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Abstract. 
 

Herland, written in 1915 by Charlotte Perkins Gilman, is a story about a fictional land that is 

inhabited by women and girls as a type of manifesto that rebels patriarchy at every turn of the 

page. Gilman’s feminist utopian society is a reflection of the capitalist and sexist reality of 

which she was living in and writing against. Herland is a deconstruction of heteronormativity, 

heteropatriarchy and heterosexuality. Furthermore, Gilman’s fictionalized women and girls 

only “her land” establishes a sisterhood where love and justice proliferate. In this paper, I 

analyze the potential for nonfictional women to map truth to power in the spirit of Gilman’s 

Herland. Using the works of bell hooks, Judith Plaskow, Elizabeth A. Johnson, Mary Daly, 

and Gillian Rose as well as my interviews with three American Catholic nuns (Sister Elizabeth 

A. Johnson, Sister Rosamond Blanchet, and Sister Catherine Vincie - all became nuns prior to 

Vatican II), and empirical research, I claim that fecundity takes on an entirely new meaning 

within the constellation of religious life for women. While these nuns profess a vow of chastity, 

their ability to produce within the confines of a church that oppresses them creates a 

paradoxical space. This paradoxical space serves as a site of resistance from heteropatriarchy, 

heteronormativity, heterosexism and androcentrism while simultaneously creating liberation, 

autonomy, and a sense of belonging. From these points of location, both literal and metaphoric, 

my analysis demonstrates how nuns have mapped truth to power, resulting in a reclamation of 

space, known as her land.  
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Introduction 
 

Herland, written in 1915 by Charlotte Perkins Gilman, is a utopian feminist novella 

that centers space exclusively for women and girls. Gilman creates a land that is inhabited by 

women and girls as a type of manifesto that rebels patriarchy at every turn of the page. In 

“Economics, Evolution, and Feminism in Charlotte Perkins Gilman's Utopian Fiction,” Li-Wen 

Chang comments:  

In an earnest anticipation to reconstruct the nature of the home, reorganize the social 

structure, and redefine the role of women, Gilman invents a terra incognita wherein 

women are skilled workers helping one another, selfless co-mothers nurturing the 
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children, and independent human beings freely moving about the land without men's 

approval and guidance. Patriarchal separation of economic spheres is absent here since 

there is no “he” to be the market and the demand, and no “she” to play the role of the 

supply. Imbedded within Gilman's asexual utopia is her dream of alternative 

possibilities for social change and human progress. To abolish the home that sexualizes 

women and obstructs them from development, Gilman proposes to emancipate women 

from the private so as to prove the false natures of patriarchal mythology of 

heterosexual norms and to challenge the definition of cultural intelligibility.1 

 

Gilman’s work has received high praises and numerous critiques throughout the course of the 

century. It is no surprise that Gilman misses the mark on gender, ability, reproductive rights, 

ethnicity and race. These are areas in which we hold Gilman accountable today. With that said, 

Gilman’s utopian society is a reflection of a capitalist and sexist reality of which she was living 

in and writing against. Herland is a deconstruction of heteronormativity, heteropatriarchy and 

heterosexuality. Gilman’s fictionalized open female space of “her land” maps truth to power 

by and through the establishment of a sisterhood where acts of injustice and androcentrism are 

obsolete. Instead, modes and acts of love, belonging, and solidarity are established, harvested 

and born as a production of space. Is it possible for nonfictional women to map truth to power 

in the spirit of Gilman’s Herland?  

 My work explores this question by detailing the production of space that is created by 

the experiences of American nuns in the Catholic church. In Uneven Development, Neil Smith 

discusses “the production of space” in light of the impact capitalism has had on space, which 

creates, in brief, an “uneven development” and produces gentrification.2 While I agree with 

Smith’s overall argument, I believe we can further his articulation and broaden this notion of 

“uneven development” to consider religious development. In particular, how has the 

“inclusive” development and production of space by the religious life (nuns) contributed to an 

“even” development for many women, not only in the Catholic church, but globally? How 

have/do the religious life (nuns) create(d) a more “even” development through the production 

of space? How have/do these women reconcile(d) their identities from this paradoxical space 

to a “sacred” space? Using the works of Elizabeth A. Johnson, Mary Daly, and Gillian Rose as 

well as my interviews with three nuns (Sister Elizabeth A. Johnson, Sister Rosamond Blanchet, 

and Sister Catherine Vincie) and empirical research, I investigate these questions to claim that 

fecundity takes on an entirely new meaning within the “constellation” of religious life for 

women.3  While nuns take a vow of chastity, they produce belonging, spatial justice and 

resistance, which meets heteropatriarchy square in the face.  

This work is divided into four sections; the first section will provide a working 

vocabulary of the terms: sacred, paradoxical and space. The second section will argue that 

while these sacred paradoxical spaces are often hidden from the public and/or are internalized 

within one’s being, they serve as modes of liberation/belonging and often safety. Thirdly, the 

sacred paradoxical space also creates a constellation of spatial justice for and to the individual, 

and depending, for and to a community. Finally, the sacred paradoxical space serves as a site 
                                                
1 Li-Wen Chang, “Economics, Evolution, and Feminism in Charlotte Perkins Gilman's Utopian 
Fiction.” Women’s Studies: An Interdisciplinary Journal. Volume 39, 2010.  April 21 2010. 
https://www-tandfonline-com.ccl.idm.oclc.org/doi/full/10.1080/00497871003661711.  
2 Neil Smith, Uneven Development: Nature, Capital, and the Production of Space (Athens, GA: The 
University of Georgia Press, 1990).  
3 The term “constellation” will be expounded upon from - Jen Jack Gieseking,  A Queer New York: 
Geographies of Lesbians, Dykes, and Queers (New York: New York University Press, 2020).    

https://www-tandfonline-com.ccl.idm.oclc.org/doi/full/10.1080/00497871003661711
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of resistance especially from heteropatriarchy, heteronormativity, heterosexism and 

androcentrism. In conclusion, from these points of location, we can gain a better understanding 

of how nuns have produced and sustained spaces of inclusion.  

 

Part I: Terminology  

Sacred 

In his 1957, The Sacred and Profane: The Nature of Religion, Mircea Eliade, in short, 

observed sacred as it relates to spiritual and transcendental ideals of god, deity or higher powers 

in relation to the profane, the opposite of sacred. Eliade is charged by many feminist 

theologians as being one sided in his definitions of sacred and profane as the terms do not relate 

to the feminine experience. For example, In Thealogy and Embodiment: The Post-Patriarchal 

Reconstruction of Female Sacrality, regarding the term “sacred,” Melissa Raphael asserts that 

“female being becomes a conduit of sacred power: a boundary point at which magical or 

supernatural powers are mediated into and through the world.”4 The “sacred” occupies space 

as empowerment, enlightenment and community. Raphael continues by claiming that “sacrality 

is a religious phenomenon and here originates in a divine source immanent as the ground of 

the created order not bestowed on privileged individuals.”5 Similarly, Mary Daly (1928-2010), 

feminist theologian who worked at Boston College for over thirty years and author of Beyond 

God the Father negates Eliade’s description of sacred. Daly argues that Eliade’s conception of 

good (sacred) and evil (profane) miss the mark for women in terms of women being viewed as 

that which is profane. Thus, Daly argues that women do not perpetuate “evil” as the patriarchal 

myth of Eve picking fruit from the tree of knowledge of good and evil, which has portrayed 

women as the sole bearers of evil; for Daly, woman does not fall into evil, but rather she “falls 

into sacred and therefore into freedom.”6 Furthermore, Daly asserts that the sacred is a: 

Self-realizing bonding with other women in the work of weaving and dragon-identified 

passions such as rage and lust for nemesis - can function as metaphors or 

metamorphosis…derived from the Greek meta (meaning after, behind, transformative 

of, beyond) and pherein (meaning to bear, carry), metaphor in the deepest sense 

suggests the power of words to carry us into a Time/Space that is after, behind, 

transformative and beyond static being - the stasis maintaining by phallocracy.7 

 

And I would add to Daly’s claim that it is women who transport women into that time/space, 

which is sacred. In this particular passage, Daly is “playing” with the terms “time/space” as it 

relates to patriarchy. Daly’s work has been prolific in furthering conversations regarding the 

sacred, method, time, and space, especially for women in the Catholic church.  

Space 

 

For the purposes of this work, space will be defined specific to women’s occupation of 

it. In Feminism and Geography, urban geographer Gillian Rose details the experience of being 

in space:  

                                                
4 Melissa Raphael, Thealogy and Embodiment:The Post-Patriarchal Reconstruction of Female 
Sacrality (Sheffield, England: Sheffield Academic Press, 1996), 52.   
5 Raphael, Thealogy and Embodiment, 55. 
6 Mary Daly, Beyond God the Father: Toward a Philosophy of Women’s Liberation (Boston, MA: 
Beacon Press, 1973), 67.  
7 Daly, Beyond God the Father, xix. 
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When feminists talk about experiences of space, very often they evoke a sense of 

difficulty. Being in space is not easy. Indeed, at its worst this feeling results in a desire 

to make ourselves absent from space; it can mean that we acquiesce in being made 

invisible, in our occupying no space. We participate in our own erasure. Space almost 

becomes like an enemy itself. This fear is partly about being defined as a woman. And 

it means that I too dream of an elsewhere beyond patriarchy.”8  

 

The space I am referencing is the space that women create independently or together, in 

communion, as a “constellation” of being. In Jen Jack Gieseking’s A Queer New York: 

Geographies of Lesbians, Dykes and Queers, Gieseking describes a production of space as a 

“constellation” which is defined as a “production of how women…constitute space.”9 This 

concept of constellation will be further explicated in part III.  

 

Paradox  

 

When a woman intersects space, she comes into space, inserts “feminine” products into 

it, occupies it, constructs, deconstructs, and assembles it. Whether she is washing dishes, 

sitting, standing, bleeding, birthing, hysterectomying, moving through space, sleeping or 

eating, by virtue of the fact that she is, she is viewed as a paradox, not fully in and not fully 

out, rather, she is in the margins. Rose coined the feminist concept “paradoxical space” to 

understand the dynamic tension in women’s space between attributes that “would be mutually 

exclusive if charted on a two-diminesional map…[but] are occupied simultaneously” - i.e., 

margin/center, prisoner/exile, inside/outside, and especially, belonging/visitation.” 10  The 

sacred paradoxical space is thus a space that is powerful, contradictory and (all) encompassing. 

It is this production of space that is a reassertion, recreating, renaming and reconfiguring of 

space that is even. 

 

II: they serve as modes of liberation/belonging and often safety 

Elizabeth A. Johnson (1941-), professor for nearly forty years at Fordham University, 

who belongs to the religious order of the Sisters of Saint Joseph (CSJ) in Brentwood, Long 

Island, New York and author of numerous articles and books, including, She Who Is: The 

Mystery of God in Feminist Theological Discourse described the sense of space created with 

nuns in our interview: 

It gave authority to women in a religious sense that you didn’t find in the usual parish, 

because women were the ones giving religious direction, mentoring and training…I 

never felt like there was a patriarchy…it was a woman’s world, from morning til night 

you just dealt with women, women made suggestions and listened to each 

other…everything was done by women.11 

 

Similarly, Sister Rosamond Blanchet (1941-) joined the Religious of the Sacred Heart of Mary 

(RSHM) in 1962 and has served as school principal, formation director, and provincial 

councilor, and provincial superior from 2003-09. She served as general superior from 2013-

                                                
8 Gillian Rose, Feminism and Geography: The Limits of Geographical Knowledge (Minneapolis, MN: 
University of Minnesota Press, 1993), 143.  
9 Gieseking,  A Queer New York, 3. 
10 Rose, Feminism and Geography, 141.  
11 Elizabeth A. Johnson, in discussion with the author, November 2021. 
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2019 and was recently installed as the new area leader in Tarrytown, New York. In my 

interview with Sister Rosamond, “space for women had an entirely different meaning prior to 

Vatican II where women were much more restricted and lived more of a structured monastic 

life, even though they weren’t under the hands of men.”12 Sister Rosamond suggested that after 

Vatican II occurred, there was greater access for women and the structures in place i.e., wearing 

habits all changed. In particular, Sister Rosamond reiterated, “there was so much more room 

for self expression.”13  

And while this sense of space yielded access, it also created a sense of belonging. In 

1943, American humanist psychologist Abraham Maslow developed a hierarchy of needs to 

assess human motivation under an umbrella of five basic needs: need for food, safety, love, 

and self-esteem. What is applicable to this study is the need for “love” and/or belonging. 

Maslow’s work was instrumental in introducing the basic needs for human motivation. 

However, in light of more current and inclusive modes of understanding physiological needs, 

we are also learning how safety (“a desire for freedom from illness or danger and for a secure, 

familiar, and predictable environment”) and belonging (“striving for affiliation and 

acceptance”) contribute to one’s overall wellness.14 This is why it is so crucial that those needs 

be met, especially for marginalized communities whose access is often limited or simply 

unavailable due to systems of power and oppression. For this reason, I am using an adapted 

definition of belonging that was used at this year’s National Association of Independent 

Schools (NAIS) People of Color Conference (PoCC). Belonging was defined as: 

Belonging, or being fully human, means more than having access. Belonging entails 

being seen, heard, and respected at a basic level that includes the right to co-create, 

contribute, and make demands upon society. Belonging includes feeling welcomed, 

included, valued, and connected. In that respect, the processes of othering and 

belonging are deeply relational and important in forming group identities and self.15   

 

As we consider how women have been sufficiently absent and unnamed in religious texts, 

religious rituals and religious practices, creating spaces of safety and belonging not only defy 

systems of power, they serve as geographical havens of solidarity. The sacred spaces “bring to 

the forefront how women are actively transmitting, shaping, and renewing religious 

culture…where women take the lead” in fellowship with each other to displace 

masculine/patriarchal territory.16 

Sr. Catherine Vincie (RSHM), received her Masters of Divinity from Yale Divinity 

School in 1983, at a time when Yale was slowly admitting women into their program. Sister 

Catherine is the author of Worship and the New Cosmology: Liturgical and Theological 

Challenges and former Professor of Liturgical and Sacramental Theology at the Aquinas 

Institute of Theology in St. Louis, Missouri. In our interview, Sister Catherine, who has now 

lived with nuns for over twenty six years said, “I find myself more comfortable living this 

way…when you have a group of women living together, for example, if the pipes break, I know 

                                                
12 Rosamond Blanchet, in discussion with the author, November 2021. 
13 Ibid., Blanchet discussion.  
14 APA Dictionary of Psychology. Definition of “safety need.” 2o2o. Accessed November 2021. 
https://dictionary.apa.org/safety-need.  
15 National Association of Independent Schools (NAIS) People of Color Conference, “Belonging.” 
November 2021. 
16 Angela Berlis, Anna-Marie J.A.C.M. Kune Biezeveld Korte, Everyday Life and the Sacred: 
Re/configuring Gender Studies in Religion (Brill, 2017), 7.  

https://dictionary.apa.org/safety-need
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how to fix things, I know how to use a drill. I can do that. You get the chance to do that.”17 

These “sisters” are able to perpetuate a social space that is gender specific and because of this 

specificity of gendered space, a sacred constellation is formed and kept safe through and by the 

parameters constructed in the boundlessness of belonging. Afterall, it is, as Sister Catherine 

reported, a space where women “love being women, and I love that fact about the space.”18  

  

III. This sacred paradoxical space creates a constellation of spatial justice for and to the 

individual, and depending, for and to a community 

 

 As previously mentioned, in A Queer New York, Gieseking describes a production of 

space as a “constellation” which is defined as: 

a production of queers fixed, property-owned, territorial models of traditional lgbtq 

space as the only or best path toward radical liberation. Constellations are how women 

and tgncp constitute space in spite of cis-heterosexual precarity…This concept speaks 

to the mythical (imagined), calendrical (temporal), and navigational (wayfinding) 

qualities of lesbian-queer life under neoliberal cis-heteropatriarchal precarity.19 

 

Although Gieseking is referring primarily to women, lgbtq and tgncp people, he offers us a 

way of considering how the “constellation” of Catholic women in religious life can attain 

“radical liberation” as well as “afford another way of seeing and acting in response to gender 

and sexual injustice.”20 What is produced in and by this female only constellation is in complete 

opposition to male space. By virtue of being in communion with women only i.e., preparing 

for daily activities, ready-ing for the day, eating, sleeping, praying etc., this constellation 

naturally becomes the antithesis of androcentrism.  

Raphael asserts that “female being becomes a conduit of sacred power: a boundary 

point at which magical or supernatural powers are mediated into and through the world.”21 This 

power manifests itself in constellations held by women as a means to transform the domestic, 

ritual and political spheres which women have been relegated to as inferior, subordinate and 

inferior. Similarly, in 1992, Johnson bore She Who Is: The Mystery of God in Feminist 

Theological Discourse. This book was one of the first of its kind, in part because such a 

renowned professor and nun provided a new way of referencing God that eliminated 

exclusively male pronouns. Though there were many before Johnson, She Who Is gained 

national attention not only for the fact that Johnson was creating spatial justice by claiming that 

“sexist God language undermines the human equality of women made in the divine image and 

likeness. It absolutizes a single set of metaphors and obscures the height and depth and length 

and breadth of divine mystery.”22 She advocated for a reimagining of God and the constructions 

of “female identity” within the church. And a central tenant to renaming God was “the 

breakthrough of power occurring in women’s struggle to reject the sexism of inherited 

constructions of female identity and risk new interpretations that affirm their own human 

                                                
17 Catherine Vincie, in discussion with the author, November 2021. 
18 Ibid., Vincie, in discussion. 
19 Gieseking,  A Queer New York, 3.  
20 Gieseking, A Queer New York, xvii. 
21 Raphael, Theaelogy and Embodiment, 52.  
22 Elizabeth A. Johnson, She Who Is: The Mystery of God in Feminist Theological Discourse, 
(Crossroad Publishing Company, New York, 1992) 18.  
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worth.” 23  Additionally, the church must “delimit patriarchal dominance in naming God, 

guiding speech in freer directions and supporting in a foundational way inclusive language 

about God as intellectually possible and religiously legitimate.”24 While interviewing Johnson, 

she remarked that she was not in the geographic physical, but rather a psychic space:  

My experience of church is filtered through the psychic space and the spiritual space of 

women living out the gospel from Luke chapter 4:16-20… Jesus’ first public words in 

the synagogue, ‘I have come to give sight to the blind, to release prisons, preach the 

good news to the poor, proclaim freedom for the disadvantaged and crushed down and 

to set the oppressed free.’25  

Her response led me to ask how she was able to have the space to create She Who Is. Skipping 

over the question she reminded me of the “investigation” of American nuns that occurred in 

the United States in 2010 and how she was directly impacted by this investigation as a nun who 

was pushing up against the hermeneutics and hegemony of the church. She answered by saying:  

The space for me was one of psychological space, and I’m saying that deliberately. The 

primary authorities are women, everyone around you is a woman…there was this 

investigation that the Vatican did with the American nuns in 2010 because we weren’t 

under their control. We were led by women. And the church got real conservative under 

Pope Benedict and the Bishops questioned my recently published book, Quest for 

Living God. I received a call from the President at Fordham that Cardinal Dolan would 

be meeting with me and that the next day it would be in The New York Times…the 

first thing I did, I called the President of my religious order to tell her what was 

happening and that ‘I was in big trouble’ and I’ll never forget what she said to me, 

‘whatever they to do you they do to all of us.’26  

 

Professor Johnson further expressed that the community had “my back” and that the sisters in 

this country rose up to support her. Not only did Johnson and many women alongside her create 

an entire sacred constellation for women, they also created space for marginalized communities 

to image themselves in space and through the production and paths that these women were 

laying down. Their impact has been tremendous, affording more and more people access, not 

only in a religious arena, but secular as well.  

 

IV. The sacred paradoxical space is a site of resistance  

 In 1999, Daly, who had worked at Boston College for 33 years, was given an ultimatum 

from the administration: “teach men along with women or stop teaching.”27 It is interesting to 

consider how Daly, who began teaching at Boston College in 1967, taught in only male 

classrooms as women did not matriculate until 1970. Daly eventually “retired” from Boston 

College, resisting to admit men into the classroom. Whether her decision to exclude men from 

the classroom is considered “right” or “wrong,” what is worthy of consideration is the fact that 

Daly was seeking to create a space where women could interact and engage free of 

androcentricity. Even though it could be argued that the classroom material was written 

                                                
23 Johnson, She Who Is, 62.  
24 Johnson, She Who Is, 104.  
25 Elizabeth A. Johnson, in discussion with the author, November 2021. 
26 Elizabeth A. Johnson, in discussion with the author, November 2021. 
27 Pamela Ferdinand, “Feminist Teacher Prefers All-Woman Class.” The Washington Post. February 
26, 1999. Accessed November 2021. https://www.washingtonpost.com/wp-
srv/national/daily/feb99/daly26.htm  

https://www.washingtonpost.com/wp-srv/national/daily/feb99/daly26.htm
https://www.washingtonpost.com/wp-srv/national/daily/feb99/daly26.htm
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primarily by men, it could also be argued that women working, studying, researching, 

analyzing, and collaborating in a classroom with only women in a Catholic institution, provided 

a new lens of understanding that transformed and resisted heteropatriarchy. Likewise, the 

sacred paradoxical spaces that religious women in the church occupy render similar praxes of 

freedom from and resistance to heteronormativity, heteropatriarchy, androcentrism and 

hegemony. Subsequently, Daly argues that women must create a “space set apart” that is 

“discovered in the deep confrontation between being and nonbeing, the space of liberation is 

sacred.”28 

Since the new space is set apart precisely from the non-reality of sexist alienation and 

since we are in it only insofar as we confront non-reality, it is not static space but 

constantly moving space. I have said that its center is on the boundaries of patriarchy’s 

spaces, that is, it is not contained…Our space is the life source, not the ‘container’ of 

contrived covers of life…It is self-actualization that is communal, that has as a 

necessary condition deep rejection of the structures of destruction.29 

 

Similarly, Johnson argues that space can be created for women by viewing God as Sophia-God 

(Koinē Greek: σοφία sophía "wisdom"), which provides an incomprehensible depth of 

communion: 

Sophia-God is free to create the historical universe and relate to it not out of necessity 

but out of overflowing graciousness.  In so doing, Holy Wisdom whose very being is 

relational dwells not in isolation from the world nor in ontological opposition to it but 

in reciprocal relation, sustaining its life, continuously resisting destructive powers of 

nonbeing, appearing in the myriad shapes of the historical praxis of freedom.30 

 

Even though Daly and Johnson have different avenues to creating sacred space for women, 

they both provide a boundless constellation of womanity, detailing and highlighting a 

production of space of consensual fecundity, that interrupts and disrupts the demands, 

constraints and expectations of heterosexuality, heteropatriarchy and heteronormativity. The 

production of space eliminates enforcement of androcentrism and instead creates collective 

constellations of solidarity through womanity.   

 

Conclusion 
 

Former Benedictine nun and artist, Meinrad Craighead (1936-2019), “pushed both the 

boundaries of the mediums she worked with and the confines of her Catholic heritage. She 

explored feminine faces of the Divine and the numinous gifts of the natural world, with 

particular attention to sacred trees and animals, both wild and domestic.”31 In “Immanent 

Mother,” Craighead writes: 

Our feminine existence is connected to the metamorphoses of nature: the pure potential 

of water, the transformative power of blood, the seasonal rhythms of the earth, the 

cycles of lunar dark and light. Within nature too we transform matter, giving form to 

elemental energy, handling water and fire, cooking and baking, bearing and healing, 

                                                
28 Daly, Beyond God the Father, 156.  
29 Daly, Beyond God the Father, 157.  
30 Johnson, She Who Is, 228. 
31 Amy Dosser, “Meinrad Craighead.” FireStream Media. 2021. Accessed November 2021. 
https://meinradcraighead.com/about/.  

https://meinradcraighead.com/about/
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tending and gathering, making from the earth’s materials. Whether or not a woman 

actually conceives, she always carries the essence of the germinative ocean within her, 

the flux of the energy in formless potential. It is a spiritual fertility, full from within, a 

woman's inheritance, not dependent on external catalyst. So, too, the artist is always 

pregnant from within, a container of endless potential transformations, abandoned to 

the fertilizing powers of the imagination, actualizing unknown faces 

parthenogenetically.32 

Indeed, there is a pregnancy within the religious life that is incessantly birthing liberation, 

belonging and resistance. It is a professional and spiritual calling that, for the majority, has 

been consensually chosen for the purpose of helping marginalized communities. Thus, my final 

interview question, “how do you reconcile being a woman and being Catholic?” was answered 

practically verbatim by both Johnson and Blanchet: “I am the church, you are the church, we 

are the church. We don’t need to reconcile our identities in this space.”33 These women are 

active accomplices and allies in creating spatial justice, resistance and sites of belonging. They 

have born and sustained genuine and authentic camaraderies of women in the mission that “all 

may have life and have it to the fullest.”34 They have created, generated, and raised space 

through action, deed and word, which has, in turn, produced and continues to produce lineages 

of womanity and fecundity. Lastly, their production of space has not only widened the circle 

for all humans, it has completely dismantled the circumference of heteropatriarchy, 

heteronormativity and androcentrism by mapping truth to power. The result - an even 

development, a complete reconstitution of freedom. Thus, there is no need to reconcile the 

space. The sacred space is her land.  
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Interview Questions 

1. What attracted you to being a nun? 

2. What has the spatial structure inherent in the convent, i.e., sharing space primarily with 

women, provided for you? 
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3. How would you describe the sense of space that is created with nuns? 

4. Does being in a community with other nuns offer you a sense of space that displaces 

masculine/patriarchal territory? 

5. Does this space yield freedom/liberation? How or how not? 

6. Would you consider the space to be “sacred,” “holy,” and/or “unique”? 

7. Do you feel a sense of belonging with other nuns? 

8. How do you reconcile being a woman and being a Catholic? 


