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readily concurs with Ruether, but Daly?® and Schussier Fior-
enza?' carry it one step further in stating that women are
the most oppressed of all oppressed peoples.

Patriarchal oppression or a sexual caste system, then,
is the situation from which feminist theology is written.
While patriarchy is said to permeate all the societies and
cultures of the world, the church is especially criticized
for the role it has played in the building of a sexist
society. Christianity, with its exclusively male symbolism
for God and its male-dominated hierarchy and clergy, is
blamed for having contributed a great deal to the secondary
status accorded to women both in the church and in society.
Daly writes:

To summarize briefly the situation: the entire concep-
tual systems of theology and ethics, developed under the
conditions of patriarchy, have been the products of
males and tend to serve the interests of sexist soci-
ety.??

Schussler Fiorenza points a finger directly at the
Bible, for it is used to justify the subordination of women
as the will of God. She writes:

today the Bible is used against the movement for

the equality of women in society and the churches.
Whenever women protest against the political discrimina-
tion and civil degradation of women or whenever we argue
against the inequality in the churches we are referred
to the Bible where the subordination of women was di-

20paly, Bevond God the Father, p. 28.

2'Fjorenza, Bread Not Stone, p. 44.

22paly, Beyond God the Father, p. 4.
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vinely revealed and ordained.?3
Schussler Fiorenza further criticizes the church for failing
to give serious consideration to the concerns and criticisms
of feminist theologians. She suggests that Christian
churches respond to feminism in one of three ways: 1. by
denying the validity of their concerns, 2. by granting a few
trivial concessions in order to silence them, or 3. by
outright rejection of their movement.?*

Carmody, like Schussler Fiorenza, also criticizes
Christianity’s response to the concerns of feminism. She
writes:

Where women ought to find in the church a championing of

their fight for equality and justice, they often find

ridicule and neglect, if not re-doubled oppression.?’
Carmody finds this situation especially bothersome, for
whereas secular society has been granting women more and
more rights, the church has lagged far behind. This, she
asserts, has greatly damaged the credibility of the church.
She writes:

So, the church has dug itself a great credibility gap.

You cannot claim to be a light to the Gentiles, lag

behind the Gentiles in sexual justice, and have your
claim found credible. You cannot lecture the worid

23Fjorenza, "The Biblical Roots for the Discipleship of
Equals,” p. 7.

24e1isabeth Schussler Fiorenza, “Feminist Theology as a
Critical Theology of Liberation,” in Mission Trends No. 4,
eds. Gerald H. Anderson and Thomas F. Stransky (New York and
Grand Rapids: Paulist Press and William B. Eerdmans, 1979),
191,

25Carmody, The Double Cross, p. 9.
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about human dignity, deny the full humanity of more than

half your own membership, and have your lecturing be

found credible. The Christian abuse of womenh therefore

is a major scandal, a great millistone hung round its

clerical neck.?S

In short, feminists assert that Christianity has

played a major role in making our society and culture sex-
ist, for it continues to perpetuate the myth of the inferi-
ority of women.?” The doctrines and traditions of Chris-
tianity have been oppressive and sexist, declaring women to
be socially, ecclesiastically, and personally inferior to
men. The church itself is a sexist institution, and fur-
thermore, it promotes the idea that the status quo in both
our world and in the church is God’s will. While feminist
theologians differ greatly in their responses to patriarchy,
they at least agree that patriarchy and its oppression of
women is the context out of which feminist theology is

written. Furthermore, they agree that the Christian church

has served to justify and perpetuate patriarchal oppression.

Basic Goal of Feminist Theology
The primary or basic goal of feminist theology grows
out of this perceived situation of oppression. Again,
despite their many differences, feminist theologians are in

general agreement when it comes to this goal. The basic

26Denise Lardner Carmody, Feminism and Christianity: A
Iwo-Way Reflection (Nashville: Abingdon Press, 1982), p. 89.

27Fjorenza, "Feminist Theology as a Critical Theology of
Liberation,” p. 191.
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goal of feminist theology is easily recognized in the fol-
lowing definitions of "feminism":

1. Schussler Fiorenza--Feminism is not just a theoreti-
cal world view or perspective but a women’s 1libera-
tion movement for social and ecclesial change.?®

Feminism is a liberation movement that seeks to abol-
ish all structures of exploitation and stereotypes
based on sex and gender.??

2. Carmody--By feminism I mean the advocacy of women’s
equality with men, sensitivity to the injustices women
have suffered, and the resolution that women come into
their own without delay.3°

3. Mollenkott--Feminism is simply the commitment to work
for the political, economic, and social equality of man
and woman, boy and girl, in every area of 1ife.3!

4. Wilson-Kastner--wWhen the word ’feminism’ is used here
without further qualification, it focuses the reader on
shared goals of the movement: the sense that women are
equally human beings with men, that they should be
regarded as such in all dimensions of private and public
1ife, and that appropriate social changes should be made
to ensure that women are so treated if they are not
already.3?

On the basis of these brief definitions, one can make three
important observations regarding the basic goal of feminist

theology.

28Fjorenza, Bread Not Stone, p. 5.

2%Fjorenza, “"The Biblical Roots for the Discipleship of
Equals,” p. 15.

3%Ccarmody, Feminism and Christianity, p. 2t.

3virginia Ramey Mollenkott, The Divin eminine:

Biblical Imagery of God as Female (New York: Crossroad
Publishing Company, 1983), p. 2.

32patricia Wilson-Kastner, “Contemporary Feminism and the
Christian Doctrine of the Human,” Word & World, 2:3 (1982),
234.
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First, feminist theology is liberation theology.

Feminists seek liberation from patriarchal oppression, and
thus they have bonded themselves together into a sisterhood
working to bring about "the human becoming of that half of
the human race that has been excluded from humanity by
sexual definition."3¥ Liberation means that all patriarchal
barriers must be broken down so that all women may become
equal and full participants in the church and in society.
Liberation for women means the end of sexism and patriarchy.
Russell summarizes it when she writes:

Feminist theology today is, by definition, Tiberation

theology because it is concerned with the liberation of

all people to become full participants in human society.

Liberation theology is an attempt to reflect upon the

experience of oppression and our actions for the new

creation of a more humane society.3

Women are engaged in a struggle for 1liberation, and

feminist theology seeks to facilitate this process of liber-
ation. This struggle begins when women have the courage “"to
see and to be"3® in the face of their marginalization and
oppression--"with woman in her own heart, mind, and actions
as she learns to be pro-woman."3® Women must stand up for

themselves, becoming fully aware of the oppressive condi-

tions under which they live. This recognition of both their

3paly, Beyond God the Father, p. 35.
34Russel1, Human Liberation, p. 20.
%paly, Beyond God the Father, p. 4.
36Russel11, Human Liberation, p. 38.
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secondary status and the need to do something about it is
often referred to as "“conscientization.” Russell explains
conscientization when she writes:
Conscientization is learning to perceive the social,
political, economic, racial, and ecclesial contradic-
tions and to take steps with others to change them.?3
A second observation, also touched upon in Russell’s
explanation of conscientization, concerns the changes advo-
cated by feminist theologians. Feminists believe that it is
impossible for women to be liberated in the present social
system.3%® Hence, Schussler Fiorenza writes:
The women’s liberation movement demands a restructuring
of societal institutions and a redefinition of cultural
images and roles of women and men, if women are to
become autonomous human persons and achieve economic and
political equality.3®
The same thing can also be said regarding Christianity as it
now stands. Russell writes:
Certainly, theology is no exception to the excitement
and challenge. Women are voicing their search for
liberation by rejecting oppressive and sexist religious
traditions that declare that they are socially, eccle-
siastically, and personally inferior because of their
sex .40

The 1iberation of women, therefore, involves changes in

Christian theology. As shall soon be discovered, the

37 etty M. Russell, Growth in Partnership (Philadelphia:
The Westminster Press, 1981), pp. 75-76.

38Ruether, Liberation Theology, p. 116.

¥Fiorenza, "Feminist Theology as a Critical Theology of
Liberation," p. 190.

“ORussell, Human Liberation, pp. 18-19.
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changes advocated vary greatly depending upon which of the
three categories a feminist theologian falls under. Never-
theless, there is general agreement that changes are indeed
necessary.

Finally, a third observation can be made. Feminist
theologians are indeed working toward the liberation of
women, but ultimately feminist theology strives to be human
and not just feminine.*' The goal is not a simple reversal
of sexism, but it is religious, political, economic, and
social equality for both sexes.*? The goal is to work to-
ward a new humanity so that all people, male and female, are
free to participate equally in the church and in the world.
Schussler Fiorenza writes:

In the last analysis, such a project is not just geared
toward the liberation of women but aliso toward the
emancipation of the Christian community from patriarchal
structures and androcentric mind-sets so that the gospel
can become again a ’power for the salvation’ of women as
well as men. Such a revisioning of Christian community
and belief systems is not only a religious but also an
important political-cultural task, since biblical patri-
archal religion still contributes to the oppression and
exploitation of all women in our society.*

With the exception of Daly and other radical feminists

who advocate separation, feminists agree that liberation

toward a new humanity must be accomplished by working with

“11bid., p. 19.

2Ruether, Sexism and God-Talk, p. 20.

43E1isabeth Schussler Fiorenza, In Memory of Her: A
Feminist Theological Reconstruction of Christian Origins (New
York: Crossroad Publishing Company, 1983), p. 31.
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the oppressors, not by separation and rejection. "Us versus
them"” does not lead to true liberation. Mollenkott writes:
Hope lies not in further competition, but in coopera-
tion; not in machismo, but in mutuality; not in auto-
nomy, but in attachment.*!
The oppressors must also be addressed as a group which has
fallen away from its authentic purpose. Liberation is,
therefore, for all of humanity--oppressed and oppressor,
female and male, must dialogue and work together to accom-
plish God’s will that all people be liberated.

Despite their many differences, feminist theologians
are essentially united in a quest to bring about the end of
patriarchal oppression. Furthermore, all feminist theolo-
gians share the same basic roots and write from the same
general context. However, as one begins to explore specific
areas of feminist theology, he or she easily recognizes some
of the profound differences between radical feminists,
Christian feminists, and biblical feminists. Thus, this

thesis shall now turn to an exploration of some specific

teachings espoused by feminist theologians.

“4yirginia Ramey Mollenkott, "“Female God-Imagery and

Wholistic Social Consciousness,"” Studies in Formative Theol-
ogy, 5:3 (1984), 352.



CHAPTER 1II
EXPLORATION AND CRITIQUE OF FEMINIST THEOLOGY:
HERMENEUTICS, GOD AND GOD-LANGUAGE,
MAN, AND SIN

If one seeks to gain a sufficient knowledge and under-
standing of the Christology of feminist theology, he or she
must first engage in an exploration of feminist theology’s
treatment of other specific areas of Christian doctrine.
This is especially true of feminist views concerning Scrip-
ture, God and God-language, man, and sin, for what feminist
theologians teach and believe concerning these areas of
doctrine will necessarily affect what they teach concerning
Christ. As one moves away from the context and basic goal
of feminist theology and explores its treatment of specific
areas of Christian doctrine, he or she begins to recognize
the profound differences between radical, Christian, and
biblical feminists. Perhaps these differences are most
easily recognized when one explores the different ways in
which feminist theologians approach Scripture. In addition,
their respective views of Scripture will obviously have a
great influence upon their views of other fundamental Chris-

tian doctrines. Thus, this chapter begins with an explora-

20
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tion of the hermeneutics of feminist theology.

Hermeneutics

Radical Feminists
As one might expect, Mary Daly' and other radical

feminists have an extremely critical view of Scripture.
Daly asserts that Scripture is not a unique and changeless
revelation, for it is said to merely contain the words of
men.2 Furthermore, it must be rejected outright because it
serves to further the causes of patriarchy in our society.
Daly’s approach to Scripture and all other perpetuators of
patriarchy is summarized in the following statement regard-
ing patriarchal language and images:

The method of liberation, then, involives a castrating of

language and images that reflect and perpetuate the

structures of a sexist world. It castrates precisely in

the sense of cutting away the phallocentric value system

imposed by patriarchy, in its subtle as well as in its

more manifest expressions.?
Certainly Daly considers Scripture to be among the "more

manifest expressions” of patriarchy, and thus she has abso-

lutely no use for it. Daly completely rejects Scripture and

Mary Daly is a former Roman Catholic who has since left
the church. 1In 1966 she became the first woman to join the
theology faculty at Boston College, and she 1is currently
Associate Professor of Theology at Boston College.

2Mary Daly, Beyond God the Father: Toward a Philosophy of

Women’s Liberation (Boston: Beacon Press, 1973), p. 7.

%Ibid., p. 9.
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its myths of patriarchal dominance,? and thus the Bible does

not serve as a source and norm for her theology.

Christian Feminists

Because Christian feminists have opted to remain
within existing Christian churches, it is only natural that
one does not find them totally rejecting Scripture. How-
ever, neither does one find them totally accepting Scripture
as God’s inspired and inerrant Word. Rosemary Radford
Ruether, Elisabeth Schussler Fiorenza, Phyllis Trible, and
Susan Brooks Thistlethwaite are the Christian feminists

whose hermeneutics shall now be explored.

Rosemary Radford Ruether?
Ruether readily admits that the Bible is patriarchal,

and thus it is up to women to judge this patriarchal bias.®
She asserts that Scripture is merely a collection of human
experience, and thus it is not an objective source of theol-

ogy. The Bible, then, 1is not God’s Word, but human words

4Ibid., p. 142.

5Rosemary Radford Ruether is a Roman Catholic, currently
serving as Georgia Harkness Professor of Applied Theology at
Garrett-Evangelical Theological Seminary and Northwestern
University in Evanston, I1linois.

6Rosemary Radford Ruether, "Feminist Interpretation: A
Method of Correlation,” in Feminist Interpretation of the
Bible, ed. Letty M. Russell (Philadelphia: The Westminster
Press, 1985), 116.
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based on human experience.’

Ruether believes that one can find two opposing reli-
gions within the pages of the Bible: 1. a religion which
sanctifies the status quo, and 2. a prophetic religion which
criticizes patriarchal structures. She explains the former
when she writes:

One religion provides what might be called the ’'sacred
canopy’ for the existing social order. This religion
models religious law and symbols, including the symbols
for God, after a patriarchal, hierarchical, ethnocentric
and slave-holding society. It uses the religious sym-
bols to validate this society, to make it appear norma-
tive, to make God appear to be the creator and sanc-
tioner of this society and adherence to it to be the
divine will and the means of salvation.?®

Directly opposed to this religion of the "sacred canopy” is
the prophetic religion or "faith” which she explains as
follows:

The prophetic faith critiques all religious sanctifica-
tions of patriarchal, hierarchical and oppressive social
relationships. It directs us to an ongoing struggle
against these types of relationships both in their
ideological and their social expressions in the name of
the Reign of God, in the hope of that new era of Shalom
where all traces of dehumanization will disappear from
creation.?®

It is in this prophetic religion that Ruether finds a source

for feminist theology, and it serves as the basis for her

'Rosemary Radford Ruether, The Church Against Itself (New
York: Herder and Herder, 1967), p. 226.

8Rosemary Radford Ruether, "Feminism and Patriarchal
Religion: Principles of Ideological Critique of the Bible,"”

Journal for the Study of the 0l1d Testament, 22 (1982), 55.
9Tbid., p. 65.
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hermeneutics.

By identifying this prophetic religion within the
Bible itself, Ruether has found a biblical norm by which
Bible texts themselves can be criticized. She believes that
this prophetic norm is central to Biblical faith, and thus
patriarchy can no longer be maintained as authoritative.
Ruether has labeled this critical principle of feminist
interpretation the “prophetic-liberating tradition,” and she
explains it as follows:

Four themes are essential to the prophetic-liberating
tradition of Biblical faith: 1. God’s defense and vindi-
cation of the oppressed; 2. the critique of the dominant
systems of power and their powerholders; 3. the vision
of a new age to come 1in which the present system of
injustice is overcome and God’s intended reign of peace
and justice is installed in history; and 4. finally, the
critique of ideology, or of religion, since ideology in
this context is primarily religious. Prophetic faith
denounces religious ideologies and systems that function
to justify and sanctify the dominant, unjust social
order .

While Ruether finds much that is commendable in this
biblical tradition, she only considers it to be a paradigm
or prototype for feminist theology. This is the case be-
cause in the Bible the prophetic-liberating tradition is
never explicitly appliied to the critique of women’s oppres-

sion under patriarchy.'? The prophetic-liberating tradition

'Rosemary Radford Ruether, Sexism and God-Talk: Toward
a Feminist Theology (Boston: Beacon Press, 1983), pp. 23-24.

"Ibid., p. 24.

12Rosemary Radford Ruether, Women—-Church (San Francisco:
Harper & Row, 1985), p. 41.
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is, therefore, parallel to the critical dynamic of femi-
nism--it is "the usable tradition for feminism in the Bi-
ble."'® Because the tradition is parallel to the critical
dynamic of feminism, it is both useful and helpful in ad-
dressing the situation of patriarchy in our church and
world.

What Ruether’s hermeneutic boils down to is human
experience, and more specifically, women’s experience of the
feminist agenda. Women’s experience of the feminist agenda
is, therefore, the starting point and ending point of her
hermeneutical circle. The Bible and other received symbols
are authenticated or not by their ability to illuminate,
interpret, and change contemporary experience. If it is
found that the Bible or parts of it do not speak to experi-
ence or do not promote feminism’s agenda, then the text
becomes a dead letter and must be either discarded or al-
tered.' Ruether does not consider Scripture to be the
source and norm of feminist theology, and her view of Scrip-
ture is best summarized in the following:

The critical principle of feminist theology is the
promotion of the full humanity of women. Whatever
denies, diminishes, or distorts the full humanity of
women is, therefore, appraised as not redemptive.
Theologically speaking, whatever diminishes or denies
the full humanity of women must be presumed not to

reflect the divine or an authentic relation to the
divine, or to reflect the authentic nature of things, or

13Rosemary Radford Ruether, "A Religion for Women: Sources
and Strategies,” Christianity and Crisis, 39:19 (1979), 310.

14Ruether, "Feminist Interpretation,” p. 11.
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to be the message or work of an authentic redeemer or a
community of redemption.

This negative principle also implies the positive prin-
ciple: what does promote the full humanity of women is
the Holy, it does reflect true relation to the divine,

it is the true nature of things, the authentic message
of redemption and the message of redemptive community.??

Elisabeth Schussler Fiorenza'®
Schussler Fiorenza’s view and treatment of Scripture
is very similar to that of Ruether. Like Ruether, Schussler
Fiorenza denies the inspiration of Scripture and asserts
that its texts promote patriarchy. She writes:
Biblical texts are not verbally inspired revelation nor
doctrinal principles but historical formulations within
the context of a religious community. . . . Similarly,
feminist theory insists that all texts are products of
an androcentric patriarchal culture and history.'
Thus, opponents of feminist theology can utilize certain
biblical texts precisely because the promotion and justifi-
cation of patriarchy was part of their original function and
intention. Just as it has throughout history, the Bible
still functions to legitimize patriarchy. However, Schus-

sler Fiorenza asserts that women must recognize that the

words of the Bible are not God’s words, but rather the words

5Ruether, Sexism and God-Talk, pp. 18-19.

18g71isabeth Schussler Fiorenza is a Roman Catholic who is
currently serving as Professor of New Testament Studies at the
University of Notre Dame in South Bend, Indiana.

7E1isabeth Schussler Fiorenza,In Memory of Her: A

Feminist Theological Reconstruction of Christian Origins (New
York: Crossroad Publishing Company, 1983), p. XV.
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of men.'®
While naming the Bible as a source of patriarchal

subordination, Schussler Fiorenza also recognizes that the
Bible is a source of revelatory truth. Because both ele-
ments are found within Scripture, she contends that we need
"a new paradigm of biblical hermeneutics and theology."'®
The first thing which Schussler Fiorenza wants theologians
to recognize is that there is no such thing as objective
interpretation of the Bible. She writes:

The various forms of liberation theology have challenged

the so-called objectivity and value-neutrality of aca-

demic theology. The basic insight of all liberation

theologies, including feminist theology, is the recogni-

tion that all theology, willingly or not, is by defini-

tion always engaged for or against the oppressed.

Intellectual neutrality is not possible in a world of

exploitation and oppression.?
In the past the Bible has aiways been interpreted in favor
of the oppressors, and Schussler Fiorenza demands that it
must now be interpreted in favor of the oppressed. The myth
of objectivity must be abandoned, and instead theology must
become partisan. Only when theology is on the side of those

who are outcast and oppressed can it become a truly Chris-

tian theology.

8E]1isabeth Schussler Fiorenza, Bread Not Stone: The

Challenge of Feminist Biblical Interpretation (Boston: Beacon
Press, 1984), pp. X-Xi.

9E1isabeth Schussier Fiorenza, “"Feminist Theology and New

Testament Interpretation,” Journal for the Study of the 01d
Testament, 22 (1982), 42.

20Fjorenza, In Memory of Her, p. 6.



28

The hermeneutical paradigm which Schussler Fiorenza
has developed "shares the critical impulses of historical-
critical scholarship, on the one hand, and the theological
goals of liberation theologies on the other hand."2?' Her
feminist critical theology of liberation thus results in
what she refers to as a "hermeneutics of critical evalua-
tion.” She explains this hermeneutic as follows:

A feminist critical theology of liberation, therefore,
must reject all religious texts and traditions that
contribute to ’our unfreedom.’ In a public critical
discourse this theology seeks to evaluate all biblical
texts, interpretations, and contemporary uses of the
Bible for their contribution to the religious legitimi-
zation of patriarchy as well as for their stand toward
patriarchal oppression.??

Schussler Fiorenza also advocates the use of a "herme-
neutics of suspicion.” It is believed that one must be
suspicious when reading the Bible since men wrote it to
maintain patriarchal structures. Yet despite the fact that
Scripture was canonized in a patriarchal context, she never-
theless believes that some of its texts still allow us to
catch a glimpse of the egalitarian and inclusive theology
and practice of the early Christians. She likens this
glimpse to the tip of an iceberg, and asserts that "what is

necessary is a systematic interpretation and historical

reconstruction able to make the submerged bulk of the ice-

2'Fjorenza, "Feminist Theology and New Testament Inter-
pretation,” p. 33.

22rjorenza, Bread Not Stone, p. Xvi.



29
berg visible."?® 1In short, a hermeneutics of suspicion
means that women must reconstruct Christian theology, his-
tory, and tradition so that women’s story is also told.
When women use this hermeneutics of suspicion with the
hermeneutics of critical evaluation, the Bible can become a
resource in their liberation struggle. Thus, according to
Schussler Fiorenza, the Bible functions as a prototype for
feminist theology, not as an archetype. She explains the
distinction when she writes:
Both archetype and prototype, according to the diction-
ary definition, denote original models. However an
archetype is an ideal form that establishes an unchang-
ing timeless pattern, whereas a prototype is not a
binding timeless pattern or principle. A prototype is
thus critically open to the possibility of its own
transformation.?*

The Bible, therefore, is viewed not as a source of theology

but as a resource for theology.

Although Schussler Fiorenza and Ruether use dijfferent
words and labels to explain their views, when all is said
and done they both seem to end up in the same place. Bibli-
cal revelation and truth are found only in those texts and
interpretations which transcend or condemn patriarchy and
promote the full equality of women. Schusslier Fiorenza’s

theology begins with women’s experience rather than Scrip-

ture, for it is both women’s oppression and women’s power

23Fjorenza, In Memory of Her, p. 56.

24riorenza, "Feminist Theology and New Testament Inter-
pretation,” pp. 43-44.
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that are the Joci of revelation.?® Inspiration and divine
truth are located in people, and especially women, who are
struggling for liberation.?® Schussler Fiorenza, therefore,
takes what she calls an "advocacy stance,” and the following
explanation of this stance is an apt summary of her views
regarding Scripture:

A feminist theological interpretation of the Bible that
has as its canon the liberation of women from oppressive
sexist structures, institutions, and internalized values
must maintain, therefore, that only the nonsexist and
nonpatriarchal traditions of the Bible and the nonop-
pressive traditions of biblical interpretation have the
theological authority of revelation if the Bible 1is not
to continue as a tool for the oppression of women. This
advocacy stance demands that oppressive and destructive
biblical traditions not be granted their claim to truth
and authority today.??

And within this "advocacy stance,” Schussler Fiorenza a
priori defines and determines what are oppressive structures

and what are not.

Phyllis Trible?8

While Trible’s hermeneutics may not be nearly as well
developed as Ruether’s or Schussler Fiorenza's, her view of
Scripture is not substantially different from that of her

fellow Christian feminists. Trible asserts that the Bible

25Fiorenza, In Memory of Her, p. 35.

6Fjorenza, Bread Not Stone, p. 1.
271bid., p. 60.

28Phy11is Trible is Baldwin Professor of Sacred Literature
at Union Theological Seminary in New York City.
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can be used both to support patriarchy and to support liber-
ation from patriarchy. Furthermore, though the patriarchal
stamp of Scripture is permanent, the interpretation of its
contents 1is constantly changing. Thus, the hermeneutical
task of feminist theology is to liberate biblical texts from
frozen, patriarchal constructions.?® Patriarchal construc-
tions are, therefore, said to be false interpretations.
Furthermore, Trible believes that one can find within

Scripture a depatriarchalizing principle which implicitly
disavows sexism. The Exodus narrative, with its theme of
freedom from oppression, is said to contain this principle.
This principle is especially present in Exodus 1:15-2:10,
where it is women who take the initiative which leads to
deliverance.3® Stressing the need to recognize this prin-
ciple, Trible writes:

For our day we need to perceive the depatriarchalizing

principle, to recover it in those texts and themes where

it is present and to assert it in our own translations.3!
Trible asserts that Scripture is changeable and must be
appropriated for new settings--its meaning and function must

change as human situations change.3? She believes that

2%phy11is Trible, God and the Rhetoric of Sexuality
(Philadelphia: Fortress Press, 1978), p. 202.

%phy11is Trible, "Good Tidings of Great Joy: Biblical
Faith Without Sexism,” Christianity and Crisis, 34:1 (1974),
12.

3'Ibid., p. 16.

321pid.



