
GENDER EQUALITY AND DEVELOPMENT WORK – Theology and Development 
Entry 
By Adrian Hinkle, Ph.D. 

 In a 1963 letter, Martin Luther King, Jr. writes, “Injustice anywhere is a threat to justice 

everywhere.  We are caught in an inescapable network of mutuality, tied in a single garment of 

destiny.  Whatever affects one directly, affects all indirectly.”  1

I. Introduction
 The distinction of women in the context of theology and ministry is often treated by 

religious practitioners as a special phenomenon with a wide range of emotional and theological 

responses.  The role of women within churches, para-church ministry, and the academy continues 

its shift with global attention on human rights and equality.  Yet, fundamental to this role are 

biblical and social contexts. 

 The rationale for this study is the existing research gap between studies completed on 

women in ministry and the role of women in development work.  Juxtaposed with the shift of 

women's role(s) in ministry, the development sector is experiencing a shift in ideology—from 

seeing women as victim to women as agents of change.  In response to this gap, this paper 

primarily focuses on three areas: the role of women as a social construct, evidence of existing 

Pentecostal theology for women in ministry, and the correlation between sample biblical texts 

and modern theory pertaining to development work. 

 As I lay the background needed for showing the correlation in gender equality and 

development work, I will first focus on active learning with a specific focus on social cognitive 

learning.  Social learning is well established outside of biblical literature.  The recognition of 

social learning is the notable learning that occurs in a social context through observation.  While 

there is considerable scholarship available on social learning, it is a relatively new area of study 

in application to the Hebrew Bible and Christian ministry. 

 Likewise, the construction of gender identity is also a relatively new field of research 

within Christian theology.  The construction of male and female roles is identified through social 

 Martin Luther King, “Letter from Birmingham,” (accessed November 15, 2019), https://1

www.africa.upenn.edu/Articles_Gen/Letter_Birmingham.html.  
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norming and varies indiscriminately between places and cultures.  Here, I also utilize existing 

research to formulate a working definition for the use of this paper. 

 At the heart of development is the integration of missiology.  Missiology is the practical 

theology that investigates the mandate to spread the biblical teaching.  It is fundamental to the 

Missio Dei.  It is perhaps this fundamental core that is the organizing principle regarding the role 2

of women in the context of ministry and in the context of development work.  Advancing this 

premise is the examination of Israel’s pedagogical response to poverty and consider the 

application for modern practitioners in development work.  When properly understood, the 

Hebrew Bible has vital relevance for ethical responsibility.  Israel’s ethical response to 

oppression is intimately connected with their religious worldview and assumptions to 

fundamental concerns.  Their identity as the chosen people of God indispensably shapes their 

mythos and response to challenges such as what is wrong with humanity and how can it be 

corrected.  The Abrahamic and Mosaic Covenants serve as a basis through which Israel develops 

its religious ethos and daily behaviors.  Likewise, modern Christian believers maintain rituals of 

pure and impure behaviors.  We are governed by and identify what is holy and sacred through the 

same principles of the Torah.  Through our words, practices, and worship, we acknowledge the 

LORD is not only the God of Israel but is God over all nations and sovereignly directs us all.   3

Israel’s theological response to poverty is recorded in their stories.  Observation and analysis of 

the biblical text, in its current final form, provides a biblical paradigm for responding to those in 

need and its modern applicability to praxis.  Additionally, the role of women within the Missio 

Dei is considered.  The research presented within this paper will support the importance for the 

inclusion of women as decision-makers in development planning as well as other development 

activities.  4

 Missio Dei is a Latin term meaning mission of God or sending of God. 2

 Christopher Wright. Old Testament Ethics for the People of God. (Downers Grove: IVP Academic, 2011), 3

18-19.

 M. Patricia Connelly and V.  Eudine Barritaeu, eds., Theoretical Perspectives on Gender and Development 4

(Ottawa, ON: Commonwealth of Learning, 2000), 5.
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A. Research Questions
 The research questions guiding this study were focused on understanding the correlation 

in the shift of ideologies of the role of women in ministry with the role of women in development 

work from a Pentecostal theological perspective.  Three specific questions drove the collection of 

research data. 

1) What are the historical and current perspectives of women in ministry and leadership 

roles within Pentecostalism? 

2) What are possible influences that limit women’s roles? 

3) How should women’s role(s) in development work be considered in light of Pentecostal 

theology? 

B. Contribution
 The results of this study showed the secular discussion of feminism and need to increase 

the visibility and roles of women in development is directly mirrored in the most current 

publications from Pentecostal scholars at the global level.  Tolerating the restrictions that limit 

women’s participation in development work legitimizes the vary violence we seek to change in 

other societies.  Furthermore, research relating to social cognitive learning theory strongly 

supports the need for women’s roles in development to model and foster gender equality in social 

communities influenced by a strong patriarchal worldview.  Using the social cognitive model as 

a means for influencing change in gender equality is not previously researched or tested with 

empirical data.  It is asserted that the research contained in this study supports Johan Gultang’s 

theory of violence.  Specifically, Gultang’s concept of structural violence and the limitation 

placed on women relating to adequate access to resources, training, and peer mentors should be 

considered further.   

II. Conceptual Framework
A.  Methodology
 The intent of this paper is to investigate the Pentecostal theological perspective for the 

role of women in developmental work.  The subject of this research has been reviewed by 

previous researchers as it relates to theoretical or religious perspectives but has not been 

specifically applied to a Pentecostal position on gender equality and the role of women in 
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development work.  As of this writing, there are no publications that specifically address this 

area.  Therefore, I begin with a qualitative-textual analysis based on selected written works on 

topics pertaining to the research questions.  The use of qualitative-textual analysis allows for the 

diverse and fluid influences on themes such as gender and theology.  This methodology also 5

allows for the analysis of existing research to ascertain themes as well as the use of deductive 

reasoning to collect relevant facts and details from a wide body of texts.  Deductive reasoning 

observes patterns that repeatedly occur, leading to either the proof or disproof of the hypothesis.  

The advantage of this method is the control of the scope of literature required for study. 

 The normative framework adopted for this study is the International Human Rights Law  6

which advocates for equal opportunity among people within a given society.  Through his work 

on human rights, Yash Ghai defends the use of the human rights framework for social 

development.  He argues that in spite of the controversies that may limit unified action, there is 

broad international support for the language on human rights.  He further points out, this 

language has the capacity to promote moral and legal justification for some forms of action.  It is 

the advocacy of rights that provides a basis for regional action and justifies the imposition of 

sanctions for non-compliant governments.   7

The framework of rights is feasible because rights are now being defined in detailed 
terms and there are numerous decisions of courts and other tribunals that have elaborated 
the parameters of rights and their implications.  They are no longer abstract formulations.  
Moreover, […], the regime of rights is now complex and multilayered, dealing with 
different kinds of claims and interests.  It speaks to a variety of concerns, and provides 
doctrines as well as mechanisms for striking a balance between different claims.  8

 Guijuan Lin, “Higher Education Research Methodology—Literature Method,” International Education 5

Studies. 2, no. 4, (November 2009): 179, accessed Oct.  30, 2019, https://files.eric.ed.gov/fulltext/EJ1065734.pdf.

 United Nations, “Human Rights Law,” accessed November 30, 2019, https://www.un.org/ruleoflaw/thematic-6

areas/international-law-courts-tribunals/human-rights-law/.

 Yash Ghai, “Human Rights and Social Development Toward Democratization and Social Justice,” United 7

Nations Research Institute for Social Development, (paper presented at the Democracy, Governance and Human 
Rights Programme, October 2001), 3, accessed December 13, 2019, http://www.unrisd.org/80256B3C005BCCF9/
httpNetITFramePDF?
ReadForm&parentunid=ECD0417EB1177C5280256B5E004BCAFA&parentdoctype=paper&netitpath=80256B3C0
05BCCF9/(httpAuxPages)/ECD0417EB1177C5280256B5E004BCAFA/$file/ghai.pdf.

 Ibid., 4.8
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 Addressing human rights and specifically the role of women within a missional context 

begins with affirming pneumatology as the point of departure.  This methodology is previously 9

utilized by scholars such as Andrea Hollingsworth,  Frank Macchia,  Cheryl Bridges Johns,  10 11 12

Lisa Stephenson,  and Janice Rees.  The rationale for using pneumatology as the point of 13 14

departure is its distinctiveness within Pentecostalism through its focus on the full spectrum of 

gift embodiment in all believers.  This diversity of gifts, as enabled by the Holy Spirit, is the 

sacrificial self-giving for the edification of other believers.  It makes room for others without 

manipulation or criticism.  The inclusion of “others” is deeply rooted in the renewal movement 15

of Pentecostalism where the move of the Spirit made it possible for women and people of color 

to come to the table of fellowship and express their gifts without the suppression expected in the 

larger social context.  This move of the Spirit made room for women to express themselves and 

challenge the sexist practices of church leadership in the early 20th century.  Within the 

fundamental underpinnings of Pentecostalism is the pneumatological perspective that God gives 

both men and women distinct gifts and the full participation of this diversity embodies the 

Church and gives voice to those once marginalized.  As a movement, the roots of 16

Pentecostalism embraced the pneumatological understanding of spirit baptism and gift 

embodiment in all believers, regardless of race, gender, or social status. 

 Pneumatology is the discussion of the role and theology of the Holy Spirit.  9

 Andrea Hollingsworth, “Spirit and Voice: Toward a Feminist Pentecostal Pneumatology,” Pneuma: The 10

Journal of the Society for Pentecostal Studies 29, no. 2 (2007): 189-199

 Frank Macchia, “Pneumatological Feminist/Womanist Theologies: The Importance of Discernment,” 11

Pneuma: The Journal of the Society for Pentecostal Studies 35, no. 1 (March 2013): 61-73, 62.

 Cheryl Bridges Johns, “Grieving, Brooding, and Transforming: The Spirit, the Bible, and Gender,” Pneuma: 12

The Journal of the Society for Pentecostal Studies 35, no. 1 (March 2013): 141-153, 147.

 Lisa Stephenson, “A Feminist Pentecostal Theological Anthropology: North America and Beyond,” Pneuma: 13

The Journal of the Society for Pentecostal Studies 35, no. 1 (March 2013): 35-47, 36.

 Janice Reese, “Subject to Spirit: The Promise of Pentecostal Feminist Pneumatology and Its Witness to 14

Systematics,” Pneuma: The Journal of the Society for Pentecostal Studies 35, no. 1 (March 2013): 48-60, 51.

 Macchia, 62.15

 Macchia, 63.16
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B. Definition of Terms
 Central to the main focus of gender equality are the key concepts discussed relating to 

gender, sex, feminism, patriarch, human rights, intersectionality, and care ethic.  Creating a 

shared use of these terms drives a common starting point for stakeholders and participants within 

the discussion. 

Sex vs. Gender
 Topics relating to sex and gender are becoming increasingly complicated and emotionally 

charged.  Gender identity and related discussions of discrimination are a growing concern among 

conservative evangelicals but an important engagement for broad understanding and perspective.  

First and foremost, the distinction between sex and gender must be made. 

 The historical predisposition of sex as male and female based on external genitalia is no 

longer an accepted categorical definition.  While the full spectrum of this growing discussion is 17

beyond the scope of this paper, the topic is widely covered through both the fields of psychology 

and medicine.  It is an enlightening conversation and one in which Pentecostals are encouraged 

to engage.  It is acknowledged that basic definitions are no longer accepted in the ongoing debate 

of sex and gender identity.  However, because of the sweeping conversation relating to this topic 

as well as the lack of consensus among scholars in these fields, this subject will not be discussed 

further here except to say it is important for Christian leaders and laity to familiarize themselves 

with the research being presented as it most certainly impacts the Church and future ministry 

endeavors.  For the sake of simplicity and focus of topic, sex and gender are discussed as two 

separate contexts.  Here, sex is defined in the overtly simplistic terms of male and female based 

on external genitalia that is biologically determined prior to birth.  It is again noted, this simple 

categorization is not widely accepted in modern fields of science.  The terms female and woman 

as well as male and man are used interchangeably within this paper. 

 Gender on the other hand, is neither dichotomous nor independent from sex.  Unlike sex 18

that is biologically determined, gender is a socially constructed definition.  As such, concepts of 

 Anne Fausto-Sterling, “Gender/Sex, Sexual Orientation and Identity Are in the Body: How did They Get 17

There?,” The Journal of Sex Research (2019) 56:4-5, 530.  

 Ibid., 532.18
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masculinity and femininity vary among cultures  and are shaped by experiences and social 19

expectations.  The subjectivity of one’s environment and normative expressions of masculine or 

feminine attributes are overwhelmingly produced by social expectations.  While these social 20

identities are fairly stable systems assembled from culture and symbols used to express gender 

(hairstyle, clothing, jewelry, body language, etc.)  there is not a standardized structure of 21

attributes.  Gender is normed within each culture and even subcultures of specific regions.   22

 As a result of the fluidity of defining both sex and gender, the following will be used 

throughout this paper.  Sex is biologically determined as male and female.  Gender is the 

masculine and feminine attributes socially expected by peers to define the male and female in 

that social context.  Because gender is a socially constructed definition, the social context used 

for this paper is the published communication of gender expectations from Pentecostal scholars 

in peer refereed journals and books.   

 Moving forward, Christians must engage the conversations on sexuality and be leaders in 

gender identity.  It is submitted for future consideration that the rigid ideals for defining male and 

female is creating an obscure space for gender identity when a person finds he or she does not fit 

the culturally normed behavior.  As such, a female who bears masculine qualities is labeled as 

“butch” or a male with feminine characteristics is likewise labeled as “unmale.” This lack of 

flexibility in definition is created a “new” gray space that is presently and actively being socially 

defined as gay or homosexual.  The Church must assert itself in this conversation.  However, 

joining the dialog means educating ourselves on the full spectrum of the conversations and the 

newest language of “levels of male” or “levels of female” to take a lead in the discussion that is 

not necessarily dogmatically rooted in archaic social norms but is strongly rooted in the biblical 

text. 

 In relationship to development work, the term “gender” is used as a synonym for 

“women.” Recently, the phrase “women in development” (WID) was replaced with “gender and 

 Ibid., 531.19

 Ibid., 535.20

 Ibid., 539.21

 This conclusion is widely accepted among the scholars reviewed in preparation for this paper.  22
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development” (GAD).  Rhonda Reddock points out this synonym invokes a sense of invisibility 

for women.  While I appreciate the work of women’s studies, it is submitted here for 23

consideration that the term “gender” is increasingly used within the context of gender identity 

and homosexual studies.  Moving forward, scholars and leaders may consider carefully what 

terms should be used universally and ensure it is well defined within the context of a given study 

or report. 

Patriarchy
 As a basic starting definition, patriarchy is commonly accepted as the rule of the father.  

It is a system of social governance in which a male figure (namely a father or husband) has 

power over the females and younger family members.  M.  Patricia Connelly goes much further 

with this definition by asserting patriarchy as “an overall systemic character of oppressive and 

exploitative relationship affecting women.”  In some social groups, patriarchy is accepted as a 24

“normed tradition” that goes unchallenged.  For other social groups, patriarchy is characterized 

as a system of unjust domination.  Both perspectives need consideration in light of the data that 

follows relating to issues in development work. 

 Ezra Chitando is a leading voice among Pentecostals who is addressing the culture in 

Africa with specific attention to the topic of gender justice.  His research is used by several 25

other scholars advancing the discussion on gender equality, including Nomatter Sande who 

views the religious contexts of Pentecostals as entrenched in patriarchy and sexism that causes 

women to refrain from leadership roles.  Patriarchy is a social construction of leadership that 26

includes the dominance of the male in decision-making positions.  Within patriarchal structures, 

women are confined to subordinate roles for their male counterparts.  While approximately 29% 

 Rhonda Reddock, “Why Gender? Why Development,” in Theoretical Perspectives on Gender and 23

Development, ed. Jane Parpart, M. Patricia Connelly, and V. Eudine Barriteau (Ottawa, International Development 
Research Center, 2000), 29.

 M. Patricia Connelly, et al., “Feminism and Development: Theoretical Perspectives,” in Parpart, 132.24

 Ezra Chitando’s 2007 book, Living with Hope: African Churches and HIV/AIDS, is an excellent starting 25

point.  Other significant contributions include his 2007 article, “A new Man for a New Era? Zimbabwean 
Pentecostalism, Masculinities, and the HIV Epidemic” and his 2013 article, “Religion and Masculinities in Africa: 
Opportunity for Africanization” in Handbook of Theological Education in Africa.

 Nomatter Sande, “Faith and Equality: Rethinking Women in Leadership Positions in Pentecostalism,” Journal 26

of Gender and Religion in Africa, 22, no. 2 (July 2017) 53.
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of countries have had women leaders, patriarchy remains the dominant social construction of 

leadership hierarchy for 81% of the world.  The pervasive global context for the gendered roles 

of women is that of subordination.  Religion and culture, argues Chitando, has promoted, 

sustained, and justified these patriarch structures.  27

 Musa Dube likewise presents impressive research on gender in an African Christian 

context.  Her research articulates the importance for gender-justice to be the central message to 

deliver liberating salvation for African Christianity.  She goes on to write “Gender, more often 28

than not, determines who has power to make decisions and to implement them; who has the right 

to speak and be heard; who has the right to own property and manage it; and who has the right to 

contest and hold public positions of leadership.” Unlike Chitando, Dube’s case studies in 

Botswana reveal that women who claim to have heard God’s call are affirmed and enabled to 

assume positions of power as prophets and founders of churches.  However, she goes on to 29

report that it is debatable whether Pentecostal Christianity in Africa is more gender inclusive than 

other Christian movements.  Similarly to Chitando, Dube also affirms the patriarchal normed 

culture as a contributing factor on how authority is distributed among men and women.  She 30

concludes that while the theology of the Holy Spirit allows for negotiation and the ability for 

women to assume leadership roles in ministry, additional teaching is needed to emphasize gender 

equality and confront the long held traditions of patriarchy.  31

Gender Equality and Feminism
 The traditional process for creating a universal framework for theorizing women in 

development historically relies on male perspective or androcentric assumptions.  It is therefore 

submitted that patriarchal ideals are maintained intact and an overarching assumption is women’s 

 Sokfa John, Lilian Siwila, and Federico Settler. “‘Men Can, Should and Must change!” An Analysis of Ezra 27

Chitando’s Writings on African Masculinities,” Journal of Gender and Religion in Africa, 19, no. 2. (November 
2013): 170.

 Musa W. Dube, “Gender and the Bible in African Christianity,” in Anthology of African Christianity, ed.  28

Isabel Apawo Phiri, Dietrich Werner, Chammah Kaunda, and Kennedy Owino (Oxford: Regnum Books 
International, 2016), 144.

 Ibid., 149.29

 Ibid., 153.30

 Ibid., 154.31
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roles are biologically determined and restricted to nurturing and domestic responsibilities.  The 

evolution of feminism is in direct response to this discrimination against women.   

 For the purpose of this paper, feminism is defined as a recognition of the need for men 

and women to have equal rights, resources, treatment, and leadership roles within a society.  32

Used here, equality is the goal of feminism.  Likewise, I elect to use M.  Patricia Connelly’s 33

definition of feminist.  For Connelly, a feminist is, an individual who is aware of the oppression, 

exploitation, or subordination of women within society and who consciously acts to change and 

transform this situation.”  She further states, "at its very core [feminism is] a process of 34

economic and social development geared to human needs through wider control over and access 

to economic and political power."  35

 As described later in this paper, the roles of women in a society differ by the social 

context in which she lives.  Defining characteristics such as location, race, and economy directly 

impact the role of leaders within specific geographic regions.  While the broad definition of 

feminism given above  encompasses and allows for these geographic differences, M.  Patricia 36

Connelly’s definition of global feminism helps to further recognize these fundamental 

differences.  Connelly writes, global feminism is “the celebration of different feminisms, 

grounded in the specificities of women’s multifarious experiences.  This will not occur until 

women from all racial groups believe that feminism recognizes their lived realities and 

incorporates those realities into feminist theories.”  37

Human Rights
 Yash Ghai is well respected for his research and advocacy of constitutional law, human 

rights, and public law.  With no known criticism of his publication on human rights, I elect to use 

 Feminism is previously defined as “the belief that women and men should have equal rights and 32

opportunities. See Church and Gender Equality (PMU 2017), p18.

 The use of feminism here is markedly different that the use of feminism is present western American culture 33

that promotes women’s rights above the rights of others. This is a distortion of its original sense and use.

 Connelly, 131.34

 Ibid., 69.35

 See above, feminism is the “recognition of the need for men and women to have equal rights, resources, 36

treatment, and leadership roles within a society.”

 Connelly, 131.37
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his discussion on the relevancy of human rights as he expresses in his 2001 paper presented at 

the Programme for Democracy, Governance and Human Rights, “Human Rights and Social 

Development Toward Democratization and Social Justice.” In review of ongoing discussions of 

human rights advocacy, there is a general consensus that human rights informs decisions on 

policies governing development work.  As defined by the International Human Rights Law, 

human rights is the advocacy for equal opportunity among people within a given society.  In 

consideration of this, Ghai builds on this in reference to the Copenhagen Declaration on Social 

Development with its recognition of the urgency needed for addressing the “profound social 

problems” affecting every country.  He asserts the “observance of human rights facilitates 38

peaceful co-existence and consequently social and political stability.”  39

 Ghai further asserts there are three levels for the consideration of human rights policy, 

international, national, and state.  While there is broad international consensus for human 

freedoms, he argues there is more work to be done to formulate the language of rights at the state 

level.  “Poverty,” Ghai states, “is the greatest cause of the denial of human rights.  It is obvious 40

that poor people enjoy a disproportionately small measure of economic rights such as education, 

health and shelter.  However, they are equally unable to exercise civil and political rights, which 

would require not only an understanding of the dynamics of society and access to public 

institutions, but also confidence in themselves.”  He further argues, “Social development is 41

inextricably connected with economic development, for some of its primary goals is the 

eradication of poverty, unemployment and social exclusion depend on it.”  42

 It is agreed that the international work is vigorous in establishing a normative framework.  

However, as Ghai argues, there is a surprising lack of consensus on the ideology of rights.  There 

is agreement on the need to protect human dignity but debate on the source of this dignity 

deriving from secular or religious sources.  Resultantly, social groups argue the alienation of one 

 Ghai, v.38

 Ibid., 41.39

 Ibid., 2.40

 Ibid., v.41

 Ibid.42

Page !  of !11 51



culture over another.  However, “The language of rights makes people conscious of both their 43

oppression and the possibility of change.  ‘Rights' have been extraordinarily effective as a basis 

of networking in and across states and have demonstrated the possibility of international 

solidarity, particularly for women and indigenous peoples.”  Through the language of human 44

rights, people perceive the justification of their entitlement to basic patterns of respect and 

equality in resources.  As Ghai points out, 

Poverty is not just a matter of a deprived economic situation; it is defined and sustained, 
on the part of the poor, by a sense of helplessness and dependence, and by a lack of 
opportunities, self-confidence and self-respect.  It is increasingly being recognized that 
poverty can only be eradicated if the poor are given a greater share in decisions about 
programmes of poverty alleviation and their implementation.  The language of rights 
makes it clear that the poor are not the subject of charity or benevolence, but are entitled 
to a decent standard of living and that civil and political rights are the vehicles for their 
participation and empowerment.  45

	 In correlation with Ghai’s research, the progressive emphasis of pentecostals on human 

rights and personal choice through a theological framework is of great importance for effecting 

change in mindset.  It opens opportunity for further discussion between secular and religious 

groups for growing the perspectives of stakeholders involved.  Further, it strengthens the 

discussion for humans rights and thus affects the dialog on women’s rights. 

 In review of cultures where women are given less opportunity than men, they become 

“the other,” the impoverished.  They are a subsidiary of the mainstream culture, the male, and 

thus experience a level of oppression that is yet to be fully actualized and articulated.  A focus on 

the rights of women in cultures of male dominance is a subunit of the focus on human rights.  

Within Pentecostalism, there is a fundamental pneumatology of equality among sexes based on 

the Holy Spirit’s empowerment of both men and women as demonstrated in the biblical account 

of Acts.  It is further asserted that the Imago Dei and Imago Christi insists on a ratification of 

polity and orthopraxy that corrects the imbalance of gendered roles.


 Ibid., 5.43

 Ibid., 4.44

 Ibid.45
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Intersectionality
 The term intersectionality was introduced by Kimberlé Crenshaw in her 1989 paper, 

“Demarginalizing the Intersection of Race and Sex,” to “describe how race, class, gender, and 

other individual characteristics “intersect” with one another and overlap.”  In its origin, the term 46

was used within the context of law to refer to the ongoing discrimination against black women in 

the United States.  As the term grew in popularity, it was adapted to refer to a theoretical 

framework for discussing the social problems affecting people who face overlapping prejudices 

such as age, race, gender, economics, and/or religion.  The contribution of this theory is now 

widely accepted and applied among scholars.  Olena Hankivsky asserts, “One reason for its 

widespread adoption is that the framework not only insists on multidimensional analyses, it also 

recognizes intersectional positions to be multiple and context-driven.”  In 2002, the 58th session 47

of the UN Commission on Human Rights recognized the importance of examining intersection 

and “the multiple forms of discrimination, including their root causes from a gender 

perspective.”  Since then, policies are set to promote social justice by identifying and addressing 48

discriminatory policies and/or practices.  Further, supporters advocate to review the diverse and 

complex social groups and provide needed perspectives.  Hankivsky further writes, “The 49

intersectionality framework has become a useful analytical lens for investigating connections 

between social locations (“positionalities”), identity constructions, and systems of oppression in 

particular contexts, whether historical or contemporary.”  50

 Jane Coaston, “The Intersectionality Wars,” last modified May 28, 2019, accessed December 13, 2019, 46

https://www.vox.com/the-highlight/2019/5/20/18542843/intersectionality-conservatism-law-race-gender-
discrimination.

 Olena Hankivsky and Julia S. Jordan-Zachery, eds., The Palgrave Handbook of Intersectionality in Public 47

Policy, The Politics of Intersectionality 16 (Cham, Switzerland: Palgrave Macmillan, 2019), 370, accessed 
December 13, 2019, https://s3.amazonaws.com/academia.edu.documents/
58679409/2019_Scaling_Educational_Policy_and_Practice_Intersectionally_Palgrave_Handbook.pdf?response-
content-disposition=inline%3B%20filename%3DScaling_Educational_Policy_and_Practice.pdf&X-Amz-
Algorithm=AWS4-HMAC-SHA256&X-Amz-Credential=AKIAIWOWYYGZ2Y53UL3A%2F20191213%2Fus-
east-1%2Fs3%2Faws4_request&X-Amz-Date=20191213T192846Z&X-Amz-Expires=3600&X-Amz-
SignedHeaders=host&X-Amz-
Signature=1805da2f6343542a892f51bc3ea3a7420393ed510d4df9f0b0d155c3214dfc0a.  

 Ibid., 368.48

 Ibid.49

 Ibid., 369.50
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Care Ethic
 Development work is a direct derivative of care ethic.  For the purpose of this paper, care 

is defined as an act of responding to need through human relationship.  Nel Noddings specifies 

care as the direct face-to-face attempt to respond to the needs of another person.   Care Ethic is 51

part of the larger philosophical framework of moral action.  In her work, Caring: A Feminine 

Approach to Ethics and Moral Education, Noddings explores what it means to care and be cared 

for.  Violence based on principle will be discussed later in this paper.  In her introduction, 

Noddings begins by stating destructive deeds in the name of principle are one of the saddest 

forms of violence.  In relating how women respond differently than men, Noddings notes that 52

women often seek additional information when confronted with a moral dilemma.  Ideally, 

women prefer to speak with participants in order to observe facial expressions and receive eye 

contact.  In contrast, men are more likely to address the problem abstractly through process. 53

Development
 Development work carries wide connotations ranging from the immediate response to 

crises to the ongoing improvement of a geographic region that is recovering from crises or 

economic depravation.  For the purpose of this paper, I use Barbara Bailey’s definition of 

development.  Here, development is, “the movement from one level to another, usually with 

some increase in size, number, and equality.”  In application to human societies, development 54

was “popularized in the post-World War period to describe the process through which countries 

and societies outside North America and Europe […] were to be transformed into modern, 

developed nations from what the colonizers saw as backward, primitive, undeveloped 

societies.”  Within the context of this paper, it is acknowledged that geographical and cultural 55

attributes must be appreciated.  Development is not the westernization of other countries.  

Instead, it is addressing the human need.  It is not merely the distribution of tangible resources 

 Nel Noddings, Caring: A Feminine Approach to Ethics and Moral Education. (Berkeley, CA: University of 51

California Press, 2003), xv.
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but addresses psychological needs and affirmation of the human community to improve the 

quality of life.   56

 Bailey further writes, “the term sustainable development came into popular use after the 

1987 report of the World Commission on Environment and Development, popularly known as 

the Brundtland Report.”  Sustainable development is defined by the World Commission on 57

Environment and Development as “development that meets the needs of the present without 

compromising the ability of future generations to meet their own needs.”    58

III. Literature Review
A. Johan Gultang’s Model of Violence
 It is again asserted that the research contained in this study supports Johan Gultang’s 

theory of violence.  Gultang first elaborated on this concept in his 1969 paper, “Violence, Peace 

and Peace Research,”  where he distinguishes personal violence with structural violence.  In 59

1990, he expanded his theory to include cultural violence.  Catia Confortini summarizes 60

Gultang’s work as she writes, “Whereas personal violence is violence with a subject, structural 

violence is violence without a subject, and cultural violence serves as legitimization of both 

personal and structural violence.”  Factors such as unequal power, unequal opportunity for 61

advancement, and unequal distribution of resources are attributes of structural violence.  

Likewise, an unequal opportunity to decide on the distribution of resources is defined as 

structural violence.  These resources can be physical (supplies) or nonmaterial (education).  For 

Gultung, physical abuse is classified as physical violence while the restriction of participation in 
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levels of authority is structural violence.  While personal violence is most commonly known, 62

Gultang asserts that the indirect violence of structure and culture are more subtle but not less 

damaging.  Achieving peace and gender equality means eliminating violence on all levels.  63

Confortini is correct when she writes, “Galtung’s theory of violence offers theorists and 

practitioners in the field of violence against women a framework within which violence against 

women can be seen in the larger context of societal violence.”  Using Galtang’s theoretical 64

framework, leaders within development work have a clear link and continuity between the 

different forms of oppression and allows for the discussion that intertwines with Crenshaw’s 

theory of intersectionality. 

B. Hierarchy vs web 
 The acceptance of women in development work begins with a wider understanding of 

how men and women approach and perceive leadership roles.  Using the research of Sigmond 

Freud, Carol Giligan explains a fundamental approach to attachment theory and how men and 

women perceive their role within other relationships.  As Giligan explains, men largely perceive 

themselves as autonomous and seek to gain control over sources by means of a hierarchical 

system where one leader emerges.  In the male construction of relationships, a pyramid structure 

is depicted with the alpha male at the top of the structure.  This is observable in many social 

structures worldwide.  Consequently, assertion is a basis of relationships with a primary 

separation that is protected by rules of engagement among male peers.  Within this structure, 65

attachment is perceived as an obstruction to leadership.  Higher levels of leadership call for 

detachment and independence.  In comparison to men, women seemingly have an innate 

disadvantage because they often do not reflect the same assertiveness as their male counterparts.  

However, when viewed categorically separate, a different means of relationship emerges.  The 

female pattern of relationships connects through affection, rather than assertion.  Thereby, rather 

than a hierarchal structure of relationships, the female construction is weblike with the alpha 
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female near the center.  “Illuminating life as a web rather than a succession of relationships, 

women portray autonomy, rather than attachment, as the illusory and dangerous quest.  In this 

way, women's development points toward a different history of human attachment, stressing 

continuity and change in configuration, rather than replacement and separation.”  66

The reason women’s experience has been so difficult to decipher or even discern is that a 
shift in the imagery of relationships gives rise to a problem of interpretation.  The images 
of hierarchy and web, drawn from the texts of men’s and women’s fantasies and 
thoughts, convey different ways of structuring relationships and are associated with 
different views of morality and self.  But these images create a problem in understanding 
because each distorts the other’s representation.  As the top of the hierarchy becomes the 
edge of the web and as the center of a network of connection becomes the middle of a 
hierarchical progression, each image marks as dangerous the place which the other 
defines as safe.  Thus the images of hierarchy and web inform different modes of 
assertion and response: the wish to be alone at the top and the consequent fear that others 
will get too close; the wish to be at the center of connection and the consequent fear of 
being too far out on the edge.   67

 In connection to care ethic and the moral response to crises, women often respond to the 

problem of relationships as the center of responsibility.  As Giligan explains, data suggests men 

respond with a contest of human rights whereas women respond with an affirmation of human 

sanctity.  “The reinterpretation of women’s experience in terms of their own imagery of 68

relationships thus clarifies that experience and also provides a nonhierarchical vision of human 

connection.  Since relationships, when cast in the image of hierarchy, appear inherently unstable 

and morally problematic, their transposition into the image of web changes an order of inequality 

into a structure of interconnection.  But the power of the images of hierarchy and web, their 

evocation of feelings and their recurrence in thought, signifies the embeddedness of both of these 

images in the cycle of human life.”  Thus, human rights is itself cast in the language of 69

responsibility as a balance of others and self.  The construction of rights, when viewed through a 

male construction of independence is threatening to the female framework that views the same 

construction of rights through the webbed chain of relationships.  The counterbalance and 

 Ibid., 48.66

 Ibid., 62.67

 Ibid., 59.68

 Ibid., 62.69

Page !  of !17 51



assessment of vulnerability and responsibility are interrelated and inseparable.  The notion of 70

care ethic goes beyond the response to immediate need to the ongoing developmental work of 

sustaining the relationship to sustain care in perpetuity.   

 It is affirmed that women have much to contribute to development work as agents of 

change within global communities.  Reaching this goal begins with a wider understanding of 

leadership perception between men and women and the basic construction of need in the 

spectrum of autonomy and relationship.  Men and women experience attachment and separation 

differently with each sex perceiving a danger within this spectrum the other does not.  The two 71

balance one another and offer deeper levels of support within a community.  The pattern of 

hierarchy is sustained through process, the web of relationship is sustained by a process of 

communication.  Moving forward, leaders within development work must consider the 

construction of differences between men and women.  Much of the current developmental theory 

is itself biased as it details how women differ from men.  Thus, the male approach is the 

standard, the female approach is the variance.  Instead, a construction of a normative theory of 

women is needed without comparison to the male counterpart.  Women’s approach to leadership 

and response to need through human contact are imperative areas of research to advance the goal 

of increasing women’s roles in development.   

C. Social Learning72
 Further supporting the need for engaging women in development work is learning theory.  

Learning through the observation of others is a widely accepted learning theory.  Within the field 

of psychology, this is referred to as social cognitive theory.  While social cognitive theory is 

widely known within the fields of learning psychology, it is only recently being applied to 

religious contexts.  In relationship to the work of development, the modeling of behavior 

advocated within social cognitive theory is a sound starting point for supporting the need of 

women in all areas of service and leadership. 
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 Lev Semyonovich Vygotsky asserts the role of culture, society, languages and interaction 

are important components for understanding and classifying how humans learn.  In addition, 

Vygotsky argues that cognitive development comes from social interactions rather than being 

based on developmental stages as others suggest.  Assuming knowledge is established through 73

culture, Vygotsky studied learning in children from a socio-cultural approach.  He describes his 

approach as “cooperative” and “cultural.” He further asserts that thoughts, language, and 

reasoning is developed as a direct result of culture through social interactions.  Therefore, these 

abilities represent the shared knowledge of a particular cultural community.  Furthermore, 74

Vygotsky argues that child development is revolutionary as opposed to evolutionary.  The 75

teacher projects learning out beyond the learner’s current capabilities creating opportunities to 

connect culturally, socially, and educationally.  The learner will reach beyond the current 

capabilities and find sense and meaning in the new learning. 

The social cognitive approach is based on the principle that ideas relevant to awareness 

and understanding of information are fundamental to understanding all human responses that are 

both social and nonsocial in nature.  Social learning theory is also fundamental for assessing the 76

role of teaching paradigms.  Robert Wyler asserts, at its core, thinking involves acting on and 

reacting to a world that is primarily social in nature.  The foremost motivation in building 77

relationships centers on two main goals.  The first goal is epistemic, or a desire to know the 

origin of truth of people.  The second goal is relationship and self enhancement.  There is 

considerable argument that suggests people use human relationships to better understand one’s 

self.  Jeanne Omrade concludes, “[the] social cognitive theory focuses on what and how people 78

learn from one another, encompassing such concepts as observational learning, imitation, and 
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modeling.”  The study of learning through imitation was initiated through the 1941 book by 79

behaviorists Neal Miller and John Dollard and later popularized in the early 1960’s.   80

Social interaction is an important means by which humans learn the nuances of their 

culture.  Parents, adults, and peers fulfill a vital role in the learning process through the modeling 

of behavior as well as direct instruction and feedback.  As they exchange ideas, and information 

passes between them, they generate and develop knowledge through the appropriation of their 

social context and environment.  Learning is then achieved by the active participation of the 

learners within the social constructs of their social community.  Activity is an important 

component for learning as is a key component in the social cognitive approach.  81

Like Omrade, Gage and Berliner assert learning is motivated through social constructs 

and behavior is acquired by observing the reward and/or punishment associated with an observed 

behavior.  Moreover, social learning acknowledges the fundamental importance of vicarious 82

reinforcement for behavior and that learning consistently occurs while watching the positive or 

negative reinforcement of behavior for a different individual than oneself.  For example, if a 

sibling is verbally praised or rewarded for exhibiting a desired behavior, a different sibling learns 

as much as if he or she were the one personally rewarded for the behavior.  Studies repeatedly 83

support that people learn through modeled behavior.  When an action is witnessed by an 

observant learner, the action is retained.  Later, the learner can reproduce the action.  The 

negative or positive reinforcement has a powerful effect on future behavior.  Both direct and 

vicarious reinforcement have similar long-term effects on the memory retention and whether or 

not the newly learned behavior is repeated.   84

As observed in human communities, informal education occurs in the social context of 

life experience.  Control of individual actions is affected by the whole context or situation in 
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which multiple individuals are involved and share in the co-operative experience.  John Dewey 

illustrates this concept through the analogy of team sports.  These games involve rules which 

order the contact of the players.  The players’ actions are not haphazard or created through 

improvisation.  Instead they are systematically reinforced through the rules of the game.  In fact, 

the game ceases to exist without rules.  If there is a dispute between players, an umpire or referee 

arbitrates and reaches a decision.  The players do not feel subjected to the personal will of the 

game’s creator nor controlled by the rules of the game.  Rather, they maintain the rules of the 

game established through tradition and precedent.  In the same way in which players coordinate 85

their actions by engaging the rules of the games, so people coordinate their actions by engaging 

the parameters defined by their social context.  It is through the well-established expectations of 

the social community that mutual confidence is derived.  Sociability and community are not 

created spontaneously or haphazardly.  Instead, “rules for engagement” are formulated through 

tradition and precedent. 

Social cognitive theory suggests learning occurs through the modeling and imitation of 

expected behaviors.  Awareness and responsibility as well as reward and punishment are 

essential components of the learning process.   Here, new behaviors are learned through the 86

observation of others’ actions and the consequential reward or punishment that follows the 

action.  This positive and negative reinforcement is a critical factor to the learning process.   87

Individuals learn new behaviors through the observation of others.  This may be reinforced 

through audible instructions that either accompanies or follows the modeled behavior.  For 

example, a child learns to swing a bat by watching how a parent swings a bat followed by verbal 

instructions for hand placement and muscle coordination.   88

Behavior is not learned solely through trial and error and consequently modifying one’s 

own behavior based on the outcome.  Social cognitive theory proposes that not only do 

individuals learn through their own actions, but they learn through the observation of the actions 
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of others.  Most importantly, individuals learn through observing the outcomes from those 

behaviors.  Likewise, Dewey points out, observation alone does not produce learning.  The 89

learner must connect significance with what he or she sees, hears, or touches.  The significance 

of the observation is derived from the consequences that results from personal action or observed 

action.  He illustrates this by a child’s natural attraction to a candle’s flame.  The significance of 

the flame is not its brightness but the burn that occurs when he or she reaches to touch it.  Thus, 

learning occurs through the consequence of the action.  “We can be aware of consequences only 90

because of previous experiences.  In cases that are familiar because of many prior experiences 

we do not have to stop to remember just what those experiences were.  A flame comes to signify 

light and heat without our having expressly to think of previous experiences of heat and 

burning.”  Dewey summarizes the complexity of formulating significance through three factors: 91

(1) observation of actions, (2) knowledge of similar situations through either personal experience 

or the testimony of the experiences of others, (3) judgment which combines observation with 

what it signifies.  92

 Humans are more likely to perform behaviors that they observe.  When witnessing 

behaviors, the observer makes note of when behaviors are reinforced.  Humans will most likely 

perform actions for which they are rewarded and avoid those behaviors that are punished.  In 

effect, observers find that vicarious punishment is an incentive to avoid the punished behaviors.  93

Sometimes, however, behaviors that have been modeled and determined to be forbidden are 

repeated by the observer regardless of the outcome.  If the observed individual is rewarded for 

performing the forbidden behavior, the observer is more likely to repeat the behavior.  

Henceforth, the forbidden behavior is rewarded creating vicarious reinforcement for the 

observer.  This vicarious reinforcement has a “disinhibition effect.”  94
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Humans appear to acquire moral behaviors partly through observation and modeling.  95

Often these behaviors are mimicked in the form of play and can also be spotted when observing 

their interactions with other humans.  Information regarding acceptable and unacceptable 

behaviors are observed which enhances the learner’s ability to learn many things more quickly 

rather than having to experience all things one at a time.  Therefore, it is well supported that the 

integration of women in development work is not only a response for human rights but it 

advances the ability of other social communities to learn through the modeled behavior of gender 

equality for both the men and women engaging in the crises response.  As discussions regarding 

creating space for growing conversations on topics such as positive masculinity, social cognitive 

learning should be at the forefront of how to convey messaging and reinforce desired behaviors.   

D. Hermeneutics
 Gender equality as it relates to the humanity of women is strongly discussed among 

Pentecostal theologians.  One needs to look no further than the theme of the 2020 annual 

conference for the Society for Pentecostal Studies, “This is My Body” to see the prominent 

attention this global fellowship of scholars that both embraces and advances the theological 

discussions of human rights as they relate to the subjectivity of women.  Leading up to the 2020 

conference is the multiple publications and ongoing discussions to both learn from and refute 

traditionally held beliefs.  As Dale Coulter rightly contends, the antagonism between women’s 

human rights and Pentecostalism reflects “a lack of historical consciousness and a failure to 

attend to the complex nature of both feminism and Pentecostalism as historical movements.”  96

Frank Macchia further points out, “Women have suffered much from the neglect of [the] 

diversely charismatic structure of the church and stand to benefit from the emphasis placed on it 

among many Pentecostal congregations.”     97

 The role of hermeneutics is foundational in the discussion of the role of women in 

development as it relates to the context of the extended church and ministry.  The reading and 
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interpretation of Scripture directly impacts, guides, and informs the actions of believers.  Yet, we 

are amiss if we do not entertain direct attention that even our reading of women’s roles in 

Scripture are directly connected to the experiences of the early interpreters and Church leaders.  

It is Cheryl Bridges Johns who writes, “The Pentecostal world continues to be controlled by the 

power interests of ‘whiteness’ and ‘maleness.’ It is tempting for those in power to return to (or 

remain with) the attitude of fundamentalism's factual, inerrant text and its corresponding culture 

of ‘whiteness.’   98

Perhaps one of the major contributions we learn from the narratives of prophetic literature 

lies in the simplicity that they saw the need of the people.  Seeing the lack of instruction and 

desperate need of redemption from oppression, they are the mouthpiece for the God who sees.  

An unfortunate condition of those living in poverty and the outcast is their invisibility.  They are 

the “other.”  

  ̓ebyown (ֶאְביֹון), often translated poor, references both those without financial substance 

but also those who are oppressed and abused.  Additionally, it also carries a general connotation 

of low class.2  It is noteworthy that the writers of the Hebrew Bible do not view poverty as a 

moral problem.  Christopher Wright correctly points out “the problem for Israelites was the loss 

of status and the shame that poverty entails.   He goes on to argue, “material poverty in itself is 99

rarely the issue for Old Testament writers, but rather the injustice of oppression in society that 

reduced some, where others prospered.”   100

Israel is charged with offering provision for those in poverty.  They are directed to not 

cast judgement,  leave a remnant of harvest to feed them,  offer assistance,  and speak on 101 102 103

their behalf.   Within the Hebrew Bible, there are multiple examples of Israel receiving the 104
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same instructions for both the poor and stranger in the land.   As a whole, readers of the 105

Hebrew Bible can confidently assert that Israel is directed to remember their roots as the 

oppressed strangers in the land and look after those of low position: the poor, the afflicted, the 

fatherless, the widow, and the stranger.   This is highlighted in two of the main elements of the 106

Abrahamic Covenant, the fact that Abraham’s descendants will multiply to become a nation and 

their relationship with God would be the vehicle of God’s blessings to other nations.  Israel is 

blessed and becomes the conduit for blessings to extend to other nations.  It is the embodiment of 

the Missio Dei, the sending of God, that others may know him. 

 Considerable attention is attributed to those in poverty in the Hebrew Bible.  Because of 

Israel’s blessing, there should be no poor among them,  yet this is contingent on their 107

obedience to Yahweh.   On the other hand, Israel is reminded poverty will never cease but the 108

fundamental purpose of Israel’s relationship with Yahweh is to ensure those in poverty are not 

destitute.   Laws within the Torah take special interest in protecting those without land of their 109

own, namely: widows, orphans, immigrants, and Levites.  Israel is expected to show generosity 

to ease their plight so that those who are landless still find provision from the land’s bounty.    110

Within the biblical text, the “other” ( ̓ebyown) is the outcast.  The “other” is both invisible and 

inaudible—but not to the God of Israel.  Throughout the narratives and prophetic literature, we 111

see God’s mysterious plan of salvation and the restoration of all things.  Time and time again, 

God disrupts the status quo and challenges the social constraints of identity.  He chooses the 

younger brother, the lesser tribe, the foreigner, and yes, even the woman to rise above their social 

status as representatives of God himself through the empowerment of the Holy Spirit.  Yet for 
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some, the Bible has lost its ability to disrupt and reorient culture.  Instead of allowing Scripture 

to reorient our perspective and be challenged to surrender our limited understanding to the grace 

of God’s restorative mission, we have moved to a reader centered approach that projects our 

flawed humanity into the text.  Rather than exegete truth that causes us to surrender our 

unconscionable actions, we refuse to give in and through passivity cast off the text as archaic or 

culturally specific.  In this passivity, prejudice prevails.   

Cheryl Bridges Johns furthers this point as she writes, “Given all of this weariness and 

lack of regard for the Bible, it is increasingly clear that hermeneutics alone cannot save us from 

continuing to read the Bible as the sound of our own cadence.”  The culture of the reader must 112

be guided by the text.  There is adamant support within the biblical text for the expectation of 

experiential learning.  Within the Hebrew Canon, “knowing (ׇיַדע yada’) Yahweh is repeatedly 

described in the context of experiencing him.  The semantic range for ׇיַדע reflects knowing 

through seeing.  It means to learn through the senses including figurative, literal, euphemistically 

and inferentially.  Knowing Yahweh means experiencing him.”  Throughout the biblical 113 114

accounts, the testimonies of the Israelites are portrayed through means of active learning such as 

rituals, imagery, symbolism, liturgy, and monuments to ensure future generations and readers 

experience for themselves the emotion and testimony of preceding generations.  Reading the 

biblical text does not always provoke change.  It is the willingness of the reader to be guided by 

the Holy Spirit and willing to experience the emotion portrayed in the narrative.  There must be a 

willingness to become the “other” to suffer and experience firsthand the restoration and rebirth. 

“Pentecostals understand the Bible as married to the work of the Spirit in actualizing the 

presence of the Living Word and in actualizing the work of God in the healing of creation.”  It 115

is the redemptive history of Israel embedded in the stories that transcend the text itself to reveal 

the redeeming work of God, through the Holy Spirit, for humanity but more specifically the 

marginalized.  As Johns notes, not only does Scripture contain the redemptive message but it 
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continues the act of redemption through the Holy Spirit in the lives of its readers.  In our 116

hermeneutic, we recognized that the stories themselves reflect gender roles that were normative 

in their social setting but were not necessarily reflecting social structures that embody the Imago 

Dei.  The presence of the Holy Spirit and the sequential Missio Dei calls the reader to reconsider 

the text.  Through the eyes of the Redeemer, the reader must experience the humanness of the 

“other.” The reader must learn to grieve in the transformative process of redeeming creation.  

Here, the biblical text is intertwined as the Holy Spirit enters the brokenness of human history. 

In reading biblical narratives, such as the rape and murder of the unnamed 
concubine in the book of Judges, [… readers are called] to go deeper through the 
doors of suspicion and deeper through the gates of remembrance into the realm of 
grief.  By the Spirit, an unnamed woman becomes our sister.  By the Spirit, her 
abuse becomes our abuse.  The Spirit joins the pain of this biblical narrative 
joined with the groaning of all creation.  In the space of the text the Spirit carries 
us into the pathos found in the life of God.  Reading the Bible from a Spirit-filled 
feminist hermeneutic is painful.  But, it is a pain that is born by the wings of the 
Holy Spirit into the presence of God.  There, it becomes more than remembrance.  
It becomes participation in human suffering and participation in the life of a God 
who suffers.  117

 On the other hand, I am concerned that forms of post-foundationalism with their 

hermeneutics of ‘perspective’ may seduce others.  There is much good to say about a post- 

foundational reading of the Bible.  Groups who were once marginalized by the establishment are 

able to gain new confidence in their language and practices.  Furthermore, we should celebrate 

the unique perspective of ‘the other’ and give room for voices that have been suppressed.  

Post foundationalism’s strength is also its weakness.  It offers the possibility of what 
literary theorist Wesley Kort describes as a world in which textuality becomes 
synonymous with culture.  In this world there is the danger of a centrifugal reading of 
the Bible, one that pulls the text inward and requires no divestment or dislocation.  In 
this centrifugal force, the otherness of the text is entirely lost.  Such is the irony of late 
modernity-celebrating human otherness while denying the ‘otherness’ of the biblical 
text.  118
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New Testament Contribution of Women in Ministry
 There are several Pentecostal contributions on the role of women within ministry.  One 

noteworthy contribution is Paul Elbert’s 2008 book, Pastoral Letter to Theo: An Introduction to 

Interpretation and Women's Ministries.  The contribution of Elbert’s book is helpful as it argues 

the support for the biblical role of women in ministry.  Elbert eloquently demonstrates textual 

cohesion for the references to women in ministry as he deliberately addresses the “problem 

passages” historically proof texted by those with who favor bias over biblical accuracy.  Elbert is 

consistent in addressing the cultural and religious background as well as specific contexts that 

contributed to the original author’s flow of thought.  He rightly shows the continuity of Scripture 

in light of the references to women’s roles in both testaments.  Additionally, he reflects on the 

diverse roles of women such as administration, politics, teaching, preaching, prophecy, missions, 

and general leaders of the church.   

 Rosinah Mmannana Gabaitse likewise challenges the historical interpretation of New 

Testament passages that superficially limit the role of women in ministry and leadership 

positions.  She rightly distinguishes two hermeneutical approaches by Pentecostals, the 

articulated and unarticulated.  The articulated hermeneutic, explains Gabaitse, is the published 

results of academic exercises that defines the theology and praxis of biblical interpretation within 

Pentecostalism.   “This hermeneutic reflects on the tradition and ethos present within the 119

Pentecostal tradition in order to appreciate the role of the Holy Spirit and religious experience in 

the interpretation of the Bible, yet it takes the principles of critical scholarship and biblical 

interpretation seriously.”   In contrast, the unarticulated hermeneutic is the interpretation that 120

occurs in local churches by both clergy and laity.  As Gabaitse explains, this hermeneutic is 

“patently pre-critical in nature” and is characterized by taking the biblical texts at face value 

without concern for either the biblical or historical context that shapes the agenda of the writer.   121

“This hermeneutic, […] tends to be uncritical towards texts in general, and especially texts that 

 Rosinah Mmannana Gabaitse, “Pentecostal Hermeneutics and the Marginalization of Women,” Scriptura 114 119

(2015:1): 3, accessed December 22, 2019, http://www.scielo.org.za/pdf/scriptur/v114/05.pdf. 

 Ibid.120

 Ibid., 4.121
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seem to support the marginalization of women.”  She goes on to defend, “Because of the 122

uncritical reading of the Bible, texts calling women into submission are read and interpreted 

without taking the context in which they were produced into consideration. It does not matter 

that these texts were written by Paul within Greco-Roman imperial and patriarchal environments, 

these texts are applied as if they were written as laws that dictate and prescribe gender relations 

and the status of women in the 21st century.”  123

 As Gabaitse rightly concludes, the dominate use of literal interpretation in Pentecostal 

churches takes texts such as 1 Corinthians 11:3 and 1 Timothy 2:9 at face value, uncritically.  

Meanwhile, the abundant examples of women in ministry and leadership roles such Priscilla,  124

Junia,  Euodia and Syntyche,  Phoebe,  Chloe,  Apphia,  as well as the unnamed women 125 126 127 128 129

such as “the chosen lady,”  “the chosen sister,”  and Philip’s daughters  are ignored.  130 131 132 133

E. Role of Women
 The role of women in leadership roles in Pentecostalism must be considered within the 

context of gender roles validated through patriarchal social structures (defined above).  This 

widespread global context of patriarchy is well documented and will not be argued here.  Instead, 

in line with the stated methodology, sample texts are used to build familiarity with the existing 

scholarship and present experiences of women in leadership roles.   

 Ibid.122

 Ibid.123

 Acts 18:24-26, Rom. 16:3-5.124

 Rom. 16:7. 125

 Phil. 4:2-3.126

 Rom. 16:1-2.127

 1 Cor. 1:11.128

 Phlm. 2.129

 2 John 1.130

 2 John 13.131

 Acts 21:8-9.132

 Estrelda Alexander offers an excellent explanation of value of Philip’s named daughters along with the 133

collected works of other Pentecostal Scholars on the topic of women clergy in the coedited book with Amos Yong, 
Philip’s Daughters: Women in Pentecostal-Charismatic Leadership (Eugene: Pickwick, 2009), 1.
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Africa
 Within the African context, Ezra Chitando’s work is strongly affirmed.  He critiques the 

religious and cultural practices to challenge the socially constructed masculine culture that places 

male desires dangerously above the human rights of women and children.  Through his 134

research, he presents empirical evidence for the ineffectiveness of patriarch in specific local 

contexts and draws attention to the leaderships positions afforded to men by virtue of their 

maleness rather than their aptitude.  Instead, Chitando argues for a reconstruction of 135

masculinity among Pentecostals to transform men into non-violent supporters who adhere to 

Christian principles of mutual respect, irrespective of gender.  As Sokfa John points out, 136

Chitando’s work “takes seriously the place of religion, theology, and religion-cultural resources, 

and ‘evokes the spiritual dimension’ in the reconstruction of alternative masculinities.”  137

 Nomatter Sande builds on Chitando’s work through his research on the patriarchal 

systems within the Apostolic Faith Mission (AFM) in Zimbabwe.  Using AFM as a case study, 

Sande, like Chitando, concludes “leadership is made by men to serve men.”  Here, male leaders 138

withdraw to prayer and fasting for decisions.  While this action offers an outward expression of 

spirituality, others challenge that using this process to validate who the “Holy Spirit” chooses 

leaves the incumbent leader, who may contest, as being construed as fighting with God.  If 

women are not validated by their culture, nor their leaders, any challenge they offer in speaking 

against the patriarchal structure and equality of women is interpreted as out of God’s will and 

thereby evil.  Women who do assume leadership roles are often met with hostility from both 139

 Ezra Chitando, “Patriarchy and the Political Economy of the Biblical Culture,” created in God’s image: 134

From Hegemony to Partnership, edited by P.  Sheerattan-Bismauth and P.  Peacock Geneva 2: WCRC, WCC, 2010, 
28.

 John, 163.135

 Ibid., 170.136

 Ibid., 171-172.137

 Sande, 57.138

 Ibid., 58.139
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men and women within the church.  Sande further attests that religion has served the AFM as a 

reference point that institutionalizes and perpetuates patriarchy.  140

 Sande goes on to report that Pentecostalism fosters an inherent emphasis on equality and 

love for one another that offers guidance in the indwelling of the Holy Spirit who shows no 

partiality.  For Sande, this is the point of departure for women extending into leadership positions 

and challenging the patriarchal ethos that entrenches the culture.   141

Asia
 Julie Ma writes that women in Asia have had opportunities to greatly impact local 

churches, and schools.  However, in general, Asia’s patriarchal culture fails to recognize 

women’s leadership capability in both society and the church.  In her chapter, “Asian Women in 

Pentecostal Ministry,” Ma discusses several critical women’s issues that limits their involvement 

in missions and ministry.  Starting with her personal experiences, she discusses the cultural 142

expectations of wives of ministers to be active at home but not participate in the husband’s 

ministry.  She goes on to recall the early memory of being told that she must be married if she 

wanted to be associated with ministry.  She contrasts this disengagement with missions where the 

expectation shifts.  In these cases, women are encouraged to engage in ministry but are limited in 

their roles.  She proceeds to cite examples of female missionaries and ministry pioneers.  She 143

further points out that it was a widowed female missionary  who first influence the Kankana-ey 144

people, a tribal group in the northern Luzon mountains.  Other notable women in Ministry in 

Asia, as cited by Julia Ma include Jashil Choi, who established Prayer Mountain.  According to 

Ma, under Choi’s leadership, “Osan-ri prayer mountain became the first international facility for 

 Ibid., 59.140

 Ibid., 58.141

!  Julie Ma, “Asian Women and Pentecostal Ministry,” in Asian and Pentecostal: The Charismatic Face of 142
Christianity in Asia, 2nd ed., ed.  Allan Anderson and Edmon Tang (Eugene: Wipf and Stock, 2011), 103, accessed 
December 7, 2019, https://books.google.com/books?
id=bVxNAwAAQBAJ&printsec=frontcover&dq=Asian+and+Pentecostal&hl=en&newbks=1&newbks_redir=0&sa
=X&ved=2ahUKEwiBwNeJ86TmAhUJY6wKHWE7BzYQ6AEwAHoECAUQAg#v=onepage&q=Asian%20and%
20Pentecostal&f=false.  

!  Ibid., 104.143

!  Elva Vanderbout was a missionary ordained with the Assemblies of God.  See Julie Ma, “Elva Vanderbout: 144
A Woman Pioneer of Pentecostal Mission among Igorots’: Journal of Asian Mission 3:1 (2001), 121-140.
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prayer and fasting.”  Seen-Ok Ahn, another influential woman in Asia, fled to South Korea 145

during the Korean War and began teaching war refugee students.  Under her leadership, the 

school formalized in Daejon City and presently includes approximately 8,000 students.  In 146

addition to the school, Ahn was influential in prison ministry and pioneered a church that later 

became the largest Foursquare church in Korea.  Other influencial Asian women noted by Ma 147

include: Virgie Cruz, Trinidad Seleky, Susan Tang, Tea Kwee Keng, Anita Swartz, Adeline 

Ladera, and Nora Catipon.  Providing a broader perspective of women’s involvement in Asia, 

Caveness projects that more than 250 women are ordained through the Assemblies of God alone 

as ministers in Indonesia and Malaysia.  In the Philippines, approximately half of all missionaries 

sent from Singapore through the Assemblies of God are women.  Ma encourages that the 148

achievements of women in ministry are most noticeable in missions, though their roles 

predominately remain limited  and leadership remains predominately male,  irregardless that 149 150

many congregations are predominately female.  151

 Alex Mayfield also writes about an extraordinary example of early Pentecostal 

missionary women, in Shanghai, who started the Door of Hope Mission in 1901.  The second 

woman to serve as head of the mission, Ethel Abercrombie, continued the mission of rescuing 

women from Human Trafficing and homelessness.  As Mayfield explains, “Abercrombie’s life 

and work is a pivotal example of early Pentecostal mission practice and thought.  While girls 

were being rescued from the streets and former prostitutes were being taught useful trades, 

Abercrombie and other Pentecostals were leading these same women to ‘receive the Holy Spirit’ 

at the Door of Hope.” He goes on to write, “Pentecostal women at the Door of Hope illustrate 

that early Pentecostalism was not averse to social engagement, and that the theological 

!  Ma, 111.145

!  Ibid., 112.146

!  Ibid., 113.147

 Barbara Cavaness, “God Calling: Women in Assemblies of God Mission.” Pneuma: The Journal of the 148
Society for Pentecostal Studies 16:1 (1994), 59.

!  Ma, 117.149

!  Ibid.150

!  Ibid., 116.151
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arguments that supported the empowerment of women in ministry also created a theological 

basis from which advocate for the liberation of women from disempowering social systems.”  152

South America
 In his book, Integral Mission: A Paradigm for Latin American Pentecostals, Miguel 

Alvarez points out “Christianity continues to struggle against the discrimination and oppression 

of women.  This is a common sin of most cultures dominated by men.  Those who work in 

solidarity with women report that some local cultures do not afford them dignity and 

oppressively deny them their human rights.  Women are not encouraged to develop their natural 

talents and potential capabilities.  This kind of discrimination or oppression was not caused by 

international structures of power but by local culture.”  He goes on to argue that using religion 153

as a means to preserve culture is offensive.  He further asserts that some countries or societies in 

Latin America use religion to preserve political hegemony and suggests further studies into this 

corruption of the gospel.  154

North America
 An excellent discussion on the ongoing marginalization of women in North America is 

found in the 2018 publication, What Women Want: Pentecostal Women Speak for Themselves.  

While the collective voices within this book are focused on the Church of God, their descriptions 

of women’s experiences in ministry, lack of access to leadership roles, lack of empirical research 

on the roles and issues of women clergy, and the input of male ministers whose input takes overt 

prevalence of that of female ministers in parliamentary rhetoric is more broadly representative of 

the culture of Pentecostalism beyond a single denomination. 

 “Dr. George O. Wood, elected General Superintendent of the Assemblies of God in 2007, 

has signaled for significant change in practice with regard to women’s roles.” As reported by Joy 

Qualls in her work, God Forgive Us For Being Women, “His election resulted in the adoption of 

 Alex Mayfield, “Spirit Baptisms & Shanghai Brothels: Ethel Abercrombie and Early Pentecostals at the Door 152

of Hope Mission,” (paper proposal, Society for Pentecostal Studies 2020 annual meeting, June 22, 2019).

 Miguel Alvarez, Integral Mission: A Paradigm for Latin American Pentecostals, 29-30.  Accessed December 153

7, 2019 https://books.google.com/books?
hl=en&lr=&id=d4ZCDwAAQBAJ&oi=fnd&pg=PR11&dq=women+missions+switzerland+pentecostal&ots=GC0c
7R9RW0&sig=O3r9V-LXTdkvCJ17mRDDE7tFwGk#v=onepage&q=women&f=false.  
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a resolution at the 2007 General Council in Indianapolis, Indiana, to appoint one woman and one 

minister under the age of forty to the Executive Presbytery, the highest governing body within 

the fellowship.” I agree with Qualls’ conclusion that this is a bold step in the right direction.  It is 

my hope that leaders will continue to push for leadership that reflects the diversity of the 

population they lead.  While many of the Pentecostal denominations have published positions 

papers in support of women in ministry, the lack of equal representation of women in leadership 

roles signals the work is yet incomplete. 

North Atlantic Region
 Allen Anderson’s 2013 book, An Introduction to Pentecostalism: Global Charismatic 

Christianity, offers an incredible history of the European Pentecostal movement.  In his work, he 

notes that gender studies within Pentecostalism are increasing with a growing interest 

particularly from sociologists studying the counter cultural appeal of the Pentecostal and 

Charismatic movements.  He further notes the ratio of women to men in global Pentecostalism at 

3:1 with some regions experiencing an even greater proportion of women.  Despite the 155

predominance of women, Anderson notes Pentecostalism continues to oppress and marginalize 

women, “placing them into a caste stratification that expects them to fulfill certain roles and 

excludes them from others.”   He further asserts, “It is necessary here to illustrate both the 156

importance of leading women pioneers and the issues faced by ordinary women participants in 

Pentecostalism.  It is easy to privilege hierarchical, official leadership roles in considering this 

subject and consequently to obscure the very important roles exercised by those women who are 

never accorded the privileged offices reserved for men in many Pentecostal denominations.”  157

 As Anderson reports, Pentecostals in the North Atlantic region have historically struggled 

with social involvement.  He posits, this may be nuanced from the lack of clearly articulated 

theology for social ministry within Pentecostalism.  He goes on to write that while “some 

Pentecostals have led the way on social issues like race, class or gender equality; but conversely, 

 Allen Anderson, An Introduction to Pentecostalism: Global Charismatic Christianity, (New York: 155

Cambridge University Press, 2013), 265.

 Ibid., 265-266.156

 Ibid., 266.157
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others have often failed to take a stand and have simply reflected the discrimination that repeals 

in the wider society.”  158

 Leading up to this paper, conversations with colleagues lead to a conclusion that 

Pentecostal women in the North Atlantic Region may experience a greater sense of equality.  

However, the lack of Pentecostal scholarship that specifically addresses women in ministry from 

this region leaves a gap in the research.  This may be attributed, in part, to the lower density of 

Pentecostals in these countries.  Anderson likewise notes, the difficulty in tracing Pentecostalism 

in Europe.  He reflects on some of the statisticians’ reports in summary with three countries (UK, 

Finland, and Norway) that report more than 4 percent of the population identifying as 

Pentecostal.   159

F. Women in Development Work
 The purpose of this section is to summarize the work of Jane L. Parpart, M. Patricia 

Connelly, and V. Eudine Barriteu’s edited work, Theoretical Perspectives on Gender and 

Development.  As mentioned above, the intent of this paper is bringing together the diverse 

existing scholarship on gender justice, development, and Pentecostalism.  The aim is not to 

expand or present new data but to organize and unify existing data.  This is likewise used in this 

section on women in development work.  Parpart’s study presents an excellent overview and 

conclusion on global perspectives of development work and gender equality.  The work is 

accepted among peers with no known criticism at the time of this writing. 

 In survey of the various case studies  read in preparation of this paper, the overarching 160

consensus of writers is the gender relations and the experiences of women are directly derived 

from their social, political, and economic contexts.  The research within social science is well 

documented and does not need redefined for application to development work.  Evidence 

reliability supports societies are shaped by the variety of differences and human experiences.  

Women and men have extraordinary differences in their personal experiences within their 

society.  The case studies surveyed reflect important differences in the perceptions of women 

 Ibid.158

 Ibid., 92.159

 Case studies include work in the Philippines, South India, Nile Valley, north Australia, Columbia, Caribbean, 160

Africa, Japan, and Canada.

Page !  of !35 51



based on economic status and geographic location.  However, regardless of geography, there is 

continuity in their accounts of oppression from their male counterparts and an overall emphasis 

on the expectation of the subordination of women, regardless of race and economic background.  

That said, there is a significant difference in the oppression of women with a low economic 

status.  “For many women problems of nationality, class, and race are inextricably linked to their 

specific oppression as women.  Defining feminism to include the struggle against all forms of 

oppression is both legitimate and necessary.”  161

 As stated earlier, the androcentric assumptions do not support nor adequately describe the 

perceptions of women and their experiences in roles of subordination.  In contrast, it is well 

documented within social science research that men and women communicate differently.  

Though they share vocabulary, the constructs and imagery communicated through these shared 

words vary considerably.  It is Connelly who points out, “the inclusion of women’s experience 

brings to development understanding a new perspective on relationships that changes the basic 

constructions of interpretation.  According to Connelly, there is a need for research that allows 162

women to articulate women’s issues and relationships.  Women’s issues that are interpreted by 163

men are impacted by the intentional and unintentional characterization of need through hierarchy 

as identified by men, not women.  In review of the research on this topic, the silence of women is 

deafening.   

 The central point of women and development is that both men and women must 

contribute to the development efforts to address the social and economic poverty.  Since women 

comprise of approximate half of the population, it stands to reason that women should also make 

up approximately half of the workforce and leadership who contribute to relief efforts.  The role 

of women in development is a holistic approach that utilizes women in development efforts to 

address the specific needs of women but also aid in the development efforts of men.  As 164

Connelly points out, “economic development, especially the economic problems facing women, 

 Connelly, 68.161

 Ibid., 82.162
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 Reddock, 27.164
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continues to be a central preoccupation for feminist scholars and activists.”  Broadening the 165

scope of feminism to include all forms of oppression is necessary in advancing women in 

development.  This is likewise supported in the 2017 PMU publication on Church and Gender 

Equality where physical harm (direct violence), prevention of equal rights access due to 

discrimination within social structures (structural violence), and the use of culture to justify or 

legitimize discrimination and suppress victims (cultural violence) are all acknowledged as 

manifestations of violence in society.  Building from Johan Gultang’s model, Catia Confortini 166

is correct when she writes, “feminism contributes to Galtung’s theory by seriously tackling issues 

of power and gender, which are essential to an understanding of violence as a complicated 

process through which social relations of power are built, legitimized, reproduced, and 

naturalized.”  167

 While feminism intrinsically focuses on the equality of women, it is affirmed that 

feminism strives to bring equality and human rights to both men and women.  I agree with 

Connelly as she writes, “We reject the belief that it is is possible to obtain sustainable 

improvements in women’s economic and social position under conditions of growing relative 

inequality if not absolute poverty for both women and men.  Equality for women is impossible 

within the existing economic, political and cultural practices that reserve resources, power and 

control for small groups of people.  But neither is development possible without great equity for 

and participation by women.”   168

G. Pentecostal Response to Gender Equality
 Dale Coulter writes a fantastic summary of feminism and Pentecostalism in his 2013 

article, “Feminism, Pentecostalism, and Forging a Historical Consciousness.” Here he states, “By 

exploring the overlap between first-wave feminism and the Holiness and Pentecostal movements, 

Pentecostals can continue to forge a historical consciousness that helps to locate them in late 

modernity and suggests the there is more common ground between these two movements the 

 Connelly, 65.165

 Pentecostal Missionary Union, 23-24.166

 Confortini, 357.167

 Connelly, 69.168
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many think.”  In his summary, Coulter includes some of the notable promotion of women by 169

Pentecostal organizations such as Oberlin College, the first college to admit women.  It was 

Frances Willard, influenced by Oberlin and the ministry of Phoebe Palmer, who went on to 

become the president of Woman’s Christian Temperance Union (WCTU).  The WCTU arguably 

embodied the focus of holiness theology and women’s rights.  Advocating these rights, the 

WCTU soon became an international organization with a presence on every continent.  170

According to Coulter, “At the time of her death, Willard was the most famous woman in the 

United States, more so than either Susan B.  Anthony or Elizabeth Cady Stanton.”  He goes on 171

to state, "For the women of the nineteenth and early twentieth centuries, there is not distance 

between the issues concerning women and the advancement of God's reign in society.  The act of 

consecrating all to God on the human heart was a microcosm of the renewal of all culture.”  172

 There are many contributions from Pentecostal scholars who both acknowledge the 

historical lack of acceptance of women in ministry and leadership roles as well as speak loudly to 

challenge and dismantle this limitation.  Notable recent contributions include Andrea 

Hollingsworth and Melissa Browning’s chapter, “Your Daughters Shall Prophesy (As Long as 

They Submit): Pentecostalism and Gender in Global Perspective,”  “The Few That Got 173

Through”: the Nineteen Women Ordained By Bishop Ozro Thurston Jones, Jr. Std (1982-1990)  

(Ligons-Berry, 2011), “A Sociological Perspective on Women, Ordination and Church Polity: 

Empowerment or Gender Apartheid?” (Ruelas, 2008),  “Imaging God, Embodying Christ: Can 

Pentecostals Contribute a ‘Pneu’-Matological Argument For Women in Ministry?” (Stephenson, 

2009), and “Gender Justice: The “And” not “Or” of Women and Men in Christ” (McClane, 

2012).  Not only has this body of scholarly thoroughly engaged the notion of gender equality, 174

 Coulter, 1.169

 Ibid., 2.170

 Ibid.171

 Ibid.172

 Michael Wilkinson and Steven Studebaker, eds., A Liberating Spirit: Pentecostals and Social Action in North 173

America, Eugene: Pickwick, 2010.

 A full index of papers from the Society for Pentecostal Studies is available on the society’s website, http://174

sps-usa.org/meetings/papers-and-awards.
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but there is also strong research by geographical regions.  The overwhelming common theme is 

the pneumatological focus such as Allan Anderson’s 1994 paper, “Pentecostal Pneumatology and 

African Power Concepts: Continuity or Change?,” “The Spirit, Context and Mission: a 

Pneumatological Framework For Contextualization” (Easter, 2010), and “Women of the Spirit: A 

Study of African Caribbean Pentecostal Spirituality” (M. Clarke, 2012). 

 In the early testimonies of Azusa, there appears to be an abundance of support for women 

and minorities accepted as leaders and communicators within the church.  Estrelda Alexander has 

written an incredible contribution in her work, The Women of Azusa Street.  A second 175

significant contribution is Margaret de Alminana and Lois Olena’s 2016 publication, Women in 

Pentecostal and Charismatic Ministry.  In the confrontation of such equality in the early stages 

of Pentecostalism, one may ask, when did this change? If early Pentecostalism affirmed women 

as leaders, when did it stop? As a Canadian, female, ordained minister within Pentecostalism, 

Pamela Holmes acknowledges the interpretation of Scripture is fundamentally a function of the 

Holy Spirit where anyone regardless of gender, race, class, or clergy membership is equipped 

through anointing.  She goes on to state that early Pentecostalism deemed formal training as 

unnecessary and scorned it as second rate to being filled with the Spirit.  She notes, through the 

growth and institutionalization of Pentecostalism an evangelical approach to interpretation with 

an academic basis was adopted.  It was then, according to Holmes, that the placement of women 

in positions of submission begin to surface within the organized structures of the church.  176

 The historical precedence of women’s involvement in ministry and leadership is strongly 

evident in the roots of Pentecostalism. 

In an era when women were excluded from public voice, Pentecostals were ordaining 
women as ministers.  In an era of the KKK, Pentecostal blacks and whites were 
worshiping together.  This subversive and revolutionary movement […] had a dual 
prophetic role denouncing the dominant patterns of the status quo and announcing the 
patterns of God’s order.  Because of its ecstatic religious practices and its ‘abnormal’ 

 Estrelda Alexander, The Women of Azusa Street, Cleveland: Pilgrim Press, 2005.175

 Pamela Holmes, “Acts 29 and Authority: Towards a Pentecostal Feminist Hermeneutic of Liberation,” in A 176

Liberating Spirit: Pentecostals and Social Action in North America, ed. by Michael Wilkinson and Steven 
Studebaker (Eugene: Pickwick, 2010), 186.
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social behavior, Pentecostalism was opposed by the society at large and by the 
established churches.  177

“Yet, what was so ground-breaking was not simply the advocacy for the participation of women, 

but the doctrinal argument of empowerment to serve regardless of gender.”  178

 Within the academy, there is strong scholarly support among Pentecostals for women in 

ministry, leadership roles, and equal representatives with their male counterparts.  The 2014 

Society for Pentecostal Studies (SPS) annual meeting presented the theme, “Hermeneutics and 

the Spirit: Identities, Communities, and Making of Meaning.” It was during this meeting that 

members attentively recognized and took responsibility for the gap between theological teaching 

and observable praxis.  Time and space for repentance was made along with a subsequent focus 

on gender equality in both the academy and Church.  As previously stated, the 2020 SPS annual 

meeting likewise focuses on the global oppression of women and Pentecostal response to 

ongoing disparity in equal human rights.   

 In my opinion, there is a direct correlation between the substantial Pentecostal 

scholarship regarding the support for women in ministry and leadership and the present 

consideration of the role of women within development work.  As previously stated, it is argued 

here that relief effort is a derivative of the Missio Dei and expectation to care for the 

impoverished and oppressed.  Furthermore, the consensus in the publications reviewed for this 

paper conclusively affirm the recognition of both men and women participating in being made in 

the Imago Dei with equal access to the baptism of the Holy Spirit and thereby equal access to the 

gifts of the Spirit.   

IV. Conclusion
 David Johnson is correct when he writes, “Pentecostal social concern goes well beyond 

feeding programs and disaster relief and must include dealing with long term issues such as 

unjust social structures, health care and environmental concerns.”  Concerning the early stages 179

 Cheryl Bridges Johns, 1993 Presidential Address at Society for Pentecostal Studies.177

 Joy Qualls, God Forgive us for Being Women: Rhetoric, Theology, and the Pentecostal Tradition, (Eugene: 178

Pickwick, 2018) “Reform and the Influence of Women”

 David Johnson, “Toward a Pentecostal Theology of Social Concern, Part II,” Asian Journal of Pentecostal 179

Studies, 16, no.  2 (2013), 84.  
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of Pentecostal women ministers, David Roebuck states, “In almost every case, a female minister 

significantly influenced these women’s understanding of their call to ministry.  Without 

denigrating the role of the Holy Spirit or the significant males in their lives, the presence of a 

powerful female role mode was remarkable.”  Acknowledging the empowerment of the Holy 180

Spirit is made available to both men and women means consequently roles of teaching, 

leadership, and mission should not only be made available to women but should be encouraged. 

 During a 2005 roundtable discussion at the UN Commission on the Status of Women, 

Kofi Annan  stated “there is no tool for development more effective than the empowerment of 181

women.”  He went on to say, “No other policy is as likely to raise economic productivity, or to 182

reduce infant and maternal mortality,” […] “No other policy is as sure to improve nutrition and 

promote health – including the prevention of HIV/AIDS.  No other policy is as powerful in 

increasing the chances of education for the next generation.  And I would also venture that no 

policy is more important in preventing conflict, or in achieving reconciliation after a conflict has 

ended.”  183

A. Summary of Findings
 The original research questions effectively guided the research for this study.  While the 

overall writings of Pentecostals affirm women’s roles in clergy and leadership, there is a distinct 

difference between the practices early Pentecostalism and modern Pentecostal institutions 

reflecting women in high ranking roles.  The largest influences likely attributing to this 

difference is interpretive methodology and patriarchal culture.  In response, the human rights and 

development sectors are poised to play an integral part in shifting this balance.  

 “Violence against women and girls, long identified as a human rights issue, is now 

understood to be an impediment to international development as well; it undermines health, 

!  David Roebuck, “‘Go and Tell My Brother?’: The Waning of Women’s Voices in American Pentecostalism” 180
(a paper presented at the Twentieth Annual Meeting of the Society for Pentecostal Studies, Dallas, TX, November 
8-10, 1990), F18.

 Kofi Annan served as the Secretary-General of the United Nations from January 1997 to December 2006.181

 Kofi Annan, Roundtable Discussion at 2005 UN Commission on the Status of Women, quoted in 182

“Empowering women the most effective development tool, Annan says,” UN News, February 28, 2005, https://
news.un.org/en/story/2005/02/130132-empowering-women-most-effective-development-tool-annan-says.

 Ibid.183
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education and economic progress at the family, community and national levels.”  According to 184

a 2017 publication from the World Health Organization, 1 in 3 women experience physical or 

sexual violence in her lifetime.  Ultimately, the scale of violence toward women begs the 185

question when its prevalence will reach a point of global intolerance and action.  While violence 

against women is fundamentally a human rights issue and concern of social justice, it is 

epistemologically a major theological concern.  Not only is the correct response to denounce 

violence but a correct response also promotes the equality of all humans as made in the image of 

God.  I strongly concur with Stephenson when she writes: 

Theological discourse must challenge injustice, not validate it.  Particularly for 
Pentecostals who live in the countries and communities in which this violence is taking 
place, a feminist Pentecostal theological anthropology that emerges from and is 
energized by a pneumatologically oriented spirituality enables Pentecostal women and 
men to denounce theologically the inequalities and injustice that surround them.  
Regardless of whether the problem is the exclusion of women from ministry positions 
because of their gender or their abuse by their husbands, what these issues have in 
common is that they stem from a devaluation of women as humans, wherein women are 
regarded as somehow less equal, less deserving, and less in God's image than are men.  
Although the issues are different, the fundamental problem is the same.  186

 As the work begins to engage this inequality, Pentecostals must be willing to start with 

the approach to scripture and its interpretation.  There must be a willingness to reengage some of 

the guiding texts on the gender norming of women with a cognizant attention to patriarchal bias 

and the intentional interest of the Imago Dei.  As pointed out by Holmes, “Pentecostals 

frequently assume the current patriarchal practice within Pentecostalism is the natural order of 

things, if not divinely ordered.”  This, in itself, is a social construction and the networks of 187

power that shape society.  Deliberate or not, both men and women must acknowledge the current 

infrastructure of leadership within Pentecostalism and take responsibility for both the active and 

 Gary Haugen, “Preface: Learnings on Combating Violence Against Women & Children,” Justice Review: A 184

Journal on Protection and Justice for the Poor, (2019): 6, accessed December 13, 2019, https://www.ijm.org/
documents/IJM-JusticeReview2019-compressed.pdf.  

 World Health Organization, “Violence Against Women,” Fact Sheets, November 29, 2017, https://185

www.who.int/news-room/fact-sheets/detail/violence-against-women.  

 Stephenson, 46-47.186

 Holmes, 200.187

Page !  of !42 51



passive rolls that perpetuated the current state of the Church.  While many male leaders affirm 

the leadership of women, the absence of women leadership directly reflects the lack of resources 

and support needed to grant them access.  The exclusion (intentional or unintentional) of women 

from leadership roles in development is in direct correlation of the ongoing devaluation of one 

gender in favor of another.  It is inexcusable.  Tolerating the restrictions that limit women’s 

participation in development work legitimizes the vary violence we seek to change in the 

communities we engage in our development efforts. 

 In respect to the various perspectives of the roles of women among Pentecostals, it is 

submitted for consideration that this dichotomy is in direct correlation to the deeply seeped 

patriarchal cultural structures these theologians represent.  Interpretation of biblical texts reflects 

eisegetically isolated accounts that advances the bias rather than allows the culture to be 

transformed through exegetical submersion.  Consensus cannot be reached without the ability to 

take accountability for hermeneutical practices and the abusiveness of these pervasive power 

structures. 

B. Future Work
 In response to this study, there is an immediate need of women as agents of change in all 

levels of responsibility.  The juxtaposition of social cognitive learning and the opportunity for 

Pentecostal organizations to respond through the modeling of behavior in disaster relief efforts 

and ongoing stabilizing development work presents an incredible precedent to deconstruct and 

reshape long held mindsets of socially constructed gender roles for men and women.  Not only 

does this present an opportunity to model the value placed on women, it also presents an 

opportunity to model positive masculine roles that further promote equality.  Viewing gender as a 

social construction enables us to see that “a variety of masculinities and femininities exist, which 

experience violence in different terms and from different positions of power.  Moreover, relations 

of gender permeate all other social forms of organization, which therefore depend on hierarchical 

gender notions to exist and be justified.  Gender as a social construct allows us to break down 

gendered dichotomies such as violence/peace, victim/perpetrator, and subject/object and focus on 
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continuities, complexities, and contestations when looking at social phenomena and social 

relations.”  188

 The research reported in this paper presented the necessity of accounting for global 

feminism and intersectionality.  Recognizing that women’s issues and levels of oppression vary 

among cultures, the theory of intersectionality offers a valuable means for considering the 

multidimensional aspects of race, age, economics, geography, education, and religious bias when 

creating a response for promoting gender equality to a specific social group. 

 There is a lack of opportunity for women to advance.  It is submitted for consideration 

and future research to review and determine a connection between the distinct approaches to care 

ethic between men and women as well as the leadership imagery for hierarchy verses web.  

There is potential to assert that women are uncomfortable moving into leadership because of the 

hierarchal structures that promote separation of relationship verses the webbed leadership 

promoting and interconnectedness of relationships that is nuanced to reflect the values of women 

in these leadership roles.   

C. Recognize and Act
 When less than half of the population representatives are at the table, we are not 

protecting social norms or godly leadership principles. In contrast, we are working at half 

capacity and fall short of our full potential.  There are multiple means for advancing the agenda 

of gender equality such as course modules for stakeholders on gender and development.  In 

response to Yashi Ghai’s research, establishing a shared language for human rights at the levels 

of international, national, and state is and important starting point for establishing an agreed 

standard and means of enforcement.  The affirmation and publicity of women’s contributions in 

development work further affirms the social cognitive model and encourages the future work of 

young women to continue advancing this work and generating new ideas and leadership 

opportunities.  Likewise, authorizing women to be included in decision processes and policy-

making not only increases the perspective and influence of governing bodies but it allows 

women to speak up on behalf of other women. 

 Confortini, 357.188
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 There is a great need to hear research from women on women’s issues.  I agree with M. 

Patricia Connelly when she writes, “[there is] difficulty in hearing what [women] say when they 

speak.  Yet in the different voice of women lies the truth of an ethic of care, the tie between 

relationship and responsibility.  […] The failure to see the different reality of women’s lives and 

to hear the differences in their voices stems in part from the assumption that there is a single 

mode of social experience and interpretation.”  189

 The grassroots of the Pentecostal movement was a counter cultural dynamic that gave 

women and people of color an opportunity to access their voices that had been previously 

silenced.  The invisible came together to forge a movement through the empowerment of the 

Holy Spirit, who gifted indiscriminately of race and gender.  The result of this pneumatological 

framework was an uncompromising ministry that arguably impacted every continent and began 

an infrastructure of local ministries that continues as the fastest growing religious movement.  

Yet, as the movement grew, outside influences from the evangelical church began slowly 

chocking the vary voices that had the audacity to worship together as coequals.  A recovery of 

the early voices of Pentecostalism as well as the current voices who cry for inclusion is needed to 

recognize and describe the expected gender roles from a Pentecostal perspective. 

 The role of women in development must consider the deconstruction and reconstruction 

of socially normed gender roles.  Namely, women must be freed from the sphere of only creating 

value through her care of family and other women.  This limitation of women’s roles is an 

exploitation of women within the private sector of the home and the patriarchal social structures 

that justify this exploitation produces development policies that likewise limits and justifies 

discrimination.  Not all women experience the same oppression.  Aspects such as geographical 

location, race, and economic status greatly impact a women’s experiences and access to 

resources.  Programs and policies designed to integrate women into the research and decision 

processes are needed.  Yet, developers of these programs must be cognizant of the total policy 

making body.  “Token” female membership does not address the problem.  As previously 

presented, since approximately half of the population is comprised of women, it is reasonable 

that approximately half of the workforce and leaders should likewise be women.  Enthusiasm 

 Connelly, 83.189
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and commitment to affirming the roles of women in society and ministry is incoherent if not 

followed through with action.  The silence of women in policy making and lack of women as 

leaders reflects a dichotomy between intention and action.  The overwhelming evidence is that 

women are affirmed in value in our writings as Pentecostals but not valued to the extent that we 

are willing to push back the cloak of patriarchal cultures that indoctrinate our churches to 

encourage the equal representation of women in all levels of the Church and para-church 

ministries.  We are strong in rhetoric but not in practice.   This lack of representation further 

demonstrates a solution is not yet reached and arguably the magnitude of this discrimination is 

not yet accepted.   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