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CHAPTER I 

INTRODUCTION 

Religion is often used in attempts to explain 

differing levels of subjective well-being. Early studies 

(c. f. Gurin et al., 1960) commonly used church attendance 

and church membership as measures of religiosity. Recent 

research has addressed the possibility of a different 

aspect of religion as having an effect on an individual's 

subjective well-being. This aspect of religion is God-

1magery, or images which come to mind when one thinks of 

God. In the last several years, interest in God-imagery 

among sociologists has led to a significant amount of 

research. Most God-imagery research has focused on the 

relationship between nurturing images and liberal attitudes 

on social and political issues. However, the theoretical 

foundations which have led to this research, developed by 

Greeley (1981, 1982, 1988, 1990, 1991, 1993), lead one to 

propose that God-imagery may prove a good predictor of 

differing levels of subjective well-being. 

The focus of this thesis is formulated in three parts. 

First, an argument will be presented for a relationship 

between God-imagery and subjective well-being based on both 

Greeley's work on "hope-renewal" and Melvin Pollner's work 

on "imaginary" relations. Second, this paper tests 

Greeley's assertion that religion, in its most basic form, 
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1s a system of symbols. Greeley asserts that religious 

imagery, or religious symbols, is chronologically prior to 

all other forms of religious expression and, therefore, may 

explain away or, at least diminish, the relationships of 

other religious expressions. Third, this paper tests 

Greeley's assertion that Catholics and Protestants differ 

1n the degree to which their hope has been renewed and, as 

we will see, in the types of 1mages they develop. This 

line of argument leads one to posit that God-imagery will 

perform differently for Catholics than for Protestants. 

Theoretical Background 

The theoretical background for expecting a 

relationship between God-imagery and subjective well-being 

is derived from two directions centered on the theories of 

two researchers. The theoretical work of Andrew Greeley 

does not deal with the relationship between God-imagery and 

subjective well-being directly but does support 

expectations for such a relationship. Melvin Pollner uses 

social support theory to develop an argument for such a 

relationship. Although the use of God-imagery is 

peripheral to his argument, it still provides a good 

theoretical basis for expecting a relationship. 

Andrew Greeley, who has conducted extensive research 

1n God-imagery, has formulated a theory to explain its 
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importance as an independent variable. Greeley's theory 

draws from the work of Geertz. Geertz maintains that: 

... a religion is: (1) a system of symbols which 
acts to (2) establish powerful, persuasive, and 
long-lasting moods and motivations in men [sic] 
by (3) formulating conceptions of a general order 
of existence and (4) clothing those conceptions 
with such an aura of factuality that (5) the 
moods and motivations seem uniquely realistic. 
(1966:4) 

The language of this argument suggests that a "system of 

symbols" is indicative of an individual's "moods and 

motivations." Such moods and motivations are akin to a 

worldview or basic outlook. Such a system of symbols might 

be indicative of one's basic outlook towards one's self or 

his/her satisfaction with life (subjective well-being). 

In his books, Religion: A Secular Theory (1982) and 

The Religious Imagination (1981), Greeley explicates this 

theory. He maintains that human beings have a "propensity 

to hope" (1982). The use of the term "hope" is used by 

Greeley as a general concept of optimism. Individuals do 

not hope for something; they simply hope. One of the 

functions of religion is the renewal of this hope. This 

process of renewal occurs through what he calls 

"experiences of Grace" which he defines as experiences that 

"hint that our hope is justified by 'otherness' which is 

also 'loving goodness'" (1981:8). Examples of 

"experiences of Grace" are survival of a plane crash or the 

birth of a child. Upon reflection, this "experience of 
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grace 1s the linking of a story of an individual with a 

Great Story" (1982:55). This story enters the imagination 

as a "symbol" or "a picture or an image which resonates and 

articulates and represents the experience of grace" 

( 1982:53). This picture is then formulated as the "other" 

(1982:71). 

From these symbols or images, an individual develops a 

"world-view" or a response to the critical problems of 

human suffering and death" ( 1982:97). Greeley maintains 

that in reflecting on religious symbols, individuals who 

have had their hope renewed have hopeful (or warm) images 

of God, such as "mother" or "spouse," and thus have more 

hopeful or warmer worldviews. 

If warm images are indicative of renewed hope and 

optimism, one can reasonably assume that these would be 

expressed in high levels of subjective well-being as 

measured by life-satisfaction and happiness. Hayslip et 

al. (1991), us1ng the 30-item Geriatric Hopelessness Scale 

(GHS), found that higher rates of hopelessness were related 

to lower levels of self-esteem, greater levels of 

depression, higher levels of anxiety, lower levels of 

morale and lower levels of life satisfaction. {For similar 

results see also Fry, 1984, 1988; Hill, Gallagher, Thompson 

and Ishida, 1988.) These studies suggest that hopefulness 

is related to subjective well-being as it will be measured 

here (as a combination of life satisfaction and happiness). 
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Therefore, if, as Greeley suggests, warm images of God 

indicate hopefulness or optimism, then they should also 

indicate higher levels of subjective well-being. 

A similar argument can be seen in the work of Pollner. 

Pollner draws extensively from the work of Caughey (1984) 

and Sunden (1965) to suggest an approach to this issue. As 

Pollner (1989) explains, Caughey suggests that individuals 

can have significant relationships with "others" whom they 

have not actually met in face-to-face interaction. Caughey 

uses the examples of media figures as figures with whom 

individuals might have close relations even though no face-

to-face interaction has occurred. (See also Schwab and 

Petersen, 1990.) As Caughey writes, "People characterize 

unmet media figures as if they were intimately involved 

with them, and in a sense they are--they engage in pseudo

social interactions with them" (1984:33). According to 

Pollner, Caughey also suggests that such relations "may 

have a decided impact on individuals' self-esteem and may 

provide an important source of advice and support" 

(1989:93). Relationships between individuals and deities 

fall into the same category as relationships between 

individuals and media figures (Pollner, 1989:93). A deity, 

regardless of the degree of fiction one attributes or does 

not attribute to such an entity, is a figure with which few 

individuals (if any) have had face-to-face interaction. A 

relationship with God, however, would serve as part of a 
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social network or social support system, giving one a 

greater sense of subjective well-being. 

Pollner also summarizes Sunden's argument. Sunden 

(1965) suggests that the a "divine personification" or a 

"God-other'' may give individuals a point-of-view through 

which she or he may solve problems. "Identification with 

[Biblical] textual figures allows individuals to define 

their problematic situations in terms of a Biblical 

figure's plight and to perceive their own situation from 

the point of view of the 'God-role'" (Pollner, 1989:93). 

This allows one to apply the solutions which Biblical 

figures applied to Biblical problems to their own secular 

problems, a process which provides a resource for problem

solving which contributes to subjective well-being 

(Pollner, 1989:93). 

Pollner maintains that "individuals with recourse to 

friends or family exhibit higher levels of psychological 

and indeed physical well-being than their less socially 

integrated counterparts" (1989:92). Pollner argues that 

relationships with "real" significant others lead to higher 

levels of subjective well-being which, if one equates 

relationships with "real" others and "imaginary" others, 

suggests that relationships with "imaginary" others might 

have the same effect. 

Pollner suggests, then, that belief 1n a God is an 

"imaginary" relationship that may affect psychological 
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well-being because such a belief offers another source of 

social support through social interaction with an 

"imaginary" figure. More relevant to our study, Pollner 

furthers the argument by suggesting that the type of God 

may affect levels of psychological well-being. Pollner 

predicts that 

the effect of a divine relation will be 
strengthened considerably among individuals who 
construe the divine through metaphors which 
portray the divine as an accessible and helpful 
other. (1989:94) 

In other words, Pollner suggests that what other 

researchers call "warm'' images (Greeley, 1991) will enhance 

the effect of "divine relations" on subjective well-being. 

Subjective Well-Being 

Subjective Well-Being has been conceptually defined by 

Shmotkin (1990) as the "overall evaluation that people make 

about the quality of their inner experience, pertaining to 

their basic life aspects and positive mental health" (201; 

see also Diener, 1984; Lawton, 1983). The term "mental 

health" may be misleading here. The concept of subjective 

well-being has been given many different names. Often it 

has been called "mental well-being" or "psychological well-

being" (c.f. Ellison, 1991.) Subjective well-being, 

however, is the most commonly used term among sociologists 

of religion. The term "positive mental health," which 

carries a more clinical implication, 1s not applicable 1n 
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this case. Even Shmotkin, 1n his research, used as a 

measure of "subjective well-being" (his term) a life 

satisfaction index among others. In Shmotkin's definition, 

however, we find the elements of our definition of 

subjective well-being. We will define it as the overall 

evaluation that people make about the quality of their 

inner experience, pertaining to their basic life aspects 

and general happiness. 

Using this conceptualization of subjective well-being, 

this analysis will use a composite index of items measuring 

life satisfaction and general happiness to measure 

subjective well-being (c.£. Ellison, 1991). Such a 

construct has the advantage of having an "overall" quality, 

including many different domains of an individuals life. 

God-imagery: A Distinction 

The ma1n independent variable in this study 1s God

lmagery. According to Roberts (1989), the content of God

imagery can be reduced to one dimension: nurturing versus 

disciplining. All other dimensions {i.e., maternal vs. 

paternal) simply use synonyms of these two words. 

Early efforts, conducted mostly by psychologists, used 

sets of adjectives and factor analyses to formulate 

possible contents of God-imagery. Spilka, Armatus and 

Nussbaum (1964) found that among the very religious, 

adjectives alluding to "the vindictive God of the Old 
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Testament," such as "wrathful," "avenging," and "damning" 

appeared in the first loading. Among the general sample, 

warmer adjectives such as "helpful," "warm," and "patient" 

were more common. 

Gorsuch (1968), us1ng the same method, had several 

interesting findings. He found one third-order factor, 

"traditional Christian," and two second-order factors, 

"benevolent deity" and "companionable." Again we see 

Roberts' dimension of disciplining versus nurturing. The 

"traditional Christian" factor included adjectives such as 

"kingly," "majestic," "omnipotent," "powerful," and 

"sovereign." In addition, primary factors are indicative 

of the two poles of this dimension. A "Kindliness" factor 

included words such as "forgiving," "gentle," and 

"merciful." A "Wrathfulness" factor included adjectives 

such as "punishing," "damning," "stern," and "tough." 

This body of work focuses on attributes or 

characteristics as opposed to images. However, one can see 

a definite pattern, fitting Roberts' nurturing versus 

disciplining dimension in these works. More recent work, 

led by Greeley, focuses more on ''images" which represent 

the nurturing versus disciplining dimension. For example, 

"mother" and "father" represent what Greeley calls "warm" 

and "hard" images respectively. Again one sees 1n 

Greeley's work (1993, 1991, 1988) the existence of a 

nurturing versus disciplining dimension where ''warm" 1mages 
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would represent the nurturing component and "hard" images 

would represent the disciplining components. 

Such a distinction has proved useful in predicting 

attitudes towards social and political issues. Most of 

this evidence has been gathered by Greeley himself. For 

example, "warm" images have been found to correlate with 

religious behavior among young Catholic students. Those 

holding an image of God as "mother" or "lover" are more 

likely to pray frequently (1982). Individuals who see God 

as "lover" and Heaven as a "paradise of pleasures and 

delights" were more likely to be socially committed (1982). 

Greeley has also found relationships between "warm" 1mages, 

images which make up what he calls the "Grace" scale, and 

support for environmentalism (1993), liberal v1ews on AIDS 

policies (1991), support for civil liberties (1988), 

opposition to capital punishment {1988), support for help 

for blacks (1988) and feminist attitudes (1988). 

Additional support that this distinction is fruitful 

1s offered by Mac Iver. Mac Iver (1990) found that a left

wing publication (Sojourners) was more likely to contain 

loving images than a right-wing publication (Fundamentalist 

Journal), which was more likely to emphasize God as judge 

and authority. This suggests that loving images correlate 

with liberal political views. Mac Iver (1989) also found, 

among politicians of Northern Ireland, that members of the 

most moderate political party were more likely to see God 
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as loving and benevolent. This view of God correlated with 

liberal views on sanctions against South Africa as well as 

moral issues. 

Benson and Williams (1982) found a more liberal voting 

record among Congressmen who had more nurturing images of 

God. Welch and Leege (1988) suggest that harder 1mages 

correlate with conservative views, writing: "In 

particular, our results show that parishioners who v1ew God 

as judge are much more likely to take conservative 

positions on most of the issues we studied than the 

parishioners who view God differently" (547). 

There is, therefore, a strong indication that making a 

distinction along the lines suggested by Greeley and 

Roberts, that line between "warm" and "hard" or "nurturing'' 

and "disciplining" images, is valuable. Such a distinction 

seems to indicate much about an individual. 

God-imagery and Subjective Well-Being 

The relationship between God-imagery and subjective 

well-being is of primary interest here. Many correlates of 

subjective well-being, as it will be measured here 

(happiness and life satisfaction), have been found to 

correlate with God-imagery. Roberts (1989) suggests that: 

Subjects who often think of themselves as 
generous, sincere, or easy to "forgive and 
forget" and who seldom perceive themselves as 
hard to please or as depressed, are most likely 
to imagine a nurturing God [warm images]. 
Subjects who describe themselves as suspicious of 
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other's motives or as depressed are most likely 
to perceive God as disciplining [hard images]. 
( 3 7 9) 

Benson and Spilka (1973), 1n a study of high school boys, 

reported that self-esteem was positively related to loving 

God-images and negatively related to rejecting or 

controlling definitions or 1mages of God. Nunn (1964) 

found that "a child who believes God punishes when a bad 

act is committed 1s more likely to feel high self-blame for 

actions of anger or noncompliance with other family 

members," a result of being told to behave lest God punish 

her or him (428). Nelsen and Kroliczak (1984) also found 

that youths who do not believe in an angry or punishing God 

are less likely to report self-blame. Schwab and Petersen 

(1990) found that "perceiving God as wrathful [hard images] 

tended to be positively correlated.with loneliness, [and] 

those people who believed in God as supportive and caring 

tended to feel less lonely" (342). 

In summary, God-imagery has been found to be related 

to self-esteem, loneliness, and self-blame. These concepts 

are suggestive of subjective well-being. For example, 

loneliness has been found to be inversely related to life-

satisfaction (Schumaker et al., 1993; Imamoglu et al., 

1992; Gray, Ventis and Hayslip, 1992; Salokangas, Joukamaa, 

and Mattila, 1991; Mellor and Edelmann, 1988; Moore and 

Schultz, 1987; Cockrum and White, 1985). Self-esteem has 

been found to be positively related to life-satisfaction 
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(Hong et al., 1993; Imamoglu et al., 1993; Wiener, Muczyk, 

and Martin, 1992; Cockrum and White, 1985). The effect of 

God-imagery on such dependent variables as self-esteem and 

loneliness, combined with relationships between these 

variables and components of our measure of subjective well-

being (life satisfaction and general happiness), suggests 

that Greeley's "warm" images may affect subjective well-

being in a positive manner. 

God-imagery as the Primary Aspect of Religion 

Greeley has persistently asserted that God-imagery 1s 

the primary aspect of religion. In relating a conversation 

which he had with his editor, Greeley {1990) writes: 

"Religion,'' I said, with the sinking feeling that 
I would have no chance to explain to him in the 
few minutes left my life work as a sociologist, 
"is imagination before it's anything else." (34) 

Having stated that religion is first imagination and 

accepting religion as a "system of symbols'' (see p. 3 

above), Greeley equates the two: 

I discovered that religion was preconscious 
before it was anything else--it began as 
preconscious activity where our consciousness 
faded off into unconsciousness. Religion had its 
origins in that borderland of consciousness where 
metaphors and stories, images and symbols, 
daydreams and fantasies occur. (36) 

For Greeley, God-imagery is of the utmost importance in the 

make-up of religion. Greeley goes so far as to write: 

... the narrative images are both causally and 
chronologically prior to other religious 
manifestations and to political and social 
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orientations. Even the way one shapes one's 
denominational affiliation is a function of 
religious stories that one absorbs in the family 
triad at a time of life when the denomination is 
only a word. (1993:21) 

If "narrative images" are "causally ... prior to other 

religious manifestations," then one would expect that the 

relationships of other religious manifestations would be 

reduced or even eliminated when God-imagery is added to the 

mode 1. 

Greeley believes this to be true. In a study of 

environmental concern, Greeley (1993) finds that the 

effects of both "fundamentalism'' and "certainty of the 

existence of God" on environmental concern were both 

eliminated by God-imagery. "It is not certainty lof God's 

existence] that accounts for the lower level of 

[environmental] concern, but the political and religious 

"story" [God-imagery] that tends to accompany certainty but 

does not follow inevitably from it" (27). 

In terms of subjective well-being, Pollner found that 

"the effect of divine relations [on two well-being 

measures] is significantly stronger among those who 

conceive of the divine as a ruling or judgmental other" 

(1989:100). 

Therefore, it is possible that God-imagery will reduce 

the relationships of other religious variables with 

subjective well-being. But what are these "religious 

manifestations?" 
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Religion and Subjective Well-Being 

In order to test this last proposition mentioned 

above, we must find which aspects of religion purportedly 

have a relationship with subjective well-being. These will 

be considered secondary independent variables. The 

relationship between religion and subjective well-being has 

recently received a good deal of attention. Early studies, 

such as the Joint Commission on Mental Illness and Health, 

published by Gurin, Veroff and Feld (1960), and followed up 

by McCann (1962), gave only a cursory consideration to 

religion. More recent work, however, has analyzed the 

effect of religion more directly (c.£. Ellison, Gay, and 

Glass, 1989). Recognizing the multi-dimensional nature of 

religion, recent research has analyzed the effect of many 

different components of religion on well-being. As 

Demerath and Roof write: 

Certainly the day has long since passed when the 
self-respecting sociologist of religion could use 
church membership alone as an adequate indicator 
of commitment; even church attendance has passed 
its early currency as the single most reliable 
measure of religiosity. (1976:21) 

Church attendance, however, has proved to be a consistent 

predictor of well-being. Church attendance represents the 

public or "participatory dimension" of religion (Ellison, 

1989:103). It is that part of religious experience in 

which an individual interacts with other similarly-minded 

individuals. In other words, it is as much a relationship 

15 



between an individual and other individuals as it 1s a 

relationship between an individual and a Deity. 

Gurin, Veroff and Feld {1960) found that church 

attendance was positively related to levels of subjective 

happiness, marital satisfaction, and job satisfaction. 

They also found that frequent church attenders experience 

lower levels of distress and more positive self-perception. 

Petersen and Roy (1985) found a negative relationship 

between church attendance and anxiety. McCann (1962) 

similarly found positive relationships between church 

attendance and general happiness. Such a relationship was 

also found by St. George and McNamara (1984) and Paloma and 

Pendleton (1990). Spreitzer and Snyder (1974) found a 

relationship between church attendance and global 

satisfaction, a finding confirmed by Clemente and Sauer 

{1974), Inglehart and Rabier (1986), Levin and Markides 

(1988), Willits and Crider (1988), Ellison, Gay and Glass 

{1989), and Paloma and Pendleton {1990). 

Other researchers have found similar relationships 

with individual life domains. For example, Willits and 

Crider (1988) found a positive relationship between church 

attendance and community satisfaction. Steinitz (1980) 

found a positive relationship between church attendance and 

family satisfaction. Both of the above findings were also 

found by St. George and McNamara (1984). St. George and 

McNamara (1984) also found relationships between church 
16 



attendance and satisfaction from friends and, for males, 

life excitement. The positive relationships between these 

various individual life domains and church attendance 1s 

certainly suggestive of a relationship between our 

construct of subjective well-being (which includes all of 

the above except life excitement) and church attendance. 

Religion also has a private dimension, or what Ellison 

(1989) has called "individual belief and/or personal 

religious experience" (103). This is the relationship that 
can be held directly with God without the presence or 

assistance of others. This dimension has been referred to 

by different terms and measured by different combinations 

of items. Pollner (1989), for example, called this private 

dimension "divine relations" (92). He measured this 

dimension using a combination of frequency of prayer, 

feelings of closeness to God, and feelings of being close 

to a "powerful, spiritual force" {95). Ellison, Gay, and 

Glass (1989) termed this dimension "devotional intensity" 

and measured it with frequency of prayer and closeness to 

God. On another occasion, Ellison (1991) called this 

dimension ''divine interaction" and measured it in the same 

way. Pollner (1989) found that divine relations had a 

significant positive effect on global happiness, life 

satisfaction, life excitement and marital satisfaction. 

Ellison, Gay, and Glass (1989) found that devotional 

intensity has a significant positive effect on general 
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life-satisfaction. In addition, Paloma and Pendleton 

(1990) found that closeness to God related positively to 

both life satisfaction and happiness. Prayer, however, 

related negatively to both life satisfaction and happiness. 

Yet another dimension is the ideological, or what 

Petersen and Roy (1985) termed "comfort beliefs." Comfort 

beliefs are defined by Petersen and Roy as items "which 

assessed the extent to which the respondent believes that 

God controls what happens to people and intervenes to 

ensure that the respondent's problems will be favorably 

resolved" (53). While the measure that Petersen and Roy 

used was not related to 11 anxiety 11 or 11 meaning and purpose, .. 

other beliefs which could be considered comfort beliefs 

might. A belief in life after death, for example, may 

serve as a resource with which to cope with worldly life by 

giving the individual a sense that everything will be 

rectified in an other-worldly existence. Paloma and 

Pendleton (1984) found that a measure of orthodoxy which 

included an item about a belief in life after death was 

positively related to both happiness and life satisfaction. 

Steinitz found a relationship between a belief in life 

after death and life excitement in the total sample and 

happiness among women (using a single item measure of 

belief in life after death). 

Fundamentalism, defined as the belief that the Bible 

is inerrant, may be another comfort belief. This 
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contention is supported by Ammerman (1988), who states of 

the fundamentalists whom she studied: 

As with everything else in their lives, the 
people of Southside approach suffering and death 
with confidence that there are knowable reasons, 
that evil events somehow fit into God's plan. 
( 6 5 ) 

These "knowable reasons," according to Ammerman, come only 

from the Bible as the "basis for what believers 

[Fundamentalists] know about the world as well as how they 

choose to live" {55). Thus fundamentalists may have a 

powerful comfort belief that all events "fit into God's 

plan." The same measure of orthodoxy used by Poloma and 

Pendleton (1984) also included an item measuring the belief 

in a literal Bible. Remember that these researchers found 

positive relationships between orthodoxy and both happiness 

and life satisfaction. On the other hand, McCann (1962) 

found that fundamentalists were more likely to answer "yes" 

to the question, "Did you ever feel you were about to have 

a nervous breakdown?" 

One other dimension which may be significant is that 

of strength of affiliation. This variable may capture the 

strength of religious beliefs 1n general. Strength of 

affiliation has been found to be a strong predictor of 

subjective well-being. St. George and McNamara (1984) 

found positive relationships between strength of 

affiliation and global happiness, life excitement, 

satisfaction from friends, and subjective health. In 
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addition, they found among women relationships between 

strength of affiliation and community satisfaction, non

work satisfaction and family satisfaction. Steinitz (1980) 

found positive relationships between strength of 

affiliation and both satisfaction with the city and 

subjective health. Perkins (1990), using a measure of 

"religious commitment" which was basically a measure of 

one's strength of affiliation, found positive relationships 

between religious commitment and both happiness and a 

general sense of well-being. Once again, one can find 

similar relationships between different life domains which 

will be included in our measure of subjective well-being 

and one aspect of religion, that of strength of 

affiliation. 

Denomination 

The final point to be tested in this paper is the 

significance of denominations or religious affiliation, 

which holds special significance for Greeley. Greeley 

(1990) uses the work of David Tracy to argue that Catholics 

and Protestants "imagine differently.'' Tracy (1982) 

studied classical writings within each religious tradition 

and came to the conclusion that Catholics and Protestants 

have different forms of imagination. The Catholic 

imagination is "analogical." That is, Catholics ''imagine 

God as present in the world, disclosing himself in and 
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through creation" and a world that is "somewhat like God" 

(Greeley, 1990:45). The Protestant imagination 1s 

"dialectical." That 1s, Protestants assume that God 1s 

"radically absent from the world" and "discloses Herself 

only on rare occasions." Protestants also assume that the 

world is "radically different from God" (Greeley, 1990:45). 

According to Tracy, these different assumptions lead to 

different views of the world. As Greeley interprets: 

The Catholic tends to see society as a 
"sacrament" of God, a set of ordered 
relationships, governed by both justice and love, 
that reveal, however imperfectly, the presence of 
God. Society is "natural" and "good," therefore, 
for humans and their "natural" response to God is 
social. 

The Protestant ... tends to see human society as 
"God-forsaken" and therefore unnatural and 
oppressive. The individual stands over against 
society and not integrated into it. The human 
becomes fully human only when he is able to break 
away from social oppression and relate to the 
absent God as a completely free individual. 
(1990:45) 

For Greeley (1990), for whom religion began with symbols, 

the concept of differing imaginations led to the natural 

conclusion that if Catholics and Protestants imag1ned 

differently, the results would be differing sets of 

symbols. Furthermore, since a Catholic imagines that 

"society is 'natural' and 'good,'" she or he would be more 

likely to have her or his hope renewed and would, 

therefore, imagine God in "warm," "nurturing" terms. Also, 

since a Protestant imagines a society that is 
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"God-forsaken," "unnatural" and "oppressive," she or he 

would be less likely to have had her or his hope renewed 

and would imagine God in "hard," "disciplining" images. 

One may, then, conclude that God-imagery may create 

different reactions among Catholics and Protestants. 

Greeley has repeatedly maintained that Catholics hold 

warmer images of God than Protestants (1988, 1989, 1990, 

1991, 1993). 

In terms of Subjective Well-Being, then, Greeley's 

concept of differing imaginations allows a further test of 

the relationship between God-imagery and subjective well-

being. If "warm" images of God correlate significantly 

with high levels of subjective well-being among both 

Catholics and Protestants, then one can say that it is God-

imagery which relate to subjective well-being. However, if 

"warm" images relates to subjective well-being only among 

Catholics and not among Protestants, then the effects of 

God-imagery on subjective well-being may be due to the 

"communative'' orientation which Greeley and Tracy attribute 

to Catholics as opposed to the "individualistic" 

orientation which they attribute to Protestants. 

The literature, however, does not consistently support 

this idea. Gur in et al. ( 1960), for example, found higher 

levels of job satisfaction among Protestants. Furthermore, 

Gurin et al. found that among respondents who attend church 
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infrequently, Protestants had higher levels of marital 

satisfaction. 

One possible explanation for this contradiction is an 

oversimplified classification of denominations. Greeley 

never went beyond the Catholic/Protestant distinction, nor 

did Gurin et al. Other research, however, shows that 

levels of subjective well-being vary among what Hadaway and 

Marler (1993) have called "denominational families" (i.e., 

conservative Protestants, liberal Protestants, etc.) (99). 

Ellison (1991) found that liberal Protestants had greater 

levels of life satisfaction than unaffiliated respondents 

while conservative Protestants did not. Greater insight is 

gained from McCann (1962). McCann found that Protestants 

and Jews were more likely than Catholics to say ''yes" to 

the question, "Did you ever feel you were about to have a 

nervous breakdown?" However, Catholics were also more 

likely to show lower levels of general happiness than both 

Episcopalian and Congregational groups, both traditionally 

liberal to moderate groups, who showed the highest levels 

of general happiness. Baptists, a traditionally 

conservative denomination had the lowest levels of general 

happiness. Therefore, while Catholics may have lower 

levels of subjective well-being than liberal and moderate 

Protestants, they should have higher levels of well-being 

than conservative Protestants. 
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Control Variables 

Subjective well-being has been found to correlate w1th 

many demographic variables. The effect of such variables 

must be controlled. As Ellison, Gay, and Glass (1984) 

write, "The literature reveals a general consensus 

regarding the core set of variables that are demonstrated 

independent predictors of aspects of psychological 

[subjective] well-being" (104). 

The most prominent of these variables is income. It 

has been found consistently in the literature that those 

with higher incomes have higher levels of subjective well

being (Diener et al., 1993). Such results have been found 

by Diener (1984), Diener, Horwitz, and Emmons (1985), 

Easterlin (1974), Campbell, Converse, and Rodgers (1976), 

Campbell (1981), Jackson, Chatters, and Neighbors (1986), 

Inglehart and Rabier (1986), and several others. 

Furthermore, socioeconomic status, often represented by 

income, has been found to be positively related to 

subjective well-being by Haring, Stock, and Okun (1984) and 

Larson (1978). 

Education, another commonly used proxy for 

socioeconomic status, has also been found to be positively 

correlated with subjective well-being (Glenn and Weaver, 

1981). Bryant and Marquez (1986) found that college

educated men had higher levels of subjective well-being 

than those less educated. In this analysis, income and 
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education will be included as part of a larger 

socioeconomic status variable. 

Gender has also often been found to be correlated with 

subjective well-being. These findings, however, have been 

less consistent. Haring, Stock, and Okun (1984), for 

example, found that women tended to have higher levels of 

well-being. Diener (1984) and Larson (1978) found little 

or no difference. More often, gender is found to interact 

with other variables in producing higher levels of well 

being. Shmotkin (1990) and Michalos (1986), for example, 

found interactions between age and gender. Bryant and 

Marquez (1986) found an interaction effect between gender 

and education in their relationships to subjective well-

being. In either case, it is obvious that one must add 

gender to a list of controls. 

A relationship between marital status and subjective 

well-being has also been found consistently in the 

literature. Married individuals tend to have the highest 

levels of subjective well-being (Gove, Hughes, and Style, 

1983; Veroff, Douvan and Kulka, 1981; Andrews and Withey, 

1976; Campbell, Converse, and Rodgers, 1976; Ortiz and Arce 

1986). 

Rural dwellers have often been found to have higher 

levels of subjective well-being (Ellison, Gay, and Glass, 

1989; Laing and Warfel, 1983; Campbell, 1981). 

Mookherjee (1993, 1992) has found no significant 
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relationship between residence in metropolitan areas and 
subjective well-being. Urban/rural differences must 
nonetheless be controlled in any complete analysis. 

Region has also been found to be a significant 

predictor of subjective well-being. Findings, however, 
have not been consistent. For example, Ellison (1991) 

found a significant negative relationship between Southern 
residence and life satisfaction, but not happiness. 

Ellison and Gay (1990) found that religious participation 
effects subjective well-being only among non-Southern 
blacks. Jackson (1986), on the other hand, found a 

positive relationship between Southern residence and 
subjective well-being among blacks. 

Age has also been found to be a correlate, albeit 
inconsistently, of subjective well-being. Herzog and 
Rodgers (1981) found a positive relationship between age 
and subjective well-being. Inglehart and Rabier (1986) 

found similar results. 

Andrews and Withey (1976) found no relationship 

between life satisfaction and age, but did find a negative 
between age and happiness. Campbell et al. (1976) found a 
positive relationship between age and life satisfaction, 
but also a negative relationship between age and happiness. 

Finally, it has been found that the number of 

voluntary associations with which an individual 1s 
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associated ~s positively related to high levels of 

subjective well-being (Ellison, 1991). 

Hypotheses 

There are s~x basic hypotheses to be tested in this 

paper. Based on both Greeley's and Pollner's theoretical 

arguments, one can hypothesize the following: 

Hypothesis 11: Those who hold "warm" or 
"nurturing" images of God, or score higher 
on the Grace Scale, will have higher levels 
of Subjective Well-Being both before and 
after statistical controls. 

Based on Greeley's assertion that religion ~s first 

imagination and causes the form of other religious 

manifestations, we may hypothesize the following: 

Hypothesis 12: Relationships between religious 
variables and measures of Subjective Well
Being, which remain after statistical 
controls, will be reduced or eliminated once 
God-imagery has been added to the model. 

Based on Greeley's assertions that Catholics and 

Protestants have different imaginations and that the 

Catholic imagination leans toward the "warm" images of God, 

one can formulate the following hypothesis: 

Hypothesis 13: Catholics will score higher on 
the Grace Scale than Protestants. 

If one follows Greeley's theory of "hope-renewal," one 

would predict that it is God-imagery and not denomination 

which relates to subjective well-being. Therefore: 

Hypothesis 14: Those who score higher on the 
Grace scale will have higher levels of 
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subjective well-being, among both Catholics 
and Protestants, after statistical controls. 

Additionally, one can further specify "denomination" and 

formulate additional hypot~eses. Following Greeley's 

theory of ''hope-renewal", however, one would expect to f1nd 

that Catholics hold "warmer" images of God than 

conservative, liberal, and moderate Protestants. 

Therefore: 

Hypothesis 15: Catholics will score higher on 
the Grace Scale than conservative, moderate, 
and liberal Protestants. 

Hypothesis 16: Within all four denomination 
families, those who score higher on the 
Grace Scale will have higher levels of 
Subjective Well-Being after statistical 
controls. 
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CHAPTER II 

METHODS 

The Data 

The General Social Surveys (GSS), conducted by the 

National Opinion Research Center (NORC) at the University 

of Chicago (Davis and Smith, 1993), includes many items 

relevant to the issue of God-imagery and subjective well

being. The GSS uses a multi-stage full probability sample 

to the block or segment level. Quota sampling was used 

based on age, sex, and employment status. The Primary 

Sampling Units are Standard Metropolitan Statistical Areas 

(SMSAs) or non-Metropolitan counties selected in NORC's 

Master Sample. Before selection, the Primary Sampling 

Units were stratified by region, age and race (see Davis 

and Smith, 1993.) Samples were taken of English-speaking 

adults (18 years of age or older) living in non

institutional arrangements in the contiguous forty-eight 

states. The samples utilized in this analysis were taken 

in the years 1987 {n=591), 1988 (n=553), and 1989 {n=287). 

Our working sample includes 1431 cases. Because of a 

shortage of African-Americans 1n these samples, only white 

Americans are included in the analysis. In addition, our 

sample is limited to Protestants and Catholics. Missing 

data was handled through listwise deletion. 
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Measurement of variables 

Dependent Variable 

Subjective Well-Being 1s based on an item measuring 

general happiness as part of a factor score index. 

Respondents were asked, "Taken all together, how would you 

say things are these days--would you say that you are very 

happy, pretty happy, or not too happy?" In addition to 

this item, five other items measuring the satisfaction 

respondents receive from different domains of life are 

included in a factor score index. Respondents were 

instructed: 

For each area of life I am go1ng to name, tell me 
the number that shows how much satisfaction you 
get from that area ... 

A. The city or place you live in. 
B. Your non-working activities--hobbies and 

so on. 
C. Your family life. 
D. Your friendships. 
E. Your health and physical condition. 

Response anchors ranged from ''a very great deal" (scored 7) 

to "none" (scored 1.) 

Subjective well-being 1s a standardized factor score 

index created from these six items. A factor analys1s with 

orthogonal rotation was conducted and a factor score index 

created based on the first factor. Orthogonal rotation and 

a scree test show that no other useful factors appeared 

(for details, see: Rummel, 1970; and Harmon, 1976). 

Results of the factor analysis show that this factor 
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accounted for 42.7% of the total var1ance 1n Subjective 

Well-Being (see Table 2.1). 

Table 2.1 
Principal Components Factor Loadings 

Variable 
Happiness 
Satisfaction with city 
Satisfaction with hobby 
Satisfaction with family 
Satisfaction with friendships 
Satisfaction with health 

Eigenvalue 
Variance Explained 

Independent Variables 

1 
0.628 
0.564 
0.664 
0.692 
0.734 
0.627 

2.564 
42.7% 

Communality 
0.394 
0.318 
0.441 
0.478 
0.538 
0.393 

2.564 

The main independent variable in this analysis, God-

imagery, is measured by Greeley's Grace Scale. The Grace 

Scale is the summation of "warm" image selections from a 

series of seven point scales. The exact wording of the 

items is as follows: 

There are many different ways of picturing God. 
We'd like to know the kinds of images you are 
most likely to associate with God. 

Here is a card with sets of contrasting images. 
On a scale of 1-7, where would you place your 
image of God between the two contrasting images? 
[Respondent is handed card.] 

The first set of contrasting 1mages shows Mother 
at 1 on the scale and Father at 7. If you 
imagine God as a Mother you would place yourself 
at 1. If you imagine God as a Father, you would 
place yourself at 7. If you imagine God as 
somewhere between Mother and Father, you would 
place yourself at 2,3,4,5, or 6. [This example 
was repeated for all image items if necessary, 
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substituting appropriate 1mages for "Mother" and 
"Father."] 

Where would you place your image of God on the 
scale for ... [Final part of question was 
repeated for each set of images.j 

Respondents were presented six sets of images. Four of 

these, "Mother/Father," "Master/Spouse," "Judge/Lover," and 

"Friend/King," were used to construct the Grace scale. One 

point was given for each "warm" image ("Mother," Spouse," 

"Lover," and "Friend") selected. The Grace scale is 

created by taking the sum of "warm" image selections, 

creating a Thurstone-like scale. 

In order to test Hypothesis 2, that relationships 

between religious variables and subjective well-being w1ll 

be reduced or eliminated when God-imagery is added to the 

model, we must first find the existing relationships 

between religious variables and subjective well-belng {see 

above, "Religion and Subjective Well-Being," p. 12). All 

of the religious variables mentioned above are also 

available 1n the General Social Survey. The public 

dimension of religion will be measured using Church 

Attendance. Church Attendance is measured by the item, 

"How often do you attend religious services?" Responses 

ranged from "never'' (scored 0) to "several times a day" 

(scored 6). 

Measures of the private dimension of religion used in 

this analysis are Closeness to God and Frequency of Prayer. 

Feelings of Closeness to God are measured us1ng the item, 
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"How close do you feel to God most of the time? Would you 

say extremely close, somewhat close, not very close, or not 

close at all?" Responses are receded so that they ranged 

from "do not believe in God" (scored 0) to "extremely 

close" (scored 5). Frequency of prayer 1s also measured 

with a single item. Respondents were asked, "About how 

often do you pray?" Responses ranged from "never" (scored 

0) to "several times a day" (scored 6). 

The ideological dimension or "comfort bel1efs" will be 

measured using two variables, Belief in L1fe after Death 

and Fundamentalism. Belief in life after death 1s measured 

us1ng a single item. Respondents were asked, "Do you 

believe there is a life after death?" A three point scale 

was created using respondents who were "undecided'' as a 

middle category (no=1/undecided=2/yes=3). 

Fundamentalism is measured using a single item. 

Respondents were asked: 

Which of these statements comes closest to 
describing your feelings about the Bible? 

a. The Bible is the actual word of God and 
is to be taken literally, word for 
word. 

b. The Bible is the inspired word of God 
but not everything in it should be 
taken literally word for word. 

c. The Bible is an ancient book of fables, 
legends, history, and moral precepts 
recorded by men. 
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Responses were collapsed into fundamentalists (respondents 

who chose "a'') and non-fundamentalists (respondents who 
chose "b" or "c".) 

Denomination and Strength of Affiliation are measured 
using two items. Respondents were asked, "What is you 

religious preference? Is it Protestant, Catholic, Jewish, 

some other religion, or no religion?" In addition, 

respondents were asked, "Would you call yourself a strong 
[preference named] or a not very strong [preference 

named]?" Responses included "not very strong" (coded 1), 

"somewhat strong" (coded 2), and "strong" (coded 3). 

Respondents who were not Protestant or Catholic were 

excluded from the analysis. In addition, NORC categorized 
respondents into Fundamentalist (conservative), Moderate, 

and Liberal categories. This categorization was used to 

measure Denominational Families among Protestants. 

Overall, the classification yielded four categories: 

Catholic, liberal Protestants, moderate Protestants and 

conservative Protestants. 

Other Controls 

social and demographic variables will also be used in 

this analysis. These include two measures of Socioeconomic 

status (SES). A factor analysis w1th orthogonal rotation 

was conducted on the five items described below: (1) 

subjective Social Class was measured using an item in which 
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respondents were asked, "If you were asked to use one of 

the four names for your social class, which would you say 

you belong in: the lower class, the working class, the 

middle class, or the upper class?" (lower class=1/working 

class=2/middle class=3/upper class=4.) {2) Relative Income 

was measured using a single item. Respondents were asked, 

"Compared with American families in general, would you say 

your family income is far below average, below average, 

average, above average, or far above average? LPROBEJ Just 

your best guess." Responses were coded from far below 

average {scored 1) to far above average (scored 5.) t3) 

Family income was obtained in categories. Dollar 

estimations were obtained based on these categories. These 

estimations were then converted to standard dollars using 

1986 constant dollars (see Ligon, 1992, for details). (4) 

Education was measured in actual years of formal education, 

coded 0 to 20. (5) Occupational Prestige of male head of 

household was measured using the GSS occupational prestige 

scores developed by NORC. Prestige scores were updated and 

included in the GSS in 1988 (see Dav1s and Smith, 1993, for 

details). The GSS occupational prestige scores for 1987 

were standardized as were the scores for 1988 through 1991. 

For married females, the spouse's occupational prestige is 

used. 

A scree test suggested that more than one viable 

factor existed among these five variables {see Rummel, 
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1970, and Harmon, 1976, for details on the scree test). 

The factor analysis revealed two factors which corresponded 

closely with economic class and social status (in the 

Weberian sense of the terms.) Factor 1, which here will be 

called Class, accounted for 35.1% of the variance (see 

Table 2.2). It loaded heaviest on the income-based items, 

that is Subjective Social Class, Relative Income and Family 

Income (see Table 2.2). Factor 2 (Status) loaded heaviest 

on the prestige-based items, that is Education and 

Occupational Prestige of Head of Household and accounted 

for 30.1% of the var1ance. A factor score index was 

created for each factor. 

Table 2.2 
Rotated Factor Loadings: 

Socioeconomic Status Measures 

Variable 1 2 Communality 
Standard occ prestige 
Education 
Relative income 
Subjective social class 
Standard family income 

Eigenvalue 
Variance Explained 

0.167 
0.218 
0.846 
0.692 
0.718 

1.785 
35.7 

0.836 
0.820 
0.075 
0.207 
0.288 

1.504 
30.1 

Gender was determined by the interviewer 

(male=O/female=1.) Age was measured in actual years 

calculated from the date of birth provided by the 

0.727 
0.721 
0.721 
0.521 
0.599 

3.288 

respondent. To measure marital status, respondents were 

asked, "Are you currently--married, divorced, separated, or 
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have you never been married?" Responses were collapsed 

into married and not currently married categories (not 

married=O/married=l.) 

Urbanism was measured us1ng NORC's coding of s1ze of 

place. Codings were collapsed into three categories: 

rural, urban and metro. "Rural" was defined as living in 

an incorporated area with a population of less than 2,500 

or an unincorporated or open country within larger civil 

divisions, such as a township. "Urban" was defined as 

living in a small city, town, or village not located w1thin 

a Standard Metropolitan Statistical Area and having a 

population between 2500 and 49,999. "Metro" was defined as 

a large central city, a medium size central city, a suburb 

of a large central city or a medium central city, or an 

unincorporated area of a medium central city 

(rural=l/urban=2/metro=3.) These categories are a 

collapsed version of NORC's categorization of Size of Place 

of Interview. Any place of interview which did not clearly 

fall into one of the ten categories which NORC uses was 

coded according to specific guidelines (see Davis and 

Smith, 1993 for details). 

Voluntary association was computed us1ng a ser1es of 

items. Respondents were asked: 

Now we would like to know something about the 
groups or organizations to which individuals 
belong. Here is a list of various organizations. 
could you tell me whether or not you are a member 
of each type? 
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A. Fraternal groups 
B. Service clubs 
C. Veterans' groups 
D. Political groups 
E. Labor unions 
F. Sports groups 
G. Youth groups 
H. School service groups 
I. Hobby or garden clubs 

J. School fraternities 
or sororities 

K. Nationality groups 
L. Farm organizations 
M. Literary, art, 

discussion or study 
groups 

N. Profession or 
academic societies 
Church-affiliated 
groups 

Memberships 1n various organizational types were summed by 

NORC. This sum is used as a scale of Voluntary 

Organization Membership. It is assumed in this analysis 

that such a measure would, to some degree, measure the 

degree to which respondents interact with other like-minded 

individuals. 

Region was measured using the reg1on of interview 

item. Codings were collapsed into South and Non-South 

(Non-South=O/South=1) because this division was found to be 

significant by both Ellison (1991) and Jackson (1986.) The 

South category included the South Atlantic East, East South 

Central and West South Central. All other regions were 

included in the Non-South category. 

Analysis of Data 

To test our hypotheses, a series of analyses will be 

run. First, a correlation matrix containing all variables 

will be created. This will be the first test of Hypothesis 

1. It will involve inspecting the zero-order correlations 

for Subjective Well-Being and the Grace Scale as well as 

all other religious variables. 
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Next a series of straight multiple regression analyses 

will be conducted. The first will exclude the Grace Scale. 

In the second, the Grace Scale will be added to the model. 

This second model will be a further test of Hypothes1s 1. 

It will tell us if the Grace Scale has a significant effect 

on Subjective Well-Being after controlling for both 

religious variables and social and demographic variables. 

In addition, these two multiple regression analyses will 

allow us to test Hypothesis 2. We can spot changes in the 

effects of religious variables on Subjective Well-Belng 

between the first and second models. 

In order to test Hypothesis 3 and Hypothesis 5, we 

will use analyses of var1ance. The first will test the 

relationship between Denomination and the Grace Scale 

(Hypothesis 3.) The second will test the relationship 

between Denominational Families and the Grace Scale. 

Additional multiple regression analyses w1ll test 

Hypothesis 4 and Hypothesis 6. One multiple regression 

analysis will be grouped by Denomination in order to check 

for d1fferences between Catholics and Protestants 

{Hypothesis 4.) A second multiple regression analysis will 

be grouped by Denominational Families in order to check for 

differences between Catholics, liberal Protestants, 

moderate Protestants and conservative Protestants 

(Hypothesis 6.) 
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A special note must be made of our method of 

controlling for Denomination in a multiple regression 

analysis. The normal method of controlling for a discreet 

variable is to dummy code the variable and include it as 

part of the analysis. In this case, however, our interest 

is in taking note of changes which occur within the various 

denomination and denominational families. Therefore, we 

have controlled for denomination by conducting multiple 

regression analyses within each category of Denomination 

and Denominational Families. 
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CHAPTER III 

FINDINGS 

A glance at the correlation matrix (See Appendix A) 

reveals that no significant zero-order relationship exists 

between the Grace Scale, the measure of God-imagery, used 

here, and Subjective Well-Being {0.015). All of the other 

religious variables, with the exception of Fundamentalism, 

did have significant zero-order correlations with 

Subjective Well-Being, all of which were pos1tive. 

A more complete look at the entire model, using 

multiple regression analysis (see Model 2 of Table 3.1), 

reveals that the relationship between the Grace Scale and 

Subjective Well-Being does not approach significance 

{r=0.048, p=.838). Of the other religious variables, only 

Strength of Affiliation, Prayer, and Closeness to God 

continue to have significant regression coefficients. 

Strength of Affiliation and Closeness to God have positive 

relationships with Subjective Well-Being. Prayer has a 

negative relationship with Subjective Well-Being. There 

are certain indicators that this negative relationship is a 

function of multicollinearity. A significant positive 

relationship existed at the zero-order level. Since the 

direction of this relationship was reversed in subsequent 

analyses, yet remained significant, multicollinearity is 

suspected. Therefore, the regress1on coefficients show1ng 
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a negative relationship between Subjective Well-Belng and 

Prayer are not trustworthy. 

This first multiple regression analysis 1n Table 3.1 

can be contrasted with the second to explore changes in the 

model when the Grace Scale is added. As noted above, 

before the Grace Scale is added to the model, Strength of 

Affiliation and Closeness to God have a signif1cant, 

positive relationship with Subjective Well-Being. A 

similar relationship exists between Closeness to God and 

Subjective Well-Being, and Prayer has a significant 

negative relationship with Subjective Well-Being. However, 

this last relationship, as noted above, is probably a 

function of multicollinearity. 

After the Grace Scale is added to the model, the 

effect of Strength of Affiliation and Closeness to God 

rema1n exactly the same. There are no statistically 

significant changes. Even among the religious var1ables 

which did not show a significant relationship before the 

Grace Scale was added to the model, none were significant 

with the addition of the Grace Scale. Indeed, there are no 

increases among these coefficients although there are a 

couple of very small decreases. Among the control 

variables, again, significant changes occur among neither 

the significant relat1onships nor the insignificant 
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TABLE 3.1 
Unstandardized/Standardized Regression Coefficients 

For Subjective Well-Being Before (Model 1) And 
After (Model 2) The Grace Scale 

Variable 
Class 
Status 
Marital Status 
Urban Residence 
Region 
Gender 
Age 
Voluntary Assoc. 
Strength of Affil. 
Fundamentalism 
Life after Death 
Church Attend. 
Prayer 
Close to God 
Grace 
Intercept 
R-squared 

N 

Model 1 
0.185/0.182* 
0.062/0.062* 
3.383/0.167* 
0.146/0.011 

-0.234/-0.011 
1.191/0.060* 

-0.023/-0.042 
0.446/0.084* 
1.386/0.133* 
0.576/0.028 
0.061/0.005 
0.221/0.058 

-0.463/-0.068* 
1.765/0.136* 

33.088/0.000 
0.160 

1430 

* significant at the .05 level 

Model 2 
0.185/0.182* 
0.063/0.063* 
3.383/0.167* 
0.152/0.012 

-0.241/-0.012 
1.187/0.060* 

-0.023/-0.042 
0.446/0.084* 
1.386/0.133* 
0.566/0.028 
0.059/0.004 
0.221/0.058 

-0.467/-0.069* 
1.765/0.136* 
0.048/0.005 

33.001/0.000 
0.159 

1430 

relationships. There is not an increase in the Adjusted R-

squared from Model 1 to Model 2, but a substantively 

insignificant decrease of 0.001. 

Analyses of variance were run to test for differences 

~n the religious imaginations of Catholics and Protestants 

and also among the different denominational families 

(Catholics, liberal Protestants, moderate Protestants and 

conservative Protestants). There is a statistically 

significant relationship between Denomination and the Grace 

scale. Means show that Protestants are more likely to 

score higher on the Grace Scale than Catholics (see Table 
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3 . 2 ) . This 1s the exact opposite of that which Greeley 

asserts. 

Source 

TABLE 3.2 
Analysis Of Variance: 

Mean Scores Of Denominations On Grace Scale 

Mean 
Standard 
Deviation N 

Catholic 
Protestant 

1.256 
1.432 

Sum of 

1.018 
1.006 

1187 
2768 

Source DF Squares Mean F-Test Prob. 
Intercept 
Denomination 

1 7521.743 
1 25.816 

7521.743 
25.816 

7385.12 
25.35 

<0.0001 
<0.0001 

Model 
Error 
Eta-Squared 

2 7547.559 
3953 4026.131 

0.006 

3773.780 
1.019 

3705.23 

When Protestants are split into denominational 

<0.0001 

families--that is liberal, moderate, and conservative 

Protestants--we find that there is still a statistically 

significant relationship between Denominational Families 

and Subjective Well-Being (see Table 3.3). The means show 

that conservative Protestants have higher scores on the 

Grace Scale on average than any other denominational 

family. Catholics again have the lowest scores. The 

largest gap in means among denominational families is 

between conservative Protestants, who scored highest on the 

Grace Scale, and moderate Protestants. One intriguing 

result is the rather linear structure of the means. 
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TABLE 3.3 
Analysis Of Variance: 

Mean Scores Of Religious Families On Grace Scale 

Source Mean 
Standard 
Deviation N 

Catholic 
Lib. Prot. 
Mod. Prot. 
Cons. Prot. 

1.256 
1.308 
1.340 
1.565 

1.018 
1.017 
1.038 
0.966 

1187 
828 
649 

1261 

Source 
Intercept 
Den. Fam. 
Model 
Error 
Eta-squared 

Sum of 
DF Squares 

1 7474.143 
3 67.001 
4 7541.145 

3921 3957.876 
0.017 

Mean 
7474.143 

22.334 
1885.286 

1.009 

F Test 
7404.51 

22.13 
1867.72 

Frob. 
<0.0001 
<0.0001 
<0.0001 

Multiple regression analyses were also run within 

denominations, that is within the Protestant and Catholic 

categories (see Tables 3.4 and 3.5). Results similar to 

the first multiple regression were found. There is no 

statistically significant relationship between the Grace 

Scale and Subjective Well-Being among Catholics. Nor does 

one exist among Protestants (see Model 2 of both Tables 3.4 

and 3.5). Among Protestants, before the Grace Scale was 

added to the model (Model 1), the same religious variables 

as 1n the first multiple regression analysis have 

significant relationships. Positive relationships existed 

between Subjective Well-Being and both Strength of 

Affiliation and Closeness to God. Among Catholics, only 

Closeness to God among the religious variables has a 

significant effect on Subjective Well-Being which is 

positive. 
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Among Protestants, the addition of the Grace Scale to 

the model (Model 2) had virtually no effect on any of the 

relationships. Among the religious variables which had 

significant effects on Subjective Well-Being, there are no 

significant changes 1n the effects of Strength of 

Affiliation on Subjective Well-Being and Closeness to God. 

No new relationships are revealed among those religious 

variables which did not have significant effects before the 

Grace Scale was added to the model. Overall, there is only 

a very slight increase in the Adjusted R-squared when the 

Grace Scale is added to the model (0.159 versus 0.160). 

TABLE 3.4 
Unstandardized/Standardized Regression Coefficients 

For Subjective Well-Being Among Protestants 
Before (Model 1) And After (Model 2) The Grace Scale 

Variables 
Class 
Status 
Marital Status 
Urban Residence 
Region 
Gender 
Age 
Voluntary Assoc. 
Strength of Affil. 
Fundamentalism 
Life after Death 
Church Attend. 
Prayer 
Close to God 
Grace 
Intercept 
R-squared 

N 

Model 1 
0.169/0.166* 
0.062/0.063 
3.615/0.177* 
0.197/0.016 
0.251/0.013 
1.121/0.057 

-0.040/-0.073* 
0.607/0.114* 
1.622/0.157* 
0.668/0.034 
0.026/0.002 
0.205/0.054 

-0.611/-0.093* 
1.688/0.136* 

33.230/0.000 
0.160 

979 
* significant at the .05 level 

46 

Model 2 
0.168/0.165* 
0.061/0.061 
3.619/0.177* 
0.167/0.014 
0.282/0.014 
1.131/0.057 

-0.040/-0.072* 
0.607/0.114* 
1.629/0.158* 
0.701/0.035 
0.033/0.002 
0.206/0.055 

-0.591/-0.090* 
1.689/0.136* 

-0.203/-0.022 
33.615/0.000 

0.159 
979 



Among Catholics, the one religious variable which 

showed a significant relationship before the Grace Scale 

was added, Closeness to God, shows no significant change ~n 

its effect on Subjective Well-Being when the Grace Scale ~s 

added. No additional significant relationships are 

revealed among those religious variables which did not have 

significant effects before the Grace Scale was added to the 

model. Again, there is only a small increase in the 

Adjusted R-squared once the Grace Scale is added to the 

model (0.130 versus 0.131). 

TABLE 3.5 
Unstandardized/Standardized Regression Coefficients 

For Subjective Well-Being Among Catholics 
Before (Model 1) And After (Model 2) The Grace Scale 

Variables 
Class 
Status 
Marital Status 
Urban Residence 
Region 
Gender 
Age 
Voluntary Assoc. 
Strength of Affil. 
Fundamentalism 
Life after Death 
Church Attend. 
Prayer 
Close to God 
Grace 
Intercept 
R-squared 

N 

Model 1 
0.214/0.213* 
0.054/0.052 
2.839/0.143* 
0.428/0.030 

-2.396/-0.095* 
1.376/0.070 
0.010/0.019 
0.111/0.021 
0.736/0.068 

-0.186/-0.008 
0.118/0.010 
0.275/0.069 

-0.171/-0.023 
2.472/0.170* 

33.934/0.000 
0.130 

450 
* significant at the .05 level 
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Model 2 
0.213/0.212* 
0.056/0.055 
2.868/0.144* 
0.429/0.030 

-2.379/-0.094* 
1.297/0.066 
0.008/0.015 
0.101/0.019 
0.750/0.070 

-0.290/-0.012 
0.103/0.008 
0.298/0.075 

-0.217/-0.030 
2.453/0.168* 
0.470/0.050 

33.225/0.000 
0.131 

450 



A multiple regression analysis grouped by 

Denominational Family was also conducted (see Tables 3.6, 

3.7, and 3.8). Because Catholics are treated as a single 

category, the results are the same as in the Denomination 

grouping (Table 3.5). The relationship between the Grace 

Scale and Subjective Well-Being is not significant within 

any of the Protestant denominational families. 

TABLE 3.6 
Unstandardized/Standardized Regression Coefficients 
For Subjective Well-Being Among Liberal Protestants 
Before (Model 1) And After (Model 2) The Grace Scale 

Variable 
Class 
Status 
Marital Status 
Urban Residence 
Region 
Gender 
Age 
Voluntary Assoc. 
Strength of Affil. 
Fundamentalism 
Life after Death 
Church Attend. 
Prayer 
Close to God 
Grace 
Intercept 
R-squared 

N 

Model 1 
0.144/0.146* 

-0.033/-0.036 
3.949/0.200* 
0.666/0.055 

-0.318/-0.016 
0.413/0.022 

-0.026/-0.049 
0.515/0.113 
1.445/0.141* 
1.675/0.080 
0.040/0.003 
0.364/0.088 

-0.284/-0.045 
0.919/0.082 

37.475/0.000 
0.120 

296 
* significant at the .05 level 

Model 2 
0.150/0.152* 

-0.041/-0.044 
4.038/0.204* 
0.475/0.039 

-0.181/-0.009 
0.347/0.018 

-0.023/-0.043 
0.482/0.106 
1.591/0.155* 
1.748/0.083 
0.036/0.003 
0.365/0.089 

-0.164/-0.026 
0.910/0.081 

-0.914/-0.102 
38.993/0.000 

0.126 
296 

Results among the other religious variables, however, 

differ among the various families of Protestants from those 

in previous analysis. Before the Grace Scale 1s added to 

the model (Model 1), among liberal as well as moderate 
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Protestants, the only variable that is significant is 

Strength of Affiliation in its relationship to Subjective 

Well-Being. In both cases, the relationship was positive. 

Among conservative Protestants, however, positive 

relationships exist between Subjective Well-Being and both 

Strength of Affiliation and Closeness to God. 

TABLE 3.7 
Unstandardized/Standardized Regression Coefficients 

For Subjective Well-Being Among Moderate Protestants 
Before (Model 1) And After (Model 2) The Grace Scale 

Variable 
Class 
Status 
Marital Status 
Urban Residence 
Region 
Gender 
Age 
Voluntary Assoc. 
Strength of Affil. 
Fundamentalism 
Life after Death 
Church Attend. 
Prayer 
Close to God 
Grace 
Intercept 
R-squared 

N 

Model 1 
0.087/0.085 
0.098/0.092 
3.299/0.163* 

-1.445/-0.112 
-2.994/-0.116 

0.216/0.011 
-0.103/-0.179* 

0.066/0.012 
1.861/0.182* 

-0.880/-0.043 
-1.810/-0.135 

0.456/0.116 
0.392/0.062 
1.813/0.136 

50.622/0.000 
0.151 

194 
* significant at the .05 level 

Model 2 
0.095/0.093 
0.110/0.103 
3.381/0.167* 

-1.264/-0.098 
-3.043/-0.118 

0.134/0.007 
-0.107/-0.185 

0.020/0.004 
1.948/0.190* 

-1.196/-0.059 
-1.816/-0.136 

0.419/0.106 
0.335/0.053 
1.892/0.142 
0.613/0.071 

48.766/0.000 
0.150 

194 

Once the Grace Scale is added to the model, there are 

no significant changes among any of the denominational 

families. Neither are there any new relationships between 

the other religious variables and Subjective Well-Being 
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with the addition of the Grace Scale to the model for any 

denominational family. 

TABLE 3.8 
Unstandardized/Standardized Regression Coefficients 

For Subjective Well-Being Among Conservative Protestants 
Before (Model 1) And After (Model 2) The Grace Scale 

Variable 
Class 
Status 
Marital Status 
Urban Residence 
Region 
Gender 
Age 
Voluntary Assoc. 
Strength of Affil. 
Fundamentalism 
Life after Death 
Church Attend. 
Prayer 
Close to God 
Grace 
Intercept 
R-squared 

N 

Model 1 
0.214/0.200* 
0.117/0.113* 
3.767/0.181* 
0.317/0.027 
1.595/0.080 
1.663/0.083 

-0.037/-0.066 
0.880/0.146* 
1.770/0.170* 
0.889/0.045 
0.461/0.030 
0.080/0.022 

-1.066/-0.150* 
2.043/0.156* 

24.920/0.000 
0.195 

481 
* significant at the .05 level 
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Model 2 
0.215/0.201* 
0.117/0.112* 
3.767/0.181* 
0.304/0.026 
1.618/0.081 
1.678/0.084 

-0.037/-0.066 
0.879/0.146* 
1.772/0.170* 
0.902/0.046 
0.470/0.030 
0.078/0.021 

-1.050/-0.147 
2.063/0.157* 

-0.222/-0.022 
25.255/0.000 

0.194 
481 



CHAPTER IV 

SUMMARY AND CONCLUSIONS 

The first hypothesis put forth in this thesis, that 

there would exist a relationship between God-Imagery and 

Subjective Well-Being, was not supported. Such a 

relationship did not manifest itself under any of the 

conditions that were investigated. The zero-order 

correlation between the Grace Scale and Subjective Well

Being was not statistically significant. Nor was a 

statistically significant relationship revealed after other 

variables, both religious variables and others, were added 

to the model. 

The hypothesis that Catholics would score higher on 

the Grace Scale than Protestants (Hypothesis 3) was tested 

in a one-way analysis of variance and was also not 

supported. Although there is a significant relationship 

between Denomination and Subjective Well-Being, this 

relationship is the opposite of that asserted by Greeley. 

Protestants tended to score higher on the Grace Scale than 

Catholics. This applied to all three Protestant 

denominational families: liberal, moderate, and 

conservative Protestants (Hypothesis 5); for none of these 

categories did Catholics score higher. Aga1n, however, 

there is a significant relationship between Denominational 

Families and Subjective Well-Being. The construction of 
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this relationship 1s also the opposite of that suggested by 

Greeley. 

Contrary to the argument presented earlier in th1s 

thesis, conservative Protestants score highest on the Grace 

scale and Catholics score the lowest. While there are 

differences between Catholics, liberal Protestants, and 

moderate Protestants, the biggest gap in means occurs 

between conservative Protestants and moderate Protestants. 

The monotonistic structure of the means provides an 

intriguing start for future analysis. The consistent 

relationship between "warm" images and liberalism, 1t 1s 

intriguing that the most conservative religious family 

would have the highest mean score on the Grace scale. 

In spite of results which contradicted our hypotheses, 

the assumptions used in making related hypotheses remain 

viable. That is, the Grace Scale could still have an 

effect on Subjective Well-Being among both Catholics and 

Protestants and also among the Protestant denominational 

families. Since there are differences 1n Grace Scale 

scores among both denominations and denominational 

families, we could still test Hypothesis 4 and Hypothesis 6 

concerning these relationships. 

No relationship between the Grace Scale and Subject1ve 

well-Being, however, appears within either denomination, 

Protestant or Catholic. Nor does it appear within any 

Protestant denominational family. 
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of life satisfaction and happiness represent hope-renewal, 

these data do not support Greeley's assertion that "warm" 

or ''nurturing" images of God indicate that an individual's 

hope has been renewed. 

The testing of the second hypothesis, that all 

relationships between religious variables and Subjective 

Well-Being would be reduced or eliminated when the Grace 

Scale was added to the model, consisted of two steps. The 

first step consisted of finding such relationships. 

Multiple regression analyses revealed that there is a 

fairly consistent relationship between Subject1ve Well-

Being and certain religious variables. Strength of 

Affiliation has a consistently positive effect on 

Subjective Well-Being. The relationship holds even after 

controlling for both religious and various soc1al and 

demographic variables. The relationship rema1ns 

significant among Protestants in general and within each 

Protestant denominational family. The one exception to 

this consistency was among Catholics, for whom there was no 

statistically significant relationship between Strength of 

Affiliation and Subjective Well-Belng. 

Closeness to God is also a predictor of high levels of 

Subjective Well-Being. The relationship rema1ns 

significant even after controls. Within denominations, 

Closeness to God has a positive effect on Subjective Well-

Being among both Catholics and Protestants. 

53 

Within the 



Protestant denominational families, however, this 

relationship remains statistically significant only among 

conservative Protestants. 

While a negative relationship existed between Prayer 

and Subjective Well-Being even after controls are added, 

indications of multicollinearity requ1re caution about 

making conclusions about the relationship based on these 

regression coefficients. Another possible explanation 1s 

that this negative relationship indicates that Prayer is a 

function of the perception of need. That 1s, indiv1duals 

who pray with great frequency feel that their lives require 

many transcendental interventions because of its poor 

quality. This poor quality of life might indicate lower 

levels of Subjective Well-Being. This possibility 1s 

unlikely, however, because the zero-order correlation 

between these two variables is positive. The relationsh1p 

became negative in multiple regression analyses. 

All of the other religious var1ables, with the 

exception of fundamentalism, have significant zero-order 

relationship with Subjective Well-Being. Only two of these 

relationships, however, remain after statistical controls 

are added to the model. The positive effects of Strength 

of Affiliation and Closeness to God on Subjective Well

Being suggests that the private, or personal, dimens1on 1s 

the most important religious dimension in pred1cting levels 

of subjective well-being. 
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The second step in testing the second hypothesis 

involved adding the Grace Scale to the model. When th1s 

was done, no statistically significant changes occurred. 

These results certainly suggest that Greeley was m1staken 

1n believing that God-imagery is the most important aspect 

of religion in terms of its effects on "hope-renewal" as 

measured here. 

To summarize, our findings failed to support Greeley's 

theories regarding the effects of God-imagery on "hope

renewal." Our data did not show a relationship between 

Greeley's Grace Scale, or "warm" images of God, and 

Subjective Well-Being. Second, Greeley's {1990) 

proposition that Catholics are more likely to hold "warm" 

images of God than Protestants 1s not supported. 

Protestants, especially conservative Protestants, are more 

likely to hold "warm" images of God than Catholics. 

Liberal and moderate Protestants are also more likely than 

Catholics to hold "warm" 1mages of God. Finally, the 

inference from Greeley's {1993) theory that God-imagery, 

being the primary aspect of religion, will reduce or even 

eliminate the effects of other religious variables is not 

supported. The addition of the Grace Scale to multiple 

regression models had virtually no effect on the 

relationships between a·wide var1ety of rel1g1ous variables 

and subjective well-being. In no case was a relationship 

between a religious variable and Subjective Well-Being 
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reduced or eliminated. The Grace Scale had little effect 

on the overall model in any analysis. 

One final note should be made about the Grace scale. 

It should be fairly obvious that the eight images of God 

used in the items which constitute the Grace scale do not 

constitute an exhaustive list. Nor can the entire 

religious imagination be captured in any single word. 

Therefore, the measure of God-imagery used here has obvious 

limitations. One must keep in mind that, since it is an 

impossibility to capture the entire spectrum of God 

imagery, one must settle for certain images wh1ch can serve 

as response anchors on an endless continuum of imagination. 
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