheres for men and women remains alive. The 

paradox between feminist progressive gender ideology and conservative female believers, 

who appear to act against their interest as a secular world would define it, makes gender 

traditionalist women an interesting group to examine. A common answer regarding why 

some women cling to gender traditionalism may be socialization related: people are 

taught a certain belief system by their parents, their broader social circle, and their 

religious community. In turn, Bolzendahl and Myers (2004) point out that gender 

ideology may be influenced by both exposure-related and interest-related factors, 

meaning that socialization alone may be an overly simplified explanation for adopting a 

certain gender ideology. That it may be in the interest of a woman to adopt a more 

traditionalist gender ideology is also mirrored in some of the literature on conservative 

believers and converts to conservative religions. Using data from the 2017 Baylor 
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Religion Survey (BRS), this study contributes to the literature by showcasing the 

influence of holding a judgmental God image as a crucial belief-related predictor of 

gender traditionalism. I also included measures of self-worth (sense of purpose, control, 

and dignity) as independent variables, of which a woman’s sense of dignity showed some 

influence in predicting gender traditionalism. While viewing God as judgmental is 

associated with an increase in gender traditionalism, women who feel more dignified tend 

to be less gender traditionalist. Interestingly, some factors that were initially hypothesized 

to correlate with gender traditionalism failed to show an effect in multivariate models, 

necessitating further discussion.  

One surprising finding of this study was the strong influence of belief in a 

judgmental God among women while a similar relationship with belief in an engaged 

God was absent when both concepts were entered in a multivariate regression model. It is 

unclear why this pattern emerged. The image of a judgmental God suggests that there is 

only one correct path for believers, with mighty sanctions for those who choose to defy 

God’s notions and an increased sense of responsibility toward bringing religion into the 

public sphere (Froese & Bader, 2007). For women, adopting a gender traditionalist 

attitude may constitute a more drastic act of deviance against a secular culture wherein 

feminism set out to liberate women. Belief in a judgmental God would prove a powerful 

counteracting force. Within an economic structure where dual incomes are increasingly 

the norm even among ideologically gender traditionalist couples (Gallagher & Smith, 

1999), women who work outside the home may face unique tensions compared to their 

male counterparts. The cultural and religious ideals may appear incongruent to them. 
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Torn between two sides, belief in a judgmental God could sway these women toward 

favoring the divine mandate over broader cultural ideals.  

When compared to the influence of party affiliation, women may find that secular 

justifications alone are not salient enough to warrant breaking with the feminist ideals. 

Instead, belief in a judgmental God may be more powerful if we assume that Stark (2002) 

was right in the assumption that women tend to be more risk averse than men when it 

comes to supernatural rewards or punishments. Belief in a judgmental God could increase 

the risk of deviance from that deity’s gender proclamations drastically, thus making 

women who adhere to this image of God less likely to adhere to more egalitarian views.  

In addition to these points, belief in a judgmental God could be connected to a 

need for public justification. Faced with potential scrutiny from the outside world, a 

judgmental God may inspire women to take an active stance against gender egalitarian 

ideologies. Since women appear to have more of a need to justify their choice of 

ideology, belief in a judgmental God could bolster their gender traditionalist notions by 

providing a strong shield against secular counter-arguments. Weaker, in this sense, would 

be the aid an engaged God would provide, since this God image implies care for the 

individual’s well-being, with less emphasis on rule-following. Instead, men may be more 

influenced by an engaged God. Since gender traditionalist women may see themselves in 

a hierarchy where God holds their husbands accountable and their husbands will take 

charge within the marital relationship, they may feel their gender ideology less influenced 

by an engaged God who puts more responsibilities on the husband. Overall, a woman’s 

image of God may act as a justifier for their gender ideology in addition to secular forces 

such as political party affiliation.  
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While a woman’s image of God could act as a justifier for a certain gender 

ideology, individuals may use a certain gender ideology as a compensator if it is in their 

interest to adopt these beliefs in terms of enhancing their sense of self-worth. Dignity 

shows to be a significant correlate with gender traditionalism among women. Embedded 

in a culture that tends to devalue traditionally feminine types of work (England, 2010), 

women often face the necessity to work both inside and outside the home with little 

appreciation. Since gender traditionalism stresses the worth of motherhood and care work 

as inherently feminine tasks that men are not “made” to perform, women could resort to a 

gender traditionalist ideology in search for value of their work. This value might stem 

from divine approval and from the belief that they perform complementary work – that 

they work as a team with their husbands who, although the leader in the home, could not 

provide the care and nurturance that women are able to give.  

The type of data used, however, does not provide the necessary evidence for 

causality for any of these suggested relationships. In reality, the relationships may be 

reversed so that gender traditionalist believers may be motivated to adopt an image of 

God supportive of their views. Additionally, gender traditionalism may not act as a 

compensator for a lack of self-worth, but could, in actuality, catalyze a lack of dignity in 

women who have to face possible dissonance between individual and cultural ideals. 

Especially the latter scenario deserves further consideration. It would make equally as 

much sense to hypothesize about gender traditionalism decreasing a woman’s sense of 

dignity when considering the potential clash of inside and outside ideals. This study 

merely suggests that dignity and gender traditionalism are linked, which deserves a more 

nuanced exploration in the future. 
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Conclusion 

This study explores predictors of gender traditionalism within a framework of 

demographic and belief-related explanations based on the assumption that socialization 

and context alone could only provide fragmented insights. Human life is complex, and so 

are the processes wherein women use their agency to find ideologies that fit with their 

current life situation. As a prime religious force, one’s image of God may act as an 

important justifier for gender traditionalist notions. Whereas exposure to gender 

traditionalist ideology is crucial in explaining the belief in separate spheres for men and 

women, this study also suggests that individuals may seek out gender traditionalism if it 

is in their interest to adopt this gender ideology either because they hold a judgmental 

image of God or to compensate for a lack of dignity.  

I urge scholars to continue and expand on the study of gender ideology. As 

Gerson (2009) pointed out in her recent study, the upcoming generation of men and 

women appears to favor divergent paths with women stressing their wish for self-reliance 

and men emphasizing their neotraditional notions wherein careerism is still placed at the 

heart of manhood and parenting is the primary obligation of women. As a result, the 

paradox of gender ideology will continue to grow and change as a new generation of 

Americans faces the decision of how much influence their gender should have over their 

lives. Given that the sociological study of gender and religion appears to still lag behind, 

the adoption of a gender lens on religion, as Avishai et al. (2015) propose, will be crucial 

in future work that incorporates religious predictors of gender ideology. How will the 

forthcoming generation of conservative believers make sense of both secular and 

religious gender scripts? What will be the impact of their gender beliefs on their beliefs 
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about themselves? Will they see a judgmental God as their audience or perform the role 

that a secular society would have them play? 



32 

REFERENCES 

Allison, P. D. (2002). Missing data. Thousand Oaks, CA: Sage Publications. 

Ammerman, N.T. (1987). Bible believers: Fundamentalists in the modern world. New 
Brunswick, NJ: Rutgers University Press. 

Avishai, O. (2008). “Doing religion” in a secular world: Women in conservative religions 
and the question of agency. Gender & Society, 22(4), 409-22. 
https://doi.org/10.1177%2F0891243208321019  

Avishai, O., Jafar, A., & Rinaldo, R. (2015). A gender lens on religion. Gender & Society 
29(1):5-25. https://doi.org/10.1177%2F0891243214548920  

Baker, E. H., Sanchez L. A, Nock, S. L., & Wright, J. D. (2008). Covenant marriage and 
the sanctification of gendered marital roles. Journal of Family Issues 30(2), 147-
78. https://doi.org/10.1177%2F0192513X08324109  

Bartkowski, J. P. (1997). Debating patriarchy: Discursive disputes over spousal authority 
among Evangelical family commentators. Journal for the Scientific Study of 
Religion, 36(3), 393-410. https://doi.org/10.2307/1387857  

Bartkowski, J. P. (2000.) Breaking walls, raising fences: Masculinity, intimacy, and 
accountability among the Promise Keepers. Sociology of Religion, 61(1),33-53. 
http://dx.doi.org/10.2307/3712089  

Bartkowski, J. P. (2001). Remaking the godly marriage: Gender negotiation in 
Evangelical families. Piscataway, NJ: Rutgers University Press.  

Bartkowski, J. P., & Read, J.G. (2003). Veiled submission: Gender, power, and identity 
among Evangelicals and Muslim women in the United States. Qualitative 
Sociology 26(1), 71-92. https://doi.org/10.1023/A:1021456004419  

Bartkowski, J. P. & Hempel, L. M. (2009). Sex and gender traditionalism among 
conservative Protestants: Does the difference make a difference? Journal for the 
Scientific Study of Religion 48(4), 805-16. Retrieved from 
http://www.jstor.org/stable/40405671  

Bartkowski, J. P. & Xu, X. (2010). Religion and family values reconsidered: Gender 
traditionalism among conservative Protestants. In C. G. Ellison & R. A. Hummer 
(Eds.), Religion, families and health: Population-based research in the United 
States (pp. 106-125). Piscataway, NJ: Rutgers University Press.  



33 

Beaman, L. G. (2001). Molly Mormons, Mormon feminists and moderates: Religious 
diversity and the Latter Day Saints Church. Sociology of Religion 62(1), 65-86.  
http://dx.doi.org/10.2307/3712231  

Bianchi, S. M., Sayer, L.C., Milkie, M. A., & Robinson, J. P. (2012). Housework: Who 
did, does or will do it, and how much does it matter? Social Forces 91(1), 55-63. 
Retrieved from https://www.jstor.org/stable/41683183  

Bolzendahl, C. I., & Myers, D. J. (2004). Feminist attitudes and support for gender 
equality: Opinion change in women and men, 1974-1988. Social Forces 83(2), 
759-89. http://dx.doi.org/10.1353/sof.2005.0005  

Burke, K. C. (2012). Women’s agency in gender traditional religions: A review of four 
approaches. Sociological Compass 6(2), 122-33. https://doi.org/10.1111/j.1751-
9020.2011.00439.x  

Burke, K., & Hudec, A. M. (2015). Sexual encounters and manhood acts: Evangelicals, 
Latter-Day Saints, and religious masculinities. Journal for the Scientific Study of 
Religion 54(2), 330-44. https://doi.org/10.1111/jssr.12182  

Brasher, B. E. (1998). Godly women: Fundamentalism and female power. New 
Brunswick, NJ: Rutgers University Press.  

Crompton, R., & Lyonette, C. (2005). The new gender essentialism – domestic and 
family ‘choices’ and their relation to attitudes. The British Journal of Sociology 
56(4), 601-20. https://doi.org/10.1111/j.1468-4446.2005.00085.x  

Cunningham, M., Beutel, A. M., Barber, J. S., & Thornton, A. (2005). Reciprocal 
relationships between attitudes about gender and social contexts during young 
adulthood. Social Science Research 34(4), 862-92. 
https://doi.org/10.1016/j.ssresearch.2005.03.001  

Davidman, L. (1991). Tradition in a rootless world: Women turn to Orthodox Judaism. 
Berkeley and Los Angeles, CA: University of California Press.  

Denton, M. L. (2004). “Gender and marital decision making: Negotiating religious 
ideology and practice.” Social Forces 82(3), 1151-80. 
https://www.jstor.org/stable/3598369 

Dougherty, K. D., Bader, C. D., Froese, P., Polson, E. C., & Smith, B. G. (2009). 
Religious diversity in a conservative Baptist congregation. Review of Religious 
Research 50(3), 321-34. Retrieved from http://www.jstor.org/stable/25593744 

Ecklund, E. H. (2003). Catholic women negotiate feminism: A research note. Sociology 
of Religion 64(4), 515-24. http://dx.doi.org/10.2307/3712339  

England, P. (2010). The gender revolution: Uneven and stalled. Gender & Society 24(2), 
149-66. Retrieved from http://www.jstor.org/stable/27809263  



34 

Franzen, A. B., & Griebel, J. (2013). Understanding a cultural identity: The confluence of 
education, politics, and religion within the American concept of biblical 
literalism. Sociology of Religion 74(4), 521-43. 
http://dx.doi.org/10.1093/socrel/srt051  

Froese, P., & Bader, C. D. (2007). God in America: Why theology is not simply the 
concern of philosophers. Journal for the Scientific Study of Religion 46(4), 465-
81. Retrieved from http://www.jstor.org/stable/4622003  

Froese, P., Bader C., & Smith, B. (2008). Political tolerance and God’s wrath in the 
United States. Sociology of Religion 69(1):29-44. 
https://doi.org/10.1093/socrel/69.1.29  

Froese, P., & Bader, C. (2010). America’s four Gods: What we say about God – and what 
that says about us. New York: Oxford University Press.  

Gallagher, S. K., & Smith, C. (1999). Symbolic traditionalism and pragmatic 
egalitarianism: Contemporary Evangelicals, families, and gender. Gender & 
Society 13(2), 211-33. https://doi.org/10.1177/089124399013002004  

Gallagher, S. K. (2004). Where are the antifeminist Evangelicals? Evangelical identity, 
subcultural location, and attitudes toward feminism. Gender & Society 18(4), 451-
72. Retrieved from http://www.jstor.org/stable/4149445  

Gerson, K. (2009). Changing lives, resistant institutions: A new generation negotiates 
gender, work, and family change. Sociological Forum 24(4), 735-53. Retrieved 
from http://www.jstor.org/stable/40542594  

Greeley, A. (1993). Religion and attitudes toward the environment. Journal for the 
Scientific Study of Religion 32(1):19-28. https://doi.org/ 10.2307/1386911  

Griffith, R. M. (1997). God’s daughters: Evangelical women and the power of 
submission. Berkeley, CA: University of California Press.  

Hill, S. A. (2002). Teaching and doing gender in African American families. Sex Roles 
47(11/12), 493-506. https://doi.org/10.1023/A:1022026303937  

Hitlin, S., & Andersson, M. A. (2015). Dignity as moral motivation. In E. J. Lawler, S. R. 
Thye, & J. Yoon (Eds.), Order on the edge of chaos: Social psychology and the 
social order (pp. 268-85). New York: Cambridge University Press.  

Hochschild, A., & Machung, A. (1989). The second shift: Working families and the 
revolution at home. New York: Penguin.  

Kandiyoti, D. (1988). Bargaining with patriarchy. Gender & Society 2(3), 274-90. 
Retrieved from http://www.jstor.org/stable/190357  



35 

Kane, E. W. (2000). Racial and ethnic variations in gender-related attitudes. Annual 
Review of Sociology 26(1), 419-39. https://doi.org/10.1146/annurev.soc.26.1.419  

Long, J. S., & Ervin, L. H. (2000). Using heteroskedasticity consistent standard errors in 
the linear regression model. The American Statistician 54(3), 217-223. 
https://doi.org/10.2307/2685594  

Manning, C. (1999). God gave us the right: Conservative Catholic, Evangelical 
Protestant, and Orthodox Jewish women grapple with feminism. New Brunswick, 
NJ: Rutgers University Press.  

Moore, L. M., & Vanneman, R. (2003). Context matters: Effects of the Proportion of 
fundamentalists on gender attitudes. Social Forces 82(1), 115-39.  

Myers, S. M., & Booth, A. (2002). Forerunners of change in nontraditional gender 
ideology. Social Psychology Quarterly 65(1), 18-37. 
https://doi.org/10.2307/3090166  

Neitz, M. J. (2014). Becoming visible: Religion and gender in sociology. Sociology of 
Religion 75(4), 511-23. https://doi.org/10.1093/socrel/sru058  

Oleinik, A. (2016). Between universal and culture-specific interpretations of human 
dignity. Comparative Sociology 15(6), 625-38. https://doi.org/10.1163/15691330-
12341404  

Ozorak, E. W. (1996). The power, but not the glory: How women empower themselves 
through religion. Journal for the Scientific Study of Religion 35(1), 17-29. 
https://doi.org/10.2307/1386392   

Peek, C. W., Lowe, G. D., & Williams, L. S. (1991). Gender and God’s word: Another 
look at religious fundamentalism and sexism. Social Forces 69(4), 1205-21. 
https://doi.org/10.1093/sf/69.4.1205  

Read, J. G. (2003). The sources of gender role attitudes among Christian and Muslim 
Arab-American women. Sociology of Religion 64(2):207-22. 
https://doi.org/10.2307/3712371  

Risman, B. J. (2004). Gender as a social structure: Theory wrestling with activism. 
Gender & Society 18(4), 429-50. https://doi.org/10.1177%2F0891243204265349  

Schrock, D., & Schwalbe, M. (2009). Men, masculinity, and manhood acts. Annual 
Review of Sociology 35, 277-95. https://doi.org/10.1146/annurev-soc-070308-
115933  

Shah, S., Bartkowski, J.P., & Xu, X. (2016). Gendered God imagery and attitudes toward 
mothers’ labor force participation: Examining the transposable character of 
religious schemas. Journal for the Scientific Study of Religion 55(3), 540-57. 
https://doi.org/10.1111/jssr.12279  



36 

Sherkat, D. E. (2000). “That they be keepers of the home”: The effect of conservative 
religion on early and late transition into housewifery. Review of Religious 
Research 41(3), 344-58.  

Soutar, L. (2010). British female converts to Islam: Choosing Islam as a rejection of 
individualism. Language and Intercultural Communication 10(1), 3-16. 
https://doi.org/10.1080/14708471003602355  

Stark, R. (2002). Physiology and faith: Addressing the ‘universal’ gender difference in 
religious commitment. Journal for the Scientific Study of Religion 41(3), 495-507.  
https://doi.org/10.1111/1468-5906.00133  

Streensland, B., Park, J. Z., Regnerus, M. D., Robinson, L. D., Wilcox, W. B., & Robert 
Woodberry, R. D. (2000). The measure of American religion: Toward improving 
the state of the art. Social Forces 79(1), 291-318. 
https://doi.org/10.1093/sf/79.1.291  

Sumerau, J. E. (2012). “That’s what a man is supposed to do”: Compensatory manhood 
acts in an LGBT Christian church. Gender & Society 26(3), 461-87. 
https://doi.org/10.1177%2F0891243212439748  

Sumerau, J. E., & Cragun, R. T. 2015. The hallmarks of righteous women: Gendered 
background expectations in the Church of Jesus Christ of Latter-day Saints. 
Sociology of Religion 76(1), 49-71. https://doi.org/10.1093/socrel/sru040  

Tallichet, S. E., & Willits, F. K. (1986). Gender-role attitude change of young women: 
Influential factors from a panel study. Social Psychology Quarterly 49(3), 219-27. 
https://doi.org/10.2307/2786804 

Thomson Jr., R. A., & Froese, P. (2016). God versus party: Competing effects on 
attitudes concerning criminal punishment, national security, and military service. 
Journal for the Scientific Study of Religion 55(4), 839-58. 
https://doi.org/10.1111/jssr.12293  

Thornton, A., Alwin, D. F., & Camburn, D. (1983). Causes and consequences of sex-role 
attitudes and attitude change. American Sociological Review 48(2), 211-27. DOI: 
10.2307/2095106  

Van Niewkerk, K. (2014). “Conversion” to Islam and the construction of a pious self. In 
L. R. Rambo and C. E. Farhadian (Eds.), The Oxford handbook of religious 
conversion. New York: Oxford University Press.  

Vespa, J. (2009). Gender ideology construction: A life course and intersectional 
approach. Gender & Society 23(3), 363-87. 
https://doi.org/10.1177%2F0891243209337507  



37 

Whitehead, A. L. (2012). Gender ideology and religion: Does masculine image of God 
matter? Review of Religious Research 54(2), 139-56. 
https://doi.org/10.1007/s13644-012-0056-3  

West, C., & Zimmerman, D. H. (1987). Doing gender. Gender & Society 1(2), 125-51. 
https://doi.org/10.1177%2F0891243287001002002  

Yadgar, Y. (2006). Gender, religion, and feminism: The case of Jewish Israeli 
traditionalists. Journal for the Scientific Study of Religion 45(3), 353-70. 
https://doi.org/10.1111/j.1468-5906.2006.00311.x  

Zebiri, K. (2008). British Muslim converts: Choosing alternative lives. Oxford, England: 
Oneworld Publications.  

Zhou, Muzhi. (2017). Motherhood, employment, and the dynamics of women’s gender 
attitudes. Gender & Society 31(6), 751-76. 
https://doi.org/10.1177%2F0891243217732320  

 

 

 


	Thesis_final formatted draft_2.pdf
	Signature Page for Thesis_use this one.pdf
	Thesis_final formatted draft_2
	Thesis_final formatted draft_2
	Thesis_final formatted draft_2

