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ABSTRACT

This thesis is a textual study of feminist Christian and sociological perspectives and is
complemented by a small oral history project, which has been carried out using a feminist

methodological framework.

The research focuses on some strategies worked out by a selected number of Christian feminists
in three different denominational groups as they individually negotiate traditional Church
structures of beliefs and practices. 1 identify several specific ways in which these women deal
with the dissonance and conflict they acknowledge and encounter as a result of their retaining
their Christian beliefs and practices alongside feminist perspectives. Their theoretical approach
to the Christian tradition is situated within the scholarly frameworks developed by Christian
feminists thinkers explored in this thesis. In particular Ruether and Fiorenza, who have written
substantially about the experience of feminists remaining within the church and attempting to
remedy the patriarchal practices and belief systems that have disempowered women for two
millennia are used to understand the choices of the interviewees. 1 name this approach
‘reformist’ and contrast it briefly with a second broad strategy, sometimes called the post-
Christian or ‘revolutionary’ approach. Mary Daly exemplifies this position and argues that there

is no place for women within the androcentrism of Christianity and its misogynist practices.

Principally a study of feminist approaches to gendered religious experience, this research
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explores how and why some selected feminist Christians in New Zealand live with (or decline
to live with) the conflict their feminism presents to their Christianity. The fieldwork is situated
within an examination of sociological perspectives on the social roles and functions of religion.
Specifically, I discuss a range of differing views about the extent to which religion both benefits
and disadvantages groups marked by gender. The gender analysis central to this thesis is
established through a discussion of how differing feminist approaches to gender relations

influence both feminist sociology and feminist Christian thinking.
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INTRODUCTION

The irony of an introduction to this thesis is that it has been written, as I am sure many are, at

the end of the research project. There are several important reasons for this.

One is that the research process evolves and changes like living entity over time. The research
process involves more than setting out a question or thesis and then answering it. My
experience has been that the process of researching the thesis topic has informed the thesis
itself. That is, the question has changed as I have carried out the research. My original query
“Feminist Christians - A Conflict Resolved?” has transformed itself as I have begun to
appreciate the complexities and the processes involved when feminists choose to remain within

Christianity.

The question I first asked myself when embarking on this project was, of course, the “why”
question. Why am I doing this? What does it matter? Is this an important part of my
feminism, or anyone else’s for that matter? These questions have been addressed throughout

the course of the research and writing process.

WHY FEMINISM AND CHRISTIANITY/RELIGION?

Feminism examines women and their lives/views/existence/status/relationship with the world.

In the context of western, white, colonial culture in Aotearoa/New Zealand in 1997, feminism
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concerns itself with women and their relation to living in this particular culture. An important
and formative part of this colonial inflected culture is defined by Christianity. A deeper look

at what feminism in this context means and how it is theorised appears in Chapter Three.

Why study religion? Precisely because I am a feminist. In an examination of issues of gender
it is impossible to overlook the influence of religion. Both gender and religion (feminism and
Christianity) “are closely interrelated as our perceptions of ourselves are shaped by and deeply
rooted in our culturally shared religious and philosophical heritage, even when this is rejected”
(King, 1995:2).  In my cultural context it is impossible to ignore the influence of (past and
continuing, active, passive and rejected) the Christian church, both the institution and the

psychological and spiritual effects and influences thereof. As King has argued,

“Religion has not only been the matrix of cultures and civili ationsbut it structures
reality - all reality, including that of gender - and encompasses the deepest level of what

it means to be human” (King, 1995: 4).

As a feminist who is interested in exploring and critiquing culture and its influence on the
gender category ‘woman’ I agree with King that it is impossible to examine what makes male
and female in both their human commonness and gender difference without examining and
acknowledging the important role that religion plays in both forming our structured identity as
one of two possible gender categories, but also as a critical formative influence on our personal

self-hood and unconscious being. I take King’s point that even feminists/women such as myself
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who have rejected Christian beliefs and value-systems cannot reject what has been a life-long
process of identity formation and understanding of the world and society in which I live, exist
and am defined. What has significantly shaped my self cannot be excised because I no longer
want it to be so. Who I am and, to some extent, continue to be, is inevitably shaped by the
Christian influences on social institutions around me. It is, therefore, important to me as a
feminist to examine this important cultural, personal, psychological and spiritual part of my

culture.

WHAT IS RELIGION?

What do I mean by “religion”? In the context of this study, I view religion as a source of
meanings and as a series of understandings and rituals that aim to structure and explain human
interactions and the environment. For the purpose of this work, I have examined various
meanings institutionalised by religious thinking into religious traditions. In the context of this
study, the specific religion I examine is Christianity (hence my use of religion/Christianity) I
am not attempting to explore other cultural contexts, constructions or meanings of religion
outside the one I have experienced and continue to experience. The question of what religion

is is dealt with in some depth in Chapters One, Two and Three.



WOMEN AND RELIGION

This thesis explores the relationship between three women and their religious beliefs and
practice (in this case, Christianity). How women are religious is an important issue in this
thesis. Are there, for example, distinctive ways in which women tend to ritualise or symbolise?
How is the position of women in society related to their position in religion? If women’s
position in society is reflected in religion, how is this expressed? How do women operate as
religious agents, actors and innovators? Does religion assist them in resisting oppression in
patriarchal society or does it enforce the patriarchal social mores and reinforce the oppression
they find in other social structures, both private and public? The religious experience and
expression of women is within the context of centuries of androcentric interpretation when they
are Christian. How does this affect their attempts to re-interpret and recreate Christianity into
a non-patriarchal system of belief? Is it, in fact, possible to do so? In this thesis I explore
these questions through interviews with the women and through analysis of key texts by

feminist theologians and feminist sociologists.

The involvement of each of these women in a Christian sub-group, the way in which these
groups operate, and the way in which each of these women design, develop and express their
spirituality is explored. In each interview I discuss with the women both the content and
explanation for these beliefs. I also explore with them what their beliefs prompt them to do in
terms of both social action and religious practice, and examine how they negotiate traditional

church practice in terms of its conflict with these practices, actions and beliefs. Each of the
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women critique the traditional Christian church structure in terms of their own feminist

approach to both religion and society.

I selected women who were known to me indirectly. That is, I had never or only briefly met
each one of them and had no previous history with them in terms of any type of relationship.
They were known by friends to be feminist Christians and were accessed by me through an
intermediate contact with whom I do have a relationship. The issues associated with choosing
interviewees is explored more fully in Chapter Four. The process of inviting each interviewee

to join the project is also fully outlined there.

THE STRUCTURE OF THE THESIS

The connection of Christianity and feminism has been addressed in this thesis by my examination
using a textual analysis of the relationship between the two. The intersections and points of
conflict have been well theorised by both feminists who chose to depart Christianity and those
who wish to continue to embrace it in some form or other. These theoretical viewpoints, along
with an examination of why addressing Christianity is important for feminism, are contained in
the first chapter of this thesis. I begin by discussing the connections between women and
religion, move through an introductory explanation of feminism itself in order to contextualise
my approach to the research, and then begin to examine how Christianity is diversely viewed
by feminists. The analysis deals with the spiritual or experiential aspects of Christianity. The

structural aspects are dealt with in later chapters. I focus at some length on the work of Mary
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Daly in particular when discussing the importance of religious symbolism and signage. Her
critique has been at the forefront of the exile from Christianity for many years and form an
important part of an understanding of the history of the relationship between Christianity and
feminism in the Second Wave, and 1 use her work to introduce the body of work written by
those feminists who have sought spirituality outside of Christianity due to their views of it as
being untenable for feminists to remain within the Christian church. This leads into the second
part of the chapter which deals with feminists who have chosen to stay within the Christian
church on the basis that the religion, whilst unacceptable to feminists in its current form, is able
to be reformed to the extent that it augments feminism itself by making a place for women and
women’s voice in a non-sexist environment. For theologians such as Rosemary Radford
Ruether and Elisabeth Schiissler Fiorenza, working within the framework of Christianity to
reform it from its patriarchal nature has been the work of a lifetime. It is also a work they carry
out because they believe it is important for women that they do so. These two feminist
critiques are in agreement as to the patriarchal nature of the church in its current form. They

diverge in their views about what can be done.

This discussion of the nature of religion and its impact on women, particularly in the context
of the Christian church, is followed in Chapter Two using a sociological analysis. This chapter,
therefore, deals with the structure and social functions of religion and the Christian church in
the context of the societies in which they are present. Rather than looking at religion as
something that is both personal and experiential, a sociological perspective looks at human

behaviour in society with a focus on the societal structures that order and maintain societal
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cohesion. In this Chapter I explain the key features of a sociological view of religion. This
chapter introduces Chapter Three where feminist sociological theories with regard to religion
are discussed. In particular, feminist analyses of the church as a patriarchal institution are
examined from different feminist theoretical perspectives, each of which is explained. In
particular, theories relating to public and private patriarchy are seen as important in this
analysis, and the theoretical perspectives of Sylvia Walby in particular are examined in some

depth.

The contextualisation for the interviews that form the second part of this thesis begins in
Chapter Four, where feminist research methodology in general is discussed and leads on to
specific details of the research method undertaken in this work. As part of this chapter, the
‘problem of speaking for others’ and the question of ‘truth’ are addressed. It is at this point
that I, as a feminist researcher, become more present in the text. This follows my
understanding of feminist theoretical approaches to oral history work. It is at this time that |
become not only more present but more engaged with subject as the research moves from being
textually based to being based in the articulated experiences of women. Issues of power within
the interviewing situation and issues of friendship are examined, along with some discussion of
the use of the feminist empathetic ear in an interview situation. The interviewees are also
introduced at this point, and interview specifics outlined (questions asked, interview locations,

and consent).

Chapter Six contains an analysis of the information provided by the interviewees. Each
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interview has answered the same five questions with regard to the nature of their involvement
in Christianity and these answers are compared and contrasted. They are also examined in the
context of the theory covered in the earlier three chapters and their answers highlight some of
the theoretical approaches already covered. This chapter is also one of engagement, as I wrestle
with textual theoretical approaches, interview transcripts, and my own role in both the interview
processes and the analysis of interview material. The major part of this chapter looks at how
the interviewed women deal with the problem of their commitment to Christianity in the light
of their feminist views, I identity the various strategies by which these women negotiate the
problem. And, finally, I look at how the women live with the unresolved conflicts that they are
surrounded by. This is, perhaps, the single most important part of this thesis, although it was
not apparent to me at the commencement of this work that this would be so. Indeed, it is
through a process of my engagement with both texts (written theoretical and oral historical) that
I revisit the thesis itself and challenge my own assumption that feminist Christians somehow

resolve the conflicts they are presented with.

The final chapter involves a review of findings of the oral history element of the work and re-
visits some of the theoretical approaches discussed in earlier chapters that seems more
appropriate to the lives of the interviewees. It is of interest that the psychoanalytic approaches
to the theorising of religion and womanhood seem to be the ones alluded to by the interviewees.

I also summarise the strategies these women practice in order to continue to live within a
Christian context. These range from confrontation through to acceptance and also lead to the

creation of alternatives. This chapter re-visits the work in terms of assumptions I have made
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at the beginning and wisdom I have gained through the process of knowledge gained through
a theoretical study and through the gathering of oral history research. I point out here the
relationship and relative importance in this study of the two. I finish this chapter, and the
thesis, by signposting issues that this work has raised which might usefully become the subject

of further research and study.

THEMES

There are a number of themes in this work and these will be threaded throughout the thesis.

An important theme is that of how women live with conflict. It was not clear to me at the
beginning of the thesis that these three women did live with conflict with regard to their
feminism and their Christianity. I had hopes of discovering from them some way of resolution
to the intersection of feminism and Christianity. 1 discovered this not to be the case. All the
women, as expected following a review of the feminist theory on the matter, do find that their
feminism and their Christianity conflict. It is what these women did about the conflict that has
informed this study. That is, I have explored with these women ways in which they negotiate
the conflicts they live with. 1 begin this thesis by setting up the basis for that conflict, and I
explore through these women’s lives ways in which they negotiate it. It has been an exciting
process to learn about women and conflict in this context. This theme of conflict and

negotiation will recur throughout the following chapters.
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A second theme has been with regard to the polarised feminist views with regard to what to
do about the problem of patriarchal religion. Feminists have reacted in many ways to
Christianity, in both their theory and their actions. Mary Daly, for example, not only condemns
Christianity at its very core but led a literal exodus from the church in 1971 when she delivered
a sermon at Harvard Memorial Church. “Sisters. Our time has come,” she spoke. “We will
leave behind the centuries of silence and darkness. Let us affirm our faith in ourselves and our

will to transcendence by rising and walking out together” (Daly, 1977:271). And they did.

There are, of course, many who have not literally nor figuratively walked out of the church.
Some women of intellect and power have continued to work within both the institution and the
mind set of the church, attempting to reclaim both. I am comfortable with my description of
feminists with regard to Christianity as being either reformists or revolutionaries as I believe this
description encompasses both ends of the polarity, although it fails to distinguish those positions
in between. The theoretical framework has been applied here because I am studying a
particular group of women who fall clearly into one of those two categories. The women in this
study have chosen to remain actively aligned with and involved in the traditional Christian
church. They have done this, in each case, by becoming part of a feminist sub-group within
each main denominational structure. For this reason I have no hesitation in calling them
reformist in terms of their behaviour towards the institution of the church. This is the reason

I continue to use the polarity framework, and I believe it to be a useful one for this study.
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A third theme that occupies a sub-text of the research is the meaning of ‘feminist’.

Although I describe the commonly accepted descriptions of categories and stances of various
feminist perspectives, I am also aware that feminism encompasses shades of meaning and defies
simple description. Indeed, each of the three women interviewed described what the term
means to them differently, although there were common aspects with some widely-accepted
descriptions of the term. I have come to understand feminism as a fluid notion that exists not
outside each and every woman who is aware she is a woman but deep within, both consciously
and unconsciously. Feminism, an awareness of our gendered selves and our position in society,
is a part of our journey through life, and it forms part of the way we negotiate many of the
conflicts that beset us including, for some, the conflict between their awareness of themselves
as women and their religious belief and practice. What it means to be a feminist underlies my
research method, my interviewing praxis, my interpretation. What it means to be a feminist
underlies much of the conflict within these Christian feminists. It is also apparent in every
aspect of the reform versus revolution debate, as one feminist argues with another not about

religion, 1 suspect, but about what it really means to be feminist.

The role of the unconscious in the formation and maintenance of our psychological selves is
another thread that runs through this work. Starting with Mary Daly’s exploration of the
power of naming, through Carol Christ’s exposition of the power of symbols, clearly brought
out in the interviews, the role of the unconscious or subconscious is a persistent one in this
thesis. I have looked at not only what people do - women, feminists, theorists, practitioners -

but attempted to explore why they do what they do. It becomes apparent in the first chapter



-12-
of this thesis that I am exploring motivations, moods, subconscious and unconscious forces that
compel or impel us towards certain kinds of behaviours. Nowhere is this more apparent than
when I explore theologian Daphne Hampson’s view of the impossibility of a Christian feminism
through feminist re-reading and interpretation of scripture. “One can read feminist content into
scripture, but she (Hampson) feels that such efforts are only made by women who have already
decided to maintain their Christian allegiance and who are thus faced with having to derive the
feminist present from a patriarchal past” (Madsen, 1994:491). I ask again the question “why?”

I have been forced to look at the role the women’s formative pasts have had in their present
position as a result of what the women told me in the interviews. In this regard, I fear this
thesis raises more questions than it answers. Perhaps some can never answered because they

are unknown even to ourselves.

As a feminist researcher I have laid considerable importance on the experience of women. I do
not privilege other texts above my interview transcripts. But doing so has created difficulties,
not only where what the women have said to me resonates with what the theorists have said,
but where they do not. A feminist approach creates interpretation difficulties such as these.

They appear throughout this thesis.

Finally, the problem of bringing a feminist approach to any research is also a recurring theme.
I ask myself, as a feminist interviewer, how important is my role as interviewer in eliciting
certain responses, one way or another, from the interviewees? As Susan Grogan (1994:109)

has rightfully posed an important question when she asks “It would be utterly misleading to
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suggest that what I am doing is allowing a person to speak for themselves. This is my selection
of themes and labels, my organisation of them, my attribution of significance to them”. Asa
feminist researcher 1 apply these comments equally to all my texts, not just the interview
situation. I am left asking myself if I have spent a year of my life researching myself. It this
thesis about Anne Duncan? It goes beyond that, but I recognise that this is my organisation

of themes and my interpretation.

The thesis does not attempt to present a comprehensive review of all feminist literature of the
subject of religion in general and Christianity in particular. I have selected some theorists,
some feminists, some commentators, some women who were willing to be interviewed, and I
have, as Adrienne Rich (1979:187) so beautifully expresses it, sought the pattern that lies under
the weave of the carpet. There is no truth. But there can be greater levels of understanding.
It is my sincere hope that this thesis brings a greater level of understanding to any who might

read it. It will not bring truth, just perspectives. Mainly, I suspect, they will be mine.

The thesis is a snapshot, in time, of how I thought, how I interpreted, how I responded, how
I interviewed. It is a snapshot frozen in time for each of the women who contributed for the
interviews. I strongly suspect that they have moved along in their journey, re-thought some
issues, re-defined their meanings , re-organised their practice. I am changed for meeting them,
and they for meeting me. It is the nature of things to be so, and a feminist researcher in
particular needs to understand this. As I stand at the door at the end of the long corridor that

has been this thesis and step out into the sunshine, I see I have already changed. Were I to re-
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write it today it would be a little different. My experience in carrying out this research has

changed me, as building knowledge always must.

CONCLUSION

And thus it is done. I invite you to travel with me on this journey. I began with a simple
question- “Feminist Christians - A Conflict Resolved?” and ended with an entirely different set
of questions with regard not only to how the conflict is negotiated by why these women, but
why they chose to do it at all. I regard this thesis as a journey of knowledge, a process by
which textual information is gathered and ordered, and is measured against women’s
experiential knowledge and found wanting. Textual theories do not fully explain, for me, how
and why these women stay within Christianity. The questions raised here could, perhaps, be

the beginning of another thesis.

My thanks to the women who gave of their life-knowledge in order to help me on this journey.

Their lives have informed the process of this feminist knowledge, as women’s lives always do.
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CHAPTER ONE - FEMINIST CRITIQUES OF CHRISTIANITY

INTRODUCTORY COMMENTS

In this chapter I outline a number of feminist critiques of Christianity. I identify two schools
of thought about the issue of a feminist reaction to Christian church practices and beliefs. 1
argue that there are feminists who abandon the church and Christianity altogether, and feminists
who stay within the church /Christianity intending to reform it to be less patriarchal into both
its forms and expressions. Whilst feminist thought contains many variations in its analyses of
Christianity, I have chosen to view such critiques as belonging to one or other of these schools
of thought. There are other approaches to these themes and even alternative views altogether,
but I do not deal with them in this thesis. The thesis is concerned with examining some specific
ways in which feminist Christians remain within the structure of Christian church practices and
beliefs and how they explain their decision to do so. In this context I have contrasted those who
stay in the church with those who leave it. By the church I mean both a structure/organisation
with specific religious practices and a set of personal convictions (beliefs). For example, a
Christian structure/organisation might be the Presbyterian Church. A belief might be a personal
view that Jesus died to save humankind from sin and separation from God. The structures may
vary somewhat, as might the beliefs, but I use the term ‘church’ in the context of this study to
describe a general set of institutionalised religious practices and beliefs centred around the

person of Jesus Christ and the textual record of his life, the New Testament of the Bible.
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It is an exploration of the decision of some feminists to stay within the church that fuels this
inquiry. I can see no benefit in being part of such a patriarchal structure and belief system. 1
am a non-Christian feminist whose critique of the church points to its androcentric character
in terms of both its practice and belief. The Christian church is, in my view, anti-women. It is
a social organisation that excludes women from full participation. It is a belief system centred
in a trinity of male figures, dominated by God the Father. This is, as [ will go on to elucidate

in this chapter, a commonly-held feminist critique of Christianity.

I explore why a feminist would chose to remain involved in the Christian church (both
organisation and beliefs). I start by examining the body of work which argues that feminists
must leave the church behind in order to free themselves from its oppression. I then contrast
this with feminist thought that argues for staying within the Christian church practices and
beliefs. I then explore how three particular feminists have elected to stay in the church and
explore their reasons for doing so. My feminist theoretical framework is set out in the
following pages and the subsequent discussion is framed within a ‘reform’ versus ‘revolution’

debate.

The nature of the relationship between feminism and Christianity is often characterised as one
of conflict or dissonance. It is a relationship that may be difficult, impossible and full of tension
(Christ, 1979, Daly, 1973; Ruether, 1985). My discussion of this tension and the ways it is
individually negotiated forms the basis of this research. Firstly, I present a textual investigation

o
and critique in which the textual study, the writings of feminists and feminist sociologists are
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discussed. What these theorists have to say about the conflict between these two approaches
forms the basis for the main theoretical part of this study. In particular, T have analysed the
ideas of theorists such as Sylvia Walby, Mary Daly, Carol Christ, Rosemary Radford Ruether
and Elisabeth Schiissler Fiorenza. Themes within their writing have then been taken up in the
oral history component of the research. In this section, the lives and Christian practice of three
feminists living in Wellington, New Zealand in 1997 are investigated in the context of their
negotiation of Christianity and feminism. Each of these women describe themselves as
feminist. Each of the three belongs to and works with a Christian sub-group that operates
under the auspices of a larger mainstream denomination (the Catholic Church, the Presbyterian

Church and the Anglican Church).

The context of this study is the cultural and historical development of both Christianity and
feminism in Aotearoa/New Zealand. I have also drawn upon theorists working mostly in

America and/or Britain or both.

A HISTORY OF THE CHRISTIAN CHURCH IN AOTEAROA/NEW ZEALAND

It is sometimes thought that Christianity in Aotearoa/New Zealand has not existed long enough
to have a history of its own (Nichol, 1983:7), but arguably it is important for this thesis to
present a short study of such Christian history as does exist in this country. This discussion
enables an examination of feminist critiques of New Zealand Christianity by New Zealand

feminists, and facilitates a fuller appreciation of the situation of the women who are involved



-18-
in the oral history section of this thesis - women who are still actively involved in
institutionalised Christianity in New Zealand today. I do not intend to exhaustively survey the

religious plurality in New Zealand but to overview the place of Christianity in New Zealand.

Christianity in New Zealand hac heen chanad hv tha miccinnaries wha firet hranoht it to our
shoies in ilic mcicenil caniw y. 1T uctmtial impact was on the Maori societies aiready present.
What exactly the impacis weic has been much debated. For instance, it has been asserted that
missionaries forced Maori culture to change because of its embeddedness in British culture
(Oliver, 1960, Yate 1970). Missionaries such as William Hall and John King of The Church
Missionary Society were first sent to New Zealand in 1806 and brought with them the stated
aim of “introduc(ing) the knowledge of Christ among the natives, and, in order to do this, the
Arts of Civilised Life”(CMS Proceedings, 1820-12, Vol 3:104).  Clearly religion and culture
were intertwined for these men. The missionaries were not only working in the area of
religious activity, but were “closely involved at all stages in the extension of European political
control, trade and settlement” (Owens, 1983:19). Owens goes on to define the impact of the
missionaries on Maori society as follows: “social detachment, social involvement and indirect
influence” (Owens, 1983:25-29). The missionaries brought with them not only Christianity but
a culture surrounding these beliefs and practices that caused major change to the status quo.

It may be true, as Owens posits, that the missionaries themselves created a series of social

changes in a way that was unexpected, even to them (Owens, 1983:35).
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The missionaries in early New Zealand (that is, ‘early’ in the sense of the missionaries’ arrival)
brought with them a strongly competing denominational culture. “The story of the Christian
church in colonial New Zealand is, from the start, a story of competing denominations” (Arnold,
1983:77). Amold attributes this “untidiness” to the rivalry and denominational fragmentation
of the churches from whence the missionaries came - the churches in Scotland, Ireland, England
and Wales. The Catholic Church, for its part, declared New Zealand a part of the Prefecture
Apostolic of the South Seas Islands and sent a group of French missionaries who landed in 1838
“to evangelise the pagans. Their first aim was the conversion of the Maoris” (Roach,
1983:117). They were followed by numbers of Irish Catholic missionaries who laboured to
build churches and schools in the newly colonised land. As more missionaries arrived so did
more European settlers, with the population of immigrants equalling that of the indigenous
Maori (59,000) by 1858, with the Catholic Church by 1900 “very much a colonial European
one, based mainly on Catholics of Irish origin” in spite of its early French history (Roach,
1983:121, 131). The nineteenth century was a “time of great missionary desires, dreams and

ventures” which saw much activity in Aotearoa/New Zealand (Roach, 1983:112).

Settlement within New Zealand followed, in many cases, the missionaries and the denominations
they brought. For example, the French Catholics set up a settlement in Akaroa, the Scottish
Free Church Presbyterians in Otago and Anglicans in Canterbury. Each of these denominations
brought with them different emphases in both religious practice and social service. For
example, the Presbyterian Church has a long history of involvement in social issues as a result

of their “social gospel” (Barber, 1983:145),
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At the turn of the century some Presbyterian leaders seized upon the social gospel with
enthusiasm and began implementing a programme based upon its tenets. These
Presbyterians planned to rectify the morals of the nation by training the young Christians
in Christian doctrine and ethics. They supported reform of laws governing the liquor
trade with the intention of reducing poverty, lessening the number of cases of brutality
by drunken husbands, and decreasing arrests for drunkenness. They opposed gambling
because they believed it contradicted the idea that wealth was held in trust for the public
good. They demanded the repeal of legislation they considered to be morally unsound

(Barber, 1983:145).

The Catholic church, by contrast, concerned itself with a “plan of parish’ as follows: “church,
presbytery, school and convent” (Roach, 1983:131).  The dissent between the sects and
denominations that came to New Zealand led to vigorous recruitment efforts, with Methodism
in particular competing with the Anglican church. This competition was an important formative
influence on both the structure and nature of church denominations as they grew over time in

their new country (Arnold, 1983: 88f).

An Established Church, such as there had been in England, did not emerge in New Zealand.
There was no one church which could take the pre-eminent position of being able to speak for
all New Zealanders nor rule over all New Zealanders as had the Anglican Church in England.
The influence of denominationalism was strong. As Lloyd Geering (1983:169) has described

“they were so concerned with denominational tress that they were not aware of any Christian
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forest”. This has been an important aspect of the development of religion in New Zealand and
is illustrated by the education debate, part of which was the setting up of the Education Act of
1877 which put in place a national system of education that was to be free, secular and
compulsory. In an environment where education had been, for the most part, set up and
maintained by churches, this Act reflected broad principles with regard to education that many
denominations would agree with. The Catholic church, however, did not. This resulted in the
Catholic church setting up and running its own system of education. They did not like the

‘secular’ clause in the Act. This situation remains to this day.

The Anglican church also set up some of its own schools. The major result of church tension
was, however, to lead to a secular education system in which and through which most New
Zealanders were to be educated. Lloyd Geering (1983:171) makes an interesting argument with
regard to the overall pattern of religions in both New Zealand and throughout the western world
when he argues for a trend of secularisation that has been in progress for 500 years. His
examination of the churches in New Zealand in the light of this view has led him to the
conclusion that “to claim New Zealand 1s a Christian country (in the traditional sense) is steadily
becoming more problematic as each year goes by’ (Geering, 1983:171). Recent census data
continues to indicate a trend away from church-going as a habit for many New Zealanders. The
nature of religion in New Zealand today is a religiously pluralistic society which has emerged
from a history of missionary activity, denominational pluralism and secular education. Many
New Zealanders claim no religion at all, at least according to how they describe themselves in

the census. They are described as “individualists” by Geering (1983:171f). He has attempted
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to track movement out of the traditional denominations and has found that only a small
proportion leave churches for other sects or denominations, with most simply leaving the
traditional practice of Christianity altogether. He states “New Zealand is steadily becoming
non-religious” (Geering, 1983:173). He goes on to contend (1983:177) that this does not mean
we are less spiritually interested or aware. In New Zealand, where “the great majority have
joined the amorphous mass of the un-churched” (1983: 177) those who remain in traditional

Christian practice are a minority and feminists are an even smaller minority within that.

Where “the natural environment provided an idyllic context into which colonial settlers began
to carve a nation” (Veitch, 1983:188) there has been a comfortableness with secularity that has
led to the form of religious practice that is now in evidence. New Zealand today is largely
secularised. In agreement with Geering, Veitch points out that this does not point to a lack of
spirituality but to a lack of interest in traditional church practice and belief. This is a position
that may have helped feminists in terms of their efforts to make the church gender-neutral by
introducing the use of non-sexist language, deconstructing the image of god the Father etc.
There has been a significant move out of the churches. Geering states that in 50 years the
numbers responding to the census question on religion with vague or non-committal terms has

gone from 6.2% in 1930 to 22.5% in 1980 (Geering, 1983:172).

I suspect this trend has continued through into the late nineties where we now find ourselves.
What are the implications for Christian feminists? If there are fewer in the churches, as there

unquestionably are, then those who remain are able to voice their opinions as some among few,
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as opposed to some among many. This may be a part explanation as to why feminists stay in
the churches - if they see change they are likely to be heartened and wish to continue to put their
energies into reform.  If the situation were different and most New Zealanders went to church
and participated in traditional Christian religious practice, then feminist church-goers may find

the process of reform more difficult.

New Zealand churches today, in terms of their moves away from traditional practice and
patriarchal structure, are led by the Protestant churches. They have made significant structural
reforms including the ordination women. The Presbyterian church is currently debating the
issue of the ordination of gays and lesbians into their ministries, with the Methodist church in
November, 1997, ordaining an openly gay minister. These churches have also moved to
embrace non-sexist language in their prayers and liturgies but this has often been on a parish by
parish basis. This is a trend that has been noted in recent church surveys such as the 1996 work
on lesbians in the Christian Church (Duncan, 1996) in which I concluded that the response a
lesbian, for example, would get from any church she wished to attend or join would vary from
church to church and depended on factors such as location (urban/rural) and culture (European/
Pakeha/ Polynesian/ Maori) rather than the denomination of the church (Duncan, 1996). This
was also found to be true for Catholic churches, where a directive towards non-sexist language
use has been issued by church authorities but where some parishes (or at least some services in
a particular church) have been practising the use of inclusive language for some time while some

are failing to do so at all.
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There are also a number of feminist groups associated with traditional church denominations.
In Wellington, where this study takes place, there are three. It is from each of these three that
women have been invited to join this research through interview. The Presbyterian Church of
St Andrews operates a gay and lesbian feminist group known as Galaxies, the Anglican Church
of St Peters accommodates a feminist group called Ex-Alt and a feminist group known as Sophia

operates within the Catholic Churches of Wellington.

AN INTRODUCTION TO FEMINIST CRITIQUES OF CHRISTIANITY

In this section I overview feminist approaches to religion and characterise how some feminists

have criticised some of the key features of Christian belief and practice.

Feminism is concerned primarily with the lives of women. Feminist critiques of the construction
of knowledge are therefore fueled by an understanding of ‘woman’ as one part of a binary
oppositional gender category system. According to this view all humans are categorised as
either male or female. Feminist debates are divided on how much of this gender-identity is
culturally constructed and how much is biologically based. Gender has been described as “the
way members of the two sexes are perceived, evaluated and expected to behave” (Schegal,
1990:23) meaning that not only are gender categories defined as being distinct but there is a
value system implicit in this definition. In a binary-oppositional system such as the male/female
gender categories that operate in our society, not only are male and female_different they are

opposed and asymmetrical. That is, one is better than the other. A rudimentary feminist analysis
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is quick to point out that in our societal context male is regarded as better than female. Our
society is based on a system of male dominance which has been called patriarchy. Phyllis Trible
(1973:7) has defined feminism as a “critique of culture in the light of misogyny”.  She is
expressing a belief in the universality of patriarchy. Indeed, she is almost implying that without
the conceptualising of patriarchy as an explanation for women’s social inequality there would

be no feminism and that a central aim of feminism is a more equitable world for women and men.

The feminist research methodology used in this thesis is shaped by the epistemology I have just
described. King has described feminism as “both a new academic method and also a social
vision” (King, 1995: 18). Therefore, this thesis reflects and builds on both a feminist research
methodology and a feminist epistemology. This thesis is not the work of a “‘detached observer’
for within it I contextualise my material existence as a pakeha tertiary trained feminist and the
social vision that forms part of my identity and research approach. Feminism motivates, guides,
inspires and encompasses this work. As King describes it - “feminist critical work is

investigatory and transformative in character” (King, 1995:41).

The impact of feminism on this study deliberately and “fundamentally calls into question the
basic assumptions of the prevailing organi ation of knowledge, its claims to universality,
objectivity and value neutral detachment”(King, 1995:19). As a feminist researcher I
acknowledge both personal motivations and agenda. This issue of the conflict between
feminism and Christianity is one that has (and continues to) affect me personally. I am not a

Christian because for me its conflict with feminism is unresolvable. For the women in this study
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(and for many feminists) feminist criticisms of Christianity have not meant abandonment of their
religion but a re-shaping, re-thinking and re-aligning of their views and beliefs. The ways in
which feminist Christians attempt to (or believe they have) resolved this conflict is the subject
of this study. The thesis is a personal journey that I undertake in the hope of gaining further
self-knowledge. As King points out, “the study of religion, especially of religious experience,
involves one’s own subjectivity and reflexivity” (King, 1995:20). As she also notes, not only
religion but the scholarly discipline of religious studies remain “thoroughly androcentric in its

key concepts and paradigmatic perspectives of inquiry” (King, 1995:24).

Feminism since the 1960s has tended to universalise the category “woman’. This is no longer
accepted within feminist circles and the notion of difference is one which must be taken into
account. By attempting to describe women’s experience in terms of its commonality, the
“enormous variety (of experience) is subsumed” (Plaskow and Christ,1989:3). As Judith
Plaskow points out (1989:5) “women’s experience is as diverse and complex as the experience
of the human race. I have taken cognisance of this. My study, whilst confined in terms of
participation to New Zealanders of European origin (women born in New Zealand of
European/Celtic heritage) who are adults, middle class and educated at tertiary level, has
attempted to resist the temptation to over-generalise by noting only the commonalities in these
interviewed women’s lives and experience. Whilst recognising that diversity is part of our
womanhood, I also continue to use the gender category ‘woman’ being of the view that the

commonalities are sufficient to legitimise such use.
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The debate about how Christianity can be negotiated within a feminist critique has polarised
feminist theorists of religion. As I have stated, writers/theorists fall into two general categories:
those who argue for the reform of Christianity from within by feminism, and those who argue
that Christianity is antithetical to feminism and unable to be reformed, needing therefore to be
abandoned. Theorists such as Judith Plaskow and Carol Christ (1979) have moved towards
the development of religions for women based around a goddess(es). They argue for the
necessity of moving away from religion based on male images. Carol Christ argues that women
“need the goddess™ as a religious symbol “because religion has such a compelling hold on the
deep psyches of so many people” (Christ, 1979:71). In choosing to contextualise this study
within a framework which sees two basic and opposing views I do not accept that the two basic
oppositional views on the subject of feminisms’ reaction to Christianity distort the variety of

approaches. I have chosen to limit the range of the study for the purposes of this research.

Feminist theory has identified Christianity a