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ABSTRACT

Beginning with the rationale for exploring the increasing dissonance between churches and seminaries in the context of fulfilling the objectives of theological education, this research investigates the effectiveness and impact of theological education on church ministry formation in Kerala, India. Issues emerging from the perceived gulf between the academy and the demands of ministry in the church and society have been identified for an historical-comparative social analysis by mapping the theoretical foundations and debates that have, more recently, defined theological education in both the Western and the Indian contexts. Various models of liberal educational and theological educational philosophies are analyzed and the objectives and actual practices in training are examined critically in order to identify factors which widen the gap between churches and seminaries. This understanding is used to provide a basis for primary research in Kerala and, later, to assist in making recommendations to foster effective church-seminary relations. 

With the intention of provoking dialogue and promoting contextually relevant pathways in training, empirical data were gathered from churches, seminaries, alumni and students currently enrolled in Kerala, the results leading to testing-out and reflecting analysis tasks involved in researching theological educational provision in Kerala in connection with my particular concern. The main factors involved in fostering the relational tethers between churches and seminaries and the challenges relating to the initiating of dialogue were identified and critically examined. This led to a number of key recommendations, including the development of a Context Based Transformative Learning Model (CBTL) as an integrative model designed to be a step forward in integrating the needs of church and seminary and to promote holistic, ministry effective, learning in the Kerala situation. The theological and educational contributions of this research are expected to assist both the seminary and the church, not only in the context specifically researched but also elsewhere, helping theological educators and church administrators to address the complex issues of church-seminary relations and provide a relevant, holistic theological education.
ACKNOWLEDGEMENTS

A contextual theological education which caters for the multifaceted ecclesiastical needs of India in order to bridge the emerging gap between churches and seminaries has been my passion, call and commitment through the years of my ministry in India as a theological educator. I thank God for his help and guidance throughout this research.  There are several people who helped me in this attempt and I wish to acknowledge my gratitude and appreciation to a few of the many who have enabled me to embark on, process and complete this study.

I would like to thank Rev. Dr. Graham Cheesman, my principal supervisor, for his constant encouragement, valuable guidance and meticulous attention to each part at every stage of my work with great clarity and wisdom. I acknowledge his commitment to working out the scholarship for me to undertake this study. I am also grateful to Dr. James McKeown, the vice-principal of Belfast Bible College and my second supervisor. His guidance and support were a source of encouragement.
This thesis was examined by Rev. Dr. Derek Tidball, Principal (1995-2008), London School of Theology (external examiner), Dr. Maurice Dowling, Professor of Old Testament, Church History and Christian Doctrine at Irish Baptist College (internal examiner) and Professor Hugh Magennis, Director of the Institute of Theology of the Queen’s University of Belfast on 12th June 2008. I acknowledge my sincere thanks to them all. 
I am grateful to Dr. David Shepherd, Principal of Belfast Bible College, for his support and guidance during my research. I also wish to thank the staff of Belfast Bible College who always offered their unreserved support in the times of greatest need and a special thanks to Isobel Porter, for her invaluable assistance especially during the initial stage of my study.

Several people from India and UK gave me very practical help in various stages, to complete this research. These included Dr. Brian Marshall, the Director of Academic Development of the Oxford Brooks University, Rev. Dr. Heather Morris, Edgehill Theological College and Dr. James A Cannon, Director of Cannon Associates. I also thank Dr. Clifford Stevenson, at the Queen’s University of Belfast and Dr. Siga Arles, Director of Indian Institute of Missiology, for their advice in the preparation of the manuscript. Thank you all. 

I am thankful also to people who took time to read and comment on the first draft. I thank Rev. Dr. Jacob Thomas, (Belfast Bible College) Rev. Dr. William Addley (Union Theological College, Belfast), Rev. Dr. Tom Boyle (Chaplain, QUB), Mrs. Shirly Alexander (Belfast Bible College), and Mr. George Leckey for their support and helpful suggestions. I am very grateful to Pastor Lawrence Kennedy and the Ballee Baptist Church for their fellowship and support. 

I am deeply indebted to the authorities and the interviewees of all sample institutions and the church leaders listed in the third chapter for their co-operation and the valuable information they shared. They opened to me the archives in their colleges and studies, made me welcome at the institutions and extended to me their hospitality.  Without their help my task would have been impossible.

Finally, I acknowledge the invaluable support of my wife, Jessy, who encouraged me throughout, and our children Abraham and Aquil. Each one of them has been an unending source of love and support over these years of study. 

LIST OF ABBREVIATIONS
AACCS
American Association of Christian Colleges and Seminaries

ABHE

Association for Biblical Higher Education (North America)
ACTEA
Accrediting Council for Theological Education in Africa

AETEI

Association of Evangelical Theological Education in India

ATA

Asia Theological Association 
ATS

Association of Theological Schools in North America

ATTI

Association of Theological Teachers in India

BD

Bachelor of Divinity

B Th

Bachelor of Theology

CETA

Caribbean Evangelical Theological Association

CEF

Child Evangelism Fellowship

CFCC

Centre for Contemporary Christianity

CIME

Consortium for Indian Missiological Education

CISRS

Christian Institute for the Study of Religion and Society

CSI

Church of South India 

C Th

Certificate in Theology

Dip Th

Diploma in Theology
D Min

Doctor of Ministry
ELS

Evangelical Literature Service

FFRRC
Federated Faculty for Research in Religion and Culture

GLS

Gospel Literature Service

GST

Graduate in Sacramental Theology

HIV/AIDS
Human Immunodeficiency Virus/Acquired Immune Deficiency Syndrome
ICETE

International Council for Evangelical Theological Education

IIM

Indian Institute of Missiology

IMC

International Missionary Council

M Div

Master of Divinity

M Th

Master of Theology
NATA

National Association of Theological Education

NAPTI

National Association of Pentecostal Theological Institutions

NCCI

National Christian Council of India

NMC

National Missionary Council

SGM

Scripture Gift Mission

SPABC
South Pacific Association of Bible Colleges

SSC

Senate of Serampore College

TAFTEE
The Association For Theological Education by Extension

TBT

Theological Book Trust

TEE

Theological Education by Extension

Th D

Doctor of Theology

UESI

Union of Evangelical Students of India
UTC

United Theological college

VBS

Vacation Bible School

WCC

World Council of Churches
WEF

World Evangelical Fellowship 

LIST OF TABLES

                                        Page No.
Table-1 Difference between General and Specific/Behavioural Objectives

  28

Table-2 Contemporary Debates on Theological Education in Tabular Form

  83
Table-3 Demographic Details of the Informants of Church Leadership

124

Table-4 Denominational Affiliation and Degrees offered in Theological 

 Institutions








125

Table-5 Christian Minister’s Vocation as Listed by Leaders in Churches and 

 Seminaries








129

Table-6 Duties of a ‘Minister’ Prioritized by Leaders in Churches and Seminaries
130

Table-7 Perceptions of Church Leaders on the Older and Newer Paradigms of 

 Theological Education 






136

Table-8 Demographic Details of Seminary Leadership and the Sample Seminaries
142

Table-9 Age-range of the Faculty in the sample institutions



153

Table-10 Educational Qualifications of the Faculty in the Sample Institutions
154

Table-11 Full-time Faculty Pay Scales in Seminaries



156

Table-12 Pay Scale in Secular Educational Setting




156

Table-13 Current Vocations of Alumni  





158

Table-14 Demographic Details of Senior Students in Seminaries


162

Table-15 Characteristics of a Good Minister






173

Table-16 Characteristics of a ‘Minister’ listed by Priorities of Students and 
    Leaders in Churches and Seminaries




174

Table-17 Details of Participants in Focus Group-1




175
Table-18 Details of Participants in Focus Group – 2




176

Table-19 A Model Distribution of Subjects in CBTL 



255
LIST OF FIGURES

Figure-1 Definition of Aims, General and Specific Objectives in Education
27

Figure-2 Bloom’s Taxonomy of Educational Objectives 



30

Figure-3 Integrated Academic, Ministerial and Personal Formation Model 

   followed by ATS







34

Figure-4 Denominational Distribution of Seminaries in Kerala


104

Figure-5 Conceptual Underpinning of the Research 




119

Figure-6 Pedagogy (Teacher-directed) and Andragogy (Self-directed) 


   Learning Assumptions






235
Figure-7 A Diagrammatic Depiction of the Models to Prepare Dialogues

246

Figure-8 A Proposed Diagrammatic Depiction of a Three-year CBTL Model in Theological Education






254
Figure-9 A Proposed Model of Administrative Structure for Theological 


Education in Kerala







265
TABLE OF CONTENTS

INTRODUCTION








  1

CHAPTER 1: 
MINISTRY FORMATION IN THEOLOGICAL EDUCATION: 
PROSPECTS AND CONCERNS IN THE GLOBAL SCENARIO

  8

1.1 Bible School Tradition to University Model - An Overview


  9
1.2 Major Surveys in Theological Education until the 1970s



11
1.3 Alteration in the Aims and Purposes of Theological Education


14

1.3.1 North America







15
1.3.2 United Kingdom and Europe





20
1.3.3 India








21
1.4 Lack of underpinning between Goals, Objectives and Curriculum

23
1.4.1 General Educational Philosophies




24
1.4.2 The Taxonomy of Educational Objectives



24
1.4.3 The Definition of Terms in Education




26
1.4.4 Objectives of Theological Education 




29

1.4.4(a) North America





31

1.4.4(b) United Kingdom and Europe




34
1.4.4(c) International Council for Evangelical Theological
 Education (ICETE)





37

1.4.5 Summary of observations





39
1.5 Rise of Professionalism in Theological Education



41
1.5.1 Apprenticeship to Professionalism in Theological Education

42
1.5.2 Challenges to Professionalism in Theological Education 

46
1.6 Rise of Institutionalism and Resultant Challenges  



49
1.6.1 Institutionalism in Theological Education



49

1.6.2 Greater Emphasis on Theory than Practice



50
1.6.3 Superiority Complex and Diverse Motivation



52
1.6.4 Non-formal Initiatives-Theological Education by Extension

53
1.7 Academic Theology and University Accreditation



55
1.7.1 The Case against University Accreditation



56
1.7.2 Advantages of University Accreditation



60
1.8 Church Ministry and Theological Education: A Theological Discussion
65
1.8.1 The Nature and Vocation of the Church: A Biblical   Discussion
67

1.8.2 Exclusion of Laity from Ministry




69
1.8.3 ‘Ministry’ in Biblical Perspective




71

1.8.4 ‘Ministry’: A Concept in Progression




72

CHAPTER 2: 
THE CONTEMPORARY DEBATE ON CHURCH MINISTRY IN 
PROTESTANT THEOLOGICAL EDUCATION



75
2.1 Major Debates on Theological Education since the 1980s


75
2.1.1 The Classical Model - Theological Education for the Whole Church
75
2.1.2 The Professional Model - Theological Education for the 
Skilled Leadership 






78
2.1.3 The Missional Model - Theological Education for the 
Whole Church’s Missionaries and Ministers



80
2.1.4 The Confessional Model - Theological Education for the 

Sacramental Ministry






81
2.2 Theological Education in India: An Overview




86
2.3 Theological Education in India before the Colonial Period


87
2.4 Theological Education in India during the British Colonial Period 

87
2.4.1 The Establishment of Serampore College



88
2.4.2 The Lindsay Commission Report on Christian Higher Education
89

2.4.3 The Ranson Report on ‘The Christian Minister’ in India

90
2.5 Theological Education in Post Independence India: Major Developments 

      from 1947 to the 1980s







92
2.5.1 The Harrison Report on Theological Education in India

93
2.5.2 The All India Consultation-1968




94
2.5.3 Emergence of Interdenominational Indigenous Missions

95

2.5.4 The Significance of Asia Theological Association (ATA)

096
2.5.5 Theological Education by Extension in India



096
2.5.6 A Critical Appraisal of Theological Education until the 1980s

097
2.6 Theological Education in Post-Independent India: 

      Developments from 1990 to 2005






098
2.6.1 The Changing Image of Ministry




099

2.6.2 The Growth of Para-church Ministries




099
2.6.3 The Proliferation of Theological Educational Institutions

100
2.6.4 The Blooming of Affiliating and Accrediting Agencies

101
2.6.5 The Dearth of Faculty with Ministry Experience


101
2.7 Theological Education in Kerala






102
2.7.1 Episcopal Denominational Seminaries




105
2.7.2 Other Denominational Seminaries




106
2.7.3 Inter-denominational Seminaries 




106
2.7.4 Non-denominational Seminaries




107

2.7.5 Dissatisfaction Developing: An overview



107

2.8 Baseline for Primary Data Generation 





111
CHAPTER 3: 
METHODOLOGY OF RESEARCH AND PRESENTATION OF DATA
115
3.1 Preliminary Study and the Formulation of Research Assumption

115
3.2 Literature Review: Content analysis of Relevant Literature


117
3.3 Field Research Approach: The Historical Comparative Approach 

117
3.4 The Testing-Out Task in the Study 





118
3.5 Reliability and Objectivity Controls





120
3.6 Presentation of Data







122
3.6.1 Data Gathered from Church Leaders




122
3.6.2 Data Gathered from Seminary Leadership



139
3.6.3 Data Gathered from Students in Senior Classes


161
3.6.4 Data Gathered from Alumni (2003-05)




175
CHAPTER 4: 
THEOLOGICAL EDUCATION AND MINISTRY OF THE CHURCH IN KERALA: FINDINGS AND INTERPRETATION OF THE DATA

191
  4.1 Finding 1. Concept of Ministry






192

4.1.1 Demographic Gaps






192
4.1.2 Perception of ‘Ministry’






193
4.1.3 Theological High Profile of Ministers




195
4.1.4 Inter-denominational and Non-denominational Seminaries

196

4.2 Finding 2. Para-church Organizations





197

4.2.1 Proliferation of Para-church organizations



198

4.2.2 Blooming of Independent Seminaries 




199

4.2.3 Increase of Affiliating and Accrediting Agencies


201

4.2.4 Lack of Association between Churches and 
         Inter/Non-Denominational Seminaries




202

4.3 Finding 3.Training Priorities






203

4.3.1 Spiritual Formation as the priority of Church leaders


204

4.3.2 Academic Formation as the priority of Seminary leaders

205
4.3.3 Ministry Formation as the priority of students



206
4.4 Finding 4. Objectives, Contextually Relevant Curriculum


208

4.4.1 Goals and Objectives






208

4.4.2 Curriculum and Syllabus





209

4.4.3 Contextualization of Curriculum




211

4.4.4 Field and Class-room Integration




213
4.5 Finding 5. Administrative Concerns





213

4.5.1 Admission Procedures






214

4.5.2 Faculty and Field Ministry Experience




215

4.5.3 Additional Commitments of Faculty




216

4.5.4 Academic Administration





217

4.6  Summary of Findings from the Previous Discussion of Data


218
CHAPTER 5: 
DIALOGUE BETWEEN CHURCH AND SEMINARY: NEED, 

VIABILITY AND A MODEL TO FACILITATE MINSITRY 

FORMATION IN THEOLOGICAL EDUCATION



223
5.1  The On-going Debate on Church Ministry




224

5.1.1 Church Ministry-Different Perspectives



225
5.1.2 ‘Ministry’ in a Pluralistic and Multicultural Context


226
5.1.3 Ministry Issues in Church-Seminary Relations 


229
5.2 Holistic Theological Education: The Contemporary Challenge


231


5.2.1 An Integrated Holistic Objective and Church Orientation in
 Theological   Education





232
5.2.2 Professional knowledge and self-directed learning in 
   Theological Education





234
5.2.3 Context-Oriented Curriculum     




235
5.3 A Prospective Dialogue between Church and Seminary: 
Crisis and Necessity  







238
5.3.1 Obstacles in Forming Common Ground



238
5.3.2 Urgency of a Dialogue






239
5.4 Recommendations to Enhance Church-Seminary Relationship in Kerala
240
5.5 Proposed Models for Dialogue, Training and Structure to 
Enhance Church-Seminary Relationship in Kerala



245
5.5.1 Models to Formulate Church Seminary Dialogue


246
5.5.1(a) Denomination-Based Dialogue Model


247
5.5.1(b) Accrediting-Agencies Based Dialogue Model

248
5.5.1(c) Alumni-Based Dialogue Model 



248
5.5.2 Curriculum Models to Facilitate Church-Seminary Dialogue

249
5.5.2(a) Theological Convictions that Govern the 
 Formulation of the CBTL Model



250
5.5.2(b) Theoretical Basis of CBTL Model



251
5.5.3 A Proposed Diagrammatic Depiction of a Three-year 
CBTL Model in Theological Education



254
5.5.3(a) Church’s Role in Recruitment 



256
5.5.3(b) Transformative Contextual Focus in the 
  First Year of Training



257
5.5.3(c) Introducing Context-Based Transformational Learning
259
5.5.3(d) Partnership Between Seminaries and Churches 
through Field Work and Internship



261
5.5.3(e) A Semester of Supervised Field Education


262
5.5.3(f) A Shift from a Theoretical, Content Emphasis to an 
Integrated Approach





264
5.5.3(g) Feedback from the Church after Graduation


264
5.5.4 A Proposed Model of an Administrative Structure for 
Theological Education





265

5.5.4(a) Governance of Seminaries




266
CONCLUSION








269
BIBLIOGRAPHY








273


1. Published Books







273

2. Published Articles in Academic Journals and Periodicals


285

3. Un-published Theses and Reports





292

4.  Websites








293
APPENDICES








295


1. List of Bible Colleges/Seminaries in Kerala, India


295

2. The Aims and Objectives for Theology and Religious Studies set by
 
the Queen's University of Belfast (The Institute of Theology)
298

3. Objectives of Theological Education set by the American 
Association of Christian Colleges and Seminaries


300

4. Lindsay Commission Report





302

5. The Contribution of Tambaram (1938) to Theological Education

303

6. List of Accrediting Agencies in Kerala, India



304

7. General Objectives of Theological Education in Australia

305
INTRODUCTION

Ecclesiology is central to theological education and a biblically based and contextually applied understanding of the nature and ministry of the church should underpin the objectives of all theological education. However, vague understanding of ministry, developments in higher theological education, professionalism in training, affiliations with universities, and changes in congregational and parochial life have diminished the traditional ties between churches and seminaries. Identifying the factors that have altered the shape and the style of the relationship between the church and the theological institutions in order to bridge the gap and making viable recommendations for a more effective pattern of training is an urgent task in Kerala and elsewhere. There have been studies in the American and European training contexts to find out the causes of this state of affairs as outlined and analyzed in this thesis. The academic task here is, however, to test the effectiveness of theological education in church-ministry formation by weighing up the espoused theory and the theory in use in Kerala where so far no such investigations have been done.
The Protestant churches in India are generally discontented with the type of training in seminaries as discussed in the latter sections of the second chapter of this thesis. Church leaders with their growing concern about the current practice of theological education lament that the quality of training has been on the decline as theological institutions become academically oriented.
 Graduates feel unprepared to face challenges in field ministry, as the content and method of training neglects the practical dimension of theological education. Critics charge seminaries with an excessive concern for theory over practice,
 while seminary leaders keep on affirming that the high quality training they provide the students with is a solid biblical/theological foundation for ministry.

In a number of ways, the current practice of theological education in Kerala seems to have developed a perceivable gap of mistrust and misunderstanding between seminaries and churches. This study starts off assuming that this gap is genuine, arising out of certain historical developments, different theologies of ministry and various emphases on the objectives of training and that it can be narrowed by a deeper analysis of church-seminary relations and a holistic overhaul of the theological education enterprise in Kerala. 
The first chapter is an historical mapping of important trends and issues that negatively affected church-seminary relations across the world, done through a variety of methods such as the analysis of literature, observations and recommendations of major national and international consultations. The objective of this chapter was problem identification with regard to the objectives in theological training and differing concepts held by churches and seminaries. The second chapter outlines the contemporary debates on the practice of theological education from the 1980s, aiming to judge their impact on the theological training in India. This chapter also presents and analyzes the historical developments and the current ecclesiastical concerns in the context of theological education in India and particularly in Kerala, to assist the task of formulating a theoretical baseline for the empirical research. Methodological details of the field research and the presentation of the empirical data make the content of the third chapter. The following chapter lists the findings of the research and analyzes and interprets each of them. With a detailed theological, educational and organizational deliberation over the research findings, the fifth chapter further explores the centrality of church-seminary dialogue, the challenges involved in the task and finally suggest recommendations with new models to initiate and practice a holistic approach in training. 

Objectives of the Research  
The focal objective of this research was to identify the gaps formed in Protestant theological education in India in their stated specific (behavioural) objectives and actual practice (theory-in-use) and to evaluate to what extent this impacts church ministry formation. The study then proceeds to analyse various issues involved and make viable recommendations to theological education in Kerala and contexts elsewhere that face similar challenges. Major objectives were:

1 To investigate the intensity of church-seminary dissonance in Kerala and to weigh up the causal factors.
2 To identify the training objectives proposed by leading accrediting agencies and church groups and to deduce from them criteria of general objectives for theological education in Kerala, India.
3 To test if the perceptions of church/ mission leaders are precise and constructive in view of the objectives and challenges of theological education on one side and the field data on the other.
4 To identify gaps between the espoused theory and the actual practice of theological education in Kerala today.

5 To analyze the findings and make viable recommendations to theological institutions towards effective church-seminary relationship and to provide them with sufficient theoretical and practical insights to meet the challenges today.

Need of the Study and the Contextual Distinctiveness 

· The study begins with the widespread perception in the Indian church that the current theological education is not facilitating the ministry of the church and hence failing the churches in not turning out efficient graduates.
· Churches are discontented with the theological schools in general and this has to be addressed. 

· The increasing number of theological institutions calls for a depth investigation. In 2005 there were 140 institutions
 in Kerala titled Bible Schools, Colleges, Seminaries and Bible Institutes, offering courses ranging from Certificate to Doctorate. 

· No thoroughgoing study on the issue had ever been done in Kerala or in the larger context of India, although studies with some similarities were held in other countries.
 Therefore, there is a need to explore the enormous potential of the numerous institutions and thousands of graduates for the mission of the church and society. 
· My own interest in the research derives from the realization of the potential disintegration and chaos in Christian ministry if the church-seminary gap keeps on widening in Kerala, where I have rendered my full-time service for many years.

Originality and Usefulness of the Study

The first momentous report on theological consultation - the Lindsay Commission Report - in India was published in 1930. Although the theological setting in India has contributed world known theologians and theological concepts ever since, the topic of church-seminary association has not been given due attention. The Ranson Report (discussed further in the second chapter) focused on the development of Indian education in general. In 1987 Arles researched on a topic relating to theological education, which was the first attempt towards an historical search into ‘the mission of the church in theological education in 1947-1987,’ done in the larger context of India. Except for these few studies and a few books and articles on related topics, there is no significant literature available on church-seminary relations, and none that is up-to-date. 
This makes the current study significant and original. Though the ineffectiveness of seminaries in turning out committed ministers has often been a crucial aspect in theological consultations where newer concepts were developed to guide and inform the situation, the foundational issue of church-seminary relationship has not been tackled substantially. Assessment of theological education with the help of educational objectives and taxonomies of liberal education not only makes this study original in the context of India, but also enables the process of theological education to be socially accountable and practically worthwhile. 

This study also claims to be unique in its task of classifying Indian theological institutions according to the historical eras of their establishment. It recognizes the changes occurring in the life of church and seminary over the decades as crucial in providing original knowledge on the topic and attempts to provide seminaries with an authentic method to test out their effectiveness for the church and hence to reach their stated goals in training. Every theological institution in India and contexts with similar concerns could benefit from this theoretical contribution. The research, therefore, adds to knowledge in terms of perspectives and to understanding in terms of theory.

Operational Definition of Terms 

Church Ministry: The term ‘church ministry’ has been the focal point of the empirical study where the primary task was to test out the consistency of actual practice of ministry with theological education’s statement of expected outcomes. The role of the church in the discussion is prominent, while theological seminaries appear as supporting agencies to help the church to attain maximum effectiveness in its multi-faceted ministry carried out by all members rather than just the clergy. Hence, if the church’s ministry is defined as multi-faceted, the training is expected to contribute to evangelism, teaching, preaching, missionary work, ordained functions, community service, counselling and Christian education.
Protestant: ‘Protestantism’ emerged from the Reformation, a religious and political movement began in Europe in 1517.
 However, in India, the term ‘Protestant’ is applied to all Christian churches who have protested against or left the Roman Catholic Church, including the Oriental Orthodox Churches of India.
 Protestants are further divided into two:
 the Ecumenical-churches and institutions that are represented by the World Council of Churches, along with their continental and national bodies, and the Evangelical- Christian denominations that hold on to the full authority of the Scriptures, strongly emphasise salvation by grace through faith in Jesus Christ alone, and that emphasise the need to proclaim the gospel. Evangelicals are associated with the World Evangelical Fellowship, and the Lausanne Movement.

Ministry Formation: The term ‘ministry formation’ refers to the holistic approach in education, by which students receive experiential training, reflective-practice learning, community interactions and dialogue skills, awareness of and commitment to personal spiritual formation, intellectual academic development and the ability to integrate various disciplines effectively to fulfil the ministerial task. It is all about preparing men and women to meet the challenges and demands of Christian ministry successfully by providing a firm base through the academic, spiritual and ministerial aspects of theological training.  

Theological Education: ‘Theological education’ in this thesis represents the institution-oriented education chiefly concerned with preparation of entrants for effective Christian life and witness in the world through the multi-faceted ministry of the church, valuing the uniqueness of culture and needs of the context. Theological institutions are therefore expected to have an ongoing interaction with the church to maintain its focus and effectiveness in purpose. Lack of dialogue between the church and seminary will cause fragmentation in the purpose and hence hazardous division between theory and practice.

Training Centre: ‘Training Centres’ are institutions that train candidates for the full-time ordained or un-ordained pastoral and evangelistic ministry of the church. People receive training in their vernacular language and the admission is solely based on the ‘call and commitment’ for ministry. Courses are generally not accredited. These centres are run by their denominational leadership and, therefore, rarely charge fees to the students. 

Seminary: The term ‘seminary’ was used for the theological institutions of the Catholic Church until the 1980s in Kerala. But since 1990 the Protestant - mainly the accredited colleges- adopted this term widely for institutions that prepare students for the Bachelor or Master level degree programmes, with English as the medium of instruction. Seminaries differ much from each other in terms of the academic and administrative standards yet their reputation is based on accreditation, denominational background and the discipline of graduates in ministry. 

Formal, Non-Formal, Informal Education: ‘Formal education’ is the largely organized, ladder-like and sequential mode with prerequisites and credentials. It tends to be teacher and curriculum-centred, theoretical and campus-based education. ‘Non-formal education’ is largely off-campus with short-term residential training where learning occurs in a consciously planned environment while ‘informal education’ is the most natural mode of education, where individuals acquire basic life education, core values, attitude development, spiritual and character formation; not organized or systematically planned.
  
A thorough review of literature both from the Western and the Indian settings makes the thematic basis of the study. Various issues involved in the church-seminary dissonance are studied, their reasons and resolutions analysed and recommendations made so as to suit the variety of functional priorities of institutions that partner with various denominational and accrediting structures. It is to this task that we now turn.
CHAPTER 1: MINISTRY FORMATION IN THEOLOGICAL EDUCATION: PROSPECTS AND CONCERNS IN THE GLOBAL SCENARIO 

The relationships between theological educational institutions and the churches are so diverse as to defy generalization. A widening gap has been noticed in this relationship by both theological educators and church leaders across the world. Wheeler and Lynn identified the problem of a large-scale absence of theological schools from conversations on public issues and significant involvement in their communities. The study report, ‘Missing Connections,’ stated that seminaries and theological institutions are virtually ‘unknown’ in their own locales.
 Aleshire
 recognized factors that have strained the relationship between the church and theological seminaries such as, the shifts in the understanding of the meaning of the ‘theological’ character of ‘theological education’, with particular significance for understanding the increasing allegiance of faculties to the professional, academic guilds, and, correlatively, a diminished role for the nature of ecclesial ministry as the normative context for theological education; changing patterns in the funding of theological education; and the emergence of new ‘para church’ congregational bodies (especially in mainline Protestant and evangelical traditions) as centres of education for ministry.
 
This invites us to pursue and recover a through-going theology of theological education and to explore urgent steps to seek, elaborate and possess a biblically informed theological basis for our practice of theological education.
 Therefore, the current task is to map out the significant dimensions within the church-seminary relationship in order to identify the areas that require particular attention. While doing this, presentation of the historical models and developments, the major surveys, and the contemporary debate on theological education with its conceptual conflicts and tensions are all crucial. Firstly, we will look at the move from early Bible Schools to modern university models of training. 
1.1 Bible School Tradition to University Model-An Overview
The early churches, instead of making long-term attempts to define theological education, tried to disciple men and women so that they grow and serve together as the people of God. According to the Acts of the Apostles account, all Christians were involved in proclaiming the gospel. “Now those who were scattered went about preaching the word” (Acts 8:4). Priscilla and Aquila had Apollos in their home where they taught him the way of God more adequately (Acts 18:26). The purpose was “to prepare God’s people for works of service so that the body of Christ may be built up until we all reach unity in faith and in the knowledge of the Son of God and become mature, attaining to the whole measure of the fullness of Christ” (Eph. 4:12,13). However, through the centuries, the church has created varied educational models, according to the changing social, economic, political and cultural context within which it has found itself immersed. Sidney Rooy categorized that development into five historical models dating from the early church to the present day namely, the Catechetical model (emphasis on teaching), the Monastic model (emphasis on the community as the basis for change), the Scholastic model (emphasis on the knowledge-emergence of universities), the Seminary model (emphasis on developing a cadre of well equipped people) and the emergence of a New model.

In the first century of the New Testament times, ministry was conceived as a Spirit-led activity within congregations which were mostly egalitarian in character. Theological training took place in the family (2Tim. 3:10-15), in the local fellowship (Acts 18:26), by modelling and apprenticeship (Phil. 2:19-22), and by apostolic instruction through personal visits and letters.
 By the second century, the monastic movement became the seed-bed of missionaries to carry the gospel to the ends of the earth. There were hundreds of monasteries all over Persia from which a constant stream of ascetics carried the gospel to the ends of the earth. They were wandering missionaries, healing the sick, feeding the poor and preaching the gospel.
 The monasteries were the “school of the service of the Lord.”
 From the beginning of the third century there began a slow process of change in the way that the Christian faith was transmitted.
 A similar observation can be made of the Celtic monks of the 7th and 8th century in Europe. However, during the later middle ages different orders in the Western church became dominant in theological education. 
The Reformation Church in the sixteenth century emphasized the need for educating the whole people of God.
 Luther tried to raise the status and role of the laity. In his work, ‘An Appeal to the Ruling Class’, he rejected the hierarchical structure of the church and the distinction between clergy and laity.
 Since the Reformation we see three directions in training for church ministry. In the UK and Europe, universities and colleges were established where theological education was part of and at the heart of general education. In North America the separation of church and state resulted in the gradual separation of theological education for ministry from the universities of general learning. In developing countries, seminaries and Bible colleges were founded for training ministers and evangelists.
 Leading on from the Reformation period, Farley proposed that theological education in the United States can be seen falling into three periods, 

1. 17th to 18th century (a period of pious learning of divinity)

2. From the founding of the first seminaries to the present (characterized by theological education as specialised scholarship in theology)

3. 1940s onwards (the professional paradigm becomes dominant)

As the Bible school movement began in the last quarter of the nineteenth century, this too has changed. The second half of the 20th century in the Bible School tradition, had specific features such that the emphasis on spirituality and community life began to weaken, academic pressure was enforced on training which later happened to be the chief and in some cases, the only focus, age-range of students broadened, enrolment of married students to theological schools increased and the interest towards university affiliation heightened. The view of seminary as the professional training school for clergy changed significantly. This model with all its fundamental shifts increasingly faced with the tensions between missionary and academic orientation.
 

Besides these changes, the methodology and pattern of Western theological enterprise have been significantly revised on the basis of surveys and research to encourage schools to be concerned with ministry formation. The following section outlines the major surveys and reports on theological education in the West until the 1970s. 

1.2 Major Surveys in Theological Education  until the 1970s

To what extent and in what ways theological education facilitates church ministry formation in theological education was a matter of discussion from the early 1900s in the West, resulting in a number of surveys and reports. It is worthwhile to list and reflect on these surveys to have a well formulated background theory.  

In 1924, Kelly surveyed 161 theological schools in North America on the basis of the widespread belief that “the machinery and the methods used in educating Protestant ministries were inadequate.”
 The result of this first major analysis of American theological education was oriented to issues of ministerial formation. The four-volume report of Mark May with William Adams Brown, published in 1934, selected sixty-six seminaries in North America, recommended that the task of the seminary be to train ministers for the professional ministry and that the curriculum needed to relate to this task.
 May also recommended the formation of an association of theological schools that would have authority to establish and maintain the standards of ministerial education. In 1956, Niebuhr suggested that the confusion and uncertainty he perceived in theological schools was due to lack of theological clarity about the church.
 In 1965, Birdston and Culver proposed that “secular cultivation, professional competence, and vocational integration” characterize the training of the minister, and encouraged a more seamless integration of undergraduate and graduate studies.
 In general, their findings reflected the earlier studies without significant differences in recommendations, and reiterated Niebuhr’s concern that there was as yet no clear cut idea of the purpose of the theological school.
 
In 1966, Feilding reported the developments in theological education such as continuing education, the Doctor of Ministry degree, more rigorous supervision of field work, emphasis on professionalism, increasing demands from the churches, and improvements in mass communication. He stressed that the pace of social change required more open-minded ministers with a greater tolerance for ambiguity. The research reported growing frustration with the university model, lack of clear purpose, a gap between the theory and practice, and a curriculum in disarray. There was also discussion on the criticism of clergy, who wondered,
why their theological education did not prepare them for their work. I have heard from many of them including old students whose judgement I know well enough to trust. There are also the frustrated church leaders who cannot understand why theological schools are not grappling with the needs which seem so evident to them.
 
He offered four goals for professional theological education to meet the concerns: knowledge acquisition, development of professional competence, development of personal maturity, and spiritual formation. In 1971 Welch surveyed the doctoral programmes in religion at sixty-nine institutions in North America including fifty Universities and nineteen independent theological schools.
 The findings and recommendations are worth noting in the light of contemporary debate and concerns on theological education. His recommendations for greater accountability and coordination, better admissions criteria, less duplication among programmes, inclusion of a broader knowledge base, development of research competency, development of teachers, and engagement with the public sector,
 are surprisingly similar to current challenges of theological education world-wide. 

Protestant churches in India were the direct results of the European and American colonial, commercial and missionary expansion during the post-reformation period, particularly the eighteenth and nineteenth centuries. What developed in India was consciously or otherwise a repetition of the Western patterns, with minor alterations either proposed by a few bearers of Western Christianity or more often demanded by the Indian converts.
 It is therefore, important to further examine and list the factors that affected the church-seminary relationships in wider world perspective and its influence on theological education in Kerala, India. The following section, however, attempts to identify and summarize a few major trends and issues that affected the effectiveness of theological education in the world-wide (but mostly Western) scholarly literature with reference to church ministry in the light of this discussion. A content analysis of literature, observations and recommendations of major consultations and regional studies on the state of contemporary theological education revealed six key issues, rooted in the long history of theological education, which affected the relationship between the academy and the church. They were;
1. Alterations in the aims and purposes of theological education

2. Lack of underpinning between goals, objectives and curriculum 

3. Rise of professionalism

4. Rise of institutionalism  

5. Academic theology and University Accreditation and

6. Church Ministry and Theological Education: A Theological Discussion

A critical evaluation of each of the issues is given below as part of the task of discussing the problems in church-seminary relations.

1.3 Alteration in the Aims and Purposes of Theological Education
Historically, theological education has been synonymous with the training of ministers, viewed as a specifically set-apart cadre in the church.
 However, it has become a more complex, diverse and often problematic task for the church and the theological institutions to define ‘theological education’ in the twenty-first century. Any attempt at the discussion on theological education needs to consider questions such as: What is theological education for? What are the aims and purposes of theological education? Does current theological education pay adequate attention to church ministry formation? Is the existing relationship between theological institutions and churches satisfactory? Are theological institutions making ongoing interactions with churches? What has motivated church leaders to develop alternative programmes for theological training? Do the present curricula and the method of training for the various programmes of theological training need to be revised? Does theological education need an accreditation from a secular University?
 In short, there has been an intensive debate on the aims and purposes of theological education.
There has been a serious interest among church leaders and theological educators to address these questions since the 1980s. Carroll stated, “theological seminaries engage in the preparation of men and women for religious leadership, usually as priests, ministers or rabbis.”
 Tidball while discussing the general nature of the Bible Colleges said, “Bible Colleges have been particularly concerned about training leaders, or those called to work in a full-time capacity, rather than every one.”
 All aspects of the early Bible school education were directed towards the missionary dimension and the full-time pastoral work of the church’s ministry.
 Institutions started by churches and bishops to offer a ‘confessional model’
 of theological education began to seek public validation for their graduates in the course of time. From Yale and Harvard onwards, such dreams have led to moves towards the secularization of theological education.
 Such shifts took place in theological education at various levels all around the world. 

1.3.1 North America

A couple of major shifts in theological education in North America occurred on the topic of aims and purposes as demonstrated below. Harvard College, the first institution of higher learning in America, was founded in 1636 primarily to provide for the churches a ministry with liberal education. But in the latter part of the eighteenth century the requirement of divinity subjects from all students in Harvard College was modified and finally withdrawn. However, a final step was taken in 1819 which established the divinity school and a separate building was erected in 1825.
 The first residential theological seminaries in North America were Andover (1808) and Princeton (1812).
 A college degree or equivalent, evidence of conversion, high moral character, and membership in a congregation were criterion for admission. The well-spring of support for seminaries flowed from generous laity who saw the seminary as a special servant of their churches for preparation of well-educated and pious clergy. In 1899 William Rainey Harper, the first President of the University of Chicago, wrote an important treatise in which he suggested that the church was not attracting the “best and brightest” to serve as its clergy, and that, in fact, the “best and brightest were entering the professions of law and medicine.”
 He criticized the seminary for remaining intellectually at a standstill since the days of its origin. Perceiving this stasis as a significant dilemma for the church as it moved into the twentieth century, Harper offered the following recommendations to strengthen the enterprises of theological education and to provide the church with better-prepared ministers.

a. The seminary curricula be modified to take into account the contributions of modern psychology and pedagogy. Seminary education would prepare students to think for themselves in future ministry placements.

b. Theological curricula to incorporate the present concerns of the society in which students would be ministering. 

c. Theological institutions to break out of their isolation by linking their curricula with those of universities. Students would thereby be provided with opportunities to learn in a context with a diversity of perspectives. 

Based on Harper’s observations, three studies examined the ‘inadequacy’ of theological education in preparing candidates for church ministry.
 Since 1957 much attention in the literature of theological education has centred upon the relationship between the theological school, the church and the world.
 Brereton speaks of more than 250 theological educational institutions founded in North America between 1882 and 1940
 with the goal of training committed people for Christian ministry and mission. In 1960, Witmer counted 250 Bible schools in North America with 25,000 students.
 According to Beaver
 and Conn
 a great majority of North American Bible school graduates of this time turned out as ministers and overseas missionaries. However, ‘Bible Schools’ experienced fundamental changes and more ‘crafted standards’ were employed particularly in terms of mission, correlation of purposes and planning since the 1960s. ‘Bible Schools’ became ‘Bible Institutes’ and later ‘Bible Colleges’ and some, ‘Seminaries.’
 In the 1960s, the American Association of Theological Schools in the United States and Canada (ATS),
 under the leadership of Charles Feilding made an effort to identify the difficulty experienced by theological institutions as they attempted to prepare students for a practical ministry. Underlying the work of the ATS was the distressing assumption that “ministry today is generally discontinuous with the preparation provided for it.”
 Theological educators, as well as ministers, had been experiencing a growing dissatisfaction with the graduate school-based professional model of theological education. In 1966 Feilding wrote,


Theological education does not prepare for ministry; this is the view I have met most commonly. It was expressed by one group of young ministers from several churches who felt that in their experience theological education had been mainly an obstacle course to be run before entering on a ministry with which it had little connection. These men had all done well in their respective seminaries and had been recommended to me as consultants by responsible seminary or church officials. In varying degrees, they regarded themselves as self-educated after graduation. It is only fair to suppose that seminary discipline may have fitted them to continue their own education and inspired them to do so. The problems to which they drew my attention would surprise no one familiar with the normal pressure of the ministry.

An alternative theological education programme that afforded equal emphasis on academic and ministerial formation emerged; a new pattern of theological education developed attempting to balance the desire for an educated clergy with the pastoral needs of the common person as the twentieth century progressed. A more satisfactory approach to professional education for ministry, Feilding suggested, would define a single task with four related goals- the acquisition of knowledge, the development of professional skills, personal growth, and a deepening of Christian commitment.
 The shifts could be understood by the developments in ATS.
 The shift Farley identified in this transition was from existential knowledge (habitus) to academic knowledge (science) and finally to technical knowledge.
 The focus was to keep up to the functional standards of ‘schools’ by assessing them on the quality of library, classrooms and faculty. Although this change could cater for the demands of certain major denominations for an ‘educated clergy,’ it caused concerns to the newer
 evangelical denominations. 
One of the questions was, ‘What would become of the masses of people if only college and seminary graduates were ordained?’ There was also the possibility that formal theological education would elevate clergy above the common people and foster clergy-laity distinction. Another concern emerged when demands for more professionally educated ministers came into conflict with the ideal of a minister who depended only on the inspiration of the Holy Spirit. At the heart of this debate was the question of whether the pastoral ministry constituted an office or a profession.
 As professional demands for educated clergy increased, theological education shifted from the church controlled denominational institutions to the independent inter-denominational and non-denominational university affiliated colleges. As the result of the alteration in the founding aims and purposes of theological education, tensions emerged. Stewart identifies the following five-fold problems:

a. The tension between the academic competencies in research, reflection and writing and the practical demands of the pastoral task

b. The tension between the academic performance and the spiritual life of the students

c. The increasing age of seminary students with new needs and demands

d. The tension between those curricula and programmes which are mandated by the school mission and those curricula and programmes which are driven by the market

e. Tension in the area of globalization: integrating cross-cultural courses, international students as well as faculty exchange

The church, as a result of this, has begun to think more carefully about the nature and purpose of pastoral ministry and the role of theological education. Alternative theological education programmes have been designed and implemented to prepare people for ordained ministry. The alterations in the aims and purposes of theological education in the United Kingdom and Europe are addressed below.

1.3.2 United Kingdom and Europe

Cheesman’s study on the change and development of Bible Colleges in the UK from 1873 to 2002 concluded that the Bible colleges in the UK were founded for practical training for Christian service. He also noticed that a sense of professionalism grew and since the 1970s Bible colleges stepped over a boundary line drawn firmly by the earlier colleges, in that they were brought into an academic model.
 Recently societies and churches have started thinking of new alternatives in theological education. While Lloyd-Jones and Schleiermacher stood at two different positions on university affiliation of theological institutions, Newbigin and Cheesman advocated a balanced position for the betterment of the churches and the future of theological education. 

According to Ott, the Bible schools of the evangelical movement of continental Europe were established with the goal of training young, committed people for overseas mission work or full-time church service.
 He further said that the mission orientation that provided a passion and practical skills development for Christian service was not self-evident in recent theological education and that even today’s missiological studies seem to be ineffective to keep that emphasis.
 He substantiated his view that theological schools were strongly influenced by the university tradition, where theology as an academic discipline was forced to base theology upon scientific reasoning, which must have resulted in the ‘dispersion and fragmentation of theological education,’ as Farley saw it. 
The development of the academic theological education reduced the importance traditionally given to ministerial formation and altered the founding goals and purposes of theological institutions. This resulted in “an integral tension between the church’s desire to be in control of theological education and the ethos of the university.”
 When universities developed goals and objectives for theological education
 on the basis of liberal and critical stance that were closely related to the academic formation, the churches on the other side developed their own goals and purposes for ordained ministry.
 This paradigm directly or indirectly shaped the theological enterprise in India, because much of India’s theological education has been conditioned by the methodologies, agenda and content of Western theology and models. Therefore, now we will see the extent of such shifts which occurred in India, the contextual focus of this research.  
1.3.3 India

The last three decades of twentieth century spawned a variety of alternatives to the traditional means of theological education in India with non-traditional objectives. Some of these alternatives gained promotion within seminaries as supplements to the traditional seminary education, and others developed within churches as alternatives to seminary training. Innovation sometimes emerged as an effort to serve a ministry need and occasionally as a strategy for survival of the institution. Declining denominational support for theological seminaries has forced a few institutions to mutate or close down.

While the denominational seminaries accredited by the Senate of Serampore seemed to be giving focal attention to the confessional and professional models of theological education, ATA accredited inter-denominational seminaries promoted the classical model which focused on the whole church through formal, informal and non-formal mode of education.
 Nicholls,
 the former Executive Secretary of ATA said, “the aim of theological education is to train men and women in Christian discipleship so that they become truly men and women of God.”
 Ferris recognized the task of theological education in the Indian context as “equipping equippers to equip the saints for the work of ministry.”
 Pathil affirmed that the goal of our theological education is not to form a group of ‘poojaries’ (priests) who are competent to perform certain rituals within the churches.
 A Christian priest is a minister or a servant/messenger of Jesus Christ who came as a prophet and teacher and proclaimed the Kingdom of God. However, this inclusive vision always had concerns in terms of the visions of churches. Recognizing the complexity underlying the church-seminary relation Athyal doubts effectiveness of current theological education in India saying, “The seminaries exist to serve the church, but they have become prodigal children doing their own thing. They are often out of touch with the needs of the church in society at large.”
   

Despite all the above traditions in theological education, the seminary model in Kerala from 1990s emerged offering a more inclusive training by equipping all the members of the church for the ministry in various capacities. The seminaries predominantly founded by independent trusts/foreign mission agencies that claimed to be following a combination of classical and missional model of education generally preferred to be outside the systems of the ATA and Serampore. The financial support and the academic affiliation from the Western church-bodies strengthened the independent standing on these seminaries. Each of these situations raised questions of the viability of theological education and the effectiveness of its graduates to meet the contextual ministry needs of the church. 

The early Bible schools in Kerala, India, were established with the goal of training committed people for full-time ordained or evangelistic ministry. However, in response to the need for an ‘educated clergy,’ and the social status, theological educational institutions started to gain accreditation. This affected their traditional character and ethos. The demand for the re-appraisal of the aims of theological education from accrediting agencies and theological educators compelled the denominational institutions that sought accreditation to make alterations in the light of the unmet contextual challenges as churches have become less confident about their role in the society. The priority of the academic timetable and the pressure of academic work minimized the time and importance of spiritual and ministry formation. In most cases, the academics (lectures, study-time, papers, books) set the pace as Cheesman stated.
 Attempts to make alterations without adequate explanation and proper education not only created a gap between churches and seminaries but also a handicap in the setting of goals and objectives that were the measuring rods to gauge the effectiveness of theological education. The following section discusses the role and nature of the goals and objectives set by theological educators in general and India in particular.  

1.4 Lack of Underpinning between Goals, Objectives and Curriculum

Education may be thought of as a process of ‘bringing up’ or ‘drawing out’ from within, rather than imposing from without.
 In the context of modern society, the function of education is not merely to supply some amount of knowledge to the learner; but to develop in him/her desirable habits, interests, attitudes, and skills to help the individual to lead a full and worthwhile life. In Pestalozzi’s definition of education, intellectual education is only one part of the wider plan as he says of the, “natural, progressive and harmonious development of all the faculties of the individual-head, heart and hand.”
 A harmonious combination of these three elements is required for the making of the whole person and to constitute the true economics of education. Deeper understanding of educational philosophies is vital in developing this holistic approach in training. 
1.4.1 General
 Educational Philosophies

Educational philosophies are divided into two broad categories: idealism, based on the teachings of Plato and realism, based on the teachings of Aristotle. In idealism, “Exaltation of human personality through self-realization is the supreme aim of education.”
 Philosophers using the metaphor of a rail-fence compared idealism with ‘top-rail’ rational value system and realism with ‘bottom-rail’ or practical value system.
 For example, Plueddmann relates ‘top-rail’ with ‘Idealism’ and ‘bottom-rail’ with ‘Realism.’
 While the top-rail educational systems emphasize the teaching of ideas and assume that educators should begin with theory and move to practice, the bottom-rail educational systems begin with a specific cultural context and emphasize relevance. Based on the educational philosophies, several taxonomies were developed to provide a better integrated learning. 

1.4.2 The Taxonomy of Educational Objectives
A number of studies attempted to analyze the domains of learning and one of the most widely known and used of those was the taxonomy developed by Bloom, Krathwohl and Masia.
 In 1956 a committee of colleagues led by Benjamin Bloom, an educational psychologist at the University of Chicago, identified three domains of educational activities. These three taxonomies (classifications of phenomena according to their inbuilt relationships) of educational objectives-often called Bloom's Taxonomy-is a classification of the different objectives and skills set by educators for students. (Cognitive Domain by Benjamin Bloom in 1956,
 Affective Domain by D R Krathwohl in 1964 and Psychomotor- skill/behaviour Domain by Anitha Harrow in 1972).
 
Other taxonomies developed since Krathwohl, included a variety of affective constructs, including sentiments, interests and beliefs.
 Later Martin and Briggs have attempted a taxonomy based on self-development.
 They also moved to remedy the lack of practical application in the Krathwohl model attempting to think of the affective domain in terms of goals or outcomes for affective education.
 
Being critical of Bloom’s over leaning to the cognitive domain, Lee Shulman developed a six level ‘proxy indicators’ that do not necessarily divide between the cognitive, affective and skills.
 They were engagement and motivation, knowledge and understanding, performance and action, reflection and critique, judgment and design and finally commitment and identity.
 More recently, Charles Reigeluth and Barbara Martin developed a six-fold taxonomy (which include emotional, moral, social, spiritual, aesthetic, and motivational development) for understanding learning in the affective domain, with more fully developed definitions, including in their descriptions the ‘knowledge,’ ‘skills’ and ‘attitudes’ related to each dimension.
 Recognizing the complexity of the affective domain, they provided a basis on which to build a curriculum for affective development to be adapted for adult learners. While the higher levels of Krathwohl’s taxonomy were used to formulate general learning outcomes in terms of action in each of the dimensions, Martin and Reigeluth’s model were found effective in helping to understand formational goals and to make connections between cognitive and non-cognitive learning in theological education. 

1.4.3 The Definition of Terms in Education
Definitions are necessary for terms such as aims, outcomes, general objective, specific objective, learning objectives, instructional objectives, learning outcome and graduate profile as these are being used interchangeably and with a variety of meanings in texts. The following definitions are drawn from various texts on education and from the Taxonomy of Bloom,
 Marton’s Higher Levels, SOLO taxonomy, Bateson’s Learning II and Critical Reflection and Transformative Learning so as to guide the evaluation of objectives in theological education. 
Aims: Aims of an academic programme usually derive from the historical background of an institution. Eraut and Jones says, “An aim can be defined as an answer to the question of why a topic is taught and an objective as an answer to the question of what will be achieved when it has been taught.”
 Instruments of assessments, therefore, can only be derived from objectives, not from aims. Aims are broad statements of what learning the institution hopes to generate.

Figure 1
Definition of Aims, General and Specific Objectives in Education
	AIMS

Aims derive from the founding purpose and vision of the educational institution. “Why a topic is taught?”






	GENERAL OBJECTIVES
General objectives are broad statements on the overall purpose of courses offered. 

“What is going to be taught in courses offered”?



	SPECIFIC/BEHAVIOURAL OBJECTIVES

Specific objectives are precise statements on the desired outcomes of each academic course.
“What has to/will be achieved at the end of the course?”





Objectives
Davis summarized the advantage of setting objectives
 thus:
1. Limits the task and removes all ambiguities and difficulties of interpretation

2. Ensures that measurement is possible, so that the quality and the effectiveness of the learning experience can be determined

3. Enables both teachers and students to distinguish between the different varieties of classes of behaviour, and so helps them to decide which learning strategy is likely to be optimal

4. Provides a complete but terse summary of the course, which can serve as a conceptual scaffold or ‘advance organizer’ for learning 
‘Objective’ is an action-oriented statement of instructional intent that describes what the student should be able to do at the end of instruction (teaching). It lies at the heart of the planning process of an academic programme. Compared to the aims that are long-term targets of achievement, objectives tend to be more explicit in character though they derive from the ‘aim’ itself. Educational programmes have general and specific objectives. General objectives describe destinations or events, while specific objectives describe an activity that learners will be able to do to demonstrate their mastery.
  Before attempting to assess this against the practice of theological education, we will identify a few types of educational objectives. 

General Objectives 
The major differences between general and specific/behavioural objectives are shown in the figure below.
 

Table 1
Difference Between General and Specific/Behavioural Objectives

	
	General Objectives
	
	Specific/ Behavioural Objectives

	1
	Output/product-oriented
	1
	Input / process-oriented

	2
	Terminal




	2
	Enabling

	3
	Performance-centred
	3
	Behaviour-centred

	4
	Transferable to real world
	4
	Specific to context & conditions

	5
	Development & evaluation integrates cognitive, psycho-motor, & affective domains of learning
	5
	Development & evaluation is specific to cognitive & psycho-motor domains of learning –not affective

	6
	Macro level
	6
	Micro level

	7
	variety of learning sequences to reach outcome
	7
	prescribed learning sequence


Specific Objectives/ Behavioural Objectives
A well-constructed behavioural objective describes and communicates the intended learning outcome, leaving little room for doubt about what is expected at the end of training. It is the focal point of a lesson plan, the description of an intended learning outcome and the basis for the rest of the lesson. It provides the criteria for constructing an assessment for the lesson, as well as for the instructional procedures the teacher designs to implement the lesson.  Without an objective that communicates the specific student-behaviour or performance, it is difficult, if not impossible to determine exactly what a course/lesson is supposed to accomplish. Behavioural objectives outline the final destination whereas general objectives are the stepping stones to lead towards that destination. 
As the formulation of objectives is applicable in all educational settings, theological education can/should also assess its effectiveness in terms of objectives. Specific objectives of theological education are designed according to the distinctive characteristics of the context in which the seminaries function. Measuring the effectiveness of a training programme is practically impossible without specific objectives.
1.4.4 Objectives of Theological Education

The objectives of theological education, as that of any professional education, include certain non-cognitive aspects in learning, categorized as the ‘affective and psycho-motor domain’ in educational research. Much of what is considered ‘formation’ in theological education has to do with this feature of learning, which is typically difficult to describe. In general, theological educators and accrediting agencies have been following the taxonomies of educational objectives developed by Benjamin Bloom. They are cognitive -intellectual and knowledge-as-process, affective-attitudes, feelings, emotions and psychomotor skill/behaviour domains which are inter-related. Ziegler summarizes the aims of theological education as, Cognitive: to prepare students to do exegesis of scripture, to be the intellectual centre of the church, to prepare students in the academic disciplines for college and university teaching, to prepare students to explain and teach the church’s doctrinal position, to provide a base for scholars to do research and writing in their fields. Affective: to make Christ-centered men and women and to develop people of true piety. Psycho-motor: to teach the entire “how to” areas that a minister needs, to educate preachers, and to prepare students for ministry to the world.

Figure 2
Bloom’s Taxonomy of Educational Objectives

[image: image1]
While institutions manage substantially well to write down their foundational aims and general objectives of training programmes in this form, there has been a felt laxity in the writing of specific objectives. The specific objectives are the stated learning outcomes that “refer to things the learner will do in a meaningful way during the entire course of ministry. These meaningful activities result from involvement in all domains of learning-cognitive, affective and psychomotor.”
 Measuring cognitive and psycho-motor outcomes are relatively easier than measuring the affective outcomes. Despite the complex questions on the genuineness of these assessments, educational specialists have developed bases to specify typical actions which could indicate goal achievement, though its write up requires “mastery of some of the techniques of generalization.”
 
The following are some general and specific objectives of theological education as stated by the theological accrediting agencies in the world today.

1.4.4(a) North America

Regarding American theological education, the purpose of a seminary since 1800 was self-evident to its sponsors i.e., churches- to produce a ministry that would know the Bible and honour the Gospel, defend orthodoxy against error and foster piety.
 As decades went by, the social challenges forced seminaries to set scholarship against Biblicism. From 1840 the denominationalized approach started fading away and the period after 1890 revealed growing tension between the original purposes of the seminaries and the demands of social change.
 The tension between ministry formation and scholarship orientation was as strong as the gap which emerged between the church and seminary on the concept of ministry formation and professionalism. Smith stated, “The pressing fact of the present is that the purpose of church, ministry and seminary is one. Only clarity about the first two can give seminaries a regulative scheme within which to determine particular purposes and methods.”
 Theological education shifted from the early stage of mentorship, informal training and the monastic model to its present stage of the academic and institutional model. The identity crisis of seminaries is more complex than ever now. Joseph Tong, the president of International Theological Seminary in Los Angeles writes;

As theological education goes beyond intellectual and academic development, it always concerns with reality, spirituality, passion and totality of life. Dispensing of knowledge and skill may produce occupational personnel, even professional personnel, but hardly can it produce career bound vocational personnel. Seminary is not a professional training school but an institution established by the church for communal interaction in theological academic settings.
 
With all the different views prevalent, the American Association of Christian Colleges and Seminaries (AACCS),
 the Association of Theological Schools in US and Canada (ATS) and two leading accrediting agencies have their stated general and specific objectives. Following is the pattern followed by ATS.

Objectives of Theological Education set by the Association of Theological Schools 

“The Association of Theological Schools is the most widely recognized accrediting agency for theological educational institutions in the United States and Canada.”
 According to the records in 2006, ATS has more than 250 graduate schools that conduct post-baccalaureate professional and academic degree programmes to educate persons for the practice of ministry and for teaching and research in the theological disciplines in membership with this association.
 The general and the specific objectives of theological education set by the ATS are as follows.

General Objectives: “The primary purpose of theological education is to train students for church ministry.”
 An examination of the four terms of this statement (students, training, primary purpose, and Church ministry) may help anyone to understand what is going on in the seminaries and in what directions change is taking place.
a. Composition of student body – Both men and women, graduates and non-graduates, ordinands and lay students of theology and pre-professional and non-professional.

b. Training: It envisaged 

i. The acquisition of knowledge (Academic)

ii. The development of professional skill (Ministry),

iii. Personal (human) growth (Personal), and

iv. Deepening of Christian commitment (Spiritual).

c. Primary purpose: If this statement is the primary purpose, and seeing the emerging structure of ministry, each school has the right to develop the curriculum and new educational method to meet the current challenges.

d. Church ministry: It means the ministry of the whole church (the people of God), the ministry of the “laity,” and the ordained ministry.

Specific objectives: Specific objectives of theological education are summarized as:

a. Thinking Critically; (academic formation) it involves proficiency in five major areas

i. The ability to define a problem

ii. The ability to select information pertinent to its situation

iii. The ability to recognize assumptions

iv. The ability to formulate relevant hypotheses, and

v. The ability to draw valid conclusions

b. Professional competence (ministry formation)

c. Professional values and attitudes (spiritual formation) 

d. Motivation for continuing education (personal formation)

Dreibelbis and Gortner discuss the integration of academic, ministerial and personal formation models in ATS as below.

Figure 3
Integrated Academic, Ministerial and Personal Formation Model Followed by ATS













The three-fold model of educational objectives with the cognitive, affective and psychomotor domains was followed by the ATS along with an ongoing reviewing and rewriting of its accrediting standards every two years. This has implications for the aims of affiliated institutions, and the general and specific objectives of the programmes.
 
1.4.4(b) United Kingdom and Europe

In the 1870s, the universities, the bishops and the ecclesiastical parties took steps to improve the training of the clergy in Great Britain.
 Universities opened their doors to non-Anglicans and these gave an opportunity to the Free Churches to attach their own colleges to the university, but were not technically University colleges in the modern sense of the term. Universities made their own moves to deliberately exclude Systematic theology from the main stream on the grounds that it could not be studied with academic objectivity and would be better done privately by the individual church college in their own lecture rooms.
 University affiliation and questions associating to it on the basic objectives of theological education are still debated issues in the British context. The Association of Bible College Principals in the UK meeting in March 1992 summarized the general objectives of UK Bible Colleges as follows.
 

1. Academic Formation (Knowledge and Understanding)

a. Ability to interpret, translate into new forms, analyze, synthesize, and evaluate

b. Understanding the Christian faith

c. Scholarly evangelical response to contemporary issues.

2. Spiritual Formation (Attitudes and Values)

a. Personal character formation

b. Deepening commitment to Christ, spiritual discipline and life of prayer

c. Integrity and growth in devotional life

3. Practical Formation (Communicating the Faith)

a. Cross cultural approach to presenting the Christian Gospel

b. Serving the churches by resourcing new and existing churches

c. Ministry to the local community rather than living as a ghetto within it.

This does not represent all theological institutions within the UK, but most colleges that are evangelical and inter-denominational in nature and some evangelical denominational colleges. Nonetheless, a survey of the prospectuses of 40 theological colleges
 showed that the above mentioned three-fold taxonomy is followed in the UK. However, this initiative was from the Bible schools in the UK. Theological education in the Church of England has been the subject of various reviews during the last three decades, ranging from ACCM22 (1987) to Hind
 (2002/2003). Both Sagovsky
 and Hind discuss the evolution of a variety of cross-sector partnerships, recognizing that the rationale for their development has been largely pragmatic. On the basis of these discussions and consultations, the Church of England recently published the two reports
 in which the objectives for ordained ministry were listed, with the three-fold category.  
A. Interpretation of Christian Tradition for today

1. Knowledge of Scripture and Christian tradition and the descriptive, analytic and critical skills necessary to understand and communicate the faith;

2. Theological, Biblical and historical studies in the context of the life of faith;

3. Ability to interpret the Christian Tradition for pastoral contexts and for situations in the whole world;

B. Formation of Church Life

4. Personal commitment to Christ, sustained by Scripture, spirituality and prayer life both individual and corporate, within the context of commitment to the church;

5. Personal self-understanding and understanding of past, present and future roles and vocation, in the context of an understanding of the roles of ordained ministry;

6. Qualities necessary to be an example of faith and discipleship, and a model of service and collaborative leadership;

7. Maturity and ability to face change and pressure in a flexible and balanced way;

8. Personal, inter-personal, pastoral and appropriate professional skills within the context of the Church’s moral tradition; receiving and giving guidance in the Christian life;

9. Understanding of Anglicanism, including ecclesiology, worship and liturgy, in ecumenical context;

10. Participation and leadership in Church life through practical experience, especially in the public leading of worship, teaching and preaching;

C. Addressing situations in the world
11. Reflection on the theory and practice of ministry, mission and evangelism and the relationships between them, with specific reference to the role of the local church in relation to the universal church and of Christians in their service to the world;

12. Preaching, teaching and the capacity to interpret Scripture and Christian tradition; interpretation of the relationships between theology, faith and experience;

13. Appreciation of contexts with reference, for example, to issues of pluralism, and ability to understand and apply a range of resources in the task of understanding and addressing such contexts;

14. Ethics, including issues of discrimination and the exercise of power.

We will now look at some of the international councils of theological education and their perspectives on objectives.

1.4.4(c) International Council for Evangelical Theological Education (ICETE)

ICETE (formerly ICAA) is a global community, sponsored by eight regional/continental networks of theological schools, to encourage international interaction and collaboration among all those concerned for the enhancement of evangelical theological education world wide. Founded in 1980 and operating under the auspices of the World Evangelical Alliance (WEA), ICETE is constituted by the associations of ACTEA (Africa); ATA (Asia); CETA (the Caribbean); EEAA (Europe); E-AAA (Euro-Asia); AETAL (Latin America); ABHE formerly AACCS (North America); and SPABC (South Pacific). The Manifesto of the Renewal of Evangelical Theological Education of ICETE discusses twelve objectives that should characterise the nature of theological education from which none would dissent but to which all in the field of theological education should continue to aspire, such as:
 The Cognitive Domain, which facilitates (the theological grounding, contextualization, instructional variety and continuous assessment), the Psychomotor Domain (church-ward orientation, strategic flexibility, integrated programme, equipping for growth) and the Affective Domain (servant moulding, community life, the Christian mind and co-operation). As a global community, ICETE set only the general objectives of training and let the associated individual institutions formulate their specific objectives according to the founding ethos and the contextual and doctrinal background of the institution.  
Objectives of Theological Education in India: The Senate of Serampore and ATA (Asia Theological Association) are the two leading accrediting agencies in India. Following are the objectives set by ATA.
 
General Objectives: Each Institution is expected to have clearly defined objectives for its programme as a whole, for each specific programme and for each course of study. Objectives should be clearly stated in the catalogue. The following are the general objectives for an accredited theological institution:

Academic Formation:
a. To facilitate a comprehensive knowledge of the scriptures and an understanding of Christian theology

Ministry Formation:
b. To equip students for a ministry in the church in their country by adequate knowledge of cultural, socio-economic and political issues.
c. To instil a vital vision for evangelism, missions and social service and action

Spiritual Formation:
d. To cultivate Christian life and experience

e. To equip students spiritually, mentally, physically, emotionally, morally and socially.
1.4.5 Summary of Observations
As the result of Vatican II and the subsequent development in theological education, within the section on Spiritual Development, a special interest has been evident in “developing in the students a proper degree of human maturity.”
 This will show itself in stability of character, the ability to take decisions, sound judgment of people and events, self-control, strength of character, sincerity, love, justice, faithfulness, courtesy, modesty and charity. To that end, the discipline of seminary life becomes a part of preparation and human training for the future as within its discipline students gradually acquire self-mastery and learn to relate to others.
 This resulted in some cases in a four-fold model formation dividing the affective domain into two by differentiating between personal and spiritual formation. Susan Graham observed that “the overall goal of theological education may be seen as the composite of four goals; theological learning, practical preparation for ministry, spiritual and ministerial formation and growth in personal maturity.”
 According to the literature, Protestant theological educational institutions and accrediting agencies, however, generally follow the traditional three-fold model. A large number of Protestant seminaries and accrediting agencies have not truly understood the more radical changes that are required for an effective formation.

The objectives of theological education, therefore, include not only cognitive goals but also goals related to spiritual and ministry formation. The affective and psycho-motor goals are difficult to define, but the taxonomy developed by Martin and Reigeluth provides categories that are appropriate and useful to develop a holistic formation of adult learners. The objectives that are developed or adopted by the accrediting agencies can be associated with the taxonomies of either Shulman or Reigeluth. I believe such an association will provide a combination of approaches including the personal construction of knowledge, explicit instruction, implicit instruction through modeling, and practice, which taken together can be characterized as the process of theological training. This is crucial in terms of the theology of theological education, since understanding one’s study in view of the activities of equipping in ministry, leads to a deepening Christian identity and commitment, which is part of spiritual formation.

Thorough understanding of the affective and psycho-motor goals in theological education can help academic administrators to design and develop these ‘difficult’ areas of curriculum more intentionally; and students, who can tailor these outcomes to their individual circumstances, will find their personal formation less mystifying. As discussed earlier, Martin and Reigeluth’s six-fold conceptual model provides a place to begin to think about ways of fostering ‘affective’ and ‘psycho-motor’ domain within the context of theological education. Objectives like spiritual depth, emotional maturity, or wisdom can only be developed through experience, of which education is a part, but accrediting agencies and theological curricula generally have not explicitly shown how these characteristics and attitudes might be developed in training. This requires theological educators around the globe and particularly in India to begin with the instructional design with the contextual goals of theological education and to formulate general and specific objectives that serve these goals. 

Seminaries that are accredited and those seeking for accreditation, expend considerable effort in determining how to make the seminary more effective in terms of academic quality, which has resulted in the emergence of professionalism in theological education. Awareness of the need for proper educational objectives in theological training and the growing interest for university affiliation started changing the overall style of theological education.   

1.5 Rise of Professionalism in Theological Education

The notion of ‘profession’ had its origin in medieval orders, where it meant “to be professed in vows,” set apart as special agents of faith.
 By the Middle-Ages the ‘professions’ had come to connote offices defined by the act of professing authoritative knowledge and belief.
 The ‘professional’ was a cleric as well as a doctor or was a lawyer with theological knowledge foundational to professional practice. In course of time, the professional became one who graduated from a University and was deemed able to put theory into practice. From the twelfth to sixteenth centuries, the professions of law and medicine were grounded in either or both of the disciplines of theology and the arts.
 As separate professions of divinity, law and medicine emerged, the definition of ‘professional’ shifted from one who was grounded in a confession of faith to one who possessed specialized knowledge. According to Calver, as long as the term interprets as the ability to do a job of service to the high standard society expects, the term, and content of the idea, are welcome among Bible Colleges.
 In the opinion of Jenkins, the objects of condemnation are probably clericalism and rigidity rather than professionalism as such.
 Holmes said that the professional model in theological education was accepted for the mundane administrative tasks, but was seen as being unable to encompass the divine call to ministry or the gifts and working of the Holy Spirit.
 The historical development of the concept and practice of professionalism in theological education is discussed below.   

1.5.1 Apprenticeship to Professionalism in Theological Education

As already affirmed, theological seminaries trace their historical foundation to the requirement of the churches for learned ministers. The early model of theological education was more practical than intellectual and influenced more by pietism than by the method of scientific scholarship with its concern to prepare persons for a revivalist ministry. In some instances, churches became private organizations serving the devotional needs of members in the congregation who influenced society primarily through volunteer associations related to but independent of the churches. This caused the debate concerning the nature of ministry, as clergy isolated their preaching and ministerial tasks from social responsibility.
 Harper criticized this saying, “Seminary is not a place in which men are to learn certain views, or to receive and adopt certain opinions. It is rather a place in which men shall be taught to think.”
 According to him, if the student does not have a broad background in ‘letters and sciences’, the training can only cultivate a narrow and exclusive spirit. Hough and Cobb agree with this saying, “the current problem for the theological school is not that it is a ‘professional’ school, dominated by the ‘clerical paradigm’, rather it is that the church has become uncertain and confused as to what constitutes appropriate professionalism. There can be no clear unity to theological education until there is recovery of clarity about the nature of professional leadership within the church.”
 There should be proportionate emphases on reflective practice, charismatic authority and religious authenticity in ministry training as well as in the orientation on social status and technical competence. Theological programmes that divorce the service in the society from spiritual calling and ministerial authority, while looking for higher social status will prove only ineffective in fulfilling its mission. 
The apprenticeship model provided informal and non-formal training for the spiritual and ministry formation of students with first-hand experience in every practical aspect of ministry under the direct supervision along with the example and advice of their master. This model was dominant in theological education through the seventeenth and eighteenth centuries, but was gradually taken over by full-time teachers in professional schools, which resulted in the removal of the student from the field. In the nineteenth century, Schleiermacher justified the inclusion of theology in the university and worked towards the unity of theological studies.
 The German research University was envisioned as a way to prepare professional leaders for the church, and an effort was made to integrate practical theology for example, preaching and pastoral care with theology as a whole. Although Farley and others characterized even the shaping of these larger theological tasks as a movement away from the earlier theological synthesis, Schleiermacher’s vision for an integrated theological education as a search for the totality of knowledge and the process as a balance between research and teaching was not what it ultimately became in the schools of North America.
 He wanted the nature of church leadership to be determined by theological inquiry
 and maintained a position that theological skills and data divorced from the guidance of the church ceased to be ‘theological.’ For Scott, the move to professionalism did not eliminate the church or clergy from nineteenth-century societal affairs; it did reposition clergy and church authority in society.
 Moreover, the change to a professional orientation redefined the nature of the church, reinforcing the need for professional leadership, and this in turn affected the purpose and curriculum of theological education. However, the pastors, faculty and church leaders were not obligated to undertake systematic and ongoing evaluation and upgrading. The church ministry was considered as a profession without consistent requirements for continuing education and assessment of continued suitability. 

However, in seminaries of the first half of the twentieth century, ‘professionalism’ was defined more in terms of functionality, efficiency and success than Schleiermacher had intended and we can also discern in this period a trend towards understanding ‘professional’ in terms of status.
 Following Niebuhr’s ideas that had strong influence on the seminaries of North America during the latter half of the 20th century, a Doctor of Ministry degree was proposed and approved by ATS in 1970 to enhance ministry proficiency and to temper the threat posed by declining enrolments. Though the D Min programme proved successful as the enrolment increased in North American Seminaries from 201 in 1969 to 6,430 by 1986,
 some criticized the programme’s lack of rigour as a doctoral degree and the motives of clergy in pursuing doctoral status. There was also an ambiguity developing on the identity of Christian ministers in the light of the professional model and the idea of professionalism in theological education remained unclear. The study of Carroll in 1984 stated that the secular concept of professionalism cannot be applied with all societies and cultures with regard to church ministry training and so it needs to be reconceived although not abandoned.
 While Schleiermacher defined the ministerial profession in relation to society as a whole, Kelsey, who saw that the case was different in North America, suggested that churches should specify the “practices for which religious leadership needs to have competencies.”
 Also he evaluated the definition of competencies for ministry as functionally rather than theologically. Although May and Brown encouraged professionalism in their survey, their definition of professional education did not necessarily support a functionalist notion of it. They were raising objections to a functionalist curriculum even as they observed that many of the surveyed seminaries believed in it. 
As churches increased in number with newer challenges in the second half of the twentieth century, the notion of professional leadership was embraced by the churches and they increasingly insisted on professional training. Though the role of the minister as pastor and preacher did not disappear, the relation between the minister and the church seemed to become that of a specialist serving a particular sector of society. Churches, in effect, evolved into corporations managed by a chief executive officer style leader with special skills. On the other hand, the demands for professionally trained ministers caused seminaries to offer a university model theological education. This has led to the formation of a curriculum organized around specializations intended to serve the profession of ministry where churches have little or no role to play in the affirmation of calling and giftedness of the candidates. 
Two concerns emerged from this move: first, disciplines such as biblical studies and theology diminished in theological curriculum and second, when priority was given to the development of pastoral functions or leadership skills, ministry competency actually suffered.
 The increasing requirements for the higher/accredited education of ministers have widened the gap between the minister’s knowledge of scripture and of other subjects, and that of lay people generally. Hence this knowledge can be viewed as the esoteric theory on the basis of which the minister can function as an expert in relation to the church’s practical needs.
 Further, this resulted in an increase in clericalism, which has been a problem throughout the history of Christianity, although it seems that some segments of the church have disposed of it and truly become communities of believers from time to time. Interestingly, “what begin as lay movements usually end as clericized as any others are.”
 One of the serious criticisms of contemporary theological education that caused the emergence of the gap in church seminary relation was on the educational functionalism or the clerical paradigm.
 Farley criticises the professional or clerical paradigm in theological education first in his seminal book ‘Theologia’, and then in subsequent writing.
 Wheeler made a four point summary of Farley’s view on the professional paradigm as below,
  

· Personal formation usually drops out - it becomes co-curricular 

· The ecclesial drops out - theological education becomes individualistic and church affiliations and relations have been downplayed 

·  The socio-political drops out - cultural activity lacks a basis on which to stand. (With no common ecclesial commitment, ethical involvement remains un-rooted.)

· Theory and practice remain bifurcated, seminaries tending to emphasise one to the detriment of the other

Johnston supported this, “In the process, the clerical paradigm proves ineffective with regard to its own purposes, its graduates becoming incapable of accomplishing their fundamental purpose, the nurturing and motivation of congregations into a fuller knowledge of God.”
 Paralleling a similar trend in the universities, seminaries began to inculcate increasing numbers of specialized, professional degree programmes that were not always tied to theological inquiry. Training was expected to ensure better social connection for the seminaries with the surrounding communities. Churches soon realized such kind of professional pattern of training is not able to assist their needs anymore; rather theological schools are becoming separate entities. Churches were more at ease working with the less educated pastors who were more loyal to the vision of the church rather than the theologically trained ones with a professional outlook, trying to walk at a distance from the laity and attempting to gain more social recognition. 

1.5.2 Challenges to Professionalism in Theological Education

Contemporary theological educational institutions, in general, have adopted the forms and structures of the university, maintained a view of knowledge as organized in specialized and fragmented disciplines, and attempted to develop professional education with a rationalized curriculum, hoping to foster the students’ character and spiritual development. Niebuhr, Williams and Gustafson noticed the growing rigour in the standards of theological education in entrance qualifications, faculty requirement, library and learning resources; however, they were concerned that the effective teaching of theology was being undermined by increased student load and administrative duties; curricular tensions; the demands of denominations; churches and other agencies; and the financial difficulties that often require a faculty to “supplement income by activities outside the schools.”
 They expressed their concern that the schools tended to be spiritually and intellectually ingrown, that their faculty were not interacting significantly with other faculties in the university even when they were part of a divinity school on the same campus, that students tended to develop an intellectual grasp of ideas with little understanding of their meaning – especially in relation to a Christian enterprise that demanded more than simple, predictable application.
 These writers cited several interconnected problems in relation to the curriculum such as, uncertainty about the purpose of theological education, overloading the curriculum in relation to professional courses, requiring the same, rigid course of studies for all students, extending requirements without extending the time required for the degree and a fragmented curriculum consisting of a number of specialized courses with little internal consistency.
 The vision for the professional theological education created several areas of tension for the theological educational institutions as they found it difficult to sustain effective relationships between scholarship and piety, academic specialization and the multifaceted ministry needs of churches, theological learning and the diversity of the university. This made the seminary leaders realize that they “would have to deal with a gulf separating two communities of responsibilities, the university and the church, quite as much as they would have to face a division separating theory and practice.”
 For instance, Boyer observed that academics in Europe and in America “were moving inevitably from faith in authority to reliance on scientific rationality. And to people like Gilman, this view of scholarship called for a new kind of university, one based on the conviction that knowledge was most attainable through research and experimentation.”
 The dilemma implied in this aspect of theological education is on-going. 

There has never been a time when the quality of professional theological education was more subject to question than the present.
 Church leaders bemoan that the graduates from professional seminaries are unprepared to do the work they are expected to do in the church. But since all professional fields demand extensive periods of internship before the initiate is deemed capable, the question is to what extent is a graduate of any profession able to conduct professional work immediately upon graduation? The practice of a professional Christian ministry requires sound learning and tested experience and may also require the hazardous and sensitive exercise of authority.
 Therefore a more appropriate way to think of the involvement of seminary in professional education is not as preparatory but as developmental. Though professionalism is appropriate for the graduates to develop their ministry skills, to copy definitions, standards, and educational practices from other professions may not be suitable. According to Argyris and Schon, curricula of the institutions developed competencies that served a former era and the standards were not sufficient to ensure that women and men could function in their work. Graduates of the professional schools were unable to learn adequately from one another and lacked the necessary skills for reflection on practice that could lead to productive change.
 Further, professionals tended to remain inside their guild and would not feel it necessary to interact with areas of theory and practice outside it. When the theory-practice dichotomy is not addressed, the seminary will be less able to satisfy the church’s perceived need for competent professionals, and the training task will be taken over largely by churches and independent agencies. 

Though the concerns about ‘professionalism in theological education’ and the related issues have not yet been discussed adequately in Kerala, students are often caught up in the danger of being drawn too much towards the status within society rather than service to it. Such kind of shift, in turn, affects the purpose and curricula of theological education. Accreditation, professional conferences that faculty attends, continuing professional development and evaluation result in the institutionalism in seminaries as is explained below.  

1.6 Rise of Institutionalism and Resultant Challenges
1.6.1 Institutionalism in Theological Education
Moberg identifies five stages of institutionalism within churches in America as follows:
1. The stage of incipient organization – a period of emergence where structures are relatively formless

2. A period of formal organization – a time when leadership attempts to impose a greater sense of cohesion on the movement

3. A period of maximum efficiency – time with a well-structured leadership with committee

4. The institutional phase – a time when bureaucracy develops to the point at which it exists merely to perpetuate its own interests and finally

5. The stage of disintegration or decline. 

This corresponds well with the scenario of theological education. Institutionalism in churches and theological seminaries are similar in many respects. It was a phenomenon that began to be seen as negatively affecting the service-oriented training in seminaries and the traditional college based theological education underwent thorough evaluation in the late 1970s and 1980s.
 A careful observation of the process of institutionalism expressed by Eddie Gibbs is true in the contemporary theological education. According to Gibbs, “religious groups develop from men to movements, turn into machines and eventually become monuments.”
 When theological schools found themselves in conflict over the emphasis of academic versus ministry formation, the issue raised was ‘who should theological seminaries be primarily obliged and accountable to- the church or the university?’ Being held under pressure for academic excellence as required by the affiliating agencies, seminaries began to provide purely theory-oriented training, without any or minimal emphasis on experiential learning and reflective practice. 
1.6.2 Greater Emphasis on Theory than Practice

The second half of the 20th century witnessed a growing disillusionment from the evangelical, missionary leaders and leaders of churches on the way theological colleges are operating with too much focus on the theoretical expertise of the teacher and very little attention on the reflective practical learning of the students. “When a student is inducted into a position of ministry on completion of his or her studies, he or she may also discount the experience of their hearers, in much the same way that their own experiences were overlooked during their education.”
 However, Nouwen thought of ‘teaching as a violent process’
 as for him, the least-used source of formation and information was the experience of the students themselves.
 Ott created the map of the challenges
 to the traditional paradigm mentioning Freire who criticized the ‘Bankers-Concept of education’
 in the dominant Western paradigm of education. He has Kinsler and Nouwen in the list of those who questioned the traditional education as a unilateral process, where the teacher is strong and the student is weak, empty and ignorant.
 
The problem, however, does not lie in the increasing emergence of institutions but with institutionalism itself and the related unhealthy attitudes. Dallas Willard justified the emergence of institutions saying, “because the knowledge project is so vast and cannot be completed in one lifetime, it inevitably generates institutions.”
 On the basis of Pauline writings, (for instance, Eph.2:20, 1Tim.3:1,6; 5:17-19) some argue that Paul supported a more measured and regulated leadership in the church. Evaluating this, Tidball said that Paul, in his earlier writings (2Cori.3, Rom.14 and 1Cori.8) emphasized the importance of the spirit as opposed to the letter and argued for a mutual love and respect when Christians differed over certain ethical practices. Nowhere was this presented as a new legislative system; legalism was always avoided.
 Tidball also recognized that at one juncture Paul explicitly appeared to be condemning the legalistic attitude of some who wrongly claimed to be speaking as Christians.
 The role of institutions was generally believed to be supporting the creation of new knowledge while serving as the guardians of “existing and old knowledge.” But grade/score oriented education and focus on completing coursework for a degree often overwhelmed whatever desire students might have had to learn and to act in relation to learning. There was a growing feeling that such unevaluated and unchecked knowledge would lead ultimately to competition, professional elitism, academic arrogance, and a renewed cycle of institutional ineffectiveness. Institutional factors such as the specialization of disciplines, the independence interests of faculty, various demands from multiple constituencies, and the need to be part of a global community creates a confusion of dynamics that often frustrates and sometimes paralyzes administrators with limited expertise. Many now feel that institutionalism has contributed thus to a view of knowledge as information to be stored and transmitted to the future generation of guardians and a view of learning as a function of schooling, not life. 
The third Mandate of the Theological Education Fund (TEF) of the World Council of Churches (WCC) assessed that the elitism, authoritarianism and its tendency to create a gap between the academic and the practical as seen in the traditional college based theological education will not be appropriate for culturally different contexts.
 The World Evangelical Fellowship (WEF) as well as some other organizations preferred ‘training in ministry’ rather than ‘training for ministry,’ that kept people away from the actual challenges and experiences in life. Alternative models such as theological education by extension or ‘in-service training’ emerged. 
1.6.3 Superiority Complex and Diverse Motivation
As a result of identifying with the theoretical model in institutionalized theological education, the feeling of an ‘elite class’ became more evident as what Heywood termed “an attitude of superiority.”
  Theological education as ‘The Cinderella of mission’ as used in the World Missionary Conferences at Tambaram in 1938
 was no exaggeration as far as the outcome of theological training was concerned. Instead of being centers where ministers are trained and sent out for service, the institutionalized model nourished elitism. The institutionalized model of education was often more concerned with the theory of knowledge and therefore considered superior whereas the non-formal model dealt with training and technique and is therefore considered inferior. In other words, institutional, academic theological education can become inefficient in catering for the needs of the multi-faceted ministry needs of the church. John Frame says, 

The academic machinery is simply incapable of measuring the things that really matter - obedience to God’s Word, perseverance in prayer, self-control, ability to rule without pride, the spiritual power of preaching in the conversion of people and the edification of the church… A person does not become qualified for the ministry simply by writing a number of ‘good papers’ and memorizing enough material to pass all the exams.
 
As a result of institutionalism, theological colleges founded with a single purpose deviated from that vision and leaders began to work for the movement for reasons other than just fulfilling its primary goal. Structures, roles, formalities and offices emerged to lend the institution stability. This opened up doors for bureaucracy, with more concern for maintenance and the protection of vested interests than achieving the founding goals and vision of institutions. Leadership became timid and lethargic rather than vital and progressive.
 At that point, the alternative of extension educational institutions for theological training was suggested as an appropriate option by many.   

1.6.4 Non-formal Initiatives - Theological Education by Extension 

Theological Education by Extension (TEE) was developed to fill a specific need in Guatemala in 1962.
 When churches in rural areas were growing faster than the seminary could supply pastors to serve their needs, this was discovered as a way to take training to prospective students in the rural areas instead of bringing them to attend a residential programme. Mulholland describes TEE as “decentralized theological education. It is a field based approach that does not interrupt the learner’s productive relationship to society.
 TEE has been considered as one of the three most significant missiological developments of the age
 and as “one of the significant breakthroughs of recent decades.”
 It has also been described as a “movement and model that takes up old challenges and offers new possibilities for ministerial formation among the people of God”
 with its goal to provide ministerial training for those who were most ready and best qualified.
 Since inception, TEE has consistently been defined as a movement or vision rather than as a new technique or teaching method. It is a “philosophy of theological education and an instrument for change, a new conceptualization and a new methodology of ministerial formation.”
 The efficiency of TEE in ministerial formation has been a much discussed topic. 

Part of the mission of the church is to train committed lay people to exercise ministries of evangelism, mission and justice through the work of the local churches and this is where TEE took a decisive step. In TEE, training is combined with practical experience; learning takes place in the context of daily life. There is no restriction of student-enrolment in TEE. More students, including women, could gain admission and by this the whole church became more informed and active in ministry. Nonetheless, among the several concerns regarding TEE is the question over its efficiency to establish a useful, mentoring relationship between student and teacher. Other critical queries at TEE are: Can TEE offer adequately guided practical work? Will it substitute for scholarly training provided by an adequate library? Or will it take the place of interactive learning and friendship with fellow students? Is TEE adaptable in all situations? Does TEE provide opportunity for the word of God to confront the student in his/her own situation? Is not TEE producing ‘second class’ pastors compared to the ‘elite’ who go through the resident seminary?
TEE’s rapid expansion and wide acceptance around the world, despite all these questions, endorses the dissatisfaction of people with the institutionalized structure of seminaries. As seminaries become more concerned about securing and maintaining accreditation status, accrediting bodies may be seen not as agencies of peer review that provide opportunity for the institution to evaluate itself but rather as licensing bodies. The church, on the other hand, is increasingly critical of the institutional professional programmes–especially those that should be leading towards ministry in the church. This leads the discussion further to the topic of university accreditation of theological seminaries.
1.7  Academic Theology and University Accreditation

Many theological institutions today appear as institutions solely concerned for academic excellence. In the process of accreditation, a university sometimes is involved not only in the admissions, examinations, and faculty appointments but also in the content of each programme. Church leadership often sees this growing academic interest as the ‘Babylonian captivity’ of theological education.
 “Much of the dissatisfaction (with theological education) that currently exists comes from the belief that present patterns of training are either too academic or at least are too influenced by University models.”
 Scholars write for students and for other scholars, while “the ear of church folk is tuned in elsewhere… Like the street-corner preachers of yesterday (theologians) find themselves talking to a crowd too hurried to honour them with more than a fleeting glance.”
 Cobb stated: “The farther the theological disciplines go in this direction, the less reason there will be for their continuance.”
 The result of the specialization of theology was the emergence of two educational patterns: the university-related theological colleges that continued to emphasize the necessity of the engagement with academia and independent colleges that focused on training ministers for service without a university affiliation.  It has become a matter of continuing debate in theological circles as to which pattern is more effective in what circumstances. The following section makes a concise discussion on this topic.

1.7.1 The Case against University Accreditation 

The major argument against affiliation with universities was based on the notion that theological colleges primarily existed for the church and must therefore focus on producing professionals for service, not academics. Lloyd-Jones spoke of the pitfalls of Bible colleges that sought accreditation from secular universities thus, ‘A secular university…was to determine the curriculum and the syllabus that evangelical ministerial students are to study!  That was the fatal blunder; and so we have to reconsider this matter from the very foundation.’
 Bosch wrote about that insistence of the universities in the 19th and early 20th centuries that only the topics that could be investigated by rational and objective study could form part of the theological curriculum.
 Colwell also commented, ‘the primary and basic function of the ideal seminary is professional; the education of the people for fulltime service of the church.  Here it gains vitality from its independence of the university.’
 According to Ott, “…the university is not interested in ministerial formation. Its purpose is not professional training but pure academic research. This might have prompted churches to provide means for ministerial formation outside the university structures for the preparation of its future leadership.”
 According to Lloyd-Jones, ‘Theological teachers and tutors have often been academics who know nothing about church life, who know nothing about handling people, and, often, who cannot preach.’
 
Vincent Cushing opined that the primary tasks of theological college were ‘to explore, teach, communicate, and yield understanding that will serve the church in its theological understanding, in its preparation of pastors, and in relation to the church’s catechetical and evangelizing activity.’
 The attitude of universities to the relatively exclusivist approach to faith often took a negative tone and they did not uphold the faith convictions. Farley said, ‘The secular university, private or state sponsored, has no responsibility for the well being of specific religions or for serving their institutions or their educational needs…The non religious aims of the university seem utterly incompatible with the aims of theological study.’
 Cheesman on the situation in the inter-war years said, “the conclusions of the faculties of theology in the Universities on the evangelicals’ foundational subject, scripture, caused evangelical believers to avoid academic theological work coming out of the Universities, as it was viewed as deeply damaging.”
 McGrath
 observes the difficulty of maintaining Christian identity in a secular university setting as a major disadvantage of university-related theological schools. He identifies dangers in secularism, relativism, and pluralism which are very prevalent in universities today. 
 

There is a difference between university accredited theological colleges and university divinity schools. The university divinity school is an extreme case. According to Boney Miller, Robin Lovin and Richard Wood the university divinity schools typically lack what they call ‘confession consensus’ by which they mean adherence to any particular conviction such as ‘conversionism’ for evangelicals, ‘social commitment’ for the ecumenicals, and ‘sacramentality’ for Roman Catholics. This is not possible in a university atmosphere where both the faculty and students are from diverse religious backgrounds and vocational aspirations. Therefore, ‘most university divinity schools cannot draw on a particular religious tradition to shape their understanding of their own public presence.’
 Divinity schools are more and more becoming filled with faculty and students from diverse denominations of different confessions. The attempt now seems to be to arrive at a ‘public theology’ as a substitute for ‘confessional identity’ which specifically corresponds to the context of American universities. Initially Roman Catholic faculties were added to the university divinity schools and later scholars of other expertise such as Jewish, Islamic or Native American were incorporated into the faculty.  Though most of those university divinity schools were founded to cater for ministerial needs of the Protestant denominations, they are no more the kind of Protestant institutions they used to be.
 ‘Students ranging from very conservative believers to agnostic seekers are attracted by the academic reputations of these schools and by the opportunity to grapple seriously with fundamental religious questions in a context free from tight normative or doctrinal horizons or boundaries.’
  
It is generally observed that ‘theology’ is not a discipline of much demand in university circles and is just one of the subjects in Humanities. Theological education in the university setting has been undergoing the same travails other humanities studies in universities generally undergo i.e., they are largely undermined by other professional sciences.
 Wolterstorff talks about the hierarchy of esteem among academic disciplines,  

The paradigmatic disciplines are the physical sciences and mathematics, with everything else ranged down from them.  At the bottom is theology, though the humanities in general are not much better; and the social sciences occupy a position somewhere in between the physical sciences and the humanities….The thought was that mathematics and natural sciences have attained the status of true sciences, whereas the other academic disciplines have not yet done so.

The case of university accredited theological colleges varies and depends on the policies of the universities and nature of accreditation. Cheesman lists seven ways that a Bible College can accredit/affiliate/validate
 its degree from a university in UK context.
  The degrees offered by many two-thirds world Bible Colleges are validated by western universities.
 However, the case is different in university accredited colleges. While considerable freedom was given by some universities to their colleges in respect of mature students, level of teaching and learning; certain other universities do not allow their colleges to confine to evangelical sources in any case. Recently, the University of Oxford ahs given warning to Wycliffe thus: 

One of the Church of England’s most distinguished theological training colleges has been placed on notice that it must improve its academic standards and not to succumb to narrow conservative evangelicalism if it is to remain part of Oxford University. Wycliffe Hall, at the centre of dispute between some staff and its hard-line evangelical principal, has been told by the University that it must maintain the values of a liberal education and will be monitored to ensure it does. Complaints of homophobia and misogyny have been leveled at Wycliffe’s leadership.

Cannell recognizes that in modern universities theology has been treated more as an abstract and intellectual science having little point of reference to common human experiences, which could also be the major cause for the apparent inefficiency of the theological graduates in ministry. ‘As the disciplines of academic theology were consolidated, theological specialists trained in the academy were less equipped to relate theology to the pressing concerns of congregations and society.’
 Apart from being a divinity school in the university, there are a number of ways a theological college can be related to a university, although the most viable way is via validation or accreditation. Cheesman summarized the arguments against university/national accreditation of evangelical theological education thus,

1. It reinforces elitism in the church 

2. There is the charge of compromise because of the need to balance the interests of two different types of education

3. Those outside the church should not be making judgments as to how people are being trained for Christian service

4. In a validation situation, or other college/university relationship, there is inevitably a subtle transfer of university attitudes that are at odds with the job of Christian service training

5. A product of the university academic paradigm is that the content and method of education are defined by the internal structure of the discipline as it has developed over the course of history

He later added another case to these: “a university accreditation can cloud the motives and intentions of the students – in their decision to come to the college, in the way they conduct themselves in their studies, and in the sort of jobs they look for on graduation.”
 Despite all these factors that critically consider the university affiliation of theological seminaries, there are a number of theological educators who believe in the wider possibilities and benefits of being affiliated to a secular university. They have the following reasons for the theological colleges adopting a working relationship with universities.

1.7.2 Advantages of University Accreditation

There are circumstances that demand an external standard such as that of a university. For instance, India has more independent theological institutions now than ever before. Many of these institutions are run by family members who have no real vision for theological education and who do not prefer any structure for academic and administrative accountability. Courses offered range from certificate to PhD level but the syllabus, curriculum, entry and teaching requirements, granting of degree and training of students-all depend upon the wish and will of those who run them. Cheesman who evaluated the disadvantages of university accreditation has also identified the potential advantages of theological colleges in adopting a working relationship with universities as below. 
1. It helps to avoid obscurantism

2. Involvement in the academy has an opening up effect towards fellow Christians

3. A relationship with the academy fits well with an open view of theology, one closer to the task of mission than to the ossification associated with definitions of the faith

4. The churches and their colleges have a certain right to be served by society, where it is possible and beneficial

5. University accreditation can be regarded as a form of contextualization

The explanations given below by Miller-McLemore on the advantages of university-related institutions over the independent ones are noteworthy. 
1. As distinct from free seminaries university- related colleges have a mediatory role to carry out.  ‘On the one hand, they have an important responsibility to interpret congregational and religious practices and beliefs to the university.  And on the other hand, they must interpret the scholarship of the university to those within religious communities and beyond.’
  The success of a theological college will depend on how efficiently it can carry out this role.

2. The university related theological schools have a unique opportunity to foster ecumenism.

3.  The university related colleges are in a position to explore the similarities and differences between different belief systems concerning social issues like justice, equality, environment concern, co-existence of different communities.  ‘Religious studies are very important in shaping values and attitudes in these times.  It seems likely therefore that public consensus on these important questions in a diverse society will depend in part on communication and mutual understanding between religious traditions and communities.’

Loven and Mouw observe that theological institutions, in general, are disappearing from public consciousness.  They state, ‘The evidence for recent studies, however, is that the profile of the theological school in public consciousness has been considerably diminished, often without the schools themselves realizing what has happened.’
  This calls for the need of theological institutes to make their presence felt in the public sphere, which can be obtained by endeavouring to partner with universities in those areas which are possible. Loven and Mouw say also that not only the university-related colleges but their members of faculty also have greater prestige and visibility in the society, which help them to make better impact in the wider world in some ways. However, while the presence of theological education in secular universities is a great opportunity, it is challenging as well.

The university-related schools are subject to the same cultural forces that make it difficult for theological schools to maintain a public presence….but they also have unique possibilities as a result of their location in modern research universities.  While university-related schools are situated in a context that is irreducibly public, the implications of claims about public theology for theological education still need to be more carefully articulated.
 
However, there are certain advantages for theological colleges that function under the auspices of a university. For a practical example of this, we will see the reasons McGrath lists for Wycliffe Hall’s decision to join hands with Oxford University. 

1. It would enable the seminary to offer a variety of theological programmes of the university from Bachelors to Doctorate as many of the students were to become future educationalists.

2. There would be greater opportunity for the seminary faculty for teaching and research in the Oxford University.

3. It would open a way for evangelicalism to enter the mainstream of university life. 

4. There was the economic advantage as well, where the seminary could share the purchase schemes of the university and get discount for many items necessary for education.

There are contemporary theologians who think that the present academic atmosphere in universities is congenial for theological education to be done in the campus. Schleiermacher who provided a theoretical rationale for the place of theology within this paradigm wrote in 1810 the founding document of the new University of Berlin but had to wrestle with the justification for the inclusion of theology in a research university. He defined theology as a positive science rather than a pure science.
 Barth was more negative about the “fateful incursion of reason”
 into theology, but he too found a place for the exegetical hard work of the scholar of the university by placing sufficient distance between the word and the text.
 Wolterstorff spoke of the contemporary universities which he thought would help theological studies to thrive within their settings.
 He argued for the scope within theology to teach subjects like feminist interpretation of texts, Native American perspective, black theology, Jewish perspective, Palestinian perspective and so on.
  To summarize, it is possible for theological learning to be more specific and contextual in the universities, which creates advantageous mission oriented, evangelical theology. 

For Colwell, the purpose of the seminary and that of the university overlap to a great extent and therefore co-operation between seminaries and universities is desirable as he comments, ‘In the education of men for a profession in which teaching is an important role for the practitioner, the seminary can combine scholarship with professional education in the arts and skills of the ministry.’
 He argues that professional education and scholarship are best combined in a seminary which is affiliated with a university because the universities do combine both well, whereas seminaries in general do not combine these two well.
 Realizing the importance of the university accredited higher theological education, Stott set up the evangelical trust called the ‘Langham Trust’ to encourage evangelical scholars to work in a university setting.
  McGrath recognizes that evangelicalism ‘firmly grounded in the truth and relevance of the Christian gospel’ has the potential to influence higher education. But it is not just enough for us to produce evangelical scholars; we need to permeate the society with evangelical thinking. 
More over, affiliation with a university promotes the study of other religions. Farley sees the possibility of studying specific religions in universities because they are all not so mysterious that they could not be studied. ‘Early Buddhism, present day Eastern European Judaism, and plain Indian religion are all accessible to historical, linguistic, archaeological, and other modes of enquiry.’
  For him, the study of each religion as a distinctive faith with its multidimensional realities is important as he says, ‘each faith is multidimensional in a distinctive way that requires its own basic mode of interpretation.’
 Farley further argues that in order to understand any religious faith one must try to comprehend its self-understanding of its own faith, practices and traditions. ‘The study of any religion therefore entails and requires a study of the dimensions of that religion’s faith and of the correlative types of interpretation.’
 In other words, to understand any religion the basic hermeneutic modes of that religion should be studied. ‘In reflective interpretation requiring rigourization the Christian faith comes to self-conscious understanding…But anyone who wishes to grasp the religion at the level of its own claim and self-understanding, in other words, as a faith must appreciate the structure of its reflective interpretations - of its theology.’
 This is a natural approach within a university. However, this discussion cannot ignore these words of Newbigin,
The task of theological training cannot be simply handed over to the Universities. It is the task of the church, and the church must take responsibilities. But provided the proper independence is maintained on both sides, the opportunity to do theology in a university setting is something which must be welcomed.
  
If this can be agreed upon, institutions can join hands with secular universities, but if the truth claims upheld by Christian churches are nullified and stripped of their uniqueness, seminaries will have to review their affiliation with secular universities. Parallel to these developments and aspects in theological education have come a new way of looking at ministry- what it is and how it can be best prepared for. It is to this we now turn. 

1.8 Church Ministry and Theological Education: A Theological Discussion

In the context of theological education, the debate was between the traditionally held clergy-oriented paradigm and the newer emphasis on the equipping of the laity in ministry. Since a deeper and elaborate analysis on the major models of theological education is done in the following chapter, we will now make a straight-forward discussion of ‘ministry’ and its implications on theological training in the section below. 
The church is the witness to its Lord Jesus Christ in this world and the means through which the gospel is passed on to all humanity. It is the agent of reconciliation and peace by standing for the oppressed and its ministry penetrates the social changes, political uncertainty and religious quest. However, it has always been hard to get its ‘ministry’ properly explained, designed and worked out. The Protestant churches in Kerala, despite their well-known Christian heritage and evangelistic zeal, seem to be uncertain about the concept of ministry mainly because, “the patterns of the ministry found in the Christian church in India today have their origin in the diversified models brought to this country along with Christianity.”
 As churches developed, ordained ministers wanted to exercise a ministry similar in pattern to that which they inherited. The classical image of ‘minister’ is perceived as the director of the life of the church. The church did not make any initiative to train people differently to work in diverse cultural contexts, but continued in the earlier patterns. The total ministry of the church is therefore considered the work of those who are set apart as ministers. However, after the 1980s there has been an increasing trend in which lay people, not aspiring for ordination, come forward for theological education. After training they involve themselves in the multifaceted ministry of the church, with para-church ministries and with independent organizations as the church could not provide the students places for ministry. Many students owe to various para-church organizations, and not to churches, their spiritual birth, nurture and educational funding. 
A definition of ‘church ministry’ still remains elusive and there is no consensus among denominational authorities, seminary leadership, theological educators, or ministers as to what it is or should be. Neither churches nor the seminaries that nurture them are guided today by a precise and generally accepted view of the office of the ministry, though ideas may be emerging. This lack of agreement is a characteristic feature of the situation today. The concept of the ministry held by theological educators, conflicts with the desires or needs of students and congregations and with the temper of the times. On the other hand, and partly because of such conflict, the idea of the ministry is vague and uncertain.
 This lack of clear definition and diversity of opinion on the nature and the office of the ministry affects theological education as a whole rather than just in India. Therefore it is important to look at the biblical concept of ‘church’ and ‘ministry’ in the light of contemporary debates. 

In the following section, I attempt to examine the perception and practice of Protestant church leaders and theological educators regarding the ministry of the church. Although I do not aim to develop a complete theology of the ministry or to trace its development as an institution throughout church history here, I will be defining and discussing the concept of ministry to help with the forthcoming task in this study of testing out the effectives of theological education in church ministry formation.
1.8.1 The Nature and Vocation of the Church: A Biblical Discussion

The word ‘church’ is translated from the Greek ‘ekklesia’ which means ‘assembly of citizens called out’ and is used in the Greek version of the Old Testament (the Septuagint) to translate the Hebrew word ‘qahal’, which the Old Testament applies to the people of Israel when assembled for a religious purpose. The truth underlying these words is, therefore, an important link between the Old Testament and New Testament. In both Testaments, the life of the person whether Jew or Christian, is not understood in terms of a merely individual salvation, but as involving membership in a divine community. The New Testament depicts the historical formation of the church as occurring in Jerusalem on the day of Pentecost. This scenario was not found so precisely in the Old Testament and is yet future in the teaching of Christ (Matt.16:18). 
Further, the church by its very nature as the body of Christ is dependent upon the finished work of Christ (Acts. 20:28) and the coming of the Spirit (1Cori.12:13). Lindsell defines church as “a communion and fellowship of people who are united in a common faith, having common worship and a common love.”
 Though the church is a spiritual body, the New Testament shows the evidence of a definitely organized church. Church organization was developed to meet the needs for dependable instruction in faith, regulation of worship, and administering relief to the needy. But there is no concept in the New Testament church of a special office whereby some members are distinguished from others bearing an exclusive relationship to God. All saints constitute ‘a royal priesthood’ (1Pet. 2:9) they are made ‘priests unto God’ (Rev.1:6, 5:10). The emergence of the clergy-laity distinction requires explanation as it has always had far-reaching effects on the theology of theological education.
After the Barbarian invasions (AD 450),
 there was a general lowering of culture and disappearance of schools in the West. Learning became a sort of monopoly of the clergy and the monks, and from late middle ages down to renaissance, ‘literatus’  was synonymous with ‘cleric’ whereas the synonym for the ‘layman’ was ‘illiteratus’ or ‘idiotus’ meaning a simple person, one who cannot explain things.
 When this happened, laymen were in an inferior position, outside the real life of the church due to their ignorance. Thus all who could read and write were clergy and those who could not, were laymen. 
 It is important to see if there is any such distinction instituted in the Bible. 

The general assumption is, as Gibbs and Morton put it, that a lay person is one of the privates in God’s army; and the officers are the clergy. The latter have the job of running the church, of deciding the doctrine, administering the sacraments and preaching in the church.
 The laity are supposed to listen to them, receive sacraments and be submissive. But no terms in the New Testament correspond to the terms ‘clergy’ and ‘laity.’ The Greek ‘laos’ from which we gets our transliteration ‘laity’ is always used in one of the three ways; people in general, people of God (Israel) or the entire church. There is no mention of a Christian priest other than the priesthood of all believers and, of course, Christ is the great High Priest. Hans Kung states, “if all believers have, in this particular way, to make sacrifices through Christ, this means that all believers have a priestly function, of a completely new kind, through Christ the one High Priest and mediator.”
 The Greek ‘Kleros’ from which the English word ‘cleric’ derived, has not been identified with a church office. According to Tidball, “The divorce between clergy and laity is nowhere to be found in the passages of the New Testament.”
 Today many understand a lay member as being one inexpert or inept in ecclesiastical matters as over against a clergyman as being skilled. Hensey says, “the only difference between the layman and the minister is one of professional activity. There is no intrinsic difference between these two men. The laypeople may do less, but they cannot be less.”
 To sum up, the New Testament does not explicitly advocate a clergy-laity division that in any way undermines the spiritual and ministerial responsibilities of laity. 

The growth and development of Christianity can usually be seen as the result of the corporate effort of all members. The laity played a vital role in the history of the Christian church from the very beginning. In his human living Jesus, whose birth was not in the priestly line, lived and worked as a layman. The church resembled more closely its founder’s egalitarian vision, where the later sharp distinction of hierarchy was non-existent. Both men and women played important roles in the development and ministry of the church. “In the face of fierce persecution, Christianity made headway, even in the heart of Roman Empire, mainly due to the effort of countless unknown ordinary men and women, mostly poor, unlettered slaves and housemaids.”
 Laypeople had central roles in the Pauline house churches (1Cori.16:15-17). Phoebe was a leading woman of the Church in Cenchreae, commended by Paul in Romans 16:1,2 as worthy of special hospitality. It is obvious that in the early church, in the absence of strict hierarchical distinctions, and in an atmosphere of egalitarian structural setting, everyone felt that they were directly responsible for the multi-faceted ministry of the church. Thus there was no concept of ministry as the functioning of certain ordinances in the church at the inception of the church. The reason for the emergence of the ‘church ministry’ as a ‘special form of ministry’ needs more explanation in this study, as I attempt to locate the research problem around the debates on the concept of church-ministry. 

1.8.2 Exclusion of Laity from Ministry
Schillebeeckx explains how the lay people who had an equal place in the primitive Christian communities were progressively degraded due to the increasing clericalization of the church in subsequent centuries. It was natural that when the missionary apostles moved on, their functions of leadership and coordination were taken over by spontaneous leaders of those communities, who were mostly converts and the first fellow workers, male or female.
 But it did not last for a long time as clericalization increased and laity lost their leadership and their right to preach in the church mainly because of the change from house churches to the dedicated churches and the imperial patronage of the clergy after the conversion of Constantine.

In spite of clericalization of the church by the time of the council of Nicaea (AD 325), the laity still had the power to preach in the church. But even this came to an end during the pontificate of Gregory IX. Schillebeeckx comments on this: “Gregory IX (1227-1241), by his prohibition of lay preaching, had seen preaching as the exclusive prerogative of the ordo clericorum. Up to the present day, there are still bishops who claim that proclamation by a priest is qualitatively different from lay preaching.”
 Williams points out that in the church of the Middle Ages, the laity were mostly satisfied to “supply and protect” the clergy.
 Laity did then what laity does now too, they hired the clergy to minister to and for them.
When we say that the church as a whole is called upon to serve the Lord, it does not mean that there is no ordered ministry in the church. Commenting on the ministry of the church says Saucy, 
The universality of the ministry must not be construed to mean that there is no ordered ministry in the church….. On the other hand, those appointed to leadership assume the position of Lord over the flock rather than an under shepherded of Christ. The opposite attitude is similarly disastrous when the people refuse to recognize those appointed to serve among them as leaders.
 
Barrett says, “a church that rejects the gifts of leadership will greatly impoverish itself; a church that allows them to develop in a worldly way will destroy itself.”
 Functional leadership is quite necessary for the church as an organization and special gifting in teaching ministry is important to recognize. But strong ministerial distinction between pastors and laity seems to be alienating laity from their active role in ministry and thinking that theological education is for an elite group. However, there are evidences that laity played a vital role both in the church
 and on the formation of para-church organizations in Kerala, despite the pressures on them. All the Pentecostal denominations, Brethren, Baptist and Believers’ Churches in Kerala came into existence as the result of the ministry of laypeople. 

1.8.3 ‘Ministry’ in Biblical Perspective

There is much disagreement among church leaders and theologians on the ministry of the church. While church leaders restrict ‘ministry’ to the offices within the church, theologians give to it wider connotations such as all kinds of service rendered to the people of God including the change of unjust social structures, removal of injustice and to contextually deal with the social, economic and political concerns of the society. According to Thompson, evangelical groups have been busy adding on different kinds of organizations and structures for ministry while ecumenicals have developed frontier ministries for socio-economic liberation. Both have neglected, or failed, to bring change in the pattern of ministry in the local congregation, and therefore have missed the basic issue.
 The substance and meaning of ministry emerge from the life and ministry of Jesus himself who defined his ministry thus; “For the Son of man also came not to be served but to serve.” (Mk.10:45). In Phil. 2:7 Paul discusses the core of Jesus’ ministry, “[He] emptied himself, taking the form of a servant.” Following the example of Jesus, the apostles and their fellow labourers are designated as the servants of Christ. The greatest should be ministers to the lowest (Matt.20:26; Mk.10:43) was what Jesus had commanded his disciples. 

The apostles had a foundational role in defining the ministry of the church in the New Testament. Lightfoot, on the accounts of the Apostles in Acts describes the apostles as “the sole directors and administrators of the church.”
 As the work of the apostles grew, they needed others to assist them in the ministry and thus deacons were appointed. The apostles saw the need to help the widows who had been overlooked in the daily distribution of food and alms. “To remedy this, a new office was created. Seven men were appointed whose duty it was to superintend the public messes, and, as we may suppose, to provide in other ways for the bodily wants of the helpless poor.”
 Lightfoot reminds us not to look at this as “an isolated event, but as the initiation of a new order of things in the church.”
 But these ministries to the poor and widows, as undertaken by Stephen and Philip, took up the call of the Apostles to preach and teach whenever needed, which indicated that there might have been chosen officers for a certain few but the ministry of God belonged to all so long as the necessary gift was present.

1.8.4 Ministry: A Concept in Progression

The concept of ‘church ministry’ has recently been a much discussed issue especially in the World Council of Churches in the second half of 1960s. In 1964, the WCC set up a study group under the direction of Stephen Mackie whose task was the examination of forms of the ministry and ministerial training all over the world.
 In his report Mackie summed up how patterns of ministry changed in the past and how they keep on changing.
 He assessed the importance of such current trends as the flight from the parish, the emergence of team ministry, and of different kinds of specialized ministries, which led him to question the traditional roles of ministers and laity in the church, and to assert that in a changing world, new and dynamic patterns of ministry are needed in which all Christians must share. Mackie also emphasized the diversity of ministries mentioned in 1Cori.12 and Eph. 4, which was limited neither to ordination nor to profession. Thus, he advocated, the laity, team-ministries and part-time ministries must be given much more attention. However, Robinson has a different view, “unfortunately, the churches happen to be the custodians of status-quo. They do not want to get their hands dirty and run into trouble. Therefore, they normally advise their members to conform to traditions, to adjust and to make compromises so that the ‘peaceful’ life of the churches is not disturbed.”
 Cannell evaluates, “Today many churches frustrated with the graduates of theological schools, are challenging existing systems and joining their efforts to find new models.”
 Harper hopes “The day has come for a broadening of the meaning of the word minister, and for the cultivation of specialism in the ministry, as well as in medicine, in law, and in teaching.”
 
The pastor of a local church plays a very important role in the ministry of the church as he is looked upon as friend, philosopher, counselor and guide to each family of the congregation. But it is hardly ever possible for a pastor to have all the gifts required to meet the variety of needs in the congregation. Therefore the delegation of ministry is needed by incorporating laity to form appropriate teams to fulfill the ministry of the church. Attempts to exclude laity from such activities often result in proliferation of para-church ministries and church denominations. It was this neglect of laity that caused historically, the emergence of para-church organizations and Bible colleges, which began to offer more flexible patterns of ministry and portray the minister as a member of a team which included other ministers, professional workers, teachers, laymen and laywomen. Therefore, it is advisable that theological education no longer remains content merely with the preparation of pulpit ministers (Confessional Model) or theologians (Professional Model), rather it develops more focus on the lay people of the church who are responsible for a major part of the multifaceted ministry of the church. With effective lay training in ministry, churches will no longer remain as the exclusive possession of the elite clergy and the manipulative interpretations of theological experts will be abolished.
 

Ministry is recognized here not as the monopoly of a few, but the responsibility of the whole people of God, called together as God’s people and individually to serve according to their spiritual gifts. About this says Gnanakan, “ministry is not just the kinds of tasks offered within the church, but also the service rendered by God’s people outside in the community at large.”
 God calls His people to minister to Him all over the world, inside and outside the church building. Ministry must be accepted within the broadest sense of the word in order to be faithful to God’s call to his people to be ministers as well as effectively serving him in the world today. Farley’s Classical Model of theological education fostered the idea of promoting the ministry training for the whole church. However, there is a danger of undermining the role of the ordained ministers in the church when the training of the laity is over emphasized. In this respect Moltmann says; “Theology of laity does not mean that the laity should be trained to become ‘mini-pastors.”
 What is required is not dissolution of the ordained ministry, but the empowering and mobilization of laity to find out their rightful place in the multi-faceted ministry of the church. Laity will otherwise remain “frozen credits and dead capital”
 as Kraemer opines. Therefore, this study points to the urgent need of redefining the traditional concept of ministry on the basis of New Testament teachings and the contextual needs of the society. It is the responsibility of both theological educators and church leaders.
This chapter has presented the major concerns in theological education specifically relating to the ministry-formation objectives and aspects of training. The following chapter makes an attempt to discuss in depth the models which emerged in the west in way of explaining and addressing these challenges, followed by the analysis of the historical and contemporary contexts of theological education in India. 
CHAPTER 2: THE CONTEMPORARY DEBATE ON 
CHURCH MINISTRY IN PROTESTANT THEOLOGICAL EDUCATION

Based on the surveys and the reports and the discussions of the theology of theological education outlined in the previous chapter, the methodology and content of the Western theological enterprise have been significantly reviewed from time to time to assist schools to be concerned with ministry formation. Four such major debates that hold importantly different positions in this dialogue since 1980s are discussed below.  

2.1 Major Debates on Theological Education Since 1980s

The major debates have centred around four models as below. 

2.1.1 The Classical Model - Theological Education for the Whole Church

Edward Farley
 the chief proponent of this approach argued that theology was not a specialized knowledge restricted to experts but rather a deepened and extended reflection on understanding God, which was the concern of Christian communities as a whole. It is faith’s internal process of becoming reflective, and as such is based on our human capacity for intuitive knowledge of divine things. It has to do with cultivating a person’s spirit, character and mind so that their faith gets deeper and they are better prepared for the practice of ministry. 
Development of this ‘habitus’ or disposition takes place through formal, structured learning as well as through the institutional culture and structure in which this learning is set. The key emphasis falls upon the transformation of the individual. Farley notices that theological education is fragmented because of the reigning academic model and because it equates church leadership with individual clerical functions. For him, to find a way to recover ‘theologia’ (the goal that is supposed to unify theological schooling)
 is the only way to overcome this situation as he says “without that recovery, theological education will continue to perpetuate its enslavement to specialities, its lack of subject matter and criteria, and its functionalist and technological orientation.”
 He is critical of Schleiermacher’s reduction of theological understanding to the ecclesial function.
 However, his own proposal reformulates Schleiermacher’s interrelation of theology and religious experience. Farley’s later work
 extends the general argument of ‘Theologia’ by proposing a structure for the study of theology and by relating this proposal to Christian education in the churches and the academic study of religion in universities. 
Subsequent debate has both challenged and elaborated Farley’s analysis, but it has generally shared his concern to regain the unity or coherence of theological education through a reassessment of the nature of theological thinking.
 Niebuhr disagrees with Farley that the proposal of the dialectic of theological understanding seeks to remove theology from the confines of the clerical paradigm. Niebuhr, on the other hand, believes that only when theological activity focuses on the idea and purpose of the church does it become a genuine and authentic theology. They are probably not so far apart as this will suggest since obviously ‘clerical paradigm’ and ‘church’ are not identical and Niebuhr would also argue against any absolutizing of a clerical paradigm. Yet, the two approaches differ in their basic theological option and have a number of different presuppositions and consequences.
 

Probing the major debates on theological education, Kelsey relates this ‘classical model’ with ‘Athens’. For Kelsey, ‘Athens’ and ‘Berlin’
 represent two very different and normative models of theological education.
 In ‘Athens’ the goals and methods of theological education are derived from the classical Greek philosophical educational model where ‘Paideia’ was the heart of education.
 But Banks criticizes this and supports the term ‘classical’ rather than ‘Athens’ saying, “although the model has its roots in the capital of ancient Greece, it first came to Christian expression in other centres such as Alexandria, and it became normative throughout antiquity.”
 For Kelsey, the early church had adopted and adapted this model and it had obvious connections with a biblical and theological emphasis on holiness and the development of individual character and spiritual formation. Kelsey reminds theological educators that the task of training should be “trying to understand God more truly.”
 According to him, this is the historical reason why Christian theological education in North America is so committed to ‘Athens’ as a normative type of education.
 There is also the affirmation of the need for a complete, inner, personal, moral and spiritual transformation. 
In ‘classical’ theological education, the texts are scripture rather than philosophers, although the study of philosophers is still important and is understood to produce great reward. Its focus on character is entirely consistent with a theologically grounded obedience to Christ working out in the power of the Holy Spirit and depending on corporate worship, the close interpretation of scripture and pastoral care.
 The ‘classical’ model emphasises theological formation, on acquiring a disposition to think theologically about the whole of life that also shapes a person’s moral and spiritual character, and provides direction in the conduct of ministry. As is discussed below, the second main model in the debate of theological education from Schleiermacher aimed to justify the place of theological education in the university curriculum on the analogy of training for other professions such as medicine and law. 

2.1.2 The Professional Model - Theological Education for the Skilled Leadership 

While the ‘classical’ model was derived from antiquity, the ‘professional’ model was the contribution of the enlightenment era. Kelsey refers to it as the ‘Berlin model’ because the University of Berlin was founded as a new form of research University as part of the ‘Prussian’ reform of education undertaken along enlightenment lines.
 When ‘Athens’ reflects a model of education that trains the mind and the will to capacitate the individual to know the good and thus to decide on how to act towards the common good, the ‘Berlin’ model values critical, intellectual inquiry as the hallmark of the university as a research institution with an aim to train people to apply theory to life situations and to develop hermeneutical and leadership skills. It includes the preparation of the mind for professional service to society. Hough and Cobb had endorsed the professional aspect of training saying, “The theological school is to be understood as a professional school. As such, its primary purpose is the education of professional leadership for the church.” 
 They suggested that the basic problem with theological education is political rather than theological.
 According to Hough this model enables church leaders to function in a variety of ways, as problem-solvers, pioneers and teachers,
 and places the main emphasis on theological interpretation, on developing a skill in relating Christian tradition to contemporary issues that also influences personal identity and values and shapes the definition and practice of ministry.
 Though they agree with Farley’s analysis of the fragmentation of theological education, and with his insistence that ‘theologia’ is essential for recovering its lost unity, they do not fully approve his insistence that part of the problem of theological education is due to theological schools’ orientation to professional church leadership.
 Rather they recognize that the greatest danger of the church today in North America is that it conforms to expectations established for it by a bourgeois society that stems from the enlightenment and that it thereby will lose its Christian identity.
 To combat that danger, they propose to engage students in practical theological reflection that focuses on the nature of the church and the global context in which the church discerns the activity of God. They thought of church as universal, a global ecumenical church, in organizing a definition for theological education. But Hopewell
 disagreed with Hough and Cobb by naming church as the ‘local congregation’ and argues that the local congregation is the most pervasive and directly influential form of Christian life. He further suggests that the theological curriculum could be fruitfully reorganized by beginning with observation of local congregational life, ethical and spiritual commitments, and images of transcendence that guided its life from generation to generation which informed its ministry. Hopewell’s idea is not only suggestive but also controversial and in ‘Beyond Clericalism’ Hough and Wheeler assembled a range of responses to the congregational focus for theological education.

However, the ‘professional model’ creates a number of undesirable consequences with its goal to train people in rigorous enquiry, to establish scientific theory that could apply to specific situations to solve practical problems using the natural sciences, the social sciences, arts and humanities rather than a personal formation. According to Rooy, this model had little to do with the practical needs of the local church or the pastoral duties of the clergy.
 It places ministry at the centre yet emphasizes an intellectual preparation for ministry rather than reflective practice in it. The result of this move has been the dispersion and fragmentation of the theological curriculum into a growing assortment of topics and tactics and the promotion of an individualistic understanding of ministry. When the debate places these two different models side by side, it essentially raises questions about the underlying theology of theological education. A third model is discussed below to allow us to demonstrate an even more dynamic set of contrasts.
2.1.3 The Missional Model - Theological Education for the Whole Church’s Missionaries and Ministers

The World Missionary Conferences held in Edinburgh in 1910 and in Jerusalem in 1928, recognized the lack of adequate ministerial training in the younger churches as an urgent and world-wide problem, and the participants showed great foresight in recognizing the way in which theological education should be improved and extended.
 Participants recommended that several missionary societies should cooperate in establishing one good training centre to provide quality theological training. 

Kelsey indicates the incompleteness of his bipolar model when he notes that Tertullian’s ancient question was ‘what has Athens to do with Jerusalem? rather than ‘what has Athens to do with Berlin?’
 Moreover, theological educators from around the globe have argued that theological education should be based on and train for the church’s mission.
 This brought forth the possibility of a third model of theological education. However, having paused to consider this possibility, Kelsey goes on to say, “Whatever the theologically normative case might be, however, it is the case de facto that modern North American Christian theological education is committed to ‘Athens’ and ‘Berlin,’ and it is committed to both of them for historical reasons.”
 Based on this view and the ongoing debate on theological education, Banks developed an alternative model called the ‘missional’ (Jerusalem) model to stand beside ‘classical’ and ‘professional’. It is important to note that it is ‘missional’, and not a ‘missiological’ model. By ‘missional’ he meant, “theological education that is wholly or partly field based, and that involves some measure of doing what is being studied.”
 According to Banks, “The ‘missional’ model of theological education places the main emphasis on theological mission, on hands-on partnership in ministry based on interpreting the tradition and reflecting on practice with a strong spiritual and communal dimension.”
 The basic theology of this model derived from Kahler’s dictum that ‘missiology is the mother of theology.’
 Theological education is seen as a dimension of mission and the goal is the conversion of the world. In this model, ‘mission’ encompasses the whole ministry of the whole people of God and has reference to all dimensions of life such as, family, friendship, work, and neighbourhood. Although the proposal of Banks focuses on theological education outside the class room, he in no way advocates closing theological institutions; rather he does want to drive their inhabitants - and their pedagogy - outside the walls of academe. 

Although Banks advocates a missional approach, he never speaks specifically of his understanding of what ‘the mission’ of the church should be. In short, his proposal depends upon an assumption about the nature of the mission of the church which he fails to defend, and in consequence, despite his useful and insightful summary and critique of other models and the contemporary status of theological education, his own proposal becomes but a note in another key that simply adds to the cacophony of voices now touting one or another view of theological education.  

2.1.4 The Confessional Model-Theological Education for the Sacramental Ministry.
The confessional model of theological education was reworked by Schner
 and Muller
  and the goal was to know God through the use of creeds and the confessions, the means of grace and the general traditions that are utilized by a particular denomination. Emphasis was on the teaching about the founders, the heroes, the saints, the struggles, the strengths and the traditions that were distinctive and formative for the community of faith. This model rooted in Aquinas and followed by many Catholic and Protestant theological institutions, focused on theological information on gaining an understanding that gives systematic shape to Christian beliefs and provided direction for personal growth and for the practice of ministry. According to Schner, Catholic forms of ministerial training have never lost the habits of theological, moral and spiritual formation Farley and others seek, even if they did not always hold them in proper balance with other requirements. He argued that mainly because of their strong insistence on vocation, Catholics had never fully succumbed to the technical definition of the professional and had always insisted on the moral and spiritual dimension.
 The three major contrasts of confessional model with the other models of theological education, suggested by Edgar, were:
  
a. The appropriate context for theological education in the confessional model is the seminary and this stands in contrast to the classical approach that is grounded in the academy, the professional model that is intrinsically connected to the university and the missional that undertakes training in the wider community

b. The goal of the confessional model is to enable people to know God through a particular tradition while the classical model aims at the transformation of the individual. The professional model aims at the strengthening of the church and missional model aims at converting or transforming the world.

c. The confessional model is understood as the process of knowing God while the classical model is intuitive wisdom. While the professional model is a way of thinking and applying theory to life and the church, in the missional, theology is missiological.

This shows that the debates on theological education are essentially debates on its fundamental theology of ministry. The following is an expanded version of this contemporary debate in tabular form which will allow for an easier comparison of these four models. The comments are rather cryptic and are more suggestive than definitive. It is not designed to be exhaustive. 
Table 2 
Contemporary Debates on Theological Education in Tabular Form

	Model
	Classical
	Professional
	Missional
	Confessional

	Chief Proponents
	Edward Farley
	Joseph C Hough, Jr. and John B Cobb, Jr.
	Robert Banks
	Richard A Muller and 

George P Schner

	Goal / Purpose
	Equipping the whole church 


	Equipping the skilled leadership 
	Equipping missionaries and ministers 
	Equipping for sacramental / pulpit  ministry

	Mode
	Formal, informal and non-formal 
	Formal (perennialism, teacher and content oriented)
	Formal, informal and non-formal
	Formal

	General Objectives
	Spiritual and Personal formation

(Transforming the Individual)
	Functional formation

(Strengthening the Church)
	Ministry/Missionary formation

(Converting the World)
	Ecclesiastical / Priestly formation

(Doxology)

	Specific Objectives
	Cultivates the student’s spirit, character and mind to develop a disposition
	Becomes theoretician - able to apply theory to practice
	Becomes passionate disciple to make disciples 
	Able to perform the vocation of ministry

	Scope
	Whole Church
	Skilled Clergy/leaders and teachers
	Mobilizing whole church for evangelistic mission/ministry
	Clergy/Ministers for an ordained ministry

	Source of authority
	The Scriptures (based on revelation)
	Radical critical inquiry into scripture (based on reason)
	Transmission of the mission of Jesus (based on great commission)
	Liturgy (based on traditions and creed)

	Trainer
	Teacher - provider of direct/indirect assistance through intellectual and moral disciplines to help the students to know God and to develop an individual transformation  
	Professor – a scholar who is able to develop research and professional abilities in students. (Individuals with at least one degree higher)
	Missionary - a practitioner who has been in the mission/ministry field and able to share first hand experiences  
	Priest/Minister – able to equip the candidates to perform sacraments and rites in a traditional way


Note: A dialectical model was developed by Charles M Wood and David H Kelsey, attempting to synthesize the classical and professional model. On this view theological education is primarily though not exclusively concerned with the ethos - mindful or behavioural – of the Christian ‘thing’ and focuses on acquiring cognitive, but more-than- cognitive, insight.
 Nevertheless, how this can happen has still to be explained in more depth. 
Evaluating the models of Banks and Kelsey, Sylvia Wilkey Collinson has developed a ‘Discipling model’ based on the New Testament practice and the great commission of Jesus Christ

Pastors and denominational leaders around the globe have been asking whether seminaries provide their graduates with the kind of knowledge and expertise that they need to fulfil their ministry responsibilities. Oden
 and Messer
 identify causes behind the tensions between churches and seminaries and say that both institutions must listen to their critics, reflect on their shortcomings, and then push forward with a determination to meet a 21st century challenge that accepts methodological changes with the same fervour with which it remains faithful to the traditional gospel message. 

Considering various proposals for change and reformation in theological education, Dietterich summarizes the problem thus: “The challenge is to develop a holistic approach that affirms the distinctive nature and contribution of both church and academy to the discernment and participation in God’s mission of reconciliation within a broken and alienated world.”
 The concerns about this state of theological education still persist. More recently Cannell wrote about the current status of theological education that, 

The curriculum is specialized and fragmented; …a coherent purpose and compelling vision for theological education are lacking; the effort historically to integrate the curriculum around theology has been lost; theology itself is undefined, fragmented, rationalized, and specialized; theory and practice are in perpetual tension; and education is not sufficiently concerned with learning.

The literature on theological education in the 1970s and 1980s generally dealt with the need of reformation in theological education. Today many churches, frustrated with the graduates of theological schools and the seminary in particular question the purpose of a seminary education that seems to be less than effective in equipping men and women for church ministry. Since the 1980s, besides the above mentioned theological educators, Martin Lloyd-Jones,
 Klaus Fiedler,
 Katarina Schuth,
 Bernhard Ott,
 Graham Cheesman,
 and Derek Tidball
 have been diagnosing the factors that affect the effectiveness of theological education and have proposed new patterns and alternative models in the American and the European contexts. 

A number of theological institutions in the developing countries that have adopted the Western model to a large extent are unable to train their students for ministry in contextually relevant ways.
 Davis points out two prominent reasons for the Western influence. “First: the assumed supremacy…technologically, historically and intellectually of Western culture, and second: the rejection of traditional cultures.”
 Many churches and seminaries in post-colonial countries have discovered that their understanding of Christian ministry was more influenced by the inherited Western missionary models rather than by a contextual theology appropriate to their own situation. Despite the major contributions of Western churches and mission agencies, there were negative impacts made by the Western forms that largely permeated into theological education in India. 

As this thesis emerges from the author’s concern about the widespread perception in the Indian church that the current theological education is not facilitating the ministry of the church and failing the churches in not turning out effective and useful graduates, it is necessary to get a glimpse of the origin and development of theological education and the challenges it faces in relation with the church. An overview of the developments and the factors which influenced the church ministry formation in Protestant theological education in India is given below. 
2.2 Theological Education in India: An Overview

The heritage of India as a nation is unique in terms of history, culture, linguistic diversity and religion. India is projected to overtake China as the most populous country in the world by 2035, with over 1.5 billion people.
 Already it is the world’s largest democracy, with a population of 1,129,866,154 in July 2007.
 India is more like a continent than a country. Within its 29 States and 6 Union Territories, 222 languages are spoken by more than 10,000 people each
 and 25 scripts are used. Tradition traces the beginning of Christianity in India to the arrival of the apostle Thomas in AD 52. But there is little doubt that Syrian Christians had become established in Kerala by the fourth century. Roman Catholic work began in Goa in the sixteenth century, and Protestant missions began in the eighteenth century. Amidst all the pressures, changes and diversities, the churches and theological educational institutions in India are growing more rapidly than ever before. 
My own survey of Christian periodicals, directories, reports from various researches and accrediting agencies from April 2005 March 2007, shows that currently there are over 400 (well-known) theological institutions in India. Ninety-one colleges
 among them are accredited or have earned the associate membership of ATA. The Senate of Serampore has forty-four 
 colleges affiliated to it and the remaining 265 are either accredited by some other agencies like IIM, NATA or independent institutions. The historical developments of theological education in India could be outlined as below.  

2.3 Theological Education in India before the Colonial Period

This is the early, medieval, and modern times up to 1800 AD. Although Christian faith existed in India from AD 52 according to the tradition, there are no records about the practice of ministerial formation among the Syrian Christians. However, there are a few indistinct records from the later part of this period regarding the ordaining of ‘young boys’ to diaconate and sending them to live with some experienced priest for a specific period. A group of two or three of these youthful deacons would live together as members of the family of their mentor. From him they acquired the knowledge of the liturgy and the Bible, and also gained some practical experience of parish work.
 
This was similar to the ancient style of the Indian ‘Gurukula system’ and the main aims were the transmission of the liturgical knowledge and the traditions of the church. Learning in this period was mainly in the form of non-formal education, education not for living but through living,
 with little concern for problems of the society, and was oriented to individual formation.
2.4 Theological Education in India during the British Colonial Period (1800-1947)

This period began with the arrival of British East India Company in the 18th century. Formal theological education to prepare ordained ministers and itinerants started with the arrival of Christian missionaries and the ‘Serampore Trio’
 founded their college with thirty-seven students. The structure and function of theological education was more or less parallel to the Western theological education.  
2.4.1 The Establishment of Serampore College
Serampore College, the pioneer institution for theological education in India,
 was started by William Carey and his colleagues in 1818 and favoured with the Royal Charter issued by the King of Denmark in 1827,
 although the first degree under the charter was not awarded until 1915. In 1857 the universities of Calcutta, Bombay and Madras were founded and Serampore was affiliated to Calcutta University for Arts and Science degrees but the affiliation was revoked in 1883. As the Royal Charter was in disuse, doubt was cast on its validity, although the treaty of transfer of the Danish settlement of Serampore to Great Britain in 1845 included the following clause at the Danish King’s wish:
The rights and the immunities granted to Serampore College by the Royal Charter of date 23rd Feb, 1827, shall not be interfered with, but continue in force in the same manner as if they had been obtained by a charter from the British Government, subject to the general law of British India.

George Howells,
 armed with legal opinions secured both in India and England, persuaded the Baptist Missionary Society in England to revive the Charter. Howells expected Serampore College “to be a Protestant College of the propaganda for the thorough equipment of missionaries…a study centre for missionaries from all over India, a literature centre to produce Christian theological and general literature adapted to India, a library and reading room with a museum of interesting items.”
 Howells’s proposals were considered sympathetically in missionary circles along with the proposal of the fourth Decennial Missionary conference at Madras in 1902 and renewal of the charter of Serampore College attempted with the government and the Baptist Missionary Society. 
 Those attempts resulted in the opening of the higher theological department preparing for the BD degree in October 1910. The first BD degrees were conferred in 1915 and the reorganization process was completed by the passing of the Serampore College Act in 1918. The revised structure made it possible for colleges to affiliate to the Senate of Serampore College – for instance, the United Theological College in 1919 and the Bishop’s College in 1920. The Senate became far more widely acknowledged as an ‘educational Christian missionary and ecumenical college’ rooted in the noble vision of the founders, ‘expecting and attempting still greater things.’
 Theological colleges and Seminaries began to get affiliated with the Senate of Serampore College and by the 1980s there were 29
 and in 2007 the number has reached up to 44 in India, two in Sri-Lanka and one each in Bangladesh and Nepal.
 The Senate of Serampore has been contributing much to the development of Christian ministry in India by providing an umbrella structure as the degree granting authority.
There has been periodic evaluation and rethinking of theological education by commissions appointed by the Board of Theological Education of NCCI and Senate of Serampore College. Lindsay and Ransom were the two important commissions before the independence (1947) of India. Following is an overview of both the Lindsay and Ransom reports.
2.4.2 The Lindsay Commission Report on Christian Higher Education

The Lindsay commission on Christian higher education in India and Burma was appointed by NCCI in 1930.
 The Commission dealt with the status of theological education in the programme of higher education of the church in India, a general plan for the development of theological education, the content of theological education best adapted to the needs of the Indian church at the time, and the training of theological teachers.
 Having addressed all these, the Commission made vital recommendations for the future of theological education which acted as a baseline for theological educational consultations in India.
 Kuruvilla agreed with the Lindsay Report in that the aim of theological education should be “to develop rich Christian life and to strengthen and extend the church in India” and “to meet the needs of India.”
 Responses to the Report were positive, and immediately the National Christian Council of India (NCCI) committee on Theological Education pressed its recommendations on the attention of the institutions, churches and missions concerned.

2.4.3 The Ranson Report on ‘The Christian Minister’ in India

In 1943 the NCCI inaugurated a survey on theological education, which was directed by Charles Ranson, whose report titled ‘The Christian Minister in India,’ was published in 1945. The comprehensive study of theological education as proposed by the Tambaram
 conference had to be postponed indefinitely due to the possibility of war while the NCC in Burma and Ceylon convened a conference in December 1939 on “Training for Ministry.” It was in accordance with the recommendation of IMC that the NCCI instructed its committee on Theological Education to investigate and report on the situation in India with regard to the following:
 

a) Whether the existing relationship between theological and general education is satisfactory

b) Whether the present curricula and the period of training for the various grades of theological training need to be revised

c) Whether the existing facilities in various language areas are sufficient for the training of the different types of ministries needed

d) Whether adequate provision is being made for the care (spiritual and intellectual) of the men after they leave the seminary

e) What possibilities there are for giving higher theological training in the vernaculars

f) Whether adequate provision is being made to supply national teachers who could impart training in specialized branches of theological education.

The survey commenced in 1942 and eight regional commissions were organized to visit the theological institutions in their areas and to consult with the church leaders in every part of the country through regional conferences on theological education. Regional reports were printed and circulated by the regional commissions and finally submitted to the NCC committee on theological education that met in November 1943. The report discussed the responsibilities of the indigenous church and of the share the older churches in the West in the task of training the ministry in India should take up and concluded,
The example of our Lord and the experience …of His Church sustain the conviction that the strategic point in the missionary task is the preparation of Christian pastors and teachers. The concentration of adequate resources at this point is, humanly speaking, the only guarantee both of the church’s stability and of its power to meet widening opportunities.
 
Central suggestions in the plan for theological education proposed in the report are identified by Amritham:
 
a) Establishing one united school in each main language area of the country

b) Following the ideal that theological schools should attempt to do one work and one work only, and to do it thoroughly well

c) Introducing a comprehensive curriculum – this is one of the weakest spots in the knowledge of the Indian theological student. He will write far more intelligently on Apollinarianism than about the Arya Samaj or Gita

d) Encouraging Indian teachers to pursue advanced study, mostly in the West, but also creating opportunities in India

The NCCI committee on theological education had a significant task in the following decades of the need to clarify- first: the self-identity of the church, second: the kind of ministry for which to train the students and third; the shape and scope of Christian ministries to meet the contemporary needs in India. The mission became urgent as the church entered a new setting when India became an independent secular democracy in 1947.

To summarize, the pre-independent developments in theological education in India were notably advanced, and a formal model of theological education was initiated. The overall focus in theological education was the ministry of the church, though various dimensions of it were considered. The Lindsay Report identified a wide variety of key issues such as interdisciplinary learning and the need to accentuate vernacular languages in education and research in learning. Tambaram’s call was to train the laity and women for the ministry of the church while Ranson placed an emphasis on the revision of curriculum and the relation between theological education and general education. The pre-independent India witnessed a change from the early non-formal ‘Gurukul model’ (similar to monastic and cathedral schools in the West) that trained full-time ordained workers in the vernacular, towards pastoral and evangelistic service in the church into a formal Bible College model where institutionalization gained central attention. The training of laity and women had only a secondary place during this era.
2.5 Theological Education in Post-Independence India: Major Developments from 1947to the 1980s

As the Church in India entered into the new democratic setting of the nation, there were new challenges in ministry too. To identify the mission of the church in conjunction with the outburst of a new-born national aspiration to build a secular democracy became the urgent theological task. The context demanded a rethinking of the specific roles of mission, theology, ministry and ministerial training. The Ranson report had guidelines for the activities of the theological education committee of the NCCI and it strongly urged cooperation between different churches in organizing united theological schools in the regional languages without neglecting the knowledge of English. After seven years of working with the guidelines from Ransom, the NCCI committee decided in 1952 that it was time to re-study the problems and progress of Indian theological education.
 M H Harrison was requested to undertake a study to assess the impact of the Ranson report. 

2.5.1 The Harrison Report on Theological Education in India

Harrison’s Report, ‘After Ten Years, A Report on Theological Education in India’
 was presented to the Board of Theological Education of the NCCI, on 14th December 1956 in Nagpur. He evaluated if the Ranson proposal were found suitable, and whether the recommendations were carried out or modified or rejected. In the questionnaire
 used to collect the needed data, the new situation in terms of the problem of the language policy and the question of unpaid ministry was given particular attention. This report appealed to the theological colleges (six at that time offering training at BD level) to collaborate among themselves, and suggested training more Indian theological teachers.
 Also it acknowledged the progress which had been made in bringing together colleges in the same language area, and in raising standards generally. Harrison saw the continuing validity of the Ranson plan and recommended it, if need be with alterations, to be adopted by churches and theological schools.  

While recognizing the significant role played by the Senate of Serampore College in the early stage of theological education in the country, there were other colleges not associated with the Senate, but which were making their own contribution to theological education. As the Christian population grew, the churches had a shortage of ministers. Numerous para-church ministries were formed to cater for the pressing needs of the church in India. The Union of Evangelical Students of India (UESI), Child Evangelism Fellowship (CEF), India Every Home Crusade (IEHC), Evangelical Literature Service (ELS), Gospel Literature Service (GLS), Vacation Bible School (VBS) Ministries, Scripture Gift Mission (SGM), Ambassadors for Christ (AFC) and Campus Crusade for Christ in India (CCCI) are most notable among them. 

2.5.2 The All India Consultation - 1968

The national consultation on ‘Theological Education in India’ was held in Bangalore in 1968 as the consummation of many preliminary consultations that took place at college and regional levels.
 Its report started with a discussion of the form and tasks of the ministry, distinguishing the gap between the New Testament pattern and the present day practice, particularly the role of the pastor.
 The report attempted to relate theological education more dynamically to the ministry of the church in India. The consultation was criticized for repeating the same realization without going far enough to articulate anything new,
 while Amritham suggested that a new era in theological education began with it.
 The consultation suggested that the theological colleges should not function merely as training institutions, rather they should directly involve in the ministry of the church, being ‘with’ while yet ahead of the church. The Hudson report, published after a year of National consultation in 1968 suggested that Churches in India should come up with a true understanding of the context of the pastor, the role of theological colleges and theological education for laity. In summary, Theological education in India in the 1950s and 1960s went through the escalating crisis on the content, contextual relevance and its understanding of the church and its ministry. The professional model of ministers and the closed environments of theological colleges could further alienate theological education from the real world despite its ever increasing effort towards social integration. An increase in the number of indigenous missions is another phenomenon that would require further attention.  

2.5.3 Emergence of Interdenominational Indigenous Missions

India witnessed a proliferation of indigenous and interdenominational evangelical mission Societies and Trusts in the 70s and 80s. Theodore Williams refers to this phenomenon as “mushrooming growth” in his ‘Emerging Missions.’
 The evangelical communities around the world, encouraged the emergence of the ‘Third World Missions,’
 ‘New forces in Missions,’
 ‘New Resources for World Evangelization’,
 and the ‘New Age of Mission.’
 However, this proliferation created a tension between the leadership of church and mission organizations. Rather than making the church central with the whole membership involved in missions, the mission agencies perpetuated specialist missionaries.
 This also caused the budding of theological educational institutions of independent standing. 

While church leaders were faced with financial constraints that held them from employing more staff and providing their people with better facilities, the independent institutions of the new missions were able to provide a considerable amount of scholarship funding to the students and attractive salaries for their workers, with their financial backing from Western Mission Agencies. However, this budding of theological institutions in India caused duplication and unhealthy competition in the field of theological education. A large number
 of these seminaries remained independent and were neither related to churches nor accredited by any credible agencies. The Senate of Serampore as the only accrediting agency at that time was very selective in affiliation and was not open to the institutions with strong evangelical convictions. Therefore, those who wanted to retain their identity as evangelicals met in Chennai in 1979, as a result of which the Association for Evangelical Theological Education in India (AETEI) came into being, offering an evangelical structure and approval for theological education. AETEI eventually merged with Asia Theological Association, an alternative accrediting agency for evangelical theological education in Asia.

2.5.4 The Significance of Asia Theological Association (ATA)

Asia Theological Association was founded in 1970 as the direct outcome of the Pan Asia Congress of Evangelism held in Singapore in 1968.
 Its primary goal was to promote evangelical theological education including lay training. It was a body of theological institutions, committed to evangelical faith and scholarship, networking together, to serve the church in equipping the people of God for mission. ATA began to induce the evangelical colleges in India to come out of the Serampore family and to form a wider evangelical network under its leadership. Bong Rin Ro visited India to speak on the continental recognition and the link with worldwide evangelical theological education of ATA, which helped the rapid growth of ATA as an accrediting body. While many colleges with evangelical convictions-though already affiliated to Serampore- showed interest to join ATA, a few like Southern Asia Bible College, Bangalore and Hindustan Bible College Madras left Serampore while Union Biblical Seminary, Pune, South India Biblical Seminary, Bangarapet chose dual affiliation. The Senate of Serampore leadership in response to this move was forced to promote evangelical emphasis in their structure. 

2.5.5 Theological Education by Extension in India

Theological Education by Extension was introduced in India in 1971 by Wagner and Covell in Pune.
 In the same year it was introduced to a wider constituency through the formation of The Association for Theological Education by Extension (TAFTEE). It has been involved in offering non-residential theological education to those who are unable to avail themselves of a formal residential theological education,
 with the primary objective of the “training of committed lay people to exercise ministries,” “training largely the un-ordained.”
 It started with 60 students in four centres in 1971- Bangalore, Madras, Hyderabad and Bombay. By 1977, it grew to 414 students in 35 centres and in 1980 had 500 enrolled in 51 centres. By 1981 the total trained by TAFTEE in a decade amounted to “1275 middle-class and professional people” in its Bachelor of Theological Studies (BTS) programme.
 Based on its understanding that ‘the whole church must be equipped for mission’ and that ‘every member of the body of Christ has gifts to be developed and used in the ministry,’ TAFTEE worked towards a ‘true democratization of the people of God’, breaking the authoritarian mode of Indian culture.
 TAFTEE’s ministry of equipping believers for mission and ministry continues to grow with the cooperation of churches.

2.5.6 A Critical Appraisal of Theological Education until the 1980s

Theological Education in India until the 1980s has generally been criticized by theological educators and church leaders for its weaknesses. Following are the major criticisms.
A. The lack of vernacular principle in theological education: The British Empire encouraged the use of English and still English continues for all practical purposes as the unifying national language although Hindi has the official status of the national language. The consultations, seminars and publications in theological education are all conducted in English. This hinders the development of regional vernacular programmes and diminishes the influence on the emerging secular leadership which operates more in the vernaculars.
 It in turn detaches the higher theological education from churches and ministers at local level. The biennial meeting of 1967 took note of this problem and made recommendations to deal with this issue.
 

B. Failure in influencing the churches at local congregational level: The higher theological education remained ‘distinctly urban, academic and intellectual’, a club of educated people, ‘only pamphleteers’ operating in the realm of ideas. It represented only a small part of the church and caused people to think that higher theological education is a ‘thought club rather than an action oriented programme’.

C. Failure in helping the church to develop a theology of ministry in the midst of a religiously plural setting. In 1973 the CISRS self study saw that “a solid and significant link with the non-Christian community” remained “a goal yet to be achieved.”
 M M Thomas saw the task as yet to be tackled as he noted the importance for developing a theology of religious pluralism.
 The early missionaries and leaders who established the theological educational institutions were guided by a theology which saw all other faiths and cultures as the works of the devil, heathen or pagan, and they took it as their mission to destroy them and plant the seeds of Christianity. Since Christianity was closely identified with Western culture, the missionaries also tried to impart the same culture among their new converts. This might have led Niles to say that Christianity appeared as “pot plants”
 with no roots.  

2.6 Theological Education in Post-Independent India: Developments from 1990 to 2005

During 1990s and afterwards the scenario of theological education in India faced an era of various initiatives and challenges. The major developments and trends in Indian theological education in relation to church ministry formation during this time are as follows.
2.6.1 The Changing Image of Ministry

The centrality of the ‘minister’ as the ‘ordained clergyman’ and ‘ministry’ as ‘what he did’ dominated the historic church’s understanding of ministry. But the proliferation of independent mission organizations and theological institutions began to shake the traditional definition of ministry as the skill to perform the religious rituals within a church. Focus on the training of the un-ordained, the laity and the women for the multi-faceted ministry of the church gained more weight. Arles writes about this change, 
Within the Church of South India, one could see the rich variety of such developments. Beside the ordained clergy, there are the theological teachers, evangelists, missionaries, women workers, administrators, wardens, and staff of the institutions of the church such as the hospitals, schools, orphanages, relief project staff and clerical personnel. As paid workers of the church they all are involved in the ministry of the church.

The Protestant ideal of ‘the priesthood of all believers’ 
 was taken more seriously by both traditional and free churches, which allowed people to find newer avenues of lay involvements in ministry. Non-formal theological education was introduced to equip laity for the ministries of the church and this was welcomed both by Serampore and ATA. Para-church ministries and independent church organizations emphasized that the whole church, including laity as the people of God, was called into ministry and that the ordained clergy were to equip everyone in church membership to undertake their role in mission. This move revolutionised in many respects, the church’s approach to theological education. 

2.6.2 The Growth of Para-church Ministries

The impact of para-church mission organizations which emerged in the 1970s and 1980s on churches in India has been spectacular. There were 26 para-church organizations in 1972, and the number rose to 300
 in 1999. Johnstone reported about 440 para-church organizations in 2001.
 As a result of this growth, missionary awakening came to the churches, evangelistic outreach increased, Mission Boards were set up and missionaries were sent out by different denominations.
 However, this caused the duplication, competition and proliferation of denominations and theological educational institutions.

2.6.3 The Proliferation of Theological Educational Institutions

Another mark of this era was the growth of independent institutions. Pentecostal denominations that once questioned the need of formal theological education started acknowledging its importance and established their own seminaries and institutes. A primary advantage was that a large number of people could obtain training in pastoral care, evangelism and social and charitable services. From providing a basic knowledge in theological subjects and biblical studies, seminaries began to be venues of symposia and dialogues on a variety of topics of theological and social significance. While accentuating the advantages of the proliferation of institutions, we cannot ignore the disadvantages. The majority
of these institutions were independent, with no specific structure or measures to enhance accountability. They called themselves trans/inter/non-denominational and did not bother to have evaluation and accreditation by any credible agencies. Syllabus, curriculum, entry and teaching requirements, granting of degree and training of students depended upon their wish and will. Their graduates often had difficulties with higher studies and with ministry opportunities since the certificates from these institutions were not recognized by churches and credible organizations. The courses offered, ranged from certificate to doctoral levels.  According to Jeyaraj, “the flow of Western money is a major motivating factor of such institutions to thrive and sustain.”
 

2.6.4 The Blooming of Affiliating and Accrediting Agencies

The Senate of Serampore and Asia Theological Association were the only means of accrediting theological training till 1990. That scenario has changed and today there is an increase of affiliating and accrediting agencies in India. A survey on Christian periodicals from January 2004 to December 2005 reveals that currently there are 30 accrediting agencies
 in Kerala alone. Out of 30 agencies, 22 of them have their base in Western countries and the details are mostly unknown. Accreditation by a reputable agency gives a stamp of approval to the institution and testifies that it is meeting the minimum requirements in curriculum, faculty and facilities despite certain limitations that could be placed by the accrediting agencies on the institutions. Yet, at times, the curriculum may have to be altered to teach the theological and philosophical position taken by the accrediting agency.
 This could prompt the institutions to deviate from their founding mission.
2.6.5 The Dearth of Faculty with Ministry Experience

Another noticeable change over the years has been with the faculty. Until the 1980s, courses were generally taught by men who were actively involved in evangelistic and pastoral ministry. They taught with and from rich experiences in ministry but with very little material resources. Now faculty in theological colleges are made up with fresh young people with graduate and post-graduate degrees in theology, but most of them with no hands-on experience in ministry. It is becoming a matter of grave concern that the aim of training is merely an academic formation, expressed in abstract terms and jargons of dogma.
 The calling of a seminary, as Parmer sees it, is not simply to produce professionally qualified, diploma/degree holding ministers, but more so those who would be change agents in society by fulfilling their prophetic ministry and challenging their respective congregations by becoming role models.
 The context of theological education in India since 1990 somehow tends to forget this and gives emphasis to the number of degrees in theological subjects and foreign languages. Pastoral theology, missions and evangelism are taught in many colleges by teachers who have textual knowledge but very little practical experience in ministry. Seminaries seem to forget that such transference of knowledge without sharing of personal experience does not instil a passion for ministry in the students.
 The shortage of trained indigenous theologians with field exposure for a considerable amount of time is a major challenge to theological education in India today. 
A synopsis of the origin and development of theological education in Kerala would be inevitable to help the aim of this study to identify the reasons behind the gaps formed in evangelical theological education and churches specifically in the state of Kerala. 

2.7 Theological Education in Kerala

Kerala, a southern state of India, is known for its theological education as thousands of students from all over India, South Asian countries and even from Western countries are being trained there every year. Tradition claims the existence of Christian faith in Kerala from AD 52. Besides the ancient style of the Indian ‘Gurukula system’
 there are no historical records about formal theological education or training institutions for clergy in Kerala until 1540 when the Catholics established their first theological seminary in Cranganore, probably the first theological seminary in India.
 The modern history of Protestant theological education in Kerala begins with the foundation of the Old Seminary of the Orthodox Syrian Church in 1815.
 It is believed to be the oldest Protestant Seminary in India that offered education in English. The primary aim was to provide ministers for the churches since education was counted indispensable to ministers, who were teachers of the community. Until the foundation of the Seminary, candidates for the priesthood were trained in a Malpan Veedu, a school under a Malpan or Syriac teacher, a priest respected for his scholarship and piety. However, historical evidences are scarce to trace the history of the Malpan Schools before the beginning of the 19th century.

Theological education entered a new phase and became more systematic in the twentieth century. Protestant seminaries increased in number in Kerala and a score of seminaries have been founded during the last three decades of the twentieth century. All the twelve Protestant theological institutions in the 1970s were denominational in nature, known as ‘Bible schools’ and started with the specific objective to train clergy and evangelists. The preference was for more of an apprenticeship model of education in ministry, with much attention given to the reading and memorizing the Bible passages and less for rigorous academic exercises. During the period 1970 to 1990 another 31 institutions were established and a majority of them were founded by para-church organizations and were interdenominational in nature. They were called ‘Bible Colleges’ and generally showed a greater tendency towards accreditation. Churches grew in number, para-church organizations were founded everywhere and there was a growing demand for people with some sort of accredited theological degrees.
The period between 1990 and 2005 saw the dawn of another 97 institutions, named ‘seminaries’. During this period, the institutions that were previously known as Bible Schools and colleges also changed their titles to ‘seminaries.’ For instance, Mount Zion Bible School became a Bible College in 1980 and later in 2000 became ‘Bible Seminary.’ Faith Chapel and Bible Institute, New India Bible College, and Peniel Bible College changed their names into ‘seminaries’. Emergence of independent institutions with single person leadership was a specific characteristic of this time. Many institutions
 succumbed in the struggle for existence. My survey of Christian magazines and journals in 2005 showed that there are 140 fairly well known theological seminaries in Kerala.
 Out of 140 (i.e., 35% of all the seminaries in India) 7 are affiliated to Serampore and 19 accredited by/associated with the Asia Theological Association. The remaining 114 colleges offer a wide range of courses from Diploma to Doctoral level to many hundreds of students every year. 

All major Christian denominations have their own seminaries, and a much larger number of institutions are owned by para-church ministries and family boards. While denominational seminaries are governed by the synod or denominational Board, Interdenominational seminaries are generally administered by the Boards of their parent organization. Non-denominational seminaries are mostly controlled by the Family Boards. Although many programmes of theological education in Kerala are actually a mix of different models, in general the non and inter-denominational seminaries follow the ‘classical model,’ while accredited seminaries prefer the ‘professional model’. Seminaries founded by the mission agencies practice the ‘missional model’ while the denominational ones give preference to the ‘confessional model.’ The denominational distribution of theological educational institutions in Kerala is depicted below. 
Figure 4 

Denominational Distribution of Seminaries in Kerala
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These seminaries differ much in their status of accreditation, quality of teachers, external facilities and their relationship with other institutions and accrediting agencies. Because of these differences and the lack of organization, systematization and conscious unity among seminaries, generalization of observations are not easy. The following classification in the interest of clarity is based on the characteristics of the theological institutions in Kerala. 

2.7.1 Episcopal-Denominational Seminaries

The Orthodox Theological Seminary, the Marthoma Theological Seminary and the Kerala United Theological Seminary of the Church of South India are the major Protestant Episcopal seminaries in Kerala. In 1966, the Orthodox Seminary affiliated to the Senate of Serampore and began to offer the four-year degree course of ‘Bachelor of Divinity’. In 1980, these three seminaries together formed an ecumenical theological faculty known as ‘Federated Faculty for Research in Religion and Culture in Kerala’ (FFRRC) to offer Master of Theology. Although the FFRRC was recognized as a doctoral centre in 1988, due to the changes in the policy of the Senate of Serampore college, it soon discontinued. In 1999, the doctoral programme was resumed. The responsibility of administering the programmes of Master of Theology and Doctor of Theology is with the FFRRC and the Senate of Serampore confers the degree. These seminaries have to follow the basic entrance qualifications of students, curricula of studies, graduation requirements, rules regarding the library and learning resources, and the faculty requirements set by the Senate of Serampore College. All three of them have strong ecclesiastical relations and their properties, moveable or immovable, are owned and governed by their church council.
 Subject to the direction and control of the synod, the administration of each of these seminaries is vested in a Governing Board. The Principal of the seminary is an ordained Minister of the respective churches and appointed by the Episcopal Synod
 and is responsible for the general administration of the seminary. The church council appoints the members of the faculty, who have to subscribe to the statement of faith of their respective churches.
 Selection of students is generally done by the ‘vaidika’ (priestly) selection committee on the basis of the qualifications set by the Senate and the recommendation of the local church. For the post-graduate courses eligible candidates, including women candidates, irrespective of their church affiliation, are admitted. 

2.7.2 Other Denominational Seminaries

All seminaries founded before the 1970s are denominational and offer degree and diploma level programmes of two to three years duration. Mount Zion Bible College in Mulakuzha was founded in 1922
 by the Church of God in India. Bethel Bible College Punalur started in 1927, the oldest Bible school of the Assemblies of God outside North America,
 and Hebron Bible College of the Indian Pentecostal Church of God dates to 1930.
 The 24 non-Episcopal denominational seminaries
 in Kerala are mainly funded by their churches and their Western counterparts. While enrolments, quality and level of training vary, it is clear that these institutions produce a large number of workers for church ministry and maintain good rapport with their parent bodies. 

2.7.3 Inter-denominational Seminaries 

As we have seen, the last three decades of the twentieth century witnessed the rapid emergence of interdenominational seminaries established by para-church ministries, primarily to meet their own ministry needs and the multi-faceted needs of the church and mission agencies. For instance, New India Evangelistic Association founded New India Bible Seminary
 and New Life Ministries started the Trivandrum Bible College.
 Most of them
 are independent and grant their own certificates and degrees because they do not require definite scholastic standards for admission and usually would lack in one or more key features such as adequate plant, equipment, curriculum and faculty. However, many of them offer higher degrees, not recognized by church leaders or any credible accrediting agencies. Teachers are drawn from different denominations and all finances, important appointment and building are taken care of by the parent organization. For example, the appointment, remuneration of teachers and all developmental plans of India Bible College are made by their sponsoring agency, India Gospel Outreach.
 Success of such seminaries depends largely on the vision and passion of the Board members of the sponsoring organization. 

2.7.4 Non-denominational Seminaries

As stated, 44% of the seminaries in Kerala are non-denominational, founded by individuals. All these institutions except India Christian Bible College and Kerala Christian Bible College are not accredited by ATA/SSC. Usual forms of academic control are small, and even most of these with self-perpetuating boards have limitations.
 They depend on part time/visiting faculty and offer graduate and post graduate degrees. For instance, Solid Rock Theological Seminary offers graduate, post graduate and doctoral degrees
 with very limited facilities. Presidents/chief functionaries of many of these ‘seminaries’ are not the residents of the country where the seminary is located.
 Students do not have to pay any fee other than a very minimal amount for their registration. Therefore, many see seminaries as a place where they can improve their social behaviour and language skills at a relatively smaller cost or in some cases even free of charge before moving onto some obviously better profession. 

2.7.5 Dissatisfaction Developing: An Overview
These developments have particular effects on the church-seminary relationship. Though there is not much interaction between the churches and interdenominational and nondenominational seminaries in Kerala, the denominational seminaries maintain constant communication with their church. Nevertheless, overall, leaders in both the seminary and the church have noticed the gulf between the two institutions. A recent evaluation report of the Senate of Serampore state that, “there is a big gulf between the theological educator of the institutions and the pastor of the congregation.”
 There is a growing awareness among Christian leaders about this. Adai Jacob, a senior priest and the principal of Malankara Syrian Orthodox Seminary said;

The most important function of the Seminary, therefore, is to equip the priests for the mission of the Church through disciplined training and proper education. If we want to make the future of Church secure, the Church needs well trained and educated priests and bishops. Through the Seminary, this vital role of the Church can be fulfilled.

According to Athyal, the very existence of theological institutions is to serve the church.
 The Asia Theological Association manual states, “Our theological education must serve the church.”
 In spite of all statements that viewed seminaries as existing to serve the churches, however, seminaries are emerging more and more independent of their churches.
The post-independence situation in the nation placed newer demands such as for more professional ministers with better administrative skills in the church.  It was necessary to develop an indigenous theology based on the context as Indian churches and theological education absorbed Western theologies. Throughout the latter half of the 20th century, the widespread concern for a relevant understanding of the ministry of the church and training, motivated new developments that furthered the need for a more structured practice of theological education. This structured and professional model of theological education, however, created division among theological colleges and its graduates. Some theological colleges were perceived as venues to train ordained ministers for the mainline churches only.
 Missionaries and evangelists were trained in independent theological colleges. Professionalism and a ‘job oriented thinking’ crept into theological institutions rapidly. Many of the graduates from independent theological institutions could not meet what was required from the church. “Presbyters seem to be men without vision; overburdened with administrative work.”
 Hedlund said in 1980, “Theological institutions in India apparently are not geared to train candidates for missionary vocation, for none has a mission curriculum and the courses offered tend to be too general. Academic type courses are the rule; practical courses are either excluded or are sandwiched into the schedule as optionals.”
 Church leaders lament that the quality of theological graduates has been on the decline and the current theological education is not facilitating the ministry of the church and failing the churches in not turning out effective and useful graduates. According to Samuel, “The current seminary programmes are in the end forced to opt for higher academic content and degree orientation. Ministerial formation is expected to be a by-product.”
 Arles identified in 1991, “most seminary graduates lack anthropological insights and cross-cultural communication techniques.”
 The gap between the churches and theological institutions had thus been widening.

While the above accounts present the general scenario of theological education in India, the review of contemporary literature and pilot research in this thesis show that such a paradigm is especially evident in Kerala. The general characteristics of theological education in Kerala are much the same as what is happening in training elsewhere in India. Sebastian Kappen, a Jesuit theologian from Kerala, pointed out the causes of this gap as follows:
1. In the present seminary system young boys are taken out of their homes, families and surroundings and put inside big institutions where they are physically and mentally walled in. This kind of training alienates them from their surroundings and life-context where they have to minister upon the completion of their studies. 

2. As a consequences of this alienation from the real world, the students lack creativity, for they have no touch with real life in the world. 

3. Current theological educators do not get any real chance of being questioned and challenged. They have very little contact with what is going on in the world around, not even in their own neighbourhood.
 

Kuncheria Pathil adds a few more thoughts that the present theological education is inadequate and irrelevant.

1. The current methodology of theological education is just dumping a lot of information into the minds of students and the students have no time or occasion to assimilate it or question it. It is the “Banking system of education” (knowledge is simply deposited in the minds of the students) which fails to be a critical and creative force for change.
 It is largely a mere digging into the past rather than linking to the current life-stream of people and society. Therefore our seminaries and theological faculties are often nicknamed “Theological Cemeteries.”

2. There is an evident unrest and discontent among the students in our seminaries for various reasons and some of them are as follows:

a. The current programme of the seminaries and Theological colleges and faculties is too academic, abstract, and not experiential and life-oriented: the courses offered are mostly exam-oriented and not problem-oriented.

b. The climate for critical questioning, reflection and assimilation is lacking and there is no sufficient interaction between teachers and students, students and the people around.

c. Teachers and Professors are mostly mere academicians having insufficient pastoral experience and not enough contact with the outside-world and problems of the masses.

d. At the other extreme, the students in general have no academic interest, and the vast majority of them want only a priestly career.

e. A serious handicap is the system of mass production in seminaries and Bible colleges along the model of secular education. The character formation and the transformation of the students do not seem to be the goal of education.

f. The theology we teach in our seminaries is mostly outdated, scholastic and neo-scholastic, not contextual.

The ideological and practical distance between the church and the seminary hence became intense. The reinstated objectives of academic, spiritual and ministerial formation could not remain true with the then developments in seminary education. Alternative models of theological education became remarkably popular with room to accept everyone and enable them to avail of training for ministry amidst their life’s struggles. These discussions bring forth a number of factors that negatively affect the relationship between seminary and the church, which have to be tested against the empirical data. The major inferences drawn are listed below.

2.8 Baseline for Primary Data Generation

The following are the observations drawn from the above review of literature on a number of disparate aspects relating to the church-seminary relationship and are expected to form the theoretical base for the primary data gathering. This will also inform my judgments on the usefulness of particular programmes of theological education, for example, B Th., M Div., for the purposes of training men and women for church ministry.

1. The review of the literature revealed that the widely held aim of theological education is to equip the church for its mission and ministry in the pluralistic socio-politico-economic and religious contexts. The very nature and essence of theological education is expected to take its form from the church and its ministry, in the widest sense.
2. While there is a widespread agreement that churches should participate in the discussion of how theological education should be conducted, it has not yet been possible to reach a common ground as to what extent and how it should take place although a number of patterns have been used. 

3. The field of theological education struggles for self-understanding and self-actualization in the face of new challenges that the church and its ministry are currently having. The present task is to clarify the meaning, scope and goals of church ministry formation in theological education. 

4. There is remarkable agreement in the areas of general objectives (‘academic’, ‘ministry’ and ‘spiritual’ while in some cases ‘personal’ is added as the fourth objective which is otherwise clubbed with the ‘spiritual’ category) stated and followed by theological education in the West and in India. The four-fold model emerged after Vatican II (and was first expressed in official Roman Catholic literature in ‘Pastores Dabo Vobis’ in 1992) from the realization that many with proven spirituality remain seriously handicapped in their personality. Whether to define genuine spirituality along with the concept of personal formation or outside of it is still a debated issue.

5. There is far less agreement in the specific/behavioural objectives that are usually designed in the founding documents of the institutions, their distinctive doctrinal positions and uniqueness of the local contexts in which they function. For example, the denominational, non-denominational and interdenominational schools differ widely in all these three areas which make them formulate behavioural objectives that are not always the same (e.g. the specific objectives designed by the Church of Ireland and the Queen’s University for their Bachelor of Theology programme). It is also notable that the learning outcomes of individual programmes also differ.  Therefore, in order to assess the effectiveness of a training, not only the institutional goal but the objectives of the individual programmes are also to be considered. 

6. Other than the areas of general and specific objectives, there seem to be some topics demanding special attention in the study. Some such areas are; contextualization, biblical foundation and accessibility of theological education. These seem to articulate special concerns about the sort of education that should be provided and could be described as more the objectives of the school rather than the outcomes for individual students.

7. There is a widening gap between the theoretical instruction of theological education and the practical realities in the church and ministry expectations of the church. It is generally perceived that what is taught in seminaries is of little use for church’s multifaceted ministries (e.g. Vancouver document).
 The ‘taught theology’ is often irrelevant to the real life problems and needs of the people. These issues need to be addressed and gaps bridged. 

8. The preliminary search shows that there are a number of theological colleges in Kerala that function with no precisely written objectives or learning outcomes to guide their programmes. The perceptions, claims and justifications of such institutions on this practice could only be traced fully in the field research.

9. Another important observation would be that the documents discussed each had their origin in a specific process of consultation. While some documents such as ICETE (International), AACCS (US) and ATA (Asia) seem to have had their origin merely in the consultation of theological educators, others such as more recent ATS consultations (North America), Serampore (India), United Faculty of Theology (Australia)
 and that of the Church of England / Ireland / Methodist consultations seem to involve the church as an equal partner. This will be significant in any recommendations to be made as the result of the study. 

10. Though there is a long way to go before we reach consensus, at this point it seems that the church needs the expertise of theological educators and the educators need the practical earthing in ministry provided by the church.

11. The traditional understanding of the functions of a pastor is that he is the one to do the work of ministry in a church. A pastor is expected to be an expert in all areas and execute the church work. There is a need to move away from considering ministry as that of ordained ministry alone to one of the ministry of the ordained and the laity. 

12. Theological graduates often lack a comprehensive understanding of the structures and needs of the society. In such cases, they become ineffective in relating the gospel to the needs of the church as well as the society.

These observations regarding the church ministry formation and objectives of theological education will be used primarily to provide a baseline for judgment of a theological educational programme, prior to taking account of the imperatives of the context, which will come out of the field research. The methodological details of the field research are presented in the following chapter.   

CHAPTER 3: METHODOLOGY OF RESEARCH AND PRESENTATION OF DATA

3.1 Preliminary Study and the Formulation of the Research Assumption

The preliminary study consisted of three activities - a general survey of institutions, pilot research and the literature review which includes research and discussion on objectives of theological education.
1. A general survey of Bible Colleges and Seminaries in Kerala was done to gather the complete list of institutions, their year of founding, the accrediting bodies, courses offered and the type of relations they maintain with the church. The results of the survey helped to decide on the sampling for actual data generation. 

2. Pilot study with students: 50 senior students were randomly selected from three seminaries in Kerala for a direct interview to know their perceptions and evaluations of theological education in Kerala. 

3. Literature review: Applying this to the situation under study showed how the church and mission leadership in India evaluate theological education in Kerala. 
From the results of above studies 2 and 3, the following issues were identified:

· There is a lack of adequate effort to contextualize curriculum and to formulate a uniform method of curriculum evaluation and periodical revision

· There is laxity in church-seminary relations, seminaries function as independent agencies with no relation with the churches

· The number of teachers with no field experience in ministry is steadily increasing

· There is a gap between the focus of theological graduates and needs of the society

· Unhealthy professionalism creeps into the training. e.g. job orientation, competitions and individualism

· Lack of clear strategy/ infrastructure is provided by the accrediting/ affiliating agencies or institutions for the holistic transformation of students

· There is a budding of theological institutions and accrediting agencies but mostly neither with adequate measure of quality control in training nor evaluation of the outcomes

The analytical element in this study has as a major objective to describe the state of affairs in theological seminaries and churches as it exists. It seeks to sort out the specific problems in the real world of theological education, and bring together all the intellectual and practical resources that can be brought to bear on its solution. 

Primary sources
In this research, built on the preliminary reading as well as field research, further empirical data for interpretation were gathered from personal interviews, focus groups and document analysis. My own personal and professional experiences with theological seminaries in India, the long-standing association with the Asia Theological Association (ATA) in their accrediting procedures and the experience as a member of the curriculum revision committee of four Bible colleges in South India were the factors that reinforced this intention for a thorough study on the church leaders’ perception on theological education and the current practices of theological education particularly from the 1970s. These personal associations guaranteed an easy access to leaders and institutions. Primary sources of written information in each institution consisted of the constitution of colleges, college magazines or the publication of parent organizations, websites of the institutions, copies of completed questionnaires submitted to the ATA, documents on founding objectives, unpublished documents submitted by the organizational auditors, special articles published in periodicals, prospectuses, the biographies of the founder presidents, the qualifications set by the institutions for the appointment of the faculty,  annual evaluation reports of the faculty and students, and student handbooks.
Secondary sources

Secondary sources were related surveys and articles published in theological journals, internet and e-journals, previous research reports written on the subject matter, reports and news published in the periodicals and the project works of students, placed in the libraries. These sources helped to substantiate the perceptions of church leaders and to provide a broader feel for the subject undertaken. A significant secondary source study was done in the first two chapters of this thesis. This concentrates on the way church/seminary relationships have been discussed in the academic literature and peer reviewed journals, mostly since 1970, and how that relationship has developed in India from the earliest times. 

3.2 Literature Review: Content Analysis of Relevant Literature

We have seen the review of literature on the developments, debates and transitions in theological education mainly, but not exclusively, in the US and UK and in the broad-spectrum of India, in the previous chapters. It identified the historically relevant issues with their discussions to create a map of key developments in this area of church/seminary relations, which consisted of the aims and objectives of theological education, concept of professionalism, university accreditation, institutionalization and the debate on church-seminary relations in India, where the key themes for the discussion and evaluation of the topic were located. The background theory was formulated by analyzing the views and criticisms of key contributors on the topic, beginning from Schleiermacher’s effort to justify the inclusion of theological education in a research university in 1810 to the very recent developments. As the study follows the historical-comparative method, this background theory will provide a reliable foundation to the study and hence make the further qualitative data gathering theoretically and practically relevant. 

3.3 Field Research Approach: The Historical Comparative Approach

This approach lets the study use many types of data such as, existing statistics, field research, official documents and monthly/yearly reports as necessary. According to Neuman, this approach combines sensitivity to specific historical or cultural contexts with theoretical generalization, it makes a thick description to re-create the reality of another time or place and it is a confrontation of old with new or different world views.
 Therefore, this approach is found to be the most appropriate one for the subject in hand. While extreme interpretive researchers argue that each social setting is unique and comparisons are not possible, the historical comparative researchers strongly hold that such comparisons are possible and will enable the researcher to advance the learning to a considerable extent. As the perceptions and practices of institutions and the church leaders cannot be studied through developing precise measures expressed as numbers, this study selects qualitative survey research, conversational analysis, interviews, and document and textual analysis in order to capture the various aspects of the field of theological education in Kerala and to understand, evaluate and interpret the situation.  The study is deeply connected to the developments and transitions that occurred around the world and especially in the wider context of India in theological education and from that base the researcher makes his historical comparison of the specific situation in Kerala.
3.4 The Testing-Out Task in the Study
A combination of various methods has been considered in this qualitative study. Specific statements on the expected outcomes of training gathered from accreditation manuals and prospectuses will be used as the interpretative framework for the critical testing of the actual practice. This primary effort will correspond to the development of subsidiary arguments on relationships between concepts and practices in theological education, leading to recommendations for the future of theological institutions in Kerala.

From the two basic frames of literature- Western and Indian- the foundational objectives of theological education with the challenges involved were identified to test and critically evaluate the set objectives and the actual practice. According to Phillips and Pugh, in a testing out research, the researcher can work on an established framework, which gives the researcher some degree of protection by the established nature of much of the ideas, arguments and measuring equipments.
 This possibility facilitates this research as Kerala has no time-honoured written framework to conduct the testing out of leaders’ perceptions. A testing out research presupposes some approved criteria, which are framed here with the help of a number of authentic documentary sources as described in the following section. Along with this, the data from the field research will enable the study to carry out the testing out task reliably. Using the qualitative data from people and official documents and as mentioned earlier, I attempt to test out if the perceptions of church/ mission leaders are right in view of the criteria of objectives and challenges of theological education on one side and the field data on the other; search for any gap and dissonance between the established objectives and the real practice in theological education in India today; identify factors that make Indian theological education distinctive and hence requiring special discussion and analyse the data to make valid practical recommendations to theological institutions for better effectiveness and to provide them with sufficient theoretical and practical insights to solve the challenges of today.

Figure 5
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The Western and Indian literature on the models, debates and challenges in theological education, along with the results of the pilot study helped to formulate the background theory of the research. Specific objectives drawn from prospectuses, curriculum and official records that state the founding objectives were used to design the espoused theory.
 Theory in practice was determined from the primary data gathered from the field, by using the tools of personal interviews with semi-structured schedules, official document analysis, syllabus and curriculum and data from the focus groups. The research followed the purposive sampling technique for the selection of institutions, interviewees and the participants of focus groups. 
3.5 Reliability and Objectivity Controls

The reports from the pilot study and the literature are used to enhance reliability. The carefully worked out sampling of institutions out of the significant time frames as well as the comparisons and differences identified from the study advanced the reliability in terms of its historical and sequential aspects. To guard against subjectivity on the selection of institutions, seminaries started in various historical periods were selected as samples. To control denominational biases, the sample institutions were selected representing different denominations. Use of various methods such as interview with different categories of people, focus groups with alumni, documents from institutions and the literature review will enhance authenticity and internal consistency of the data gathered.  The way in which structured interviews and focus groups were planned and conducted with cross-checking technique contributed towards the objectivity of the study as well.  

Research Ethics
Accessibility: A brief plan of the project was submitted to the head of the seminaries intending to make the research purpose as transparent as possible. Special attention was given to ensure that no concern develops between the seminary leadership, students and the church leadership by the conduct of interviews on campus. Sample institutions were assured a copy of the dissertation for their library on demand as institutions had already expressed their interest to know the outcomes of the study to assist their development plans. This ensured greater confidence and support on the part of seminaries.
Confidentiality, Anonymity: Respecting the organizational privacy of churches and seminaries the researcher assured confidentiality and anonymity to their responses. “It involved reaching agreements about the uses of this data, and how its analysis will be reported and disseminated. And it is about keeping to such agreements when they have been reached.”
 This is of the ‘clarificatory value’ of the code of ethical practice in research according to Cohen and Manion.
 This would be achieved in this study by clarifying with the leadership of sample institutions, the summary of information gathered from the official sources, to ensure accuracy of the research report.

.

The empirical data were used only for the research purpose and while interpreting, additional care was given that no misinterpretation was made on the responses. Confidentiality is kept on the individual pieces of data or opinions as and when needed. Since the research involved a wide range of institutions, it was ensured that the study will not create a platform in anyway, for the public to make judgements on any institution or leader by the presentation of data in this thesis.
To summarize the research task, the basic assumption of the topic was initially supported by the ideas emerging from the literature review and the pilot research. A background theory was hence formulated from the literature that dealt with the aims and purposes, major models and debates of theological education. Validity of the research assumption was tested by using selected learning theories that had proven educational taxonomies. The focal problem was the level of gap and dissonance in church ministry formation between the espoused theory and in the theory-in-use. Therefore, the task was to evaluate the extent of the gap between the specific objectives of theological education (the ‘espoused theory’) and what is actually being done (the theory-in-practice). The theories formulated from this and the specific recommendations were expected to be the contribution of the research to the field of Indian theological education and contexts with similar concerns elsewhere.

3.6 Presentation of Data

Data from church leaders were gathered on the themes developed from the literature review, pilot study and my own experience in the field. Five major themes thus derived, consequently turned out to be the five major objectives of the research as a whole. Data from the focus group and three sets of interview schedules are presented separately and in a ‘question-answer’ method for handiness reasons. The following section presents the responses from the church leadership, without interpreting them at this stage. More objective data are presented in tables while for other data, the bullet-point descriptive format is used.
3.6.1 Data Gathered from Church Leaders 

Kerala has six major Protestant groups namely, CSI, Marthomite, Evangelical, Brethren, Believers and Pentecostals. But the Evangelical church is omitted from this study as they have not yet started formal theological training institutions in Kerala. Among the 50 Pentecostal denominations, 7 were selected, namely Assemblies of God, India Pentecostal Church, Church of God (Kerala state), Church of God (Kerala Region), Sharon Fellowship Church, New India Church of God, and New India Bible Church. The selected ones were the major denominations with a minimum of 100 churches each, with formal administrative offices and theological institutions of their own. Personal interviews were conducted with the Presidents/Bishops/Chief functionary of all these churches, using a focused interview schedule, to gather data on the major historical transitions in theological education in Kerala and the variations in church-seminary relations, the church’s attitude towards theological education in general and individual churches’ expectations of theological institutions.

Procedures of Interview 
The schedule consisted of 14 focused, open-ended, conceptualised questions to identify the perception of church leaders regarding the effectiveness of current theological education in terms of ministry formation and to review the current status of relationship between churches and seminaries. The set of questions at the beginning of the interview schedule were intended to gather the demographic details of the interviewees and the church. This questionnaire, designed on insights from the literature review, was modified after a pilot survey and in consultation on qualitative methodology with Dr. Clifford Stevenson, at the Queen’s University of Belfast.

Details of Interviewees from Church Leadership
1. Rev Dr P G George, The Marthoma Syrian Church, at his quarters in Kottayam on 30/10/2006 2:30pm

2. Rev Dr D Jacob, The Church of South India, at his quarters in Trivandrum on 31/10/2006 12:30pm

3. Rev Noble P Joseph, Secretary, Believers’ Church Asia, Kerala Diocese at his office in Thiruvalla, on 20/11/2006 11:30am

4. Mr Jacob Kurien, Elder, Brethren Church, at his office in Kottayam, on 03/11/2006 10:00pm 

5. Pastor M. Kunjappy, Assistant Overseer, Church of God Kerala State, at Bethel Bible Institute, Kumbanadu on 06/11/2006 2:00pm
6. Pastor Thomas Philip, President, New India Bible Church, at his residence in Thiruvalla, on 01/11/2006 10:00am

7. Pastor Sunny Varkey, Overseer, Church of God Kerala Region, at church office in Pakkil, Kottayam on 08/11/2006 12:00am

8. Pastor V A Thampy, President, New India Church of God at Chingavanam on 22/11/2006 4:00pm

9. Rev Dr. T P Abraham, Secretary, Sharon fellowship Church at Church office in Thiruvalla on 01/11/2006 11: 30am

10. Pastor K J James, Senior Pastor of India Pentecostal church, at his office in Kumbanadu on 25/10/2006 2:00pm 

11. Pastor P S Philip, Assistant Superintendent, Assemblies of God Malayalam Section at his office on 09/11/2006 3:00pm
Table 3
Demographic Details of the Informants of Church Leadership

(N-Number of Interviewees)
N-11

	Sl:No
	Characteristics 
	Frequency

	1
	AGE

30-40

41-59

60-75
	01

04

06

	2
	Secular Education

Up to GCSE 

Graduate level

Post Graduate

Doctorate
	05

03

03

Nil

	3
	Theological Education

Certificate/Diploma level

Bachelor degree

Master degree

Doctorate
	04

02

02

03

	4
	Reason to be selected to leadership

Founder leader

Seniority in pastoral ministry

Proven administrative ability & Theological education (through ballot) 
	02

05

04

	5
	Years of Experience in church ministry

5-10

11-20

21-35
	01

04

06


1. Does this church have a theological institution under its own leadership? If yes, give details.

Table 4
Denominational Affiliation and Degrees Offered in Theological Institutions

	Sl:No
	Church
	Theological Institution
	Accreditation
	Degrees offer

	1
	The Marthoma Syrian Church
	The Marthoma Seminary, Kottayam
	Senate of Serampore
	BD, M Th & D Th

	2
	The Church of South India
	The Kerala United Theological Seminary, Trivandrum
	Senate of Serampore
	BD & M Th 

	3
	The Believers’ Church, Thiruvalla
	GFA Biblical Seminary, Thiruvalla
	ATA& Senate of Serampore
	BD & M Th 

	4
	The Brethren Churches 
	Brethren Bible Institute Pathanamthitta 
	ATA
	B Th

	5
	The Assemblies of God
	Bethel Bible College, Punalur
	ATA
	B Th & MDiv

	6
	The India Pentecostal Church of God
	India Bible College, Kumbanadu
	ATA
	B Th & MDiv

	7
	The Church of God in India
	Mt: Zion Bible College, Mulakuzha
	Towards ATA accreditation
	B Th

	8
	The New India Bible Church, Paippad
	New India Bible Seminary, Paippad
	ATA
	B Th & MDiv

	9
	The Sharon Fellowship Church
	Sharon Bible College
	ATA
	B Th

	10
	The New India Church of God
	Bethesda Bible College, Chingavanam
	Nil
	Dip Th, &

B Th

	11
	The Church of God Kerala Region
	Faith Bible College, Pakkil
	Nil
	Dip Th &

B Th


2. Do you have training centres other than the main theological institution? If yes, explain the reasons.
Nine out of eleven - all with accredited theological institutions under their regime- had training centres to serve their churches. The remaining two institutions were not accredited and they functioned as training institutions. It was important to note that all the selected church denominations had separate training centres and the two non-affiliated colleges functioned as training centres rather than seminaries. While Marthoma Church and the Church of South India absorbed graduates from their seminaries into their church ministry, other denominations depended on their training centres for ministers. This too is an evidence of the intensity of the gap between church and seminary. 

Stated Reasons for Training Centres

· Graduates focus on urban churches and are not willing to serve in underdeveloped places (nine responses)
· Seminaries refrain from admitting students who do not fulfil the basic academic prerequisites and those unable to pay off the full fees. But providing training and placements to the young people with a genuine call for ministry becomes the responsibility of the church (eight responses)

· Seminaries only have limited room for the theological education of the laity (eight)

· The University model of residential and academic degree oriented  courses is not able to meet the needs of churches (seven)
· There is an alteration in the objectives/philosophy of theological education. Seminaries focus only on the transmission of cognitive knowledge (six )

· Churches in rural areas grow faster and seminaries are incapable of providing ministers to serve them. Numerical growth of local churches is the priority of the church leadership (six)
· The curriculum of seminaries is outdated and does not reflect the concerns of ministry in today’s context (three)

Further description and observations: Six responses indicated that it was training for reasoning that took place in most accredited seminaries. Faith, which should be the beginning and end of theological education, has no place there. In training centres students got their faith in God developed and understanding of the Word nourished through a life-style of daily common devotions, routine prayer and fasting. Three of the interviewees put up their case for training centres that graduates from seminaries lacked virtues of integrity and loyalty to the Word and to the leadership of church. Also they felt that graduates lacked spiritual conviction to be effective ministers though some might have gained knowledge for competence. One of the interviewees wished to have courses on cell groups in seminaries to create church growth interests in students. Among church leadership prevailed a strong sense that the method of training in seminaries was not appropriate to fulfil the needs of the church. Driven by this, churches started their own training centres, which further widened the gulf between church and seminary. 

3. How do you recruit ministers for church ministry?

· Based on theological training and qualifications (eleven responses)

· Personality suited to ministry (family and caste background) (ten)

· Proven call and commitment to ministry (nine)

· Members from the same denomination (eight)

· Ready to pioneer or work with a newly formed assembly (seven)

· Prefer graduates from ‘their own’(denominational) institutions (seven)

· Passed special ministry formation course (e.g., GST) (one)

Further description and observations: Responding to this question, a leader said that in the early days their bishops, while visiting local churches, looked for young men who had calling and skills for ministry and consistently encouraged them and their families. Personal values and moral integrity were heavily demanded. A degree in theology never guaranteed a place in ministry. But due to increased church politics, laity realized greater than ever before that appointments were done on influence rather than on a call to service. All interviewees said they would not appoint a fresh seminary graduate into a church unless he was from their own church. It was also noted that none of these churches/denominations had an office to preserve records of their students in theological institutions or any system to monitor their progress.
None of the respondents except those representing the Mar-Thoma Syrian Church demanded any special ministry formation course as the criterion for the post of ministers/pastors. The Indian Pentecostal church started a special course for their ministers, but it was not compulsory for theological graduates. The Syrian Orthodox and Mar-Thoma seminaries offered Serampore accredited BD/MTh combined with the traditional liturgical training for ministry called ‘Graduate in Sacred Theology’ (GST). Men who had such theological training could only be ordained to priesthood in Mar-Thoma and Syrian Orthodox Churches. This helped students to acquire knowledge of the liturgy and the Bible as well as to gain an amount of practical experience in parish work. 
Focus on ministry formation was enhanced by the pattern that courses were designed and taught by senior priests. Instruction was confined mostly to the study of the Syrian liturgy, the order of service and the proper performance of ordinance which was regarded as a very important part of the minister’s training. After preliminary training as a deacon the candidate got ordained as a minister. The affinities of training with the ‘guru-sishya’ ideal of Hindu tradition were obvious; and proved that the method was capable of being adapted to fulfil needs within modern society. 

The Church’s expectation for their ministers did not seem to match up with the current pattern of theological training. While seminary education in general ended up in professional orientation, churches desperately sought after ministers with humility, devotion to field work, sacrificial life style and submission to leadership. 

4. What do you think are the most important duties of a minister? Choose any seven from the following which you think are the most important and tick them in order of significance.

(I have listed twelve key duties as derived from my pilot interviews with the leaders of churches and seminaries. This question was asked of both church and seminary leadership to formulate the list of their priorities in ministry.)

Table 5
Christian Minister’s Vocation as Listed by Leaders in Churches and Seminaries
(This was the Table placed before the leaders)

	Rate the importance of each characteristic by ticking (√) in the column 

according to your choice

	
	
	Not Important
           Very Important

	No
	Key Duties
	1
	2
	3
	4
	5

	1
	Conduct weddings, funerals, baptisms and other ordinances
	
	
	
	
	

	2
	Lead worship services
	
	
	
	
	

	3
	Direct church to examine the relevance of its structures and practices from time to time 
	
	
	
	
	

	4
	Visit homes of church members
	
	
	
	
	

	5
	Exhibit organizational skills
	
	
	
	
	

	6
	Mobilize laity for church work 
	
	
	
	
	

	7
	Prepare and deliver sermons
	
	
	
	
	

	8
	Work with special groups (elderly, youth, etc.) and those with problems of drug, alcoholism, AIDS, terrorism 
	
	
	
	
	

	9
	Counselling
	
	
	
	
	

	10
	Set an exemplary life
	
	
	
	
	

	11
	Christian Education (Sunday school, VBS etc…)
	
	
	
	
	

	12
	Maintain proper relationship with the superiors/head office
	
	
	
	
	


Responses of leaders from churches and seminary to the above questions are listed below. 
Table 6
Duties of a ‘Minister’ Prioritized by Leaders in Churches and Seminaries
(This was the resulting data compared with later data from seminary leaders)
	
	Church Leadership(11)
	Mean
	
	Seminary Leadership(9)
	Mean

	1
	Prepare and deliver sermons
	4.7
	1
	Exhibit organizational skills
	4.4

	2
	Lead in worship
	4.4
	2
	Lead church to examine the relevance of its structures and practices
	4.1

	3
	Visit homes of members
	4.3
	3
	Counsel members when needed
	4

	4
	Conduct weddings, funerals, baptisms and other ordinances
	4
	4
	Work with special groups (elderly, youth) and with social problems of drug, alcoholism
	3.8

	5
	Maintain proper relationship with authorities
	3.8
	5
	Conduct weddings, funerals, baptisms and other ordinances
	3.6

	6
	Christian Education
	3.1
	6
	Christian Education (Sunday school, VBS etc…)
	3.2

	7
	Set an exemplary life
	3
	7
	Mobilize laity for the work of the church
	2.9


While training students for direct church-related ministries with a focus on Sunday worship and associated ministries was generally the top priority of church leaders, seminaries aimed at a more professional and organizational type of training.  

5. How would you define a successful minister? 

· Spiritual maturity and sense of calling (eleven responses)

· Have a high regard for the local church irrespective of its size (eight)

· Sufficient knowledge of both doctrines and traditions of the church (eight)

· Ministry leading to numerical growth of the congregations (eight)

· Sensitivity in dealing with others (six)

· Personal realization of his/her own potential (four)

· Awareness of issues and needs of the community (three)

Further description and observations: In the opinion of a leader, all that churches looked for was ‘godly ministers and nothing more.’ When asked for further explanation on the term ‘godly’, he went on in a very functional way thus; “the minister as a person who knows his ecclesiastical duties well, who can conduct the church service regularly and preach reasonably good sermons, who visits the congregation systematically and takes orders from the head office in obedience.” He expressed anxiety over the attitude and interest of the majority of current theological graduates to question the social systems and their own church structures. 

There were a number of comments around the dangerous creeping of professionalism into ministers’ lives. There was much concern about the critical mind set theological graduates developed from their training. One of the interviewees commented that the seminary students were inspired by the social criticisms and ‘raise-voice’ styles followed by some of the Old Testament prophets, John the Baptist, and reformer Martin Luther, not measuring up the effect of such attitudes in their own contexts. There were responses that seminaries failed to train their students in the bread and water life-style of the prophets and the faith exercised by the biblical characters in their daily living. Churches looked for relational and ministerial effectiveness in their workers. There was no appreciation in churches for radical thinking or critical questioning patterns, which was what church leaders feared happening in seminaries.  

6. What is your opinion of the current practice of theological education in Kerala? Does it help students to be effective in the ministry challenges today?

· Non-denominational and a number of inter-denominational institutions train students only theoretically and hence largely fail to provide ministry formation. In reality, there is neither a field ready for the students to serve nor could they find one for them (eight responses)

· There are Bible colleges that exist just to please their sponsoring agencies. For instance, some institutions conduct more than one graduation service to entertain different groups of funding bodies (eight)

· The curricula followed in seminaries are designed by great scholars for specialization purposes while churches look for committed ministers and not outstanding scholars (seven)

· Practical ministry requirements are substituted by manual duties in the student hostels (seven)

· Attractive campus, food, modern technologies in class rooms and  opportunities for higher studies determine the status of institutions (seven)

· Due to the rights of students enforced by universities/accrediting agencies, seminaries become immobilized in implementing disciplinary actions on students regarding their spiritual/personal formation (five) 

Further description and observations: One of the respondents said that the higher theological programmes in Kerala had become a merely academic exercise by which graduates were more assimilated in mind and outlook to the professional upper class and proportionately kept them away from the actual needs of people around them. There were also comments on the lack of proper disciplining in seminaries as another respondent recollected his memories of the early days in seminaries, when students had to skip a meal for failing to attend corporate prayer in the morning. The increasing measure of awareness of church leaders on the laxity of seminaries in providing training appropriate to meet the current needs in ministry reflected in the responses. There were sharp criticisms at the outward modern facilities on campus and the diversion of attention hence caused. 

7. Are there any more objectives you think seminaries should incorporate in their training pattern today? 

· Employ faculty who have a minimum three year’s experience either in church ministry or mission field (eight responses)

· Theological education should meet the particular need(s) within the church and community and not to be seen to be competing with other institutions or just existing for their accrediting agencies (six)

· Theological education should instill within students a heart for the ministry, which reflects a servant's attitude in shepherding and serving a flock through conscientious, dedicated, sacrificial labour(six)

· Encourage a balance between academic excellence, personal piety, and practical competence among students (six)
· Lead students into newer exposures in ministry fields (five)

· Do systematic assessment of the recruitment criteria (five)

· Periodically evaluate academic courses and practical ministry courses (three)

The general opinion was that seminaries were unsuccessful in imparting a vision for a servant ministry in their students. There were also concerns about the lack of balance in academic scholarship and commitment to practical ministry in training. 

8. What percent of students sent from church return to any form of church ministry on completion of training?

The data showed that 90% of the students from un-accredited denominational seminaries (11% of the total number of seminaries in Kerala) are returned to their churches. 60% of the students from inter-denominational, non-denominational and accredited denominational institutions did not; they rather preferred to start new organizations or to get into services of their own interest. There must be various reasons behind this, which should be identified and assessed in the light of data from other sources. Responses of church leaders hinted that many students took training to serve their personal agendas rather than to serve their churches. One of the interviewees said that the number of young people who on completion of theological study chose ‘call centres’ in cosmopolitan cities was on the increase. What the students claimed to have gained from theological education was proficiency in English language, which helped them to impress the secular job market. Meanwhile churches realized that they could not avail any of the pulpit/sacramental service from those students. The respondent partially blamed the seminary administration that failed to guide their students to catch a vision while in seminary. He also spoke about a faculty member in a seminary, who recently left ministry to get into a nursing course, seeking job opportunities overseas. Another denominational leader found out that most graduates of M Div and above did not like to be in charge of a local church and that it was virtually impossible to find a candidate with Masters degree who would look at a rural circuit. The majority, for him, was looking for ministry in cities, where life would be much more comfortable, with greater and various options for earning.  
According to the data, graduates from non-and inter-denominational seminaries in general did not seem to be sensitive to serve the needs of churches. This was due to a variety of reasons such as unemployment, students’ personal agendas that differed from actual purpose of training, seminaries’ lapse in properly channelling students and the churches’ approach to keep from contributing their part in helping seminaries in this crisis. 

9. What is your understanding of ‘ministry’?

· Church-related ministries of making sermons, conducting weddings, funerals, baptisms and the Lord’s Supper and giving spiritual leadership to people (six)

· Both ordained and non-ordained services. Anything done for the welfare of people arising out of genuine love for God (three)

· No response (two)  

Further description and observations: Leaders from the Mar-Thoma, CSI churches and a Pentecostal denomination consistently stood on their broader views of ministry both within the church and extended to the community around. Two of the interviewees made no response on this. The rest of the six people made similar responses, reflecting their denominational background that strongly opposed the wider and broader perspective of ‘ministry.’ Responses on ministry in terms of ‘service to the society’ were confined to orphanages, old-age homes and hospitals, while respondents did not mention other areas such as adult literacy programmes, rehabilitation of drug addicts/HIV positive people, self-employment schemes and the like. 
Churches differed in their concepts of ministry and this would affect the evaluation of their views on the effectiveness of training in seminaries. However, the profoundly church-oriented ecumenical seminaries designed their theological education to suit their objectives in ministry but others obviously suffered much by the gap between church and seminary in both conceptual and practical aspects of training since a broader view of ministry was nourished in seminaries.   

10. What do you specifically expect seminaries to do for the students you send for training?

Key thoughts
· Experiential learning (relate with community and know what people need) (eleven responses)

· Transformation in life rather than mere accumulation of information (eight)

· Formal mechanism to assess character formation (seven)

· Highly disciplined training (restraints like of a soldier) (six)

· Focused training for ministry for which the student is specifically gifted and  called  (three)

Further description and observations: Eight of the interviewees said that graduates with higher degrees often failed to cope with the rural congregations due to the disparities in lifestyle, language and economic concerns. In general, church leaders expected seminaries to maintain a better maintenance of spiritual discipline and a real commitment to serve the needs of the church and the community. However, according to the general feeling, it was not happening in many contexts of training. 

11. How would you evaluate the current theological education in the light of the training you received/were looking for?

Table 7
Perceptions of Church Leaders on the Older and Newer Paradigms of Theological Education
	
	Old paradigm
	
	Current paradigm
	

	1
	It was a means to serve the church
	11
	An end in itself
	8

	2
	Taught by ministers & missionaries
	9
	Academicians with higher degrees
	7

	3
	Training for ordained ministry
	9
	Training for leaders in Christian ministry, ordained and un-ordained
	10

	4
	Emphasis on spiritual & ministry formation
	8
	Academic & Scientific orientation (intellectual centres) 
	10

	5
	Specific objectives set by each institution
	8
	Objectives are borrowed / vague (Lack of clearly defined concept of end-product)
	6

	6
	Admission based on ‘call to ministry’
	8
	Admission based on qualifications
	9

	7
	Progress measured by the amount of prayer life, fasting, memorization of scripture and zeal for ministry
	7
	Progress measured by regular examinations
	8

	8
	The strict discipline increased the number of dropouts 
	6
	The unhealthy competition between institutions weakened the quality
	11

	9
	Funded by local churches, limited facilities with less honorarium 
	6
	Funded by Western organizations, attractive physical structures and salaries
	9

	10
	Focus on formation
	6
	Training centres
	5

	11
	Students with single purpose
	5
	Students with multi-purpose
	8

	12
	Instruction in vernacular language
	4
	English medium - Western texts, research sources and guest lecturers 
	6

	13
	Most courses were required (fixed curriculum)
	3
	Freedom to choose elective courses
	3

	14
	Encourages submission and loyalty to the doctrines and the traditions of the church
	3
	Critical approach to the teachings and doctrines of the church 
	4

	15
	Male dominated
	2
	Inclusive, male-female balance
	2


A significant shift was perceivable in the focus of theological institutions on their purpose, method of function and concept of ministry which had influenced the students to appreciate a broader perspective of ministry. Though the occurrence of this shift was not specifically dated, the phenomenon was clearly perceived after 1990 due to the rapid emergence of non-denominational seminaries at that time. One of the reasons for the opinion of church leaders that the content and style of seminary training today is much different from that of the early schools might have been the incapability of the current system in maintaining the aspects of ministry and spiritual formation which characterized the older paradigm. 

12. What are the new challenges you see in church ministry today?

· Dearth of faculty with experience in mission (eight)

· Lack of spiritual formation and discipleship (seven)

· Different understandings on ‘church ministry’ by theologians (six)

· Budding of independent theological institutions and accrediting institutions (six)

· Proliferation of para-church organizations (four)

· Lack of understanding of society and culture (four)

Further description and observations: A church leader with over 35 years in pastoral ministry and church’s administrative leadership, who has also been in theological teaching since 1973, spoke about his disappointment over the decision of his seminary to replace him with a recent M Th graduate in Pastoral Theology with no experience in pastoral ministry. 

13. As a church leader what would you recommend to the Seminary leadership in Kerala in the context of this interview?

· Theological Institutions should realize and keep on affirming that they are not merely degree oriented training institutions rather are to directly involve in the church’s mission (ten)

· A greater measure of integration between theological institutions and the local churches (nine)

· Make mission field (mission in un-reached places) the practical field of ministry for students (nine)

· Theological Institutions should be faithful to biblical principles and the teaching of scripture. Greater emphasis should be given to prayer and discipleship (eight)

· Seminary faculty should be active in church life (eight)

· Give preference in admission to those who want to start or upgrade their education after serving in the field for some time (seven)

· Senior students should be given apprenticeship (seven)

· Theological institutions should encourage students to return to the churches that recommended them for training (six)

· Integrate/incorporate contextually relevant issues like HIV/AIDS, caste system, communalism and population explosion in theological curriculum (five)

· Each school should understand the goal of their existence and design a curriculum which fulfils their goal (one)

Three leaders in the sample said the primary function of the seminary was the training of church ministers and that this should always be its supreme mission. Another church leader commented that lecturers in seminaries should help students to reflect the character of meekness and discernment of Jesus Christ, instead of attempting to make revolutionary changes around them. 
There was a gap identified emerging between the concepts and practices of seminaries and churches. Both institutions were focusing on their own structures rather than attempting to make a corporative effort. While denominational seminaries successfully functioned within the confines of their church denominations to help in the church’s ministry, they tended to overlook the broader concept of Christian service and the need to provide theological education with that focus. The non-denominational and inter denominational seminaries, on the other hand, progressively developed their view of ministry but often failed to work alongside the church in fulfilling the task together. 

Question No. 14 and the responses from all three groups of interviewees- church leaders, seminary leaders and students- are presented at the end of data gathered from students. 
3.6.2 Data Gathered from Seminary Leadership 
Selection of Seminary Leadership: Nine theological seminaries in Kerala were selected for the conduct of research by the specific sampling category of the time of founding such as, before 1970, 1970-1990 and 1990-2005. The selected institutions varied in their status of accreditation, denominational affiliation and the level of education provided. The chief functionary of each institution was personally interviewed to gather data on the perceptions, evaluations and suggestions on theological education and the level of relationship maintained with church leadership in Kerala today. Respondents were also expected to assist the research for the collection of relevant historical/primary data on the institutions they represented. 

Sample Institutions 

Three institutions from each of the above mentioned three categories were purposely selected to form the sample for the research. Two out of three in every category were Pentecostal seminaries, as the significant majority of theological institutions belonged to that denomination. The remaining institution in each category was selected from categories such as denominational, inter-denominational and non-denominational. 

INSTITUTIONS- FOUNDED BEFORE 1970
Mount Zion Bible College
Unaccredited



Pentecostal       (Mulakkuzha)

   ( Dip Th & B Th)

        (Church of God)

Bethel Bible College

ATA
             

          Pentecostal

              (Punalur)                      (B Th & M Div) 
                 (Assemblies of God)

Marthoma Seminary
 
Serampore


           Mar Thoma Syrian 

Kottayam             
    
(BD, M Th & D Th)

       Church (Episcopal) 

INSTITUTIONS- FOUNDED DURING 1970-1990
New India Bible Seminary 
ATA

                                 
 Pentecostal

Paipad                                     (B Th & M Div)        (New India Evangelistic Association)

Faith Theological Seminary Serampore

                       Pentecostal

Manakkala                             (BD & M Th)


  (Independent Organization)

I E M Bible College
     Unaccredited

               
  Brethren

Mavelikkara    

(Dip Th & C Th)
           (Indian Evangelical Mission)

INSTITUTIONS – FOUNDED DURING 1990-2005
India Bible College

 ATA

                                        Pentecostal

Kumbanad                              (B Th & M Div)

       (India Gospel Outreach) 

IPC Kottayam                          ATA,




     Pentecostal

Theological Seminary             B Th & M Div         (IPC Educational & Welfare Society)

G F A Biblical Seminary
ATA & Serampore
           

  Believers’ Church

Thiruvalla 


(B Th, BD, M Div & M Th)           
  (Gospel For Asia)

Details of Interviewees and Interviews

1. Rev. P J James, Director, Mount Zion Bible College at his office in Mulakuzha on 23/10/2006 11:00am

2. Rev P S Philip, Principal of Bethel Bible College, at College office in Punalur on 09/11/2006 2:30pm

3. Rev Fr. Mathew Baby, Senior professor of Federated Faculty for Research in Religion and Culture (FFRRC) at his office in Orthodox Theological Seminary Kottayam on 30/10/2006 9:30am. (FFRRC is the consortium of the theological education of the Mar Thoma, CSI and Orthodox churches in Kerala under the umbrella of the senate of Serampore)

4. Dr. C Thomas Luiskutty, Principal, New India Bible Seminary at his office in Paippad on 6/11/2007 3:30pm

5. Dr. M. Stephen, Director of Academics, Faith Theological Seminary at his office in Manakala on 24/10/2006 11am

6. Mr. Babu Paul, Registrar, IEM Bible College at his office in Mavelikkara on 10/11/2006 1:30pm

7. Rev. K A John, Academic Dean, India Bible College, at his office in Kumbanadu on 25/10/2006 11:30am

8. Rev. Ninan Thomas, Academic Dean, IPC Kottayam Theological Seminary at his office in Seminary on 27/10/2006 11:30am

9. Rev. Matthew Philip, Academic Dean, Gospel for Asia Biblical Seminary at his office in Thiruvalla on 13/11/2006

Procedures of Personal Interviews with Seminary Leadership
One individual from each institution (Principal/Registrar/Director of the Department of Mission) was interviewed using a schedule which consisted of 16 focused, open-ended, conceptualised questions to generate data on the nature of the seminary, teaching methods, quality of training in terms of academic, personal and ministry formation of the student-all as perceived by the leader. The first set of questions focused on the demographic details of the interviewees and the seminary. The central line of thought in the schedule was the level of relationship the seminary maintains with the church and the perceptions underlying it. Each section below begins with a question, followed by concisely arranged data from respondents, then further description as and when appropriate and then closes with general observations. This pattern is followed throughout the presentation of data.

Table 8
Demographic Details of Seminary Leadership and the Sample Seminaries

N-9

	Sl:No
	Characteristics 
	No: of Responses

	1
	AGE

30-40

41-59

60-75
	4

4

1

	2
	Secular Education

Doctorate

Post Graduate

Graduate level
	1

6

2

	3
	Theological Education

Doctorate

Master degree

Bachelor degree
	1

5

3

	4
	Reason to be selected to leadership

Seniority in the field of Theological education 

Proven administrative ability & Theological education 
	3

6

	5
	Years of Experience in church ministry/mission field

Nil

1-10

11-20
	4

3

2

	6
	Relationship with local church

Passive – member only (non-denominational)

Active member (inter denominational)

Active in ministry (denominational)
	3

3

3

	7
	The central focus of this institution

Church

Seminary
	3

6


Further description and observations:

· The leadership of all three denominational institutions were members of the executive council of their churches. They were appointed in the seminaries by the church council, on the basis of their seniority in church ministry and experience in the field of theological education. All of them were active members of the executive council of the church leadership. 

· Two leaders from each of the inter-denominational and non-denominational seminaries did not have any pastoral/mission field experience apart from short trips for preaching and teaching.

· Official documents revealed that six institutions were founded by para-church organizations and among them three institutions formed new churches/ denominations

The data showed that denominational seminaries had closer ties with churches mainly due to the fact that the seminary leaders were appointed by the church councils. This might have offered the church leaders a better access to all aspects of training in the seminary. However, the other sample categories of seminaries were found having little active commitment to serve churches as the leaders and faculty came from backgrounds independent of churches. There are further questions in this schedule to help discuss what causes this situation and also judge if it is this ‘independence-tendency’ that makes the churches keep away from those seminaries. There is, however, an obvious dissonance between seminaries and churches especially in seminaries other than the strictly denominational ones.

1. Have you developed written general and specific objectives for each programme you offer?

· Colleges affiliated to Serampore (three) and ATA (four) have written general objectives for the programmes as per the direction of the accrediting bodies. Two other institutions have in their prospectus, the general objectives suggested by their overseas sponsoring organizations. 

· None of the institutions except the Marthoma and Orthodox theological seminary has a written document on specific objectives for the programmes offered despite the founding goals and philosophy of the institution they have in writing.

Further Description and Observations:

· When enquired about the rationale of multiplicity and the difference between the programmes such as C Th, Dip Th, B Th, M Div, BD and M Th., the responses of four interviewees were vague and unclear such as ‘more depth, more courses, to attract more students, more duration and to compete with other institutions’.

· Evaluation and assessment of the effectiveness of the programmes offered is very subjective as there is no ‘specific objective’ perceived uniformly by all teachers, as well as students except the GST programme offered by the Marthoma and Orthodox theological seminaries.

The lack of stated specific objectives for the programmes left the seminaries in difficulties in the overall formation aspect of training and especially in ministry formation. This also let faculty members focus on their interests in teaching other than contributing to the objectives of the seminary. The functional inefficiency of seminaries that affected the appointments of faculty and recruitment of students was also revealed. This situation also hindered the effective assessment of training.  

2. How would you define a successful graduate?

· A person fit for the type of ministry to which he is called for (seven)

· Able to analyse the needs of the society and cope with the contextual challenges (six)

· Exemplary Christian character (four)

· A graduate with skills for ministry (four)

· Able to preach, teach and pioneer churches (two)

· Understand the goals of theological education and to submit to the will of God (one)

· Able to imitate God – reproduce himself and develop a team around himself (one)

Data showed that those in leadership of seminaries only had a vague definition of a successful graduate. Interviewees could not clearly distinguish between the objectives of the student and that set by the seminary. The lack of clarity among leaders about the training objectives was a severe disadvantage in the training as a whole. 

3. Do you have a curriculum committee? If you do, specify its function and the date of last curriculum revision

· Three institutions affiliated to the Senate of Serampore followed the Serampore syllabus. In this setting, individual seminaries did not enjoy the freedom to develop their own curriculum or a committee. Rather, it was the Senate that revised the curriculum for them once every three years and as and when the need arose. Though seminaries could choose the elective subjects on the basis of the seminary’s founding goal and philosophy, the examination, valuation and all related procedures are monitored by the university.

· Four institutions accredited by ATA followed the syllabus developed by ATA and Serampore as they have a combination of ATA and the Senate of Serampore graduates on faculty. Two such colleges offered degrees accredited by Western institutions 

· All the six institutions (4+2) had stated the existence of a curriculum committee in their prospectus. But there were no official records of any such meeting. Responses with regards to curriculum committee were all indistinct.

· The curriculum committee of the Senate of Serampore seemed to have had adequate church representation as many of its leaders were the bishops of churches.

· None of the ATA/non-accredited seminaries had church representatives in the curriculum committee. 

Further information from Office records, Prospectus and Report submitted to ATA:
· There were curriculum committees that never met for curriculum assessment or revision
· Records of developmental events were not maintained and therefore, evaluation was difficult

· A careful study of the curriculum and syllabi from all sample institutions revealed that theological education in Kerala reflected a variety of mission orientations. Denominational institutions’ curriculum had included much denominational content and a strong emphasis on a traditional concept of church ministry. The emphasis of the inter-denominational institutions on a secular/university model included ecumenism, ‘theo-centric-inclusive approach’ where students enjoyed large amount of choice. Non-denominational institutions, on the other hand, followed a mixture of the Serampore and ATA curriculum according to the interests of the faculty and at the same time the curriculum introduced and sometimes enforced by their Western sponsoring agencies heavily depended on Western thinking.

· Four seminaries (non-Serampore) never revised their prospectus since the first printing and three of them were using the curriculum and the printed notes of two American Bible Colleges without attempting any major changes in the content.

· The structure of the curriculum up to BD/M Div level remained stagnant for the last ten years in both Serampore and ATA institutions

· A review of examination questions and answer papers of six of the sample institutions revealed that no major changes have been made in the content for a minimum of three years other than the sequence of questions, by which the students who happened to see the questions of previous years were able score high grades in the tests.
· Other than the known major Indian affiliating and accrediting bodies of the Senate of Serampore and ATA, this research came across 14 other accrediting agencies’ names associated with colleges in Kerala of which 12 were of Western origins. Two of the sample seminaries offered degrees in the name of institutions in the West. 
The negligence on curricula revision conversely affects the contextual effectiveness of theological education. Moreover, as seminaries get on with the training in their own ways and means, largely detached from the concerns and needs of churches and society, students find themselves inadequately prepared for the actual challenges in ministry. A widespread disorder is apparent in seminaries other than the Serampore-affiliated colleges in terms of uniformity in syllabus and curriculum. As mentioned in the above points, the proliferation of accrediting agencies that have no educational norms or philosophical foundations makes the situation even worse.  

4. What are the methods generally used to recruit students in your seminary?

· Advertising in newspapers and Christian periodicals (nine)

· Recommended by alumni (six)

· Recommended by church leaders of the same denomination – for denominational institutions (three)

General criteria for admission

· Completed application form that consists of questions on personal details, Christian experience etc…(nine)

· Appear for a personal interview and a pass in entrance examination coordinated by the academic council (nine)

· Recommendation letter from local Christian leader/local pastor (nine)
· A health certificate from a registered medical doctor (nine)
· Proficiency in English language - reading, writing and comprehension (seven) 

· Proof of the financial support/fees (seven)

· Experience in Christian ministry (one)

This information was gathered to recognize the amount of relationship between students-churches and seminaries-churches. Only the denominational seminaries had students sent by their churches. Those students who made their own choices of seminaries, also chose places of their ministry later on. There was a lack of accountability and working-relationship between churches, seminaries and the students.  

5. What is your view regarding the admission of students with considerable ministry experience but not fulfilling the academic requirements? 

· Do not give admission to the students without adequate academic qualifications (nine)

· Encourage them to join for the autonomous courses rather than the accredited courses (six)

· Instruct them to gain a secular degree in order to qualify (four) 

· Give provisional admission for a maximum 10% of the total admission as per the guidelines of ATA (five)
Churches might find this academic rigidity of seminaries that generally neglect students applying with long ministry standing but not fulfilling all the academic requirements. This could also force churches to start their own training centres to meet such challenges. The gap between churches and seminaries thus widens and churches sharpen their criticism of the professional outlook of current seminary training. 

6. How do you train the students for practical ministry? Are there measures employed to assess or credit their practical ministry involvement? 

· A month long summer outreach ministry under the supervision of the selected mission organizations (nine)

· Week-end ministry for senior men students supervised by local pastors – not initiated by the seminary, but on the request of local pastors/student-pastors (six)

· Do not promote weekend off-campus practical ministry so that there are no distractions at the studies (three)

· Tuition for the children at the orphanage run by the same organization ( three)
· Street cleaning and other social activities (three)
· Occasional medical camps and donating blood in emergencies with charitable organizations (three)

· Working with the faculty over the weekends in church ministry (two)

Further description and observations:

· If churches can produce a letter requesting seminary authorities to let students help in their local church contexts, students can have the freedom to do it in their own locality. But there was a tendency among students as reported by seminary leaders to misuse this opportunity to take up jobs outside instead of getting into ministry. Also, local churches failed to utilize and supervise such students to advance their ministry. 

· There was no response about the using of any formal method to asses the effectiveness of practical ministry from any of the sample institutions. But informal observations, enthusiasm for ministry and the reports from the local pastors were said to be recorded in the file for official purposes.

· Four of the colleges set some sort of practical ministry experience as a pre-requisite for the awarding of degrees. This ministry experience could be gained either concurrently with academic studies or during summer vacations. But there were no academic credits counted for practical ministry and no verification from the management that the work was actually done.

· None of the institutions had a full-time director for practical ministry. Matters pertaining to practical ministry were handled by a member of faculty or administrative staff. They spent an average of three hours a week in practical ministry matters including the placement of students and counselling those who have problems in their field work.

· Six respondents mentioned the lack of financial resources to appoint a person to be solely in charge of practical ministry. They also spoke about the faculty members who were often overburdened with their teaching related assignments.

Practical ministry takes a variety of forms in seminaries. But there is a lack of adequate communication and cooperative effort between churches and seminaries in this dimension too. This might be because of the different understandings people hold about ‘ministry’- while some give focus only to social involvement, others completely neglect and confine it within the church related, Sunday-oriented work. The general tendency is to have a practical ministry programme and a co-ordinator who is already over-loaded with full-time teaching assignments. This, in effect, leaves the programme mostly unattended or inadequately supervised.

7. How would you ensure that the spiritual/character formation of student is taking place during the seminary training?

There were no records of formal procedure for the development or identification of the spiritual/character formation of students in any of the sample institutions. However, the following informal methods were said to be in place.

· Daily chapel service and prayer in the morning and evening (nine)

· Deeper life conference and the mission challenge week – once a year (nine)

· Monthly watch night prayer (six)

· Submission to authority and willingness to do any task as need arises (four)
· On-campus observations by the warden, faculty and administration as well as feedback from pastors with whom the students work on weekends (three)  

· challenging evil practice like exploitation, injustice and discrimination whether it is in the society or church (three)

· Three days’ fasting and prayer every month (two)

· Class performance and leadership roles in seminary life (two)

· Preaching in chapel, oral and written presentation in classes, leading in worship services (two)

Further Description and Observations: All seminaries have positions for a chaplain but the person has always been given full time teaching assignments and related academic commitments. This holds up the person from being adequately involved in the details of students’ spiritual formation and the developmental programmes relating to it. Denominational seminaries that are church-oriented remain faithful in conducting fasting, prayer and whole-night services, which for them are inevitable components of spiritual formation. Basically the understanding of spirituality varies from person to person and within institutions. This lack of conceptual definition creates difficulties in programmes relating to the whole dimension of spiritual formation. Generally non and inter-denominational seminaries do not seem to have a thought out plan of work for spiritual formation; nor do they give that priority to it in the training. 

8. How do you recruit the faculty?
· On the basis of the professional qualification and teaching experience (nine)

· Willingness to serve the seminary on a full-time basis (six)

· Standing reputation in society and written contribution (four)

· Recommendation by church (three)

· Member of the church which seminary belongs to (three)

· recruitment from alumni who credibly upgraded their education (three)

· On the basis of doctrinal position, ability to teach, spirituality and proven experience in the field of Theological Education (two)

· Promising students (generally M Th) are identified while they are in seminaries with the help of leadership and retained through financial assistance (two)
Further description and observations:
Non/inter denominational leadership were not in favor of appointing teachers who were simultaneously involved in pastoral ministry as they were often found irresponsible in their academic discipline by being too busy in their pastoral functions. Accredited denominational seminaries also discouraged senior ministers from getting into teaching mainly due to the academic requirements expected of them from the accrediting agencies. This shows that University accreditation is a major criterion in the appointment of faculty and in many cases restricts senior and experienced ministers in churches from getting into theological education. On the other hand, the senior ministers do not generally seem to be committed in academic development or a deeper interaction with the society and its challenges around them. The current generation of theological educators keeps a gap from these ministers and this gradually creates and widens the division between churches and seminaries. Nevertheless, many of the fresh graduates who join as faculty in accredited seminaries lack field ministry experience and the people-skills resulting from it. They tend to be more professional in their approach, which is often blindly replicated by students, who later show less commitment to field ministry but get into professional jobs settings. 
9. Have you employed any formal method to assess the effectiveness of faculty? If yes, how?

· No method for formal evaluation (nine)

· Informal evaluation by the Academic Committee by general observation (six)

· Feedback from students through Teacher-Evaluation Forms (three)

· Feedback from teachers through Self-Evaluation Forms (two)

Further description and observations:
· None on the faculty had gained professional degrees in education (B Ed, M Ed or teachers’ training course)

· None of the faculty members developed or assumed to develop new academic courses 
· None of the seminary followed the method of team teaching
· Four respondents from inter-denominational and non-denominational colleges opined that the attitude of teachers towards their teaching responsibility had not been satisfactory. They were keen to finish off the teaching hours (payment was on an hourly basis) rather than helping students to learn

Faculty in general seemed to have no growing enthusiasm in their job. There was no provision for teacher’s training even after joining a seminary and therefore, innovative pedagogical methods were never tried in seminaries. The lack of assessment of teachers and the absence of records of their yearly achievements lead the faculty to work with a ‘take-it-easy’ attitude. This, altogether, adversely affects the effectiveness of training for ministry. Though impartation of knowledge is happening to a considerable extent, the transformational focus of training is doubtful in view of this. 

10. If informal methods are used, what are some of the areas of such assessment?

· Teaching (six)

· Research / writing (three)
· Ability to relate with other members of the faculty team especially in terms of team skills and corporative achievements (two)

· Ability to relate to students in academic and social dimensions (two)

· Amount of involvement in church ministry (one)

Further description and observations:

· In four institutions, representing all three groups, there was no formal salary scale; the management kept their policies secret and faculty members were not permitted to disclose it  
· No Sabbatical leave for faculty in seven seminaries
· The prerequisite for a two year higher degree through Faculty Development Programme was a Bond of Agreement to work in the institution consecutively for five years
· No backing for faculty members to write text books or take up research projects 
Assessment of faculty gets into difficulty due to the disparity in remunerations and the lack of adequate financial provision in the work environment. This could be one of the reasons for the constant leaving of faculty from most seminaries other than the Serampore accredited ones. Due to the mixing of members of faculty from various academic orientations such as Serampore, ATA and Western contexts, a unanimous criterion for assessment does not seem easy. While seminary leaders do not present attractive packages to maintain the qualified faculty in the training, faculty members feel that the work environment is demanding and binding rather than promising. 

11. Age and qualifications chart of ‘full time faculty’

Table 9
Age-range of the Faculty in the Sample Institutions
	
	     Age
	Institutions
	Total
	%

	
	
	A
	B
	C
	D
	E
	F
	G
	H
	I
	
	

	1
	20-30
	2
	2
	-
	5
	2
	6
	2
	5
	8
	 32
	25

	2
	31-40
	3
	4
	2
	6
	16
	3
	9
	8
	13
	 64
	50

	3
	41-50
	-
	-
	2
	-
	2
	
	3
	1
	-
	   8
	6.25

	4
	51-60
	1
	2
	4
	-
	3
	3
	1
	1
	2
	 17
	13.28

	5
	61-70
	4
	2
	-
	1
	-
	-
	-
	-
	-
	   7
	5.47

	
	Total no. of Teachers
	10
	10
	8
	12
	23
	12
	15
	15
	23
	128
	


The pre-1970 denominational seminaries had 46% of their faculty over 50 years of age while the inter-denominational seminaries of 1970-90 worked with 81% of their faculty under the age of 40.  In the case of non-denominational seminaries 85% were below 40. This shows that the faculty constituency consists of members with a variety of age groups and that there is a historical shift in the age of those coming into the theological education enterprise. This points to the gap developed over the years between the seminary and the church which reduced the number of older church-based ministers from the seminary setting. This shift in age and church’s involvement must have influenced the content, purpose and pattern of theological education in its totality. It also further supports the dissonance developing between these two institutions over the years.   

Table 10
Educational Qualifications of the Faculty in the Sample Institutions
	
	Qualifications
	Institutions
	Total
	%

	
	
	A
	B
	C
	D
	E
	F
	G
	H
	I
	
	

	1
	PhD/ThD
	-
	
	5
	1
	4
	-
	
	2
	2
	14
	10.94

	2
	MTh (Fresh)
	1
	3
	
	5
	12
	-
	2
	10
	12
	45
	35.94

	3
	MTh with 2+ years ministry experience
	
	2
	3
	
	7
	-
	3
	1
	4
	20
	15.63

	4
	BD/MDiv
	2
	4
	
	5
	-
	5
	4
	2
	5
	27
	21.09

	5
	BD/MDiv with 2+ years any ministry experience
	2
	1
	
	1
	-
	2
	5
	
	
	11
	8.59

	6
	BTh
	2
	
	
	
	-
	5
	1
	
	
	8
	6.25

	7
	Teachers with-out degrees but with 10+ years in  Church ministry experience
	3
	
	
	
	-
	
	
	
	
	3
	2.34

	8
	Names found in other prospectus as full/part time faculty
	7
	4
	0
	2
	13
	6
	9
	1
	0
	42
	33%


Further description and observations:

· 56% of the total number of faculty (8% are from denominational and 48% from inter & non denominational) had no previous significant experience in Christian ministry. 

· List of faculty on Prospectuses of two institutions included names of persons dead for over three years

· Names of teachers who were not on faculty for five years were also found in four institutions

· 33% of teachers who were full-time in a seminary were concurrently doing part-time teaching in other Colleges

· 54% of the total members of faculty from all sample institutions had additional responsibilities outside their institutions.

· Names of Principals of three sample institutions appeared on the list of full-time/part-time faculty of other seminaries

Some seminaries have failed in maintaining professional discipline despite their commitment to professionalism. The growing irresponsibility of faculty who resist staying and serving within one institution and the false advertisements using their names make the scenario even more chaotic. 

Observations drawn from official documents:

None of the sample institutions except the Mar-Thoma Seminary offered sabbatical leave or any active encouragement towards making written contributions. Non-accredited institutions do not have proper accountability procedures and a number of institutions in Kerala including two seminaries in the sample, are not giving salary to their faculty during the summer vacation. Personal talk with the leadership of three sample institutions and the perusal of the records submitted to ATA by two institutions indicate the following is the highest pay scale of 2005-06 for full-time members of faculty.

Table 11
Full-time Faculty Pay Scales in Seminaries  

	
	Qualification
	Gross amount (including all allowances)
	Annual increment
	Provident Fund

	1
	Ph D
	Rs:7500/- plus unfurnished Quarters
	Rs:300/-
	10% of basic

	2
	M Th
	Rs:5000/- plus unfurnished Quarters
	Rs:250/-
	10% of basic

	3
	B D/M Div
	Rs:4000/-plus unfurnished Quarters 
	Rs:200/-
	10% of basic


Salary of secular educational institutions is monitored by the state/national government and provides a standard scale as the recommendations of the Salary Revision Committee. Following is an average scale offered by a secular educational institution
 and it is about three times bigger than that provided by the theological institutions.

Table 12
Pay Scale in Secular Educational Setting
	
	Position
	Qualification
	Pay Scale

	1
	Professor
	Ph D with 15 years of experience in teaching
	Rs. 16400-22400 per month excluding PF and other benefits

	2
	Reader
	Master degree with 12 years of experience
	Rs. 12000-18300 per month excluding PF and other benefits

	3
	Lecturer
	Master degree in relevant subject
	Pay Scale Rs. 8000-13500


12. How would you define your understanding of ministry? 

· Seven of the respondents described church ministry as multi-faceted. According to them, visiting and helping the sick, remedial tuition for poor students, cleaning the street, caring for the elderly, doing minor maintenance works for homes of the poor could be the ministries theological students should think of along with helping local churches with Sunday school, youth programmes, and worship leading on Sundays.

· Out of the seven, four were of the opinion that working for the welfare of people out of genuine Christian love even without an explicit plan of conversion could be ministry

· Two respondents said “the five-fold ministry stated in Ephesians (apostles, prophets, evangelists, pastors and teachers) for building up the local and universal church”. 

Further description and observations:

The principal of a non-denominational seminary questioned the logic of limiting ‘ministry’ within the confines of church buildings in a country like India, where population and people’s needs are blooming daily. He criticised his own church denomination for its lack of insight in putting him aside in ministry despite the life long commitment he offered to the teaching ministry in theological education. He observed that the church closed its eyes to the fact that those in the ministry of theological education carried out mission in areas and ways local churches can never even think of. But church does not approve someone who is not in accordance with its polity. 

The Dean of a non-denominational seminary shared the feeling of graduating students who strongly wanted to enter into ministry but kept parish ministry as their last choice. In terms of effectiveness in ministry and decent payments, they preferred to work with para-church organizations than parish ministries. A seminary principal spoke of two students who had to withdraw from their plan to work in the slums just because their church insisted its priority was different. They, on completion of the study, joined a para-church organization that let them move on with their mission in society. The following paragraphs provide data on the involvement of students on completion of their training. 

Observations Drawn from Official Documents

Official correspondences, ministry reports and the records kept in alumni office for the past five years (2000-’04) in three sample institutions were studied. It showed that 50-60% of alumni were serving as missionaries, pastors and in various ministries of churches as well as para-church organizations across the country where religious pluralism and wide-ranging socio-economic disparity prevailed. (Graduates from north-east India, Nepal, Myanmar and Bangladesh were excluded from the list of alumni due to difficulties in communication and inadequate transporting facilities to attend meetings). The following table provides statistical data on the nature of ministry undertaken by alumni of seminaries. 

Table 13
Current Vocations of Alumni 
Total Number of graduates: 718

Total number registered with alumni office: 314

	
	Nature of ministry
	M Div /BD
	B Th
	Dip.Th
	C.Th
	Total in %

	1
	Higher Studies
	11
	48
	8
	11
	25%

	2
	Missionaries in rural areas/North India
	7
	37
	9
	13
	21%

	3
	Para-church organizations
	15
	34
	3
	11
	20%

	4
	Pastors  
	4
	16
	6
	7
	10.50%

	5
	Teachers
	18
	9
	-
	-
	8.50%

	6
	Assisting husbands/parents in ministry
	3
	16
	4
	
	7.50%

	7
	Others
	
	13
	2
	9
	7.50%

	
	
	58
	173
	32
	51
	


As seminaries see it, their training, though not always effective in producing ministers for church, is effective in assisting the wider field of Christian ministry. This, on the other hand, established that the grievances expressed by both parties to each other had valid aspects. This table verified the concerns of church leaders that the pattern of theological education was not facilitating church ministry (for them the traditional understanding of ordained ministry) as the percent (10.50%) was going down drastically for ordained ministry. It also spoke of the setting of diverse objectives by church and seminary. The professional outlook modeled by the faculty and its increase influenced a large number of students for higher education.

13. In view of the general criticism that theological training in seminaries fails in its ministry formation aspect, how would you assess the effectiveness of current theological education in comparison with the TEE (Theological Education by Extension) programmes? Do you think TEE could be a better alternative for today’s seminary education?

· TEE is not an alternative to rigorous residential seminary education (nine)

· TEE is very beneficial to lay people (eight)

· TEE doesn’t establish a close working relation between student and teacher (seven)

· TEE cannot substitute scholarly training that makes much use of library resources (five)

· TEE threatens resident seminary education by producing “second class” graduates (three)

Further description and observations:

Seminary leaders tend to limit TEE to a different type of training of less academic focus that laity could avail. But they do not wish to see it compatible with the formal seminary education that demands rigorous academic exercises from the students. 

14. What recommendations would you have for a better contextual theological education in Kerala?

· Give flexibility in curriculum so that students get freedom to choose the optional subjects according to their future needs (seven)

· Give students an opportunity to interact with society (six)

· Incorporate courses on ‘dialogue with people of other faiths’, ‘how to deal with social issues’ and ‘contextual interpretation of scriptures’  (five)

· Communicate with the church leadership regarding the challenges and developments and give mutual recognition of their roles (four)

· Experiments on new teaching methods, rather than relying heavily on the class room lecture method (three)

Further description and observations:

· The principal of a theological seminary explained the practical difficulty in offering a more contextualised education in his seminary. Though the seminary approved the vernacular courses, due to the lack of course materials in vernacular languages and the disinterest of qualified teachers to teach in local language, the plan was suspended. Hence, theological training with a more contextual focus somehow gave an impression of a lower graded education.  

· There were responses from non-denominational and inter-denominational institutions that obviously admitted their training was not satisfactory in view of the expectations of church leaders. However, they also stated that church leaders had never made their input into theological education leadership for betterment. Hence many churches and missions had not really made up their minds as to the kind of ministry they wanted and the way to design it. 
Due to numerous structural factors and including the lack of dialogue and the negligence of it, the gap between seminary and church keeps on widening. Churches are not informed of the newer academic developments of seminaries in terms of curriculum and theological thinking while seminaries do not make any effort to let churches see and perceive what is going on. 
15. What is your personal experience of the attitude of church leadership towards the current theological education?

· Anti-intellectualism and fear of change (nine)

· The ‘call of God’ often viewed as the only requirement for effective ministry (seven)

· Theologically trained church leadership has not attempted to communicate or communicate adequately the things they have learned (six) 

· The short-sightedness of local churches (six)

· The church leadership has tensions and problem with only higher educational institutions (five)  

Further description and observations:

According to five respondents, the most traditional and least hospitable people in church/denominational leadership aggressively resisted change. They said that there might have been various reasons for this such as, lack of theological training, ties with the foreign organizations, insensitivity to the changes taking place and unwillingness to make the difficult adjustments to meet the new needs. But a chief reason for the church’s tendency to remain unaffected and not to come to grips with the fundamental problem of relevancy could be the lack of a clearly defined philosophy of ‘Christian Ministry’. The Principal of an accredited denominational institution spoke of a person raising his voice from the church against the teaching of religious pluralism and inter-faith dialogue in his seminary. He also said that senior ministers in the church criticized the teaching of liberation theology and feminist theology, which for them could only help students develop a ‘rebellious and criticising mentality’. Another Principal of a non-denominational institution said of the tendency among church ministers-who have not gained theological education-was to undermine the modern developments in theological training. He said that the churches are not considering theological education as ministry or educators as ministers. 
Question No. 16 and the responses from all the interviewees-church leaders, seminary leaders and students- are presented together after the data gathered from students. 
3.6.3 Data Gathered from Students in Senior Classes 

Selection of students from senior classes: Three students from the graduating classes of graduate/post graduate level programmes from nine sample institutions were personally interviewed, using an open-ended interview schedule to gather data on their aspirations, objectives, evaluations and suggestions on theological education. India Baptist Theological Seminary was also included to ensure adequate student representation as Mount Zion Bible College was a Men’s only College and Faith Theological Seminary and Bethel Bible College had women students only less than 5% of the total enrolment. IBTS gave equal representation to both men and women in admission and is currently seeking accreditation from ATA. Interview was conducted with a schedule, which consisted of 16 focused, open-ended, conceptualised questions to generate data on the nature of the seminary, teaching methods, quality of training in terms of academic, personal and ministry formation which they expected and what they actually received. Respondents were encouraged to speak in detail so that their perceptions and interpretations on the issue could be best understood.

Table 14
Demographic Details of Senior Students in Seminaries

	No
	Interviewees
	Institutions
	Gender
	Programme
	Date

	1
	Shiju Mathew
	India Bible College, 
	Male
	Dip Th
 
	25/10/06

	2
	Siju K
	IPCKTS, Kottayam
	Male
	B Th 
	27/10/06

	3
	Ratheesh Babu
	Mt: Zion Bible College
	Male
	B Th 
	23/10/06

	4
	Jacob George
	IPCKTS, Kottayam
	Male
	B Th 
	27/10/06

	5
	Biju John
	IEM Bible College
	Male
	B Th 
	10/11/06

	6
	Naiju P Ninan
	IBTS, Areepparambu
	Male
	B Th 
	03/11/06

	7
	Santhosh
	FFRRC - KUTS
	Male
	BD 
	31/10/06

	8
	Gibi
	FTS, Manakala
	Male
	BD 
	24/10/06

	9
	Bino John
	FFRRC - OT Seminary
	Male
	BD & GST
	30/10/06

	10
	Biju
	FFRRC – MT Seminary
	Male
	GST

	30/10/06

	11
	Tony Thomas
	NIBS, Paippad
	Male
	M Div 
	20/10/06

	12
	Ignatious F
	NIBS, Paippad
	Male
	M Div 
	20/10/06

	13
	Simpson Philip
	India Bible College
	Male
	M Div 
	25/10/06

	14
	Febin Bose K
	Bethel Bible College
	Male
	M Div 
	9/11/06

	15
	John Hyde
	Bethel Bible College, 
	Male
	M Th 
	9/11/06

	16
	Michel P J
	IBTS, Areepparambu
	Male
	M Div 
	3/11/06

	17
	Thomas K A
	Mt:Zion Bible College, 
	Male
	B Th
	02/01/07

	18
	Faith Babu T
	IBTS, Areepparambu
	Female
	B Th
	3/11/06

	19
	Sapheena T J
	IBTS, Areepparambu
	Female
	B Th
	3/11/06

	20
	Jessy John
	IEM Bible College
	Female
	B Th
	10/11/06

	21
	Sajitha Ipe
	FTS, Manakala
	Female
	BD
	24/10/06

	22
	Sindhu P M
	NIBS, Paippad
	Female
	M Div
	19/10/06

	23
	Sharika I
	NIBS, Paippad
	Female
	M Div 
	19/10/06

	24
	Jinu Rachel C
	GFABS
	Female
	B Th
	25/10/06

	25
	Blessy Mathew
	Bethel Bible College 
	Female
	M Div
	9/11/06

	26
	Dhania PA
	India Bible College 
	Female
	M Div
	25/10/06

	27
	Sherly K 
	GFABS, Thiruvalla
	Female
	BD
	22/11/06


Personal Interview

1. What were your expectations when you first joined the Seminary?

· To develop practical knowledge and skills for church ministry (twenty-seven)

· A personal pastoral care and mentoring (twenty-three)

· A holy environment with praise and worship; a place to get systematic classes on Bible (twenty-one)

· To deepen spirituality and zeal for Christian work through fasting and prayer (twenty)

· A thorough Bible study; memorizing scripture (seventeen)

· Field mission experience; open-air meetings (fifteen)

· To develop skills to relate well with different types of people both inside and outside the church (twelve)

Further description and observations:  All the interviewees said that their priority in theological education was to develop skills for ministry. 41% of the student-interviewees said their only wish while joining in the seminary was to study the Bible and to get equipped for ministry. University affiliation was a novel idea to most of them. One of them spoke in surprise that he could not comprehend the system of controlling prayer by ringing bells in his seminary. He also mentioned that they prayed about 16 times as a routine daily on a regular lecture day- before and after every lecture, every meal, during morning and evening devotions in hostels and in chapel services. He also said that those times of prayer gradually became rituals for the sake of regulations and ceased to be a matter of their hearts. 

A major expectation of students was a thorough formation in Christian ministry. They joined seminaries with their own packages of traditional perceptions and later realized that theological training was exploring newer dimensions such as university affiliation and that life in seminaries, in many cases, took on a ritualistic form. 
2. What particular skills did you wish to develop through your seminary training?
· Worship leading (twenty-one)

· Evangelism (eighteen)

· Leadership skills (fifteen)

· Sermon preparation (fifteen)

· Teaching (twelve)

All respondents wished to develop skills for practical ministry involvements; none spoke specifically about gaining scholarship in any academic subjects, although some wanted to get into a teaching career later on.   

3. Did you experience contradict your previous expectations in seminary life? If so, in what ways?
· Lack of personal care and mentoring (twenty-seven)

· Disunity and divisions among students and faculty (twenty-three)

· Critical approach to the scripture  (twenty-one)

· Overload of academic assignments on students (twenty-one)

· Racial and cultural discrimination in hostels (nineteen)

· No real difference in life style from a secular education context (nineteen)

· Authorities are legalistic, not sensitive to the difficulties faced by students (eighteen)

· Problem with English language – could not understand lectures in the first year (sixteen)

· Lack of fear of God in practical living (fifteen)

· Ragging from the senior students (twelve)

· Distracting affairs between men-women students (twelve)

· Students who are Christians only nominally (twelve)

· Hypocritical spirituality (twelve)

· Parents and churches sent ‘problem makers’ into seminary to lessen their problems at home/church (ten)

· No honour for the mature students (ten)

· Boring subjects and lectures (nine)

· Students’ choice forced by their parents (nine)

Further description and observations:
48% students of the sample enrolled in seminaries were with less than two years of Christian experience. They found the critical hermeneutical approach in teaching hurting and difficult to cope with especially those new converts who claimed innocent faith in God and his word. A Hindu convert shared the mental shock he had felt listening to a lecturer questioning the authenticity of miracles recorded both in the Old and New Testaments. It took him many weeks to reorient his mind to the ‘unwavering faith’ he had in God and the Bible. Seven students selected from three sample seminaries said that their initial thinking was that seminaries would provide them opportunities to develop their preaching and other ministry skills through open-air meetings, house visiting and assisting ministers in church responsibilities. But their experience of seminary took a different move as they were told to fully focus on studies while on campus whereas after graduation they can get ministry experience in their own choice. 

There were also reports of ethical issues such as drug addiction prevailing on campus. The hostel warden of a seminary explained how the administrative staff found empty polythene drug bags in toilet tanks and how it confirmed the reality of drug addiction among students. Students’ disciplinary action files of three sample institutions showed that the majority were charges of drug use, unfair interactions between men-women students and malpractices during examinations. Students also had concerns over offering academic subjects according to the availability of teachers, not according to the set curricula or what the contexts of students demanded. There was no flexibility in subjects; optional courses were sometimes made compulsory. Students’ expectation of training differed from the real practices in training especially in the critical approach to faith and the word, the negligence of first-hand ministry involvement alongside academics and the decline in ethical values. There were comments on the disregard of students’ ministry aspirations while the training system moved on its own way.  

4. What kind of support did you receive from your church when you joined the seminary?
· Warnings against the modern trends and the anti-traditional activities in the Seminary (twenty-one)

· Encouraging (fourteen)

· Passive (five)

· Very supportive along with financial assistance (five)

· Discouraging (three)

Further description and observations: 
All from denominational institutions gained full support from their churches while a majority from inter-denominational and non denominational colleges were neither morally backed nor were they financially supported. Churches that had their own denominational seminaries felt secure in sending and supporting their students for training while others abstained from doing so due to their lack of confidence in the training. These varied attitudes might affect the process of students’ formation.  

5. How were your expenses in seminary supplied?
· Family (eleven)

· Seminary scholarship (five)

· Church Scholarship (three)

· Friends, relatives and mission agencies (three)

· Other scholarship (two)

· Student pastorate (two)

· Personal savings (one)

Further description and observations: 

Living expenses of 74% of respondents were met by their families/ Seminary/personal savings or from mission agencies. Only 11% acquired formal sponsorships from churches; all of them were from denominational seminaries but they had no freedom to choose between seminaries. Students spoke about the rising financial requirements for theological education in accredited seminaries in Kerala and how this affected the majority of students from suburban and rural areas of the country. Such students had difficulty with the increased demands of payments of tuition fees, hostel fees and expenses for buying texts that were printed and published in Western countries and were to be acquired from international agencies as prescribed by lecturers. In such large economic stipulation, many students found no way other than signing a three to five year bond of agreement with the para-church organizations that offered them scholarships. This could also be a factor that prompts students to serve such organizations, leaving their churches behind. 

Denominational seminaries effectively kept their candidates tied to their own churches by offering spiritual and material covering as well as ministry involvements within their formal structure. Students, hence, were gradually absorbed in the system with all its restraints and constraints. Students who did not enjoy such covering, however, were forced to find their own resources where most of them eventually won para- church organizations on their side. This caused further separation between churches and seminaries in training and ministry. 

6. What are the objectives set by the seminary for the academic programmes you are in? 

· Don’t remember; but could be in the prospectus (fourteen)

· Don’t know (nine)

· Nil (two)

· Priestly formation (two - GST students)

Students generally seemed to be ignorant of the objectives of training as set by the seminaries. This could be due to the lack of communication and emphasis on the part of lecturers or the leadership. 

7. What kind of a person does the seminary expect you to be at the end of the programme?

· No written graduates’ profile issued from the seminary (twenty-seven)

· Not sure; members of faculty give us different orientations (twelve)

· Create an interest for higher studies (nine)

· Proficiency in English language (four)

· Don’t know (two)

Students had no lucid concept of what seminaries expected them to be at the end of training. Absence of this might have affected all aspects of training. 

8. Which is the area you think the seminary is focusing on the most in training?

· Academic development (nineteen) – fourteen students expressed their concern over the secular orientation of lecturers which questions the matters of God/miracles and the divinity of Jesus. 

· Help students gain proficiency in English language (twelve)

· Don’t know (eight)

· Church related ministry formation (six)

Further description and observations: 

Seven sample seminaries had instituted special awards/prizes/scholarships for academic excellence and proficiency of language. For example, in one of them, the first rank holder gets a complete fee exemption in the following year while two other colleges traditionally recognize, during graduation, the students who score the highest grades in English, Greek and Hebrew languages with special awards in seven of the sample institutions. Training focus of seminaries mainly centres on academic formation though denominational seminaries have their systems to provide ministry experience to students. Training, in other colleges, therefore, tends to orient students towards academic achievements.

9. Are there any subjects or areas of training you think would not be of much help in your ministry formation?

· Replication of courses with different titles (e.g. a large portion of Modern religious and secular movements (MRSM) repeated in Cult and Occult. Many sections from Indian Christian Theology are duplicated in Contemporary trends in Christian Theology and Christian response to other Faiths) (eighteen)

· Courses on allegorical interpretation (e.g. Tabernacle, Types and Anti-types) and philosophical thinking (e.g. Advanced Indian Philosophy), Advanced Hebrew and Ancient History (five)

· The use of Western books as texts (four)

Further description and observations: 

Seven women respondents said that they do not intend to get into pastoral ministry as churches do not permit that. They contended against the practice of teaching courses like Foundations of Pastoral Ministry, Pastoral theology and Church Administration as compulsory subjects, which, for them, would not be of much use in the future. Instead, they wished to have lectures on Adult literacy programmes, Team Work and Team Roles, Time Management, Basic Principles of Health and Hygiene which for them would be highly beneficial afterwards in their ministry. Nine students (from Dip Th and B Th) admitted that learning languages like Greek, Hebrew and Hindi constituted great challenges to them. On the other hand, without gaining adequate proficiency in English, these students, who even struggled with their English, could not learn the biblical languages. For students who did not aim for further higher education, learning three/four courses on language was only a waste of time and effort. Three seminaries got their teaching materials from Western publishers, usually brought to campus by visiting lecturers from abroad. Data showed that there was less flexibility in courses and less deference for students’ diverse interests in ministry. There were also indications on the negligence of course and curriculum designing from the part of seminaries.  

10. How do you see the weekend church-related work, if you are involved in one?

· Not involved in any such activities (thirteen)

· An opportunity to develop ministerial skills (seven)

· Primarily a means of financial support (four)

· To fulfil the seminary requirements (three)

Further description and observations: 

Responses from men and women students differed in this. While all women students said they were not part of such ministry, men got some sort of ministry exposure. Campus cleaning and domestic chores such as helping chef in kitchen, washing dishes were considered as ‘ministry training’ by four of the sample colleges for their women students. The majority of respondents (18) felt that involvement in church related ministry would definitely help to develop their ministry skills, if only ministers /seminary authorities act as mentors and make it an inevitable part of curriculum. Lack of adequate supervision made students neglect the significance of practical ministry. According to two of the men informants, the traditional order of service and intolerance of senior pastors towards changes discouraged students’ active involvement in ministry. Students on some placements in churches tended to passively carry out all what is demanded by church leadership. They reported sharp criticisms by senior ministers whenever students suggested new ideas or attempted a new trail in ministry. 

Despite the initiatives of denominational seminaries to train their students in their own churches, in general, there is a lack of commitment on the part of seminaries in providing intentional ministry opportunities to students. The women’s situation in this requires more investigation. There are issues of lack of overseeing, mentoring and sensitivity to students’ views. 

11. How would you generally evaluate the quality of students enrolling for theological training today?

· Students start with a missionary call, but end up looking for well-paid involvements in ministry (twenty-three)

· Merely degree oriented (twenty-one)

· Some from North East India return to secular jobs as their government approves theological degree to qualify for secular jobs (eleven)

· Some join just to avail of government scholarships for students (Students from North East only) (seven)

12. What more you think you need to learn for an effective ministry? 

· More ministry-inspiration than information in lectures (sixteen)

· Individual mentoring for students; genuine fellowship groups (fourteen) 

· A close working relationship with churches (fourteen)

· More subjects that enable students to understand the society and culture (twelve)

· Courses to develop personality and skills for ministry (ten)

13. What would be your appreciations for the seminaries in Kerala today?

· Outstanding campus facilities (twenty-one)

· Atmosphere that fosters unity among students despite denominationalism (nineteen)

· Cross-cultural learning environment (sixteen)

14. In which areas you think seminaries should improve or change their attitude or function? 

· Experiential learning (twenty-seven)

· Appointment of faculty (sixteen)

· Information in Prospectus (avoid fasle/exaggerated information) (eleven)

· Review, update and contextualize the curricula and syllabi of various degree programmes (seven) 

Further description and observations: 

Three out of the four points in these responses referred to the teaching aspect in training. Four students from two sample institutions explained that those who teach management and administration courses base their theories of leadership on authors of popular books in the market, without evaluating their consistency with the teaching of scripture (For example, the concepts of divide and rule, power and authority). Students reflected that there was little emphasis on how should this be applied by a Christian in various situations. Another example was a teaching that violated the biblical concept of dignity of humans based on a book that presupposed humans just as sophisticated animals. It occurred that training in seminaries in general ignored the seriousness of the job especially with regard to the quality of lecturers and the updating of curriculum. Students also commented on the need to establish control over the false information passed on to the public about seminaries and their training.  

15. If you became a member of leadership of a seminary in Kerala what changes would you essentially bring about?

· Opportunities for experiential learning and proper assessments of their effectiveness twenty-three)

· Selection of students on the basis of their call and commitment to ministry (twenty-one)

· An orientation course, explaining the goals and objectives of theological studies and each programme will be given at the beginning of the year (sixteen)

· Start courses in regional language and negotiate with accrediting agencies for full accreditation status (fourteen)

· Appointment of spiritual mentors and visiting faculty who have had successful years in mission field (twelve)

· Organize seminars and conferences for the final year classes besides their class room learning (nine)

· Goal and value oriented education (seven)

Following is the table given to church leaders, seminary leaders and students to understand their priorities in theological training. Details of the table are given below.
16. How would you arrange the following characteristics of a good minister according to your order of preference in training?
 

Data gathered from interviews with twenty-seven students, nine seminary leaders and eleven church leaders on the qualities they considered most important to theological education are presented together. Five factors taken from the Vancouver study,
 along with another five from the Elizabeth Grant’s dissertation
on theological education in India were chosen. The purpose was to understand sequence of priorities of the above mentioned three groups in theological education on a scale of 1 to 5 with 1 being ‘not important’” and 5 ‘very important.’

Table 15 Characteristics of a Good Minister

	Rate the importance of each characteristic by ticking (√) in the column 

according to your choice

	
	
	Not Important
                        Very Important

	No
	Characteristic
	1
	2
	3
	4
	5

	1
	Role Model
	
	
	
	
	

	2
	Leadership
	
	
	
	
	

	3
	Person of Prayer
	
	
	
	
	

	4
	Theological Knowledge
	
	
	
	
	

	5
	Character
	
	
	
	
	

	6
	Administrative ability
	
	
	
	
	

	7
	Inspiring Preacher
	
	
	
	
	

	8
	Loving concern for People
	
	
	
	
	

	9
	Skill in Interpersonal relationship
	
	
	
	
	

	10
	Successful in Church Growth and Evangelism
	
	
	
	
	


Those three groups ranked them in the following order of importance. These are grouped into three, based on the general objectives of theological education namely, Academic Formation (AF), Spiritual Formation (SF) and Ministry Formation (MF)

Table 16
Characteristics of a ‘Minister’ Listed by Priorities of Students and Leaders in Churches and Seminaries
	
	Church Leadership’s Priorities for Graduates
	Mean


	Prior-

ities of 

Objec-

tives
	Seminary Leadership’s Priorities for Graduates
	Mean


	Prior-

ities of 

Objec-

tives
	Priorities of Students
	Mean


	Prior-

ities of 

Objec-

tives

	1
	Person of Prayer
	4.9
	SF
	Theological Knowledge
	4.4 
	AF
	Inspiring Preacher
	4.3
	MF

	2
	Character
	4.7
	SF
	Administrative ability
	4
	AF
	Successful in Church Growth and Evangelism
	4.1
	MF

	3
	Role Model
	4.2
	
	Leadership
	3.8
	AF
	Skill in Interpersonal relationship
	3.8
	MF

	4
	Successful in Church Growth and Evangelism
	4.1
	MF
	Skill in Interpersonal relationship
	3.1
	MF
	Theological Knowledge
	3.4
	AF

	5
	Loving concern for People
	3.8
	SF
	Inspiring Preacher
	2.9
	MF
	Leadership
	3.2
	AF

	6
	Inspiring Preacher
	2.9
	MF
	Successful in Church Growth and Evangelism
	2.8
	MF
	Role Model
	3
	

	7
	Skill in Interpersonal relationship
	2.7
	MF
	Character
	2.4
	SF
	Administrative ability
	2.7
	AF

	8
	Leadership
	2.6
	AF
	Person of Prayer
	2.4
	SF
	Character
	2.4
	SF

	9
	Administrative ability
	2.3
	AF
	Role Model
	1.8
	
	Person of Prayer
	2.1
	SF

	10
	Theological Knowledge
	2.2
	AF
	Loving concern for People
	1.7
	SF
	Loving concern for People
	2
	SF


While the training priority of seminary leadership is academic formation, church leaders look for spiritual formation of students. But students set ministry formation at the top of their priorities. This situation demonstrates the extent of the problem facing theological education in Kerala.
3.6.4 Data Gathered from Alumni (2003-05)
Two focus groups were conducted with six participants-two each from pastors, teachers, missionaries, evangelists, students pursuing higher studies and women graduates currently in ministry-representing a minimum two persons from denominational, inter denominational and non-denominational seminaries. This selection ensured representation from all the sampled church denominations. As twelve was deemed too large a number for a focus group, alumni were divided into two focus groups of six participants each. Each focus group went on for two hours.

Table 17
Details of Participants in Focus Group-1

	Sl No
	Name of the Participants
	Degree Gained
	Current position
	Gender
	Institution where graduated
	Place
	Date

	1
	Philip Mathew
	M Th
	Pastor  
	Male
	Faith Theological Seminary
	New India Bible Seminary
	21/11/06

	2
	Rogy Samuel
	BD
	Teacher
	Male
	GFA Biblical Seminary
	
	

	3
	Bezily P Varghese
	B Th
	Missionary /Working with Para-church Org:
	Male
	Faith Theological Seminary
	
	

	4
	George Itty
	M Div
	Evangelist
	Male
	India Bible College,
	
	

	5
	Skariah Sebastian
	M Div
	Student
	Male
	GFA Biblical Seminary
	
	

	6
	Sicily John
	M Div
	Assisting her husband in ministry
	Female
	NIBS, Paippad
	
	


Table 18
Details of Participants in Focus Group - 2

	Sl No
	Name of the Participants
	Degree Gained
	Current Position
	Gender
	Institution where graduated
	Place
	Date

	1
	V C Yohannan
	B Th
	Pastor
	Male
	Mt: Zion Bible College
	Gospel Centre, Thiruvalla
	1/11/06

	2
	K A Iype
	M.Th
	Teacher
	Male
	FFRRC, Kottayam
	
	

	3
	Sunny George
	M Div
	Missionary
	Male
	NIBS Paippad
	
	

	4
	Johnson George
	M Div
	Evangelist
	Male
	Mt: Zion Bible College
	
	

	5
	Jaison Joseph
	B Th
	Student
	Male
	IEM Bible College Mavelikkara
	
	

	6
	Leelamma N B
	B Th
	Ladies Warden
	Female
	NIBS Paippad
	
	


Focus Groups were organized to enable participants to, 

· Provide open and natural responses by sharing their views and experiences in a group situation rather than as individuals

· Respond spontaneously to comments of others in the group

· Explore diverse perspectives of the same topic

· Help the researcher gain insights into people’s shared understandings

Five Questions for Discussion

1. What is your understanding about the relation seminaries in Kerala maintain with churches?

2. How would you evaluate the strengths and weaknesses of theological education in Kerala today? 

3. In the light of your ministry challenges today, how would you assess the quality of subjects and training method of your seminary education?

4. How far do you think theological education helps you to serve the church and the community? Should it do anything more?

5. What would you reinforce for the best ministry and personal formation of students if you were to direct a seminary?

Responses are categorized into five areas as below

1. Relation between church and seminary 

2. Challenges of seminaries in academic formation (objectives, curriculum)

3. Management challenges in seminaries 

4. Issues of Ministry  and Spiritual formation (faculty, practical ministry)

5. Strengths, Weaknesses and Recommendations

Narrative of Method: After explaining the purpose of focus group to the participants and assuring them of confidentiality concerning the information they provide, they were encouraged to make open discussions on the relevant aspects of the topic. At certain points during discussion, there were strong emotions accompanying their comments and everyone actively participated right through. There were also disagreements and clashes of opinions that were also recorded. Points of consensus were recorded whenever participants agreed by their silence and nodding of head. By way of concluding, the written report was read out to the participants whereby the accuracy of data was checked. Thus general conclusions were reached, validated and agreed on by the whole group.

Discussion- 1 Relation between church and seminary
· All participants identified the emergence of a wide gap between the church and theological institutions, despite denominational diversity. It was explained that theological educators were often accused by church leaders of being an elite group-indifferent to the actual needs of common people, and on the other side, theological educators (mostly in denominational institutions) blamed church leaders for their excessive interference in training and its administration. 

· Changes in churches were generally reported as slower than changes occurring in theological educational community. This caused seminary graduates much worry about returning to their churches after their training.

· Focus groups also recognized that churches often imposed cultural changes which were discarded by the graduates. As theologically trained people saw it, even when such changes did not contradict Christian gospel and witness, it potentially alienated the church from the community. For example, when a converted Hindu is compelled by church to change his/her name and dress code, it leads to many further social and political concerns in the community. 

· Focus groups were of the same mind that many church denominations were places of absolute ‘one man shows’ and ‘family ruling’, by which students developed a very negative image of ministry. In some cases, such situations blocked students from joining in the service of churches. One of the participants admitted that the leader of his church was increasingly bringing in his own children and in-laws without ensuring their call or commitment to ministry, and that this practice had made him to separate himself from the church service and made him finally end up with a para-church organization. According to him, the church became a place of ruling and not of serving. There was consensus that such paradigms often result in the blooming of denominations, organizations and even accrediting agencies. 

· Participants observed that due to the rapid increase of denominations, ministers were not gaining the image that ought to be there. Therefore after BD/M Div and M Th, graduates were seldom interested in choosing church ministry and many wished to keep themselves from being defiled by the hazardous church politics. 

· Focus groups also saw that church leadership bound its ministers with the traditions and the cultures of their denominations (e.g. traditions like prohibition of jewelry, conducting holy communion only with washing of the feet, special dress code to attend church meetings are doctrinally imposed by some church leaders). This often posed uncertainty and hence inhibited seminary graduates from joining church ministry. 
· Difference in attitude was reported between, on the one hand denominational church leadership which encouraged their graduates by the offers of higher positions and wider ministry opportunities and on the other hand, non/inter-denominational leadership had the tendency to ignore their people with theological education in terms of ministry placements.   
· Focus groups identified that church members generally expect their minister to be a seminary graduate, capable of interpreting the Scripture and interacting with the multi-faith and knowledgeable community around and maintaining a high social reputation. It was also pointed out that people appreciate ministers with an ability to systematically teach the Bible and make some changes in the traditional patterns of worship.

· It was also discerned that seminary graduates naturally had a propensity to break down the rigid traditions of the church and that creates chaos within the church setting. This led many to start para-church unions where they were at freedom to design their own patterns in ministry. This further alienated trained people from serving in churches. 

Discussion-2 Challenges of Seminaries in Academic Formation (Objectives, Curriculum)

· It was discussed that Western forms of theological education had largely permeated in to theological education in India. Subjects under theology, biblical exegesis and even church history were taught orientating to the West, with little attention to the contribution from people of indigenous heritage. But representatives from Serampore seminaries disagreed with this, saying their curriculum kept justice to the context though actual practice might vary in individual institutions.  

· Shortage of books written in an Indian context and by Indian authors was another area of concern. Participants felt the need of libraries for foundational teaching materials in the vernacular languages. They estimated that more than 90% of bibliography and the text books included in the curriculum are either of Western background or Western authorship in India.   

· Due to the lack of goal orientation in training, the majority of graduates were leaving seminaries just as they came, without developing ministry skills. In the opinion of participants, if students gained some development at all it was not due to the training effectiveness, but rather the hard work and personal commitment of individuals. There was consensus that the generally perceived goal of training was to impart knowledge. 

Further description and observations:

80% of the participants, representing all diverse categories except lecturers, felt that their time in seminaries was as not beneficial as they thought it would be. There were situations when their fundamental faith was questioned in classroom situations, leaving them into weeks of uncertainty and anxiety. It was stated that many of them then prayed for 30 minutes daily as a routine but not communicating with God; sang hymns without praising God and fell on knees without worshipping.  

The Group agreed that they knew very well about ‘Mormonism,’ ‘Christadelphianism,’ ‘Moonism’ and other cultic groups but very little about Matha Amruthanadamayi
 and Sathyasaibaba
 movements whose devotees they daily need to encounter in ministry. They were all confident to speak on events in the West from the first century AD. Hence it was communicated that lectures could offer them only a little assistance in terms of the practical challenges in ministry. Nevertheless, there were comments on the efforts of the Senate of Serampore to incorporate the current socio, political and economic challenges in their syllabus to a considerable extent. Though this raises a serious issue against the usefulness of training in context, participants also saw that a purely localized training would make them globally irrelevant. Therefore, in spite of over criticizing the Western mould in training, the task of seminaries was suggested to be more to weigh equally the significance of global and local objectives in training. The data from seminary leadership supports a broader concept of ministry but the alumni evaluate that when Western theologies are used for this, it may not be effective for the local context. 

Curriculum

There was no shadow of doubt among the group that the curriculum should have the current contextual social, economic and political concerns. Following are some suggestions from focus groups in this line. 

Co-operative and small scale industries

Population explosion and unemployment

Illiteracy

Terrorism

Corruption

Drug and alcohol abuse

Stress management 

Team working and team roles

Time management

Personal effectiveness

Appreciating diversity

Aptitude test practice

Female infanticide and feticide

Child labour

Annulment of marriages

Denial of human rights

Economic inequality

Exploitation of women

Caste discrimination

Computer education

Management studies

Vocational training for livelihood like agriculture, electronics, carpentry, driving, painting 
Education on basic principles of health and hygiene

(Large areas of the rural sector and urban slums suffer from lack of medical care. Hence the church/missionaries have to involve themselves in health education by providing nursing and midwifery courses). Two missionaries, representing different institutions, said that they developed the missionary vision from seminary chapel services where missionaries shared their field experiences. One of them shared an unforgettable experience he had at the end of the three days fasting and prayer when 63 students (of 185) decided for missionary work in North India. 

Response-3 Management Challenges in Seminaries 

· Considering the general attitude of seminary leadership, participants stated that redundant interest is shown and finance invested on infrastructure while the actual mission of education is undermined

Further description and observations: 

Board of Directors was another area of hot discussion in the groups. Prospectuses and official documents indicated that the majority of the governing board members of all inter-denominational and non- denominational institutions were either family members or relatives of the founder or representatives of various Christian denominations; most of them with no practical experience in ministry. One of the vehemently criticised items was the way governing boards were constructed with people who undermine theological degrees and the theological venture itself. Agreeing with this, another participant said, that there were board members who did not even know as much as which degrees were offered, nor titles and meaning of the nomenclature in use. There were observable common factors, patterns, similarities and dissimilarities in governing boards/councils and their roles. Foreign boards, family boards and inter-denominational boards established inter-denominational and non-denominational institutions, while denominational institutions were governed by their denominational boards. The functional modes of the boards were identified as democratic, autocratic, power groups and fund driven according the nature of the board. However, in general, the tendency was said to be spending unnecessary time and effort just for administration and financial concerns rather than training itself. 

· Seminaries declare their commitment to be servants of the church, but emphasis is given to academia, in many cases despising the church’s needs. This has led to alienation or, at least, an apparent drifting away from the faith community that has established and encouraged their existence 

Participants identified a variety of reasons by which seminaries were failing churches. When lecturers were not well paid, they searched for additional part time jobs for substantial earning. Managements though aware of it, consciously ignored it and the fact that lecturers exercised freedom to work in more than one institution at a time. It was also said that the grade of salary offered was discouraging in many seminaries; there were no arrangements for Provident fund or Pension Schemes for the faculty in any of the sample non-denominational institutions and the disparity in allowances among faculty members even in accredited institutions could not be justified. 
· As teachers keep themselves busy with their assignments in different places, students are left with no one to share their concerns or queries. Members of administrative staff are keen on suggesting disciplinary actions, so students withhold from seeking their help. During crisis situations in many institutions, therefore, students have no place to make a sincere apology or to share their problems. 

· Due to the lack of pastoral care on campuses and as most lecturers take transmission of vision lightly, there is an obvious lack of role models in ministry.

· Mismanagement and mistrust in administrative circles damages the spiritual formation of the community, as alumni evaluated it. Producing false bills to avail of medical allowances was identified a common practice by staff in seminaries.  Such errant practices are on the increase these days, according to the groups. 

· Another area of discussion was the increasing interest in accreditation. University accreditation, which provides opportunity for higher studies and increased quality of education, has become necessary for the academic programmes offered. But the opinion was that after fulfilling the requirements of accrediting agencies students get no time left for ministry and reflective learning. 

Response-4 Spiritual and Ministry Formation Issues 

Faculty
· According to the focus group participants, faculty competence should not be determined just on academic scholarship, but modeling of godly character and effectiveness in ministry. For them, lasting transformation takes place not through spoken words, but the real life example set by people in daily life. 

· Focus groups strongly felt that the way lecturers criticize the basics of Christian faith caused much damage to the students’ attitude to ministry. All participants agreed on this as a major concern in theological education. 

· Participants talked about the general judgment of ‘best teacher’ as the one that gave maximum assignments to students and used the hardest terms and original language details. But students expected faculty as guides or facilitators who enhanced the learning process, rather than as providers of large amounts of information. 

· Different orientations and emphases of faculty members often caused confusion in the minds of students. e.g., allegorical interpretation method used in the classes on Apocalyptic Literature and Tabernacle were heavily criticized by the teachers of Hermeneutics and Homiletics. 

· The objective of training in seminaries was mainly for intellectual development, and this often occurred by neglecting other aspects of human development. Purely theoretical lectures and debates, heavy reliance on library research and the shunning of creative and innovative methods as unscholarly were examples of this.

· Lecturers, who acted as spokesmen of liberation, persuaded students to raise their voice against the injustice prevailing in church and society, but conveniently forgot such policies when it came to any situation where students spoke against unjust practices within seminaries. 
· Focus groups recognized that it had never been the theological intellectual scholarship they admired from the faculty, but it was the true Christian faith interpreted through both information and experience.

Ministry and Spiritual Formation

· Participants unanimously felt that practical ministry should be the segment of seminary training to add human experience to theological education. As adequate practical experience was strictly integrated into professions like medicine, law, psychology and so on, they argued that it must be a basic component in the preparation for ministry. They believed that only this component can provide learning exposure that was inaccessible in the class room and a context to test out the relevance of what was learned theoretically.

· Participants observed that education for competence in ministry could not be limited to class room activities, rather, only through actual interactions with church life. It was suggested that, during their training, students should get involved in church related work, which would help them eventually overcome a lack of confidence in ministry. 

· There was consensus that character and spiritual formation in Christian ministry was scripturally mandatory. Theological education must foster intimacy with God and there should be assistance provided to cope and grow through suffering and failure, to deal with fatigue, anger, doubt, disappointment and conflict, and the joy, contentment and security in God.

· Graduates of Serampore opined that the opportunity for practical ministry they are offered during training is reasonably good. 

Further description and observations: A young member of a seminary faculty told about his sending-off meeting where everyone in the church spoke in terms of him ‘leaving ministry’ as he was resigning the role of an assistant pastor to join the seminary as a teacher. Similar stories were shared by participants from different denominations, which showed that churches do not really see the work of a seminary as ‘ministry’ and hence the significance of dealing with the concept of ministry.   

The Need of Supervised Field Education
Participants in the focus groups felt the need of seminaries to promote practical ministry as a pre-requisite for graduation, as affirmed in the prospectus and syllabi. Much concern was shown at the tendency of students to produce fake letters of ministry involvement from a church or mission leadership. Due to lack of formal assessments, it was difficult to determine how far students develop skills for practical ministry. Participants strongly suggested that only a supervised ministry involvement can be effective in developing the student to his/her maximum potential in ministry. 

Practical Suggestions to Improve Ministry Skills while in Seminaries
· Provide opportunities for students to engage in the actual practice of ministry under supervision, preferably of faculty members with sufficient ministry exposure

· Ensure that periodical discussions and evaluation take place with peers and faculty concerning their hands on experience in ministry.

Response-5 General Evaluation of Theological Education in Kerala and Recommendations
Positive Aspects 
· Increase in the number of theological institutions

· Growing national and international enrolment and the resultant cross cultural learning environment of students with adequate secular educational background. For instance, there were students from countries such as Nepal, Bangladesh and Myanmar, where systematic and advanced theological education is yet to develop. 

· Students and faculty from different Christian denominations on the same campus lessen the spirit of denominationalism and foster a fraternal atmosphere in the community.

· An increase in the number of women candidates; in the 70s and 80s very few seminaries offered them admission for full time training

· Equal access to men and women in all academic programmes

· Accreditation/affiliation of degrees with leading agencies and universities, provide opportunities for higher studies and quality theological education.

· Progressive addition of higher degrees (M Div, M Th and Ph D). 

· Faculty with higher degrees available for all disciplines.

· Computerized libraries with adequate information technology

· Financial stability of the management

· Highly developed and well established campus
· Use of English as medium of instruction opens up broader ways before students in the future

These characteristics seemed to have elevated the reputation and quality of theological education in Kerala. The recruitment processes followed in many seminaries made it as organized as the field of secular education. However, the blooming of seminaries in Kerala with overseas funds was becoming a matter of concern. There were institutions that called themselves trans/non-denominational, which were neither related to churches nor any missions but owned by some families. Tragically, graduates from such seminaries realized only later that neither the churches nor the academic institutions accepted their degrees. 
Negative Aspects
· Pattern of teaching placed demands for too much information on students by which students missed their ability to reflect and learn for life. There were compulsions to memorise large portions or numerical details to be reproduced in examinations. Most teachers who lacked training in teaching as a profession struggled to cover their syllabus requirements and hence depended on extra teaching hours, which added burdens on students. With degree certificate in hand, most students stopped learning. Also many with good personal and spiritual qualities dropped out from seminaries for failing to make outstanding academic grades.

· Focus groups felt that seminaries failed to communicate their aims to students and on the other side, students joined training without defined ministry plans. It was emphasised that theological education would only become meaningful with reference to an understanding of the ‘end-product’, which is the prepared graduate in theological education. 

· A dominance of legalism over caring was experienced by many of the respondents in their seminary life, which centred on mere rules and regulations. Seminaries’ academic administrations unwisely over-emphasis the rules in examinations, attendance and fees, frequently ignoring their real purpose.

· There was a sense of unhealthy competition among students in seminaries. Participants noticed a constant stress on students to strive for an award. Hence, without incentives or inducements, students find themselves wedged in. Competition took destructive forms as students got increasingly selfish and not caring.  
· Methods of assessing spiritual and ministry formation in seminaries were neither defined nor effective. 

· Seminaries were producing graduates who simply acted as professionals, attempting to resemble their lecturers

· Lack of interest among students and faculty in anything outside the prescribed syllabus and a sense of contentment with a superficial mastery of subjects taught and with a mechanical reproduction of text book information.   

· Most participants felt that seminaries were ignoring the traditions of the church

· Seminary education alienated students from the culture they hope to serve

· Academic freedom and interpretation in seminaries had become an excuse for dodging criticism from churches

· An increase in the number of seminaries diminished the significance of theological degrees 

· Instead of training students to serve the present struggles of society, seminaries oriented students towards problems of the past, offering outdated answers.

· Those who upgraded their degree from B Th to BD/M Div got mere repetition of courses

· Majority of theological faculty were not trained as teachers. Because of a lack of teaching skills and tools, they failed their students in the learning process

· The notion that theological education in English was superior and that in the vernacular inferior was becoming more prominent and this gradually separated students from the focus on their own communities. 

Theological institutions need to be flexible enough to keep on including issues of contemporary relevance in the syllabi. The pedagogical/schooling model of teaching from Certificate to Master level should be reviewed because it is still teachers who completely control the content and method of learning. A model that assists students to develop a reflective learning has not yet been implemented.

Recommendations Arising from the Focus Groups

· Seminaries should realize that students come to them ill-equipped for independent thinking and critical interpretations; they need to try and employ new teaching methods to help students learn without creating a feeling that their faith is at stake with theological education

· Review the curriculum and policies for seminaries and make necessary student-oriented revisions

· Encourage faculty to try various methods in teaching where the teacher does not appear a keeper of all answers; rather, students develop their ability to engage in dialogue and independent study. 

· Emphasize the spiritual and devotional aspects in training

· Ensure the call and commitment of students to ministry by providing supervised placements in short-term ministry as part of their seminary education

· Provide opportunities for students to become acquainted with community so that they get to know the needs of the community, probably through a careful incorporation of social and cultural analysis as part of their project works. 

· To suggest a practical way would be a month exposure programme among village people in the first year of a three year programme, another period of distant mission field experience in the second year and a similar period service in a church setting in the third year as partial requirement of graduation will be of some concrete direction to students. 

· Offer courses that will assist students to understand their world - their culture, their society - by which they can develop a sense of service to their communities

· Avoid proliferation of departments and disciplines and add local issues in the curriculum – such as poverty, religious pluralism, terrorism 
· Offer theological education in the local languages; encouraging this by offering scholarships would make a lasting difference
In the light of the data presented here, the following chapter interprets and evaluate the findings. 

CHAPTER 4: THEOLOGICAL EDUCATION AND MINISTRY OF THE CHURCH IN KERALA: FINDINGS AND INTERPRETATION

After gathering data from informants of all sample institutions, major themes of the responses were identified through a content analysis technique and using the empirical relationship of ideas. The use of ‘percent’ in the description was useful in picturing the importance of a response or idea, however, it did not imply the representation of the whole population; rather, it talked only of the sample selected for the data generation. Since the opinion and attitudinal statements might have more than one meaning, they were all clarified whenever deemed necessary. Major themes were derived from the data. Individually meeting the respondents of all four data groups ensured gathering information with the actual expressions and opinions of its intended meanings. The initial open coding used in the analysis method was to locate the major themes to condense the mass of data into categories. The analysis and interpretation of data collected from the church and seminary leadership, students from the senior classes, and the recent graduates disclosed a genuine gap evident in church-seminary relationships. Nevertheless, in the case of the denominational seminaries affiliated to Serampore, this gap was less evident. But only six were in this category out of the 140 seminaries. The situation got worse year after year as more seminaries materialized with more independent orientation in function and with students having no definite denominational commitment. The following section lists the major reasons for the gap between church-seminary relationship and the challenges in ministry formation. I have used the practice of triangulation to produce findings and interpretation and the listed findings are those things confirmed by more than one source, themes that run through the different sections of the data. Each of the following five findings is discussed in turn.
List of key findings

1. The increasing gap in church-seminary relation in Kerala is partially due to the incompatible understanding of the concept of ministry by leadership in both. This difference in concept of ministry is developed in Demographic Gaps, Perception of ‘Ministry’, Theological High Profile of Ministers and increase in the number of Inter-denominational and Non-denominational Seminaries
2. Theological education in Kerala, to a great extent, is offered by inter-denominational and non-denominational seminaries that are founded by para-church organizations and this has contributed to further the gap between seminaries and churches
3. Due to differences in priorities of training set by the churches, seminaries and students, current practice of theological education arouses a sharp dissonance on views of its efficacy in ministry formation
4. Current practice of theological education in Kerala generally appears fragmented mainly due to its functioning with no precisely written objectives, lack of contextually relevant curriculum and neglect of reflective learning 
5. There are a number of administrative issues which exacerbate the gap between church and seminary.

4.1 Finding 1. Concept of Ministry

The increasing gap in church-seminary relation in Kerala is partially due to the incompatible understanding of the concept of ministry by leadership in both. 
This difference in concept of ministry is developed in four points as below.

4.1.1 Demographic Gaps

Generation gap in leadership and difference in educational and ministerial orientations together contribute to the problems: (Demographic details of the church-seminary leadership)

Demographic data of both church and seminary leadership show that fifty-five percent of church leaders are above sixty years of age while among the seminary leadership, eighty-nine percent are below sixty and forty-five percent among them are further below forty. Sixty-four percent of the church leadership were selected to their roles on the basis of seniority in ministry while sixty-seven percent in the seminary leadership came to their career on the basis of their academic and administrative qualifications. Thirty-six percent of church leaders have only a Diploma or Certificate level training while in seminaries; sixty-seven percent have gained Master/ Doctoral education. Seventy-eight percent of the seminary leaders do not have or have little first-hand ministry/ mission field experience, whereas ninety-one percent of church leaders have a rich church ministry experience. Seventy-three percent of the church representing interviewees indicated that they wish those who give leadership to seminaries had received some authentic practical training in ministry. The majority, (sixty-two percent) of those who responded, listed the areas of ministry as pastoral calling, preaching, and church-centred ministry.

This gap is especially evident in the members of faculty of inter-denominational and non-denominational institutions. Data show that eighty-one percent of the total members of faculty of inter-denominational and eighty-five percent of the non-denominational are aged below forty and a further twenty-eight percent each in both cases are below thirty years. It contrasts with the denominational institutions as forty-six percent of their members of faculty are above fifty years and actively involved in local church ministries. However, denominational institutions are forced to reduce the number of faculty members with no academic qualifications. Data from church leadership generally speak out their concern over it. But this gap is not so evident among the Mar-Thoma and CSI Churches and their Seminaries, as both of their seminaries are affiliated with the same university and their ministers who studied in India are alumni of that same university. A bachelor/master degree in arts and divinity is the basic requirement for all their ministers and therefore getting into ministry without the basic training is not possible. The secular model of education, the academic qualifications for appointment for the positions in the seminary and English as the medium of instruction, all broaden the gap to a significant extent. 

4.1.2 Perception of ‘Ministry’

Paradigm shift in the understanding of the term ‘ministry’ 

The understanding of ‘ministry’ has traditionally been identified with leadership of a local church and ‘church’ means ‘local congregation’. Data from the church sources reveal that the wider connotations to the word ‘ministry’ are not preserved by most church leaders, who restrict it to the offices within the church. Thus a minister is assumed to be the pastor of a local congregation. While this is the dominant perception of the seventy-two percent of churches as evident in the data, seminaries tend to accord the term ‘ministry’ a wider meaning and reject its exclusive identification with the functions of an ordained pastor attached to a local church. Churches are unwilling to take into account the variety of ministries in a country where population is booming daily. Data show that churches normally resist seeing theological teachers and administrators as ministers; rather they are viewed as a detached category of ‘professionals.’ The reality that church ministry has to be supplemented by other ministries like teaching, social services and community developmental activities to accomplish the church’s mission, does not appear sensible to seventy-two percent of church leaders, and this contributes to making the gap with seminaries wider. 

Seminaries other than the strongly denominational ones train laymen and women for the multi-faceted ministries of the church, which challenges the traditional understanding of ministry as limited to the ordained role. Helping the sick, teaching the illiterate, feeding the hungry, establishing training centres for self-employment and similar activities are not considered either as ministries or part of a ministry when a seminary attempts these. But churches minister to their sick and needy within their structures. The theological schools have failed to educate the church about the new forms of ministry. Theologically trained church leadership conveniently forget the missiological insights they received in seminaries and feel at ease to move with the established pattern of structure and understanding. However, the study holds that theological developments on broader concepts of ministry were essential to the theological education venture for its effectiveness. The research suggests that the balance between the older and the newer patterns should be effectively incorporated in any theological training for its usefulness. Over-depending on the older system could sometimes lead to avoiding the useful shifts that are approved by the current theological education. Thus the perception of ministry in the seminary and as practiced in the churches is alarmingly different. Pressures from church headquarters/committees on recent young graduates in church ministry to replicate the traditional patterns of church life were repeatedly mentioned in the focus groups. Seminary experience had not prepared them to handle such issues. Young pastors suspiciously and critically see this bureaucratic style of function, especially as restricting them from any innovative plans. 

4.1.3 Theological High Profile of Ministers

The wide-spread thinking that ministers with higher theological qualification do not fit ministries of the average local congregations

The assumption that a less trained ministry will suffice for intellectually ordinary Christian communities has produced disastrous consequences in the life of the church in many parts of Kerala and in the wider context of India. There are certain obstinate facts (apart from the life-style and economic problem of maintenance) which have tended to perpetuate the approval of inadequately trained men/women in ministry. Graduates with higher degrees tend to alienate themselves from serving the suffering community by their use of English language and upper class outlook. This problem is primarily the result of a defective system of theological education in general. It could also be opined that some of the complex and intractable problems of churches are the results of the tendency in church leadership to employ the capable and educated ministers in urban areas only to work among the most developed congregations. There are numerous delimiting factors in working this out the other way round as discussed in the following sections, yet this raises the issue of ministry orientation gaps between seminaries and churches. Data from recent graduates showed their concern over the poor status and reputation of ministers in society, which was caused by employing untrained ministers in churches. It is evident that some denominational leadership prefer the ‘meek and docile type’ of less qualified workers. This attitude results in the leaving of young, qualified graduates from church ministry to work in para-church organizations.

4.1.4 Inter-denominational and Non-denominational Seminaries

Sixty-four percent of churches/denominations in the sample are neither interested nor supportive of students who embark on theological education in inter-denominational and non-denominational seminaries and this creates difficulty in the future ministry placement of the students.

Of the church leadership interviewed, sixty-four percent expressed their disinterest in recruiting ministers from inter-denominational and non-denominational seminaries as they perceive these institutions generally function with an undefined constituency. Those church leaders complain that graduates of these institutions can neither preach well nor say a timely prayer as needed and are not welcomed in mainline/traditional churches. The churches accept graduates only from their own theological institutions. To have a sufficient number of workers, churches opt to run their own training centres.

A careful study of the students’ files and admission documents from three sample institutions showed that even the recommendation notes produced by church to seminaries for the processing of applications are filled in so carelessly, that they become virtually useless in the making of decisions. Most theological institutions have not practically understood that it is their right, indeed their duty, to insist that the churches take the responsibility from the point of interview more seriously and must be willing to share the task of equipping ministers via seminaries. Students under the church scholarship scheme complained that churches are not providing stipends for their continuance in training and they do not ensure that the allowances provided are adequate. Data from students indicate that only eleven percent is financially supported by their churches. The lack of a duly appointed authority from the church side to maintain a personal contact with their students in seminaries (including denominational) and to receive annual reports on the progress of students widen the gap of church-student-seminary relationship. Churches do not care to see that the training given to their students is, in every aspect, adequate and of the right type. Without such care, the value of the training is not likely to improve. The standard and quality of theological education, the process of  identifying and selecting candidates for various study programmes and supporting them financially, appointing faculty members including the Principal and suggesting the method of training to be followed and reviewing it- in all of these churches still need to contribute their part as indicated by all sources of data.

Most students find themselves in a psychological dilemma rather than anticipation for ministry as they graduate from seminaries, as data describe it. In fact, the end of an academic programme is only the commencement of the real task. Often churches fail to make any provision for a placement for students who have completed a course of study from an institution different from theirs. Such attitudes from the church leadership make graduates join para-church organizations. 

4.2 Finding 2. Para-church Organizations

Theological education in Kerala, to a great extent, is offered by inter-denominational and non-denominational seminaries that are founded by para-church organizations and this has contributed to further the gap between seminaries and churches. 

The last three decades of the twentieth century witnessed the arrival of a number of para-church organizations and the data collected from the church and seminary leadership show sixty-seven percent of the sample institutions and twenty-seven percent of the sample denominations are founded by para-church organizations. It is likely that churches also played their role in the proliferation of para-church organizations. As data reveal, many churches are drowned in detrimental politics and infighting for the sake of personal gains. The majority of churches are so strongly fixed in their long-established theological views and tradition that they resist any modification in their thinking, activities, and do not relate well to the political, economic and social culture. Practice of caste division in sixty-four percent of the sample denominations is an example of this. In addition to these factors, the negligence of lay training and limited understanding of the term ministry has caused the rapid growth of many para-church ministries. 

4.2.1 Proliferation of Para-church Organizations

Para-church ministries in Kerala are organizations that run independently of church government yet function collaboratively both outside of and across denominations. These private associations see the church’s ministry as far more than pastoral within the church and hence focus more on social, evangelistic and educational mission. They generally operate without formal sponsorship of any particular church or association of churches, while attempting to avoid encroaching on roles traditionally belonging to churches alone. Compared to churches, laity has more involvement in these organizations. These organizations before the1970s were clearly intended to assist churches in their multi-faceted mission. Later on, by the close of the 20th century, due to ideological disagreements, increase in funding and difficulties in leadership, there were splits in their association with the churches and they started forming their own denominations and institutions that created categories such as denominational, inter-denominational and non-denominational seminaries. All sample non/inter-denominational seminaries are hence formed outside the structure of the churches. There are evidences of seminaries established by para-church organizations just to utilize the opportunity to raise and use the funds available. Due to the continuing trend of dissonance and split, more seminaries came into existence, which churches find intolerable as they started to function as separate entities. However, it should be noted that the Church of South India and the Mar-Thoma church overcame the trauma of this phenomenon to a large extent by accommodating those organizations within a structure which is agreeable to both the church and organizational leaders. For example Mar-Thoma Evangelistic Association functions as an integral part of the Mar-Thoma church and the Church of South India maintains a good relationship with organizations like Friends Missionary Prayer Band and VBS Ministries. But the proliferation of para-church organizations badly affected the charismatic churches. Denominational pluralism, flourishing of independent seminaries and proliferation of accrediting agencies are results of this paradigm.
Nevertheless, according to students, the increase of para-church organizations attacked church rigidity and the elitist concept of ministry. It provided students with better hope for future ministry placements, especially to those to whom churches offer no place at any stage. These organizations are said to be more open to innovative ideas of young people in various aspects of ministry. Students also felt that this phenomenon, in a number of cases, brought more qualitative leaders, in place of family reigns, that were prevalent in many institutions where appointment comes through family relationships and financial status rather than qualifications for the job. It, therefore, challenged the autocracy of churches in terms of opportunities of ministry. Erosion of the image of the pastor in Kerala (as low standard in education and community) was another factor pointed out by students and the members in focus groups for joining these organizations. Churches complain that a large number of seminary graduates today in Kerala focus on starting para-church organizations and seminaries while very few get into church related ministries. 

4.2.2 Blooming of Independent Seminaries
As noted earlier, from the ten Bible Schools in Kerala in 1970, the number grew to 140 by 2005; the majority of which are non-denominational and independent of control by the churches. The rising numbers of theological educational institutions, though, generate optimism in terms of the future of ministry formation statistics, lead to uncertainty for the church leadership and the students with regard to the quality of many institutions. As churches need quality men and women, the training institutions unquestionably need to be of good quality. When seminaries focus more on quantity than quality, the outcome of training will not meet the demands of the church. Infrastructure, sufficiency of funds, number of post-graduate degree holders in the faculty, do not necessarily confirm the quality of an institution, as students evaluated it. All these show how the gap between the church and the seminary is broadening. However, the situation went beyond control because churches remained too rigid in their elitist concept and practice of ministry. 

Though not to generalize, the phenomenon also promoted the academic quality of education in many seminaries. Without waiting for churches’ sanction, the non-denominational and inter denominational seminaries went for university affiliation and such attempts forced denominational institutions to seek accreditation. Yet this also tended to make the gap wider between institutions and churches. On the other hand, many of these institutions undermined the significance and reputation of theological education itself. Institutions that run with very few students labelled themselves as seminaries. From the field research and the responses of churches and students it is clear that some seminaries offer courses that do not cater for the needs of the churches and the mission fields. The gap between these institutions and churches handicaps the training in terms of its ministry and spiritual formation.

While such seminaries themselves struggle to function on this level of uncertainty, churches tend to keep themselves away, at least to guard their traditional settings and concepts from being defiled by the independent endeavours of theological education. Churches do not realize the immediate need to get involved with what is happening in theological education, so that more estrangement could be avoided; rather they focus on keeping their structure strong and sufficient enough to meet their ministry needs. What the believing community lose here is the unity, large amount of economic resources and effectiveness in the mission entrusted to the church.  

Duplication and unhealthy competition resulted from these budding phenomena. There are charges of fraud and misleading and exaggerated advertisements. The danger of duplication and competition is the wastage of lot of resources in establishment, managerial needs, boards and infrastructure. For example, there are 23 theological institutions (including five accredited ones) within the circle of 15 miles in Thiruvalla and another 18 institutions within a circle of 15 miles in Trivandrum. Many in these institutions have general shortage of faculty and lack of adequate equipment. The unhealthy competition and lack of proper communication between the institutions often results in a great deal of wasteful overlapping and mismanagement of resources. The study shows that no efforts have been made by the leadership of institutions and accrediting agencies to achieve a partial unification of theological training. Each theological institution functions as a separate entity. This exclusivist position isolates the students from other students and shuts down opportunities for them to interact with their peers. Willingness to share the resources and to be open for meaningful cooperation would definitely make possible more effective training through better libraries and other physical equipment, a higher standard of teaching with specialized staff, and a curriculum relevant to the various ministry needs. Such effort would reduce the expense of duplication of staff, physical plants and running costs. It would foster greater inter-denominational harmony through the formation of personal friendships across denominational/interdenominational frontiers and a better appreciation by both staff and students of the richness and variety of Christian faith, experience and worship. The large number of non-denominational and inter-denominational institutions could then be a positive sign for cooperation, where denominational differences are not a major concern for decision making. The cooperation between the denominational institutions which share similar ecclesiastical tradition also seems to be a wise move leading to more effective training. While it is understandable that each church tradition and denomination may want to maintain their distinct identities in theological education, can we work towards a greater co-operation between them so that the precious and scant resources, both financial and human, are not exhausted by mere duplication? However, as para-church organizations and the new denominations derived from them started their own theological institutions, it was necessary for them to get accredited by some agencies to attract students and it caused the growth of affiliating and accrediting agencies.

4.2.3 Increase in the Number of Affiliating and Accrediting Agencies  

As discussed in the first chapter of this thesis the Senate of Serampore became an affiliating body in 1918 and that was the only affiliating body in India till 1979. However, my research in recent periodicals, directories and the data collected from the official documents from sample institutions and focus group show that thirty accrediting agencies function in Kerala and twenty-two of them have their base in Western countries. Most of these accrediting bodies are insignificant and unknown to students and faculty of those institutions. For example, neither the national co-ordinators of two such agencies nor their website could give any significant information about their accrediting process when I interviewed them. Institutions like Tabernacle Bible College, Vakathanam and Reach Out Bible College, Vellore, bring a significant number of teachers from their funding organizations in Western countries and give the certificates in the name of their Western institutions. In such cases the Western bodies ask their institutions in Kerala to teach what they give, seemingly not caring whether it is being taught according to the need in Kerala. Apart from the influence of the West in terms of receiving funds, their methodology of teaching, including their objectives, aims and visions are influenced by the West.  The function of such accrediting agencies not only hampers the method, goal and significance of theological education in Kerala but also promotes the administration and management of theological institutions to function without having any working relationship with the church. 
4.2.4 Lack of Association between Churches and Inter/Non-Denominational Seminaries
Management and administration of inter-denominational and non-denominational seminaries have no working relationship with denominational leadership and that affects church-ministry orientation in their function. One major weakness in theological institutions in Kerala mentioned in the data is the area of management and administration. In denominational seminaries, most board members are there by virtue of their office in the church. They are there to guard the interest of the denomination. But it is evident in the data that all the Principals of non-denominational institutions have only a passive relationship with the churches and are appointed on the basis of academic qualifications and administrative abilities. Principals of inter-denominational institutions are active members of the churches, but not in the executive committee or governing board of their churches. The more churches realize this, the more they tend to keep away from the theological institutions.  

All the six inter-denominational and non-denominational institutions in the sample are governed by boards made up partially of family members or some retired officials of government/private sectors. Four of them are led by retired government officers and the rest governed by members of the same family. This kind of board is under the control of the founder, who cannot be questioned in whatever decisions he makes. This leads to fragmentation and instability as leadership passes from one generation to the next. There are governing board members who have absolutely no idea of the degrees offered, purpose of training and what happens afterwards in inter-denominational and non-denominational seminaries. Administration of such theological institutions is done more on the profit-loss basis rather than on the level of equipping to ministry. According to church leadership, this is what graduates try to replicate in their future years. Church leaders also criticize the way that those involved in the work of seminaries get into a monetary-benefit oriented vocation, which spoils the dimension of commitment in ministry. 

4.3 Finding 3.Training Priorities

Due to differences in priorities of training set by the churches, seminaries and students, current practice of theological education arouses a sharp dissonance on views of its efficacy in ministry formation
Theological education in Kerala develops in the number of schools, degrees of faculty, infrastructure and the booming number of students enrolled every year. In spite of the appearance of excellence and quality, seminaries struggle with the differing priorities set by the students, the church/mission agency and the seminary.  This is presented in the data from seminary leaders, Question-16. When faculty members hail from various Christian denominations they create a rich composition of experiences and hence enable the system to rise above denominational conservativism, but churches are not in favour of such trends. The research showed that theological education in Kerala today is facing a distressing set of differences in anticipations of students, seminaries and churches, differences in training priorities as set by all these three and difference in the criteria they use to measure the success of training. All non-denominational and inter-denominational institutions pay little attention to the spiritual and ministerial formation of their students, while denominational institutions pay considerable attention to these, though the methods employed vary. At this point, we need to refer back to Table-15 to illustrate the different emphases of these three groups, where each group came up with decisively different expectations in theological training. 
4.3.1 Spiritual Formation as the Priority of Church Leaders
It is evident in data gathered from the website and the official publications that the primary stated purpose of all churches interviewed is church planting and church growth. For example the vision of the India Pentecostal church is to ‘plant a church in each of India’s 3,000 ethnic groups and 27,000 zip codes.’ ‘One hundred new churches per year’, ‘to plant 2010 churches by AD 2010’ are the vision statements of New India Bible Church and New India Church of God. Viewing theological education from their perspective and with the limitations described above, the church leadership say that the whole purpose of theological education is to produce pastors/ministers for the church. Looking back to the questionnaire of interview (attached with seminary leadership # 16, church leadership # 2, 4 and11), some clues as to the type of persons needed for the ministry of the church perceived by the church leadership may be found and at least a partial list of their characteristics may be compiled. The response of the church leadership made it clear that spiritual formation is their priority in theological education and they define the core of spirituality as the efficiency to conduct ecclesiastical duties, submissive and obedient to the leadership, meek and docile dealing with the members and authorities of the church and so on. They strongly believe that personal meditation, quiet time, fasting prayer are the means to develop this core. They ask if the study of God does not make one spiritual, what good is it? 
However, there is difference in emphasis and content of the idea of spiritual formation among church-seminary leaders. The accredited seminaries are unable to foster a deep sense of ministerial vocation and a personal knowledge of God as the status and the rights of students affirmed by the Universities and accrediting agencies restrain the institutions to take disciplinary actions against such situations. There are complaints from accredited institutions that daily routine of class room work tends to be so overloaded as to leave little time either for unhurried private meditation or adequate corporate worship.

Increase in the use of prohibited drugs, violating cultural restriction in interactions with members of the opposite gender and malpractices in examinations are growing concerns to such seminaries. But the seminary leadership and the faculty perceive the core of spirituality as the ability to challenge the discriminations, inequality and exploitations prevalent in society and in the church. The difference in definition of spirituality between church-seminary leaders and the lack of formal mechanism to asses the spiritual formation in all sample institutions widen the dissonance in current theological education. 

4.3.2 Academic Formation as the Priority of Seminary Leaders 
Seminary leadership gives priority to academic formation and they appoint teachers and provide facilities to achieve that end. This is evident in the appointment of faculty, admission policies for students and the content of the curriculum of both Serampore and ATA affiliated institutions. Such a shift denied the opportunity of hundreds of genuine students to study the word of God as they do not have the basic qualifications set by the academic council though they are confident about their ‘call’. This shift has affected the methodology of theological education also. It is evident from the data (Interview schedule with students #3, 8) that the scholarly approach and the critical methodology introduced by the academicians in the class rooms were shaking the foundations of faith of students. The data reveal that it is perilously easy for those who study theology and handle God’s word in the class room to simultaneously neglect personal spiritual discipline, moral values and the devotional use of the Bible. Proficiency in English language and the ability to score higher grades in the examinations has become the most common determining factor of success in theological education. Scholarships and special awards are instituted for academic excellence and proficiency in language. This has created a division between seminaries and training centres. The reality is that about forty-five percent of graduates (twenty-five percent in higher education and twenty percent for executive positions in para-church organizations) get into academic-cum-job vocations. This is shown in the data of alumni focus group which also show that those who get into church ministry are more likely to be the ones with basic level training rather than higher theological qualifications. 

To an extent, seminaries became intellectual centres like any other secular educational institutions. Drug addiction, ragging junior students, unhealthy affairs with the opposite sex began budding among the students. Lack of emphasis on spiritual formation, or any strict control on fasting payer, the making courses which deal with spirituality optional and the pressure for academic discipline from the teachers produced an over-riding passion for academic excellence among many students. Such over-emphasis on academic formation neglecting the spiritual and ministry formation to a significant level caused ministers to keep a distance from theological institutions. This broadens the gap between church and seminary and mainly affects the inter/non-denominational seminaries.

Denominational seminaries that centred their training on ministry and spiritual formation in the past were forced to focus more on academic formation especially due to university accreditation. This resulted in replacing the older members of faculty who had long years of field ministry experience with fresh graduates who have much less ministry experience. This also caused disinterest in seminaries and the flourishing of training centres.

4.3.3 Ministry Formation as the Priority of Students
The data collected from the students and the feed back from the focus groups clearly reflect students’ priority of ministry formation. Forty-one percent of students interviewed joined seminaries with no academic interest rather seeking only ministry formation. They only heard about ATA, Serampore and other accrediting bodies after joining the seminary. Such students complain that the mere intellectual exercise of theology in seminaries does not make sense in the context of their ministry. The courses suggested by the participants of the focus groups and the personal interview with the students (# 9) are evidence of how deep is the student’s desire for ministry formation while in seminaries. When joining seminaries, most students know ministry only as the church defines it but, later on, by the influence of various training aspects, they tend to appreciate ‘ministry’ in the wider perspective as seminaries define it. Nevertheless, in reality, many students come out unfit according to either definition. For example courses on small scale industries, population explosion and unemployment, exploitation of women, caste discrimination and personal effectiveness are courses recommended by them as they deal with such issues in their ministry but they are really absent from the seminaries. This definitely shows an awakening realization of the importance of ministry formation in theological education as both seminary and church define it. 

The data show that, besides the lack of personal care and mentoring, the exegesis of the Old and New Testaments from the Hebrew and Greek text is heavy and boring for the students since they joined the Bible College generally with great enthusiasm to develop their ministerial skills. Assisting the minister in various church ministries, open-air meetings, house visiting, conducting mock baptisms and weddings were thought of as likely assignments before they joined colleges. Sixty-seven percent of the students (Question # 11) strongly believe that only a supervised church-related practical ministry can develop their ministry skills. This shows the desire of students for ministry formation. Responses from the women students reflect their disappointment that none of them get any opportunity for ministry development other than the campus duties.  

Practical work finds a place in every curriculum. But none of the institutions has a full time coordinator/director for the department of practical ministry. Only two sample institutions require students to undertake a definite piece of work in the local church, such as Sunday school teaching and assisting the pastor. It should be noted that fifty-six percent of the total number of faculty from all sample institutions were appointed before they have had any experience in field ministry. It is obviously desirable that training for the ministry should be in the hands of those who have themselves acquired, by practical service, an intimate knowledge of the ministers’ problems and of the needs of the church in India. 

Rather than equipping effective ministers to serve, inter/non-denominational seminaries in Kerala today seem to be more concerned with numbers and facilities and survival issues. Though the informants of this research were all from Kerala, the study observed that there is a wide variety among students in all seminaries. Students from various states of India and from neighbouring countries come with their unique interests and needs in ministry formation. Responses reveal that seminaries in general show no interest in such distinctive needs of its students. Seminary leadership seems to believe that such flexibility is not only not viable but unnecessary in theological education. 

The differing expectations, priorities and effectiveness measures held by all three categories of respondents are not addressed by any group or individual to help improve the training. Seminaries move on with their own plans of function, mostly not committed to listen to churches or students. Churches are content without a closer working association with the non-denominational and inter denominational seminaries; in reality churches look down upon them. Students often are left to suffer between the domineering academic focus in seminaries and the level of avoidance from the church. The data doubtlessly reveal that at present the differences go in parallel, leaving no real hope for an authentic solution unless things change. 

4.4 Finding 4. Objectives, Contextually Relevant Curriculum

Current practice of theological education in Kerala generally appears fragmented mainly due to its functioning with no precisely written objectives, a lack of contextually relevant curriculum and a neglect of reflective learning 
4.4.1 Goals and Objectives

As discussed in the review of literature, theological educational institutions in Kerala were originally established in response to the pressing need for trained church workers. Implementing a sophisticated rationale for theological education was not a primary impetus. But the growth of churches necessitated some concrete training programmes to equip ministers for the church. Each denomination therefore, started theological institutions that were basically patterned after their Western sponsoring agencies/churches. Leaders today generally find no reason to change things, or change is something that has not been thought of due to lack of alternatives which exist or, most likely, change is feared. Evaluation and testing out the effectiveness of theological education also becomes very subjective because there are no specific objectives stated in behavioural terms that are understood equally by all teachers as well as students. In all sample institutions except two Serampore affiliated institutions, neither teachers nor students have a clear idea of what is expected in general for each programme. 
All the seminaries in the sample keep a list of objectives originated from Serampore/ATA/Western supporting agencies. The large educational goals articulated in the prospectuses are generally not being transmitted to the students by the faculty. Interviews with the faculty disclosed that they too are not much aware of the objectives of different training programmes. Responses from the focus group, church leadership and the seminary leadership indicate that they believe a goal oriented theological education only can make a difference yet it is largely absent. Designing a curriculum and a syllabus, however, is not difficult if each institution and organization can determine its general and specific objectives based on the founding goals.

4.4.2 Curriculum and Syllabus
It is evident from the data that revision of curriculum is not a priority in any theological institution selected. Four of the sample institutions have never revised their curriculum and two of them are using the curriculum and printed notes of two Western Bible colleges. Following the curriculum developed two or three decades back cannot be justified as tremendous changes are happening both globally and locally. Though Serampore modify their curriculum and syllabus, there is evidence that they have followed the same syllabus for their B Th and BD programme for the past ten years and no major revision has happened, this including the bibliographies. Curricula of all sample institutions are based on the American class-hour system.

Increasing vocational specialization in the Christian ministry has antiquated many traditional systems of theological training. The situations in which the pastor is called to minister are not the same as they were before. The rapid social changes wrought by urbanization and industrialization in India cannot escape our attention. Traditionally in the Protestant churches theological training has been limited rather strictly to the ordained ministry for local churches and has been especially directed toward preaching, the ministry of pulpit. Today, not only does the local minister have a wider range of responsibilities than before, but more and more congregations are depending on the services of several ministers to carry on their activities. Therefore the old curriculum and system of theological education originally intended to prepare pastors and preachers for small congregations is hardly adequate to prepare one who may eventually administrate the ‘big business’ which these large, highly developed congregations have become. 

It should also be noted that the twenty-first century para-church organizations are broadening their fields of interest and concern. The organized efforts of the newly founded denominations through councils and committees to bring their weight to bear on current social and political issues, their involvement in the social problems such as, terrorism, population explosion, unemployment and caste discrimination has brought them into areas of work entirely new to them. Seminary curricula need to reflect this. Inadequate representation of church and mission agencies in the designing and shaping of the curriculum should be rectified to develop theological education as an integral part of the church. A traditional or Western theological curriculum does not guarantee to produce a minister who can handle effectively the ministerial challenges faced by a student in the context he/she is in. However, it is noteworthy that the Senate of Serampore curricula show evidence of having recognized these conceptual developments. Nevertheless, much current seminary curricula in Kerala alienate the students from their homes, families, society and church by their fragmented social, cultural and ecclesiastical views. As a result students gradually develop a life-style, language, and culture that appear more luxurious than their former lifestyle in their community. They lose sight of the needs and pains of the people and get entangled by the cosy styles of professionalism and its ‘higher levels’. After a few years of bookish training they become estranged from their life-context. As a consequence of this, students tend to lack creativity and passion in ministry. This has been a major concern of churches in today’s theological education. 

Most seminaries in Kerala try to provide their students with the best possible intellectual knowledge on theological topics. Written assignments and tests prove the depth of their knowledge and some students even get beyond the expertise of faculty members. But from the data it is apparent that seminaries generally forget that it is the continual social interaction that facilitates real learning. Although long hours of knowledge accumulating lectures are given, field practice of mission with expert feed back is almost absent in most seminaries and this stops students from skill acquisition for their specific tasks in ministry.  

The concern here is not just about the lack of reflective learning but also of the ‘spoon-feeding’ method of teaching followed by many including senior lecturers. Team teaching by expert faculty and team research by students are not yet introduced in any of the sample seminaries. According to the students, in the banking model of education, they are often deprived of a thoughtful interaction with experienced teachers. It is largely printed notes, written examinations and scoring of good grades; and little more. 
4.4.3 Contextualization of Curriculum
Data gathered from the focus group, personal interviews with church leadership and the study of the curricula point out that theological education in Kerala has not been much contextualized either in terms of India’s need or in terms of the demands of the church in India. Conversely, the information from the current students and the graduates especially from the Serampore affiliated colleges show the concern of the influence of the liberal concepts of theological contextualization which tends towards uncritical accommodation, a form of culturised faith that weakens the universality of the gospel.  Here the students and graduates are looking for the capacity to respond meaningfully to the gospel within the framework of one’s own situation. For most interviewees contextualization is a methodology for making the gospel understandable as well as applicable within every particular culture. They propose courses that will equip students to understand and be ministers in today’s context. Eighty-two percent of the church leadership interviewed have their own ministry training centres and one of the rationales is evident from their interview that they are not satisfied with the current pattern of accredited theological education as they lack the discussion of contextual issues. The long list of relevant topics which they wish they would get in the seminary from the focus group (Response  No. 2) make it clear the lack of contextualization in curriculum and syllabus provided by seventy-eight percent of sample institutions. We should note, however, that the emergence of training centres is not just due to the lack of contextualization in curricula but due to the whole dissonance of church leaders in various areas of training.

Some theologically trained church leaders believe the current theological education system trains the students to face problems of the past with answers of the past, rather than shaping them in today’s context to face future challenges. Teaching a subject only for the sake of mastering content has long been the standard theological methodology in the institutions. Students pile up knowledge that is unrelated to their context and are rarely stimulated to relate that knowledge to that context. 
More than seventy percent of the books in all sample institutions are in English and are written from a Western perspective. For example three sample institutions use books written and published in USA as their text books for the courses on ‘Hermeneutics’ and ‘Leadership,’ both subjects requiring a strong contextual approach. Focus group participants said that many institutions continue to teach subjects and courses without looking at their relevance within the context students are in. Three unaccredited sample institutions follow the syllabus and texts of their supporting institutions in America to a large extent. Much of the teaching is done through traditional class room lecture method which caters to cognitive content processing rather than adapting to the forms required for each country. In effect, there is little input.

When seminaries ignore the importance of the emerging contexts and challenges of the field where the trainees will eventually be placed, they could easily turn into detrimental institutions that cause chaos in the ministry of the church. It clearly appears in the data that the interest of a number of seminaries is preparing people for degrees rather than making them compatible instruments for the noble purposes of theological education. Both church leadership and focus groups pointed out that the outcome of such institutions often generates missionaries with no mission heart, pastors with no commitment and organizational leaders without Christian values. 
4.4.4 Field and Class-room Integration
Both current students and the alumni in the focus group recommended the need for field and classroom integration for a holistic formation. Seventy-three percent of the church leaders in the sample stated that the inter/non-denominational institutions largely lack this because their administration has little or no relationship with the church leadership. Sixty-four percent of them expressed their dissatisfaction in exclusion of church leadership from the curriculum committee and the substituting of the practical training by manual duties. Resulting from this, graduates from the inter/non-denominational seminaries are widely separated from the churches on social, spiritual and administrational views and understanding. Curricula that include lists of subjects, detailed course outlines with requirements of reading, assignments and evaluation criteria formulated theoretically do not make sense to church leadership who need to address the issues faced by the local congregations. The undue emphasis on a formal mode of education and neglect of non-formal and informal modes of education caused the omission of teachers without accredited higher degrees including senior ministers. This has caused the graduates from these seminaries to be neglected by the traditional churches. Seventy-three percent of the church leadership including two Episcopal churches give special consideration to the graduates from ‘their own’ seminaries when recruiting ministers for church ministry. Such a shift not only reduced the spiritual and ministry formation emphasis training but also lessened the possibility of establishing a good relationship between churches and seminaries.

4.5 Finding 5. Administrative Concerns

Finally, there are a number of administrative issues which exacerbate the gap between church and seminary and these are listed below.
Current theological education seems to be more legalistic in its general and academic administrative policies which undermine the needs of the churches and the expectation of students. Following are the deriving major issues that influence church-seminary relations.

4.5.1 Admission Procedures

Academic requirements of student’s admission to accredited seminaries often deny the promising candidate and undermine the recommendations of church leadership. It is noticeable in the prospectuses of all sample institutions that the selection of students is mostly based on academic qualifications and the ability to meet the cost of training. The official documents of all ATA/Serampore accredited sample institutions also specify that they have uniformity in the requirements for admission. This limits the flow of potential students with a genuine desire and call for ministry into theological training. However, a careful study of the admission policies of ATA and the information from the academic office disclose that ten percent of the total number of admission can be given to the ‘matured and ministry experienced candidates’. However, the interview boards of the seminaries do not promote this scheme; rather they give preference for academically qualified and financially sound candidates. This not only denies training opportunities to many deserving candidates but also admits students coming with no real commitment to ministry. As a result, seminary hostels approximate to other secular hostels. Ragging the junior students, drug addiction, closer interactions between men-women students, racial and cultural discriminations all appear in seminary hostels. In the opinion of church leaders, an excessive rigidity in the matter of entrance qualifications is not good for theological education and that also is a factor in the emergence of many training centres. 

The problem becomes clearer when we look at the idea of a call to ministry. The seminary leadership pointed out that the current practice of churches in the selection of candidates varies considerably; and these variations shake their relationship with seminaries. Only eleven percent of the sample students are selected and sponsored by their churches and all such students have to go to denominational seminaries and return to their churches after their graduation. In such cases church decides the nature of his/her future ministry and the institution where he/she has to be trained. A large number of students who enrol in non/inter-denominational theological institutions are not receiving any continuing support and encouragement from their churches. Such students, consequently, do not have a clear understanding about their future ministry. This ambiguity has a hazardous effect on students and complicates the problem of planning their courses of training. The best training is done where candidates in training are definitely conscious of a call to the ministry which has been provisionally confirmed by the church - and this is lacking to in a large extent in theological education in Kerala. 
4.5.2 Faculty and Field Ministry Experience

The statistical chart presented in the previous chapter specifies that eighty-one percent of the inter-denominational and eighty-five percent of the non-denominational seminary faculty members are young (below 40 years) and forty-eight percent of them are inexperienced in any form of Christian ministry. It is evident in the data (Table-10, page 153) there is a dearth of faculty with a wealth of ministry experience. The courses offered demand intellectual application to books and the study of norms rather than careful perception of people and their actual needs. Despite the wealth of theological and biblical courses, training in most seminaries seldom leads graduates to cope with the challenges in various dimensions of ministry as service to people. According to church leadership, Bible study materials and methods proposed by the missionary training centres and TEE seem to be better adapted for ministry formation than the type of training students acquire from leading seminaries. 
Church respondents criticized seminaries that appear to be far behind in the use and promotion of methods of contextually relevant Bible study developed by church leadership in their regional training centres. The scholarly hermeneutics to which graduates are oriented in the seminary and the indiscreet application of it often cause offence and hence collision. As church sees it, seminaries inject one-sided or foreign views that may not have much contextual relevance-because of lack of faculty ministry experience.   
The ‘banking system of education’, the methodology which sample institutions largely follow, fails to give sufficient interaction between teachers and students, students and people around. Different learning styles and innovative teaching methods are strange to the faculty and students in those institutions. The students and the participants of the focus group feel that the current theological seminaries give undue emphasis to academic degrees of the teachers who might have to master two or three biblical/foreign languages. Very little or no requirement is placed for the appointment of teachers having down-to-earth experience out in the field. But the seminary leadership is not in favor of the appointment of senior serving pastors on faculty as it would be difficult to bring such people to disciplined academic life amidst their busy schedules in church life. It seems clear that seminaries do not choose to sacrifice their academic focus in the name of ministry formation. 
4.5.3 Additional Commitments of Faculty

In our sample, thirty-three percent of teachers who are full time in a seminary are concurrently doing part-time teaching in other colleges. It is evident in the data that ATA and Senate of Serampore require higher academic degrees for the faculty. The demand of an accredited higher degree as the minimum qualification to teach, forced member institutions to appoint fresh degree holders as members of faculty. Such a demand also increased the number of part-time teachers and made them extremely busy with their assignments in different seminaries. Fifty-four percent of the total members of faculty (69 out of 128) from all sample institutions are teaching in three or four courses and, in addition, have heavy responsibilities outside the institutions which they serve directly. Commitment of faculty to part-time teaching in different seminaries is getting hazardously common and is another reflection of the imprecise manner in which provision is made for theological instruction. This leads to the neglect of individual contact between teachers and students in theological work, as students from most seminaries explained it. Lack of personal care, mentoring, counselling and fellowship group are the results of such busy schedules. Though the accrediting agencies conveniently avoid seeing the names of the same faculty members appearing in different catalogues in part/full time status, this questions the integrity of theological teachers and the effectiveness of their teaching although they do have an explanation for this state of affairs. 
The pay scales of theological institutions are often far below satisfactory. The research showed that faculty and staff engaged in theological institutions often work long hours for small pay. Under the guise of ‘ministry is sacrifice and service’ management do not make sufficient effort to raise salaries to a decent level. Recent salary sheets submitted to ATA with annual reports by three sample institutions show a very minimum pay for teachers. The common practice is to peg the salary scale according to the scale of other institutions. This becomes the standard excuse for not raising the salary. In many cases, management is reluctant to reveal the common scale of payment and benefits for the staff. For instance, four sample institutions do not have any standard package and each member of faculty, based on their social reputation and qualifications, was getting an amount as per the decision of the Principal/founder/finance-in-charge. Knowing that the salary is not adequate for an average living, the chief functionaries of few seminaries, including two sample seminaries, give silent permission for part-time teaching. The demands for the reimbursement of the additional benefits like medical bills and research allowances often reflect the mistrust of faculty by management. Serampore accredited Episcopal sample seminaries offer relatively better pay and demand full-time exclusive service from their faculty. As a result their faculty members are not taking any other commitment outside the seminary. This allows for a better interaction between students and teachers. 

4.5.4 Academic Administration

The rigidity of academic administration does not easily underpin the goals and curriculum of the seminary. It is also evident in the data that the seminaries are preoccupied with what subjects to offer based on the various disciplines, hence the prevalent lack of congruence between subjects offered and the specific purpose of the institution. The courses offered in general, are not experiential and life-oriented; rather mostly exam-oriented. There is little flexibility in elective subjects; it is the availability of the teachers that often determines the subjects to be offered. 

The lack of standard text-books in the vernacular is due in large measure to the fact that either the faculty do not acquire complete mastery of the subjects which they teach or the lack of necessary competence and the time to write the books. In students’ general evaluation, faculty members fail to have updated readings and reflection on the subjects they teach.  But from faculty’s point of view, most seminaries offer no sabbaticals nor do they promote the tasks of researching and writing of teachers in other ways. In the last ten years (1996-2005) less than fifteen theological books and a few articles have been produced by the sample institutions both in English and in vernacular. In most cases those books are the revised form of their master/doctor degree dissertations. This means that theological education in Kerala remains relatively stagnant as it refuses to interact with the wider community and learn from it through writing and dialogue. Church leaders believe that such kind of theological training is not effective for ministry formation and this causes ideological disagreement between churches and seminaries in Kerala. 

The data generally leads to the observation that denominationally controlled Serampore accredited colleges seem to be doing a comparatively better job in relation to the church ministry formation. This is due to the balance maintained there by Serampore guiding academic formation while church leadership and the senior ministers on the faculty influence students in relevant church ministry directions. The Serampore seminaries that are run by para-church organizations, though having a contextually relevant curriculum developed also with the consultation of churches, have a practical working relation with churches that is less obvious in reality. Other accrediting bodies seem to be failing their overall leadership in guiding curriculum and training pattern as a whole. Maintaining quality of education and corresponding to the contextual needs of the situation, all depend on individual seminaries in that case, and these goals are rarely achieved. 

4.6  Summary of Findings from the Previous Discussion of Data

· Theological education in Kerala before the 1970s meant preparing people - only men - for designated ministries, primarily ordination. Church was the recruiter and sponsor for students as seminaries were denominationally funded. This in turn required that, on completion, graduates return to serve their denomination.  Seminaries’ interest to function independently of the churches created uneasiness within church structures and as a result of that, the relationship between seminaries and churches began declining.  

· Inter-denominational and non-denominational seminaries founded after the 1970s were not only focusing on ordination, as was seen in the increased training opportunities availed by laity then. Candidates for ordained ministry had still to be certified by their denomination at various stages of their training process. Those who were not going into ordained ministry usually bypassed such structures as they kept no formal ties with their churches. In order to sustain good enrolment rates, seminaries started to engage actively in the process of student-recruitment through various strategies. This has widened the gap between churches and seminaries. 

· Although all seminaries claimed to serve churches, there were differences in the ways seminaries defined and practised their training. Episcopal denominational seminaries regarded their main purpose as to train ordinands, while accredited non-Episcopal seminaries focussed on training for a multi-faceted ministry. A large number of non-denominational and family-board seminaries had neither general nor specific training objectives, which were essential to define how they were related to churches. Many existed as a daughter concern of their Western organizations and followed the curriculum and syllabus set by the covering body in the West. Churches found this institutional pluralism a threat to their structural efficiency and therefore began to keep a distance from seminaries. 

· All the denominational seminaries and the majority of inter/non-denominational seminaries began with short-term courses such as Certificate and Diploma programmes that were seen to be adequate in pursuing a church-related vocation. But seminaries later offered long-term degree courses, which were needed for churches and para-church organizations especially in urban settings.  While doing this, in spite of deepening correspondence with churches, seminaries independently moved for university accreditations and hence gained a more professional status. As a result of this, involvement of church representatives in seminaries further decreased and this created internal dissonance in church-seminary relationship.    

· The ‘new generation churches’ in Kerala tend to neglect the pattern of training for accredited degrees; they establish their own training centres to teach what they perceive to be important for trainees to know and what traditional seminaries have not addressed adequately. Such training centres function by a single restricted agenda and have little or no contact with the broader theological body around them. Fearing that such level of independent moves will only harm the Christian community, most churches preferred to keep to their traditionally accepted and practised ways of theological education. This has posed another challenge in the interaction between churches and seminaries. 

· Theological education in Kerala seems to be generally bound by Western practices, and has failed to apply contextually relevant formulation. The following areas require more and in-depth theological pioneering:

a. A new theological interpretation of the social issues like: casteism, population explosion, child labour, female infanticide and feticide, illiteracy, annulment of marriage, terrorism, religious pluralism and newer practices of spirituality.

b. Courses that help to develop personal effectiveness such as: team working and team roles, stress management, time management, appreciating diversity, aptitude test practice and management studies.

c. Frontiers of thought -for example, new developments in science, computer education, nursing and midwifery courses, Vocational training for livelihood like agriculture, electronics and carpentry. 

When seminaries ignore courses that facilitate the contextual needs of the community, they also hinder trainees and hence the churches from ministering effectively to society.  As consultation and cooperation with churches are not fostered in this line, more possibilities arise for the gap between church and seminary to be widened. 
· Individual seminaries in general, except the Episcopal Serampore affiliated denominational ones, do not intentionally foster academic and spiritual cooperation with one another. This creates proliferation of local accrediting agencies, unhealthy competition, wastage of resources and focus on degrees. These dangerous phenomena prompt churches to take a passive attitude in their association with seminaries.

· Due to the lack of cohesiveness in training, churches do not think seminary graduates are capable of facing the demands for new and diverse challenges in ministry. Seminaries do not have a platform for churches to discuss this openly and consider a re-examination of the patterns of theological education. Seminaries in general have not been able to spot the need of a re-examination of teaching methods to ensure student-involvement in the subjects and find ways to overcome the dichotomy between the theoretical and practical emphases. 

Both seminaries and churches attempt to maintain their status quo and are not willing to initiate dialogue. As long as seminaries keep themselves closed to the responses of churches and churches do not need an initiative to strengthen their ties with seminaries, the church-seminary relationship further diminishes. 

· Commitment of seminaries to their students, in most cases, is over by graduation. There is no authentic fellowship of alumni, no follow up or ministry feed back and no concern over field mission challenges shown by seminaries. In general, seminaries appear more as professional institutions than ministry-oriented centres; churches are not content with the ministerial formation practised in theological seminaries. This causes graduates, including those already in pastoral ministry, to conclude that their training was not effective in ministry formation. For developing a pattern of committed follow-up, seminaries need constant dialogue and cooperation with the churches. By the lack of such reciprocity, theological education becomes an isolated venture in which churches think they have no role. 

In summary, the context of Kerala currently faces the challenge of fragmentation in the perceptions and practices in theological education between churches and seminaries. As both institutions attempt to stick to their way of defining and practising ministry and training, and complaining at each other rather than conversing, an easy solution to bridge the gap seems unlikely. When seminaries move faster with their independent plans of academic and structural developments, churches try to remain self-sufficient with their own activities. Churches attempt to safeguard themselves from being spoiled by the flourishing of seminaries, pluralism of beliefs and practices fostered there, increasing interest in professionalism, and critical approach in biblical studies. Seminaries on the other hand, tend to forget that they train the students from the church and to assist the church in some way. Over the past three decades, both churches and seminaries in general have been internalizing that they do not need each other very much. There is a perceivable gap in the relationship and any possibility to bridge this is yet to be explored.   

Theological seminaries should sense the exigency to re-interpret the concept of ministry perceived by church and seminary and a holistic approach in theological education, which is only possible through an intentional dialogue. The following chapter expands the discussion on these dimensions, expecting to explore the centrality of a church-seminary dialogue and the proposal of a model that introduces an administrative and academic structure with the potential of launching the dialogue.  

CHAPTER 5: DIALOGUE BETWEEN CHURCH AND SEMINARY: NEED, VIABILITY AND A MODEL TO FACILITATE MINISTRY FORMATION IN THEOLOGICAL EDUCATION

The last quarter of the twentieth and the beginning of the twenty-first century has witnessed the rapid increase in the number of seminaries and ministry training institutions in India and particularly in Kerala. This period has also seen an intense dissatisfaction by the church leadership with the practice of theological training. The review of literature and the current field research reveal the crucial challenges to seminaries in Kerala such as, the educational orientation that equips students to think critically, to embrace diversity from within a stance that values the irreducible particularity and genius of the Christian tradition, to form ministers holistically with integrated skills of intellect, heart, and pastoral competence, and to engage the public square with a distinctive voice. The study has also identified shifts that are taking place both globally and locally in the understanding of the nature and function of churches and theological institutions which intensified the dissonance and gap in church-seminary relations. Since this study recognizes a recurrence of many of the Western paradigm shifts now occurring in India, and specifically in Kerala, though with a time gap of about three decades, the study needs to allow seminaries in Kerala to learn and reflect on the causes and challenges in the West while also addressing the contextually unique needs and changes. 

A closer evaluation of the dissonance between church and seminary on the concept and practice of church ministry formation in training brings out two basic concerns–one on the church’s confined perception of ‘ministry’ and the other on the focus of seminaries on training for multi-faceted ministries. Churches might need to listen to what seminaries have to say on this. Yet, the broadening conceptual and functional disagreement between church and seminary is calling for a holistic approach in the structure and locus of training. Seminaries would need to listen to the voice of the church in this. However, since both institutions do not seem to initiate a dialogue on this concern, the following section intends to make a three-fold discussion, culminating in a proposal of a potential model of three-year degree programme, as a basis of church/seminary dialogue, as and when the given context is ready for such dialogue. 
5.1 The On-going Debate on Church Ministry

A basic component of the problem lies in the diverse perceptions held by seminaries and churches on ‘ministry.’ Different studies have adopted very different approaches to the issue, resulting both in different descriptions and in the number of functions identified. For example, Nelson, Yokley and Madron
 identified five functions, described as traditional, counselling, administration, community problem solving and Christian education. Blizzard
 distinguished between six functions of the minister, described as teacher, organizer, preacher, administrator, pastor and priest. Blizzard’s analysis was closely reflected by Coates and Kistler.
 Ranson, Bryman and Hinings
 in their comparative study of Catholic, Anglican and Free Church clergy identified seven functions, which they characterized as pastor, celebrant, preacher, counsellor, leader, administration and official or representative. Tiller
 spoke in terms of eight functions and Lauer
 listed ten functions as the diverse components of church ministry. There is at present no clear theoretical or empirical basis on which to select between these and other competing systems. 

Against this background, the researcher favours Niebuhr’s view that “without a definition of church it is impossible to define adequately the work of the ministry for which the school is to prepare its students.”
 Niebuhr believed that the operative definition of the church has not only established the relative importance of courses in scripture, church history, theology, worship or preaching but also the relation of the church to the wider culture and thus had direct implications for the place of such disciplines as philosophy, psychology and sociology in the theological school as well as teaching about other religions of the world.
 On this basis, he assessed that theological education pivots on debating, clarifying, and cultivating an understanding of the church. In the light of the previous discussion, this has important implications for the context of Kerala.

Theological education in Kerala was primarily oriented to the sacramental and pulpit functions within the church and was not rooted in indigenous cultures and the needs of diverse groups within society. However, enlightened by the recent theological developments, seminaries are today emerging to be more open to the multifaceted nature of Christian ministry, which churches have not yet fully endorsed. Churches on the other hand, are generally discontented about the negligence of seminaries to the need for ministers to serve churches in the ordained status. A dialogue between church and seminary thus presupposes a dialogue on their understandings of ministry. 

5.1.1 Church Ministry- Different Perspectives 

We have already seen that the neglect of churches on the ministry of the laity resulted in the flourishing of para-church ministries, denominational pluralism and the numerical growth of theological seminaries. This phenomenon further boosted the intensity of the conflicts in church-seminary relations. Therefore, the redefining of the concept of ‘church ministry’ with its ecclesiastical and ministerial affairs and the redesigning of the practice that relegates laity to an insignificant role are necessary in the research task. Taylor emphasizes the urgent need of lay participation in ministry thus: “this whole area of lay witnessing needs to be particularly emphasized. In one sense, it is the only hope for the completion of the ministry task today.”
 But not everyone agrees with this level of opening up ‘ministry’ to all. Hugh and Cobb resist Farley’s effort to centre theological education on a broader theological habitus or sapiential knowledge of God that goes beyond the ‘clerical paradigm.’
 They rather argue that it is precisely the task of the seminaries and divinity schools to provide a theological education, if not solely for ordained ministry, at least for those preparing for the leadership of the church, which definitely would include preparation for ordained ministry. 
 As the debates go on, the distortion in church–seminary collaboration increases.   

While churches in Kerala generally hold on to a one-sided emphasis on sacramental and pulpit functions as ‘the ministry’, seminaries, in protest of their openness, tend to overplay their acceptance of everyone into training. This often ends up in inner tensions as churches disregard the training provided in seminaries as ineffective while on the other hand, seminaries begin to neglect the emphasis on training for the ordained functions. According to Oden, theological schools are accused of being tradition-deprived in this matter.
 Messer also says,

I dream of the day when the church truly becomes a redemptive, inclusive community- a kinder, gentler community of faith and love. While the theological school is distinct from the church, yet it has a special responsibility to reflect like a mirror the experience of persons who live in redemptively caring and compassionate ways.

Both the church and the seminary, despite their distinctive objectives, would need to agree on the service aspect of ministry, in which every member has his/her part to carry out. Both institutions are not in a status to accomplish their ‘ministry’ without a reappraisal of their reciprocal understanding of the existence of each other. 
5.1.2 ‘Ministry’ in a Pluralistic and Multicultural Context 

It also seems clear that the contemporary societal context in Kerala demands a wider definition of ministry. There has been much emphasis in recent years on the needs to rethink and renew the programme of theological education in the seminaries to coincide with the need of the church. According to Coe, “If theological education is to move forward in renewal and reform, it must simultaneously be involved in a ‘double wrestle’…wrestling with the Text from which all texts are derived and to which they point, in order to be faithful to it in the context; and wrestling with the context in which the reality of the Text is at work, in order to be relevant to it.”
 While holding to the importance of the context, seminaries in Kerala may have to stand by the Text as the norm for a healthy relationship with churches. However, as Christianity is more or less identified in India with Westernization, both the church tradition and theological education in Kerala also are oriented to the Western context. A negative impact of this legacy still continues and this has become a hindrance to effective contextual theological education. Robinson wrote, “Many in the West itself are also very critical of the alliance between Christianity and Western-civilization and are trying to free Christianity from this unhappy alliance.”
 This calls for a thorough effort to re-orient a contextual and relevant theological education in Kerala. The comments and recommendations of participants in the focus groups and the respondents in the student-interviews
 point towards the role of the seminaries in contemporary society, and this stance they should take toward an understanding of ‘ministry.’ Churches in Kerala have not yet demonstrated courage to deal with such issues as they do not consider this as part of their responsibility. Churches focus much on safeguarding the status-quo that its vested interests, its minority rights and privileges may be protected. 

The face of ministry has changed as the church and seminaries have entered a new millennium. Demographic shifts and new contextual realities require innovative strategies for meeting the needs of the churches by expecting the church leadership to be “practical theologians.”
 There is also a need to recognize the importance of the context of ministry for theological education and the crucial interaction between text and the context for the birth of a relevant indigenous theology. Rajaratnam and Sitompul suggested that a healthy tension between the churches and the seminaries requires an ongoing, constructive dialogue with constant communication, if theological education is to bridge the gap between the theory and praxis, text and context, the professional clergy ‘elite’ and the world in which Christians live and work.
 The conceptual tension between church and seminary, therefore, has to develop into dialogue on societal context. The National Consultation on Theological Education held in Bangalore recognized the need for a context-based education and stated, “the curriculum in theological colleges should be so oriented that the student should get a basic knowledge of the world around him and of the forces at work in the world. The study of the historic faith and the contemporary society are both vital.”
 Jeyaraj holds that since churches exist for society as its salt and light, without social forces their service is irrelevant.
 Nicholls defines contextualization as, “the translation of the unchanging content of the gospel of the kingdom into a verbal form that is meaningful to the peoples in their separate culture within their particular existential situations.”
 The ministry of church in context would include all that is implied in the familiar term ‘indigenisation’ but seeks to go beyond. If the term ‘indigenization’ denotes the way we respond to gospel in terms of a traditional culture, ‘contextualization,’ while including this, also takes into account the nature of secularity, technologies and the human struggle for justice. 
Contextualization thus binds the socio-political changes together with the indigenous cultural roots.
 For effective theological education and to relate the ministry of the church to the context, it is crucial to know the wider social, political, economic, religious and ecclesiastical context in which the theological training occurs. A proper understanding and analysis of the context assumes a constant interaction between the church and the seminary and this will help the theological educators to revise the curriculum and method of training to fit to the contextual needs. Churches in most cases do not initiate the reflection and learning from contextual realities, fearing it might lead to individual theological biases and then to new theologies and heretical moves that will harm the traditional doctrinal bases in an increasingly pluralistic environment. However, the current scenario of seminary education in Kerala indicates that the patterns of ministry in the church and the method of training in seminaries would require transformation in response to the contextual needs and challenges of the time- firstly in the way training for ordination is carried out and secondly in the widening of the idea of ministry to include laity involved in social action. 

5.1.3 Ministry Issues in Church-Seminary Relations

Since the foundational purpose of seminaries was to serve the churches with trained, indigenous clergy and they served that single purpose for decades, the association between churches and seminaries was closer in the earlier days of theological education in Kerala. Later on, when the concept of ministry was widened, the shift towards accreditation and higher academic standards affected the concept of open access cherished by early Bible schools - that admission is solely on the basis of ‘calling to ministry.’ This could not survive an intention to work at higher education level and a desire to train leaders exclusively. Matriculation became necessary for Certificate and Diploma level programmes, a twelfth year pass for B Th, and an undergraduate degree for graduate and post graduate programmes. Moving in this line, theological education developed into a colossal ‘enterprise’ where seminaries increased in number by leaps and bounds and established themselves with material and academic resources. The number of theological institutions is still on the increase today with inadequate reference to the needs of the church. Jeyaraj says, “Some of these seminaries are neither related to churches nor missions.”
 However, seminaries exist for preparing ‘ministers’-in the wider sense-for the church. “Theological education is the self-educative ministry of the church, as theological education is carried out for, with and on behalf of the church.”
 According to Amritham, “…a theological college to ignore the churches is to make itself an island.”
 Thomas Mathew agreeing with the church leaders who express their dissonances over the current practice of theological training says, “There is a mismatch between the current training given by the Bible Colleges and the actual needs of the church.”
 Nicholls give an advice to rise above this ‘mismatch’ thus; “Bible colleges and seminaries need to take their programmes to the churches, as well as churches need to move closer together and to integrate their discipling programmes. It is a call to integrate their respective visions.”
 Here Nicholls calls the faculty of seminaries to periodically get refreshed in their evangelistic and pastoral skills by associating with the church, by drawing an example from the Korean context where “most teachers in the theological Seminaries are expected to pastor a church alongside their fulltime teaching responsibilities.”
 
The foundational objective of any theological education unit needs to be assisting the church in the task of liberating people by teaching and making disciples and hence promoting the kingdom of God. Ferris, (although he fails to explain the organic nature of the relationship between the seminary and the church), explains that Jesus Christ did not found a seminary; He did found the church. If seminary graduates are unprepared to provide spiritual leadership required by the church and consistent with scriptures, the seminary has forfeited its right to exist.
 Calian points out, “the seminary that divorces itself from the confessing church has no future. No matter how excellent their facility, faculty and curriculum, the theological school that does not identify with the church has no purpose and no constituency.”
 Though not to be generalized, this is true of many situations with the family board/independent seminaries in Kerala. (For instance, Good News for Asia Bible College, Cochin, Mizpah Bible College, Paippad, Asian Christian Research Centre, Trivandrum closed down primarily because of the lack of church-support especially in sending students and resources). Partnership of seminaries with churches on a reciprocal definition of ministry will enhance shared responsibility and accountability between both and this will eventually result in curricular revisions so that theological education can exist for the church and not primarily for the academic guilds. Seminaries and churches need to engage in an ongoing dialogue, informing, correcting and enriching each other mutually. If seminaries are serious about preparing and equipping their students for ministry in the context of the church, they would need to develop a much more dialogical, complementary relationship with the church than is typically the case today. 
5.2 Holistic Theological Education: The Contemporary Challenge 

Theological education presupposes an integration of various types of formations such as academic, ministry, spiritual and personal. For Tidball, “Academic training is necessary, but not at the expense of the spiritual and personal training which in the end makes a minister.”
 According to Bunyi, such a total formation of the whole person demands orthopraxis (right practice/actions), orthopathy (right feelings/affections) and orthodoxy (right beliefs/doctrines) and this should not be compartmentalized into periods of training; rather they should work at the same time. For example, academic study should be seen as part of spiritual and ministry formation, rather than being pitted against each other.
 However, this holistic integration is beyond adding a few more course titles into the curriculum. In the opinion of Nouwen, the Roman Catholic theological educator, theological education serves to get us thinking in the way of Christ.
 The Protestant theological educator Ballard also believed the same as he said, “theological education is about getting our minds ticking in a particular way so as the way of Christ becomes second nature.”
 Seminaries need constant reminders that they are not merely training institutions, but are the direct servants of the church. All infrastructures are secondary to the primary duty of helping the church to face its complete task in its own area. As such, the ultimate goal of theological education has to do with formation and transformation, rather than passing of information from one to another. It aims at a total transformation of the body, mind and spirit with a view to reproducing a person to the image of Christ to fulfill the multifaceted ministries of His church.  

5.2.1 An Integrated Holistic Objective and Church Orientation in Theological   Education

Theological education needs integration, as Tidball says, “Integration does not just happen; it needs to be intentional. Team teaching or integrative modules may be helpful in this regard but they are secondary to an agreed vision and a conscious attempt to cross-reference in each class.”
 This has to be an integration of head (academic excellence and intellectual maturity), heart (spiritual growth and character formation), and hands (practical skills and ministry competence).  Chow says, “Integration is not an attempt to maintain a balance between the academic and the spiritual and the practical, as though things were done at a time. Integration means bringing these aspects together into a whole and doing them at the same time.”

Though great hopes are set on theological education, the credibility and strategic functions of seminaries are often questioned as was evident in the field data. The common charges levelled against the graduates trained by seminaries today are that they generally lack spiritual depth, they are insensitive to the needs of the people, do not reflect adequate ministerial formation in their conduct and are unfit to respond to the real life situations with their abstract and academic nature of education.
 Tidball clearly portrays this challenge thus, “It is still not unknown to have students who are brilliant academically or who have wonderful vocational skills but lack the character to go with it. These go out and prove to be liabilities rather than assets in future church leadership.”
 Church leaders in this research opined that a significant number of graduates show up as educated elites and often stay isolated from the church and the world. With such sceptical views in the backdrop, people hastily conclude that current practices of training generally aim at intellect rather than a holistic formation.
 This may be stretching things a little too far, as the records from the alumni office of certain accredited denominational seminaries
 list several theological graduates, renowned for their biblical scholarship and academic excellence which have efficiently served the church at large. 

Amritham suggests a dynamic interaction model of action and reflection for an effective ministry formation as he says, “an effective style of theological learning must be student oriented and praxis oriented.”
 Unless this occurs, training will be stagnant, not capable of bringing about transformation in the lives of students, church or the community around. Unity and inter-permeation of theory and practice is vital in any education, and theological education is not an exception. “Support for this general approach is now coming from educational studies into the enhanced learning that takes place when community service and classroom instruction are properly integrated instead of being kept separate or related to one another only obliquely.”
 
This will relate the rarefied atmosphere of the theological scholarship to the real life of the churches at the grass root level and avoid ‘self-centred pursuit of academic theology’ and gear training towards the needs of the church. Cannell writes, “The representative perspectives from Farley, Vanhoozer, Liefeld, and Wilkes suggest that theological education is ineffectual if all that is produced is knowledge of a set of propositions, polished skills, or a well-stocked mind.”
 The change envisioned is, therefore, intensive, interpretive and holistic.
5.2.2 Professional Knowledge and Self-directed Learning in Theological Education

The professional content in theological seminaries has been a matter of controversy from the 1980s. Hough and Cobb wrote, “The theological school is to be understood as a professional school. As such, its primary purpose is the education of professional leadership for the church.”
 This vision of theological education to ‘professional school’ according to the Berlin Model, sharing the best of modern scholarship, can sometimes neglect the fact that people in general have a tendency to  see ‘professional’ education in functionalist terms only. Hugh and Cobb do not insist, however, that all church leadership is ‘professional.’
 The classical view of teaching as communicating knowledge has been replaced in many liberal arts universities in Britain
 and India with a view that sees it as a matter of modeling expert practice, promoting learning and shaping proficient performance. A pedagogical contextualization can develop a type of theological training that is liberating and creative to bridge the academic and the practical. The data reveal that the majority of theological students are a disenchanted lot, mainly due to the ineffective methods used. 
A related matter (though different), is the need of seminaries in Kerala to make a shift from its traditional ‘pedagogy’ towards ‘andragogy.’ The notion of andragogy became particularly popular in North America and Britain as a way of describing adult learning through the work of Malcolm Knowles.
 Andragogical education is also suggested by Bernhard Ott for the reorientation in theological education.
 The following is a comparison of the assumptions of pedagogy and andragogy as Knowles
 explains them.

Figure 6
Pedagogy (Teacher-directed) and Andragogy (Self-directed) Learning Assumptions

	 
	Pedagogy
	Andragogy

	The learner
	Dependent. Teacher directs what, when, how a subject is learned and tests that it has been learned
	Moves towards independence. 

Self-directing. Teacher encourages and nurtures this movement

	The learner's experience
	Of little worth. Hence teaching methods are didactic
	A rich resource for learning. Hence teaching methods include discussion, problem-solving etc.

	Readiness to learn
	People learn what society expects them to. So that the curriculum is standardized.
	People learn what they need to know, so that learning programmes organised around life application.

	Orientation to learning
	Acquisition of subject matter. Curriculum organized by subjects.
	Learning experiences should be based around experiences, since people are performance centred in their learning


Theological education in Kerala would benefit much from a thorough reviewing not only of the mode but also of the content (curriculum) of training, to provide an effective education which would meet the needs of the multifaceted ministries of the church in India. 
5.2.3 Context-Oriented Curriculum

Significant deliberation has occurred in the Serampore circle over the way that the traditional theological curriculum has been delivered. Although uncertainty is not cleared up as to the precise development of the course, it has been perceptible that the Senate believes that education needs to be more contextual, more collaborative and more focused on the ministerial focus of mission. Tidball’s suggestions on the content of curriculum in a theological school could be inclusive guidance in this regard. They are, 

First, a balance needs to be struck between the theoretical and the practical. The most academic of colleges must include the applied and the most practical of colleges must include the theoretical. Secondly, our curricula must adjust to the growing level of biblical illiteracy and theological ignorance with which students come, often because they have been fed on a diet of therapeutic pap in their churches. Thirdly, space should be made for spiritual formation and personal growth. Fourthly, the curriculum should deal with the issues of interface thrown up by our modern world and within that a major element will be the attention given to mission.

Theological education in the Anglican church in the UK has responded to this situation by the last decade of the 20th century and there were a series of dialogues between church leaders and theological educators through the Task Force on Theological Education
 and the Task Groups on Education for Discipleship, Reader/Preacher training, the ordination curriculum and the post-ordination phase of training.
 Considering the new cultural situation, Messer argues that “theological education must be simultaneously global and local, international and regional, urban and rural.”
 As an implication of this vision, different types of theological education have to emerge to fit the different regions and traditions that make up global Christianity. Yet another side to Messer’s vision would be the call to seminaries to be more sensitive to the wide cultural diversity within local churches and to the social issues that form the global context of all theological education. Such a vision requires intentional efforts towards integration of all the four aspects stated above. Therefore, constructing a relevant curriculum that gives an integrated formation to all the people of God to develop in their own area of service to strengthen the church is the immediate major task for seminaries and accrediting agencies. 
Seminaries get more moribund and irrelevant as they keep neglecting the need of a contextually relevant curriculum, which has to be done periodically with a proper listening to the church and an eye on the changing world around.
 In this process, seminaries will need to extend their interactions from accrediting agencies to churches. A closer evaluation of the curriculum set by both Senate of Serampore and ATA reveal that there could have been more emphasis given to visible, social and ecclesiastical effectiveness in the curriculum.
 Yet, the attempts of the Senate of Serampore to make the curricula relevant to the Indian context cannot be ignored. The still complex reality is that the educational pattern followed over the years has been heavily influenced by Western contents. Nicholls says, “The present patterns of ATA accreditation curriculum for B Th and M Div degrees follow the Western model of individual courses, which are largely self-contained.”
 This is a major weakness for two reasons- first, traditional Western theological educators were not imbibed with a contextual ministry spirit. Bosch agrees with this, “A major problem is that the present division of theological subjects was canonized in a period when the church in Europe was completely introverted.”
 Secondly, the contextual distinctions between the West and India have been significant. Therefore, constructing or updating a relevant curriculum should be a major concern of any seminary in Kerala. There will always be tension between the traditional pattern and the innovations in curriculum construction and updating. Banks says, “While as teachers we regard academic concerns as the most important, students are equally or more interested in the personal and practical implications of what they are learning.”
 This has to be in place in the ministry formation in training and therefore, should be designed creatively to meet the upcoming needs. 
In particular then, tension between the internalized concept of ministry as only within the walls of the church, and the changeable contextual tasks and methods of ministry has to be reconciled. Theological education is expected to be both academically authentic and contextually relevant. Curriculum should intentionally facilitate the interaction between the individual and the culture, the church-related and the societal, the classical and the contemporary. This is the responsibility of theological educators as the para-church agencies and denominational leadership have their own limitations in achieving this by their individual effort. Given below is a proposal towards setting forth a tentative model for seminaries in Kerala to maintain a healthy relationship with churches and to offer a holistic theological education through mutual participation and understanding.
5.3 A Prospective Dialogue between Church and Seminary: Crisis and Necessity
The context of this research urges seminaries to initiate dialogue with churches if training has to make lasting effectiveness in terms of ministry formation. This dialogue should address the dialectics of ‘theory’ and ‘experience’ and ‘academic’ and ‘ministerial’. Hough and Cobb wrote,  

The current problem for the theological school is not that it is a ‘professional’ school, dominated by the ‘clerical paradigm.’ Rather it is that the church has become uncertain and confused as to what constitutes appropriate professionalism. There can be no clear unity to theological education until there is recovery of clarity about the nature of professional leadership within the church.

This research identifies that not only churches, but seminaries also need to recover clarity of their objectives and practices in training. By deliberate avoidance of dialogue with church constituencies, seminaries tend to exercise academic freedom to dangerous levels of interpretations that set no theological and moral boundaries. Intentional dialogue between both is thus foundational for a restoration of clarity in the concept of ministry formation in theological education. Apart from an open discourse it seems unlikely we will create any formula to strengthen the church-seminary relationship. However, there are hurdles to overcome in this joint venture.  
5.3.1 Obstacles in Forming Common Ground

Seminaries of the present time, compared to the early days, are not fully funded by church constituencies. When seminaries started supporting their needs by their own means, they gained an independent standing from churches. This with many other factors led to a broadened concept of ministry, independent faculty, interaction with newer theologies and deeper contextual emphases and posed challenges before churches that were confined largely to an inherited view on ministry. Churches grew in their concern that the academic freedom of seminaries without accountability to church bodies could take on various forms of heresies and wrong practices. Such situations forced churches to keep at a distance from seminaries rather than exploring options to stay connected. Seminaries, on the other hand, enjoyed the freedom of designing newer patterns and with their own resources, which created in them confidence so as to feel that they do not need churches and can stand on their own. This scenario of separation does not give hope for a solution to be derived from itself. The tension in the current context on the two polarities of clerical focus and multi-faceted view of ministry in theological education is a second obstacle not easily resolvable as we have seen above. Thirdly, the church’s theology and life often become ‘frozen’ when seminaries celebrate their academic freedom. Oden claims that seminaries avoid “dialogue with church constituencies by claiming that professors have the freedom to teach anything they please under the flag of ordinal preparation.”
 This makes churches defend their stand by criticizing the moves of seminaries in this direction. Seminaries, in contrast, seem committed to perceive theology as dynamic and growing. 
5.3.2 Urgency of a Dialogue

A restoration of the church-seminary relation has immense potential to serve the contemporary needs of the church. Furthermore, it can constructively help theological students to be focused and practically more effective in their mission. Students are deformed in seminaries where there is an un-balanced focus on scholarship and where interaction with real life in the society and church is done away with. To this end, seminaries need to communicate and cooperate with the on-going mission of the churches and churches need to emerge as agencies of God’s mission not just among the believing community but much more among those still outside. In the words of Ott, “that the church itself must be involved in the shaping of theological education and that theological education is best delivered in close relation to the context of the church engaged in mission.”
 This mutuality will enable students “to be exposed to the personal sense of mission and ministry, so they can experience what it means to love God and neighbour not only with their minds but also with hearts, souls and strength.”
 However, this needs to be guided by some form of model, which can facilitate an intentional dialogue between the church and seminary. The following section presents some practical recommendations and models to see if this could be effectively achieved in a three-year degree level programme in theological seminaries. It also suggests various models to help this agenda to work successfully in bridging the gap between churches and seminaries.

5.4 Recommendations for Seminaries and Churches to Enhance Church-Seminary Relationship in Kerala

In the light of the above discussion, I would recommend the following practical steps to bridge the gap and reduce the dissonance in the church-seminary relationships. It is my hope that the recommendations I articulate below will prove to be helpful for a church-seminary dialogue.
· Each seminary should define its goals and objectives, along with the statement of its rationale for existing (including its style of education). In the light of this, seminaries should determine the details of their programmes and the means to implement them toward reaching the goals.  

· In theological thinking, seminaries should stimulate the churches, by supporting the church and wherever necessary, assisting them to move further in their theological reflection. For this, theological educators should comprehend theology not merely as an academic discipline, but as having a message relevant to the world and especially the church today. 
· Such a dynamic and pioneer theological thinking presupposes ‘freedom’ beyond inherited formulations. Both the teachers and students need freedom to ask a variety of key contemporary questions and to explore answers to them, in a spirit of responsible freedom. 

· Kerala seminaries need to review their incorporation of Western traditions in theological training, which they acquired decades ago. Both theological educators and church leaders should rise to a new contextual theological formulation for ministry that is relevant to the context. 

· Theological education will need to become more flexible in its mode of delivery in order to serve students better. Flexibility in programmes (and more intentional funding) have to be achieved through multiple partnerships with institutions and churches around each seminary. 

· Theological education should be seen to take place as a part of the life and mission of the church in context. It is rooted in God’s deeds of creation and redemption in history and seeks to understand the meaning of the gospel in the present, and trains men and women for participation in the witness and service of the church in the world.

· Faculty members should be encouraged to get involved in the ministries of local churches in some capacity. When such associations lack, there may not be an action-reflection style of teaching. The apostle Paul practised this thoroughly throughout his ministry (1Corinthians 1:1-31). Unfortunately at present, it is apparent from the data that the attitude of some
 seminary leadership and members of faculty towards such initiatives is not supportive. 
· Student recruitment for theological training should be done in collaboration with the churches with utmost care, and with extra flexibility in terms of those who do not thoroughly meet the educational requirements but have mission and/or pastoral experience.   

· Church leaders should constantly be on the look-out for dedicated, intelligent and qualified young people, to whom they can present the claims of the needs in ministry and theological training, encouraging them to develop in training for ministry. 

· The vast and diverse opportunities in the field of ministry and theological training should be placed more intentionally before the young generation in churches. This can perhaps best be done through a partnership with para-church ministries during conferences or seminars for the youth.  

· Greater emphasis on the growth and development of the spirituality of the candidate should be made during training. The training environment in the seminary should be conducive to this. Students should know how to grow in spontaneous, free and disciplined devotional life. The role model of the teachers and their pastoral care over the students should have a creative and healthy influence in moulding the life of the latter. 

· Seminaries should present themselves not only as learning communities but also as worshipping communities. Worship is the essential ground of the experience of church as God’s people and the one body. Proper focus on life as a community of worshippers can lead to witness and service of the community. Attendance at daily campus devotions should be emphasized for all the faculty and students. Students who miss devotionals on campus should be reviewed in terms of their requirements for graduation.

· Seminaries should work alongside churches to help them review their patterns of ministry according to their own resources and to assume greater responsibility for the training and support of their people into ministry. Over dependence on foreign resources should be re-examined.  

· The practice of importing theological text books from the West should be critically assessed. Usefulness of the contents should be thoroughly assessed against contextual distinctiveness. Only a contextually reflective, well-supported community of theological scholars with clear mandates to write and publish over time as well as teaching, will have an impact in reversing the colonial pattern of importing theological reflection. This calls for accrediting agencies to take the initiative to develop such a community, which will be engaging in research and reflection on the experiences of the people in their context.   
· Strictly hold on to the requirement of a minimum of three-year ministry experience for faculty before they embark on full-time teaching.

· It is of the utmost importance that the churches should have active participation in the planning and periodical review and reorganization of the seminary’s curriculum.  Though the ideal degree of closeness of the relationship between churches and seminaries is difficult to define, it should be one of responsibility and mutual concern. Involving representatives from the church in the curriculum committee for a term or as special invitees is a helpful option. 

· Churches should take initiatives to support seminaries financially by installing endowments, student-sponsoring schemes, and regular support for certain projects, and in the development of properties. To this end the observance of a ‘Seminary Sunday’ may be effective. It would be useful if each seminary set up a public relations office to provide churches with the necessary information about the current expenditure and development projects and this will make the procedures transparent.

· As degrees need to have both a national and global credibility and acceptability, there is need to work on the equivalency among the theological awards and degrees. Hence the relevant institutions or denominations need to work out practical solutions. FFRRC and CIME model consortiums should be formed to provide quality and contextual theological education in Kerala.

· The life on campus should be so organized as to allow the students to create an intelligent understanding of the social, cultural and political life of the world around them and make a Christian assessment of the experience thus gained. 

· The members of faculty must know the skills, challenges and aspirations of their students through counselling, common work, recreation and service. As the current nature of the ministry demands, ability to work in teams should be fostered during training.

· Both faculty and students should get involved in common projects of social services. This will foster a spirit of spontaneous service.

· Teaching of each module should begin with the sharing of experiences from the students on the subject area rather than the theoretical base.
· Students may be given an integrated assignment of all the courses they take each semester. It is an opportunity for them to make a combined reflection on their own experiences and class-room learning on various topics. 

· Seminaries should consciously enable their students to identify and replace authoritarian, individualistic, and competitive patterns in educational and ministry styles with shared learning and teaching. 

· Rigid demands for classical languages need to be re-examined. The question should be asked to what extent such languages contribute to the particular ministries the students will be doing after graduation. 

· Seminaries should promote dialogue between the theological and non-theological communities. On special occasions in seminaries, political leaders, natural scientists and representatives of other religions could be invited. This will safeguard students from developing dislikes of social affairs and the community around them. 

· Weekly, short-term and long-term field ministries should occupy an important part in the curriculum. This should be related to the various theological courses and the ministry period should be closely supervised. Students should be encouraged to have hands-on experience in different situations such as students in industry, rural parish work, work camps, hospitals, old age homes and prisons.

· Faculty involvement in Church life–It is desirable that members of faculty should be involved in church life, but be careful to keep away from church politics and administration. Their involvement should rather be in the creative side of church life. 

· A primary emphasis of current theological education should be the training of students to think creatively. This requires ability to develop one’s own response to the problems he/she encounters in the light of the Christian faith. Mere accumulation of information or perfection of techniques is insufficient to this goal. Creative thinking means relevant interpretation of the particular situation in which a person is serving and the application of scripture to the situation.  
· It is recognized that denominational seminaries that are financially dependent on their churches are bound to be in some measure under the control of the church. It is felt by the leaders of such seminaries that they need autonomy to some extent in running their own affairs. This research suggests that there should be more theologically trained lay representation on the governing bodies of such seminaries. 
While the above recommendations stand as guiding principles to bridge the gap between church seminary relations, in the light of these recommendations, the following models are proposed to formulate and facilitate dialogue between theological educators and church leaders in Kerala and to foster mutuality in theological education. One of these is a model of contextual education, which could form a common ground for discussion and the stepping stone to open up new avenues of collaboration. Elizabeth Nordbeck proposed models for ‘educating for public ministry’ for Protestant mainline seminaries in North America
 and Dyrness
 suggests four models for evangelical theological education in Thailand. Cameron Harder
 recently developed a few models of contextual education for North American theological education. We will now turn to the formulation of some viable models to help the task. 

5.5 Proposed Models for Dialogue, Training and Structure to Enhance Church-Seminary Relationship in Kerala

As a result of such efforts, several recommendations and observations emerged for a viable and effective theological education. With a similar vision, the following models are formulated to facilitate church-seminary relationship in Kerala. Despite the discussions held on the topic in the wider Indian scenario, there has not been any credible initiative from anywhere to facilitate church-seminary relations. Therefore, it is crucial in this study to sketch models as below to guide the initiation of dialogue and revisioning of the training. I present, firstly, models for interactive dialogue, then a model for curriculum design to facilitate inter-relation and finally, models for the structure and administration of seminaries.
5.5.1 Models to Formulate Church Seminary Dialogue
Some viable models can be formulated to help to initiate dialogue to bridge the gap in church-seminary affiliations. These models should not be seen as the single, ultimate structures rather just as illustrations demonstrating variety, to facilitate the choice of best initiatives in context. A denomination-based dialogue is designed for seminaries that maintain a healthy relationship with their denominations, while an accrediting agency-based dialogue is recommended for accredited non-denominational and inter denominational seminaries. Alumni-based dialogue is suggested for unaccredited and non-denominational seminaries.
Figure 7   
A Diagrammatic Depiction of the Models to Prepare Dialogues 
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5.5.1(a) Denomination-Based Dialogue Model

This model can offer wider opportunities for internship and pooling of resources and resource persons on a denominational basis. For instance, India Pentecostal Church has twenty-three
 established seminaries in Kerala and only seven of them have been accredited by ATA and provide theological education validated by churches and mission organizations. Seminaries run by a single individual/family often struggle to provide good theological training due to the lack qualified and experienced teachers and the lack of an expanded vision on ministry formation. It is also not viable for each institution to develop a fully fledged faculty in all fields, academic support, and research library. However, in the last few decades many faculty members of various denominational seminaries have attained higher qualifications and experience in different disciplines. A consortium of theological education to provide a holistic theological education based on denominations is a possibility. Such an effort pools together resource people from the church and seminaries under the same denominational units. This can also provide efficient guidance to build relationships between churches and seminaries as qualified ministers become part of the faculty and hence advance the quality of training. 

However, enhancing denominational unity between the institutions of small and large, accredited and unaccredited, controlled by family and democratic boards has not been an easy goal to reach in the context of Kerala, as elsewhere. Also such efforts were under much fear of ‘student/faculty stealing’ between member institutions due to the wide disparities in remuneration, and quality of infrastructure. Comparisons by students of the efficiency of faculty in various seminaries also create uneasiness among the faculty. However, such tensions can be lessened by orientation on style and ethos of training.
What is needed above all is a mechanism that not only brings the seminaries together, but does so in the presence of the churches so fruitful dialogue can take place. It is the church’s task to initiate such dialogue and is certainly for the church’s good. 

5.5.1(b) Accrediting Agencies-Based Dialogue Model

Accrediting agencies as strong and formal guiding posts of seminaries have a vital role in curriculum-development and training as a whole and can effectively insist on a supervised field education with the support of churches-closer ties to the churches and more listening to the churches by the seminaries. Nevertheless, the current research in the Indian context shows that accrediting bodies have only a passive role in this respect. Yet, procedures including policy-making are often carried out easily when they are enforced by accredited agencies on theological seminaries. Intervention of accrediting bodies in strengthening the church-seminary relation will give the process a more neutral view rather than the initiative from the seminaries. Although seminaries need more than policy-making to bridge their relationship with churches, still policies can prove to be good openings to restore the mutuality between churches and seminaries. Another advantage of Accrediting-Agency based Dialogue is that it can be consistently persuasive over the seminaries towards a more active partnership with churches. This would be one of the most ideal educational systems for accredited inter denominational and non denominational seminaries in Kerala to build a relationship with churches. Such an attempt will not only weaken the proliferation of accrediting agencies and seminaries, but also dilute the intensity of the dissonance between church seminary relations.  The models of FFRRC, CIME, European seminaries, the Graduate Theological Union (GTU) of California
 are examples of such an attempt. The adoption of such models will weaken the difficulties pointed out by Ranson such as denominational differences, theological variations, national tendencies and the ties of tradition.

5.5.1(c) Alumni-Based Dialogue Model

Alumni who are involved in church ministry can be another influential means in fostering dialogues between churches and seminaries mainly due to their essential interactions with both the seminary and the church. They can impartially evaluate the usefulness of a training programme and reflect on every aspect of training in the light of their real experiences in life. Having alumni to share their views on what they were provided with during training and what more they wished to have received from both church and seminary can guide seminaries and churches to make effective links through them. This will enhance church-seminary relationship from grass-root level to leadership level.

5.5.2 Curriculum Models to Facilitate Church-Seminary Dialogue

The literature review, the contemporary debate and the field research demand in the same voice a new model of theological education in Kerala, which is to be both orthodox and effective. The harmony of text-context, church-para-church organizations, and pedagogical-andragogical theories of learning that is of utmost importance needs to be taken seriously to formulate a new model. According to the field research data, theological education in Kerala has shifted from the early stage of ‘gurukul’, Bible School and Bible College model to its present stage of academic, and Seminary model. Realizing the need for an integrated spiritual and ministry formation in the life of trainees, church leaders have recently called for the return of the mentorship and coaching models in theological education. Theological education should go beyond intellectual and academic development; it should relate with reality, spirituality, passion and the totality of life. Tidball says that academic theology, which is unrelated to the churches, begins to predominate and may, apparently, be taught even by unbelievers without anyone thinking it odd. It is a training which educates the pastor out of step with God and out of touch with the people he will serve and to a level beyond which he can effectively communicate with them.
 Dispensing of knowledge and skill may produce occupational personnel, even professional personnel, but rarely can it produce effective ministers. Seminary has to provide enough time and space for mutual edification and intentional cooperation. As a practical starting point to this, this thesis proposes a model for theological education similar to that of a ‘gurukul’ pattern, with significant emphasis on residential communal life for ministry and spiritual formation, besides ardent academic pursuit of theological knowledge. Moreover, this model is designed to strengthen the church-seminary interaction, eventually leading to make theological education a shared effort, where theory and practice and the whole people of God and their variety of ministry visions are incorporated. This is named ‘Context Based Transformative Learning’ (CBTL) in theological education. Before getting into the theoretical base of this model, the following section explains the theological convictions that led to this. 
5.5.2(a) Theological Convictions that Govern the Formulation of the Context Based Transformative Learning Model (CBTL)
This research shows the theological education in Kerala seems to be like the comparison Tidball makes of the person mentioned in Ecclesiastics 10:10, who expends enormous energy chopping down a tree with blunt axe.
 When the axe is sharpened, the job gets easier. On the basis of the literature review from both India and the Western contexts, consultation with the experts in the field of theological education, an examination of various educational theories, and analysis of the policies of national and international accrediting agencies I therefore make an attempt to design a new model for an effective theological education in Kerala, which is one operating in partnership between seminary and church. There are a number of convictions and guiding principles that helped me to formulate this model as described below.  

Seminaries exist not simply to serve particular paradigms of education, institutional survival, the curiosities and professional aims of students and the perpetuation of the church in its preferred traditional forms as it is understood by many, but they are to serve the multifaceted ministry needs of the church. Ministry involvement, therefore, cannot be suspended during the period of training. Therefore, seminary training itself should be a church and society building experience. Graduates lack a comprehensive understanding of the structures and needs of both the church and the society; they become ineffective in relating the gospel to the needs of the people. This should be considered in the restructuring of the training pattern. Generally ministry involvements are not credited in the grading and this makes students further neglect it. Current measures are not adequately efficient to keep the ministry emphasis at the core as students seldom get opportunities to interact with the context or the real community around them to make their learning most effective. To be relevantly informed of the context and to offer a sustaining and persistent service to the society, seminaries in Kerala need a stronger collaboration with the churches. These convictions led the research further into models of contextual education that place students in relationship of mutual giving and receiving. While the models that treat an academic as the sole source of expertise ignore the church and society, the models that treat church and society as the resource of experience ignore the student’s responsibility to contribute the result of their reflective learning. In both cases the church and society is disempowered and the purpose of theological education is left unfulfilled. Therefore, a new model has to be explored to lessen the gap between text and context, theory and practice and so church and seminary. The model is offered as a basis for discussion between seminary, church, denominations, accrediting agencies and alumni in order to commence the discussion.
5.5.2(b) Theoretical Basis of CBTL Model
CBTL is theoretical, in the sense that it supplies biblical, theological and pedagogical underpinnings. This has been formulated with insights from the theories of education below: 
1. ‘Problem Based Learning’
 (PBL) which successfully tested medical training first in McMaster University (Canada), and has spread to the Netherlands, Australia, North America and the UK. In September 2003, the University of Nottingham at Derby opened a purpose-built clinical sciences building, and enrolled 90 graduates from a range of educational backgrounds to undertake an 18-month PBL course and found this innovative pedagogical approach a most effective way of learning.
 

2. ‘Transformative Theory of Adult Learning’ formulated by Jack Mezirow,
 a constructivist theory of adult learning, which is a comprehensive, idealized, and universal model consisting of the generic structures, elements, and processes of adult learning and development. Mezirow and his colleagues were strongly influenced by the work of Paolo Freire and Myles Horton.
 Transformative learning is based on the learner’s ability to acquire new understanding through critical self-reflection. This results in a new meaning perspective that is more ‘inclusive, discriminating, and integrative’ of one’s understanding of one’s experience. For Mezirow, this involves acting on one’s insights

3. The ‘Andragogical theory’ of Knowles.
 Tough
  and his colleagues advocate a position that learning does not begin and end at the classroom door nor does the teacher determine all that the learner would learn.
 Malcolm Knowles
 introduced the concept of a learning contract, based largely on his concept of ‘andragogy’ and the work of Tough. Knowles’ ‘andragogy’ is premised on four crucial assumptions about the characteristics of adult learners at the beginning, namely self-concept, experience, readiness to learn, orientation to learning that are different from the assumptions about child learners on which traditional pedagogy is premised. Motivation to learn was added later as the fifth
. Knowles used these learning contracts in the graduate courses that he taught at Boston University, the University of North Carolina, and in numerous workshops and other learning events. Learning contracts have also been used extensively by Judith O’Donnell and Rosemary Caffarella.
 Scholars like Virginia Griffin and David Boud,
 R E Y Wickett
 explored this model and learned that ‘self-direction’ is not a simple process, but the results are worth the effort. 

All of these can offer valuable direction to extend the ‘academic’ from class room to real life since the underlying approach of CBTL organizes the curriculum around the current situation rather than subjects or disciplines. The process of the CBTL model enables the learner to work in a collaborative manner with both the educator and the church as the learning progresses. This collaboration is essential to ensure that the learner’s needs are met along with those of the institution and can bridge the gap in church-seminary relationship making the church aware of the needs of the learner and the expectations of the seminary. This model has been developed with the view that seminarians in Kerala can learn best when they are actively involved, feel valued and own their learning goals. As a rule, students like their learning activities to be problem-centred and to be meaningful to their life situation, and they want the learning outcomes to have some immediacy of application.
 This kind of supervised field learning focuses on:
a. improving the link between knowledge and understanding in practical context;

b. applying a traditional curriculum into an evolving context;

c. working with people in church and mission agencies who can transfer skills from the context without losing confidence and 

d. fostering and deepening relationship with churches and mission agencies through partnership

A possible objection to the viability of this method might be regarding the assessment and the acquisition of credits to achieve a diploma or a degree by following the CBTL route. But the assessment could be measured against suitable learning outcomes and duly accredited at the required level. 
Following is a model of curriculum structure by which church-seminary relationships can be enhanced. This model calls both institutions to work more closely in the processes of recruitment, assessment and evaluation of incoming students.

5.5.3 Figure 8.  A  Proposed Diagrammatic Depiction of a Three year CBTL Model in Theological Education
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This model does support the academic procedures of accrediting agencies while it places more focus on balancing the cognitive, affective and psycho-motor domains to provide a holistic theological education. There is a blend of formal, non-formal and informal education in inculcated in this model. For instance, according to the guidelines provided by the Accreditation Commission of Asia Theological Association
 the average duration of the B Th programme is three years and will have 36 subjects including 22 required and 14 optional subjects. The average number of credit hours for each subject is 3 hours and a total 108 credit hours for B Th. The description of the required subjects is given by ATA and each seminary has the right to choose optional subjects according to their ethos/contextual/ecclesiastical commitment. Following is a model distribution of 108 credit hour traditional subjects
 according to the demands of ATA in CBTL model of education:

Table 19
A Model Distribution of Subjects in CBTL 

	Year-3
	First Semester 
	Second Semester

	
	Required Subjects
 (4)

Principals of Church Growth

Biblical Interpretation

Educational Ministry in the Church

Preaching and Worship

Optional Subjects – (2)


	Required Subjects (3)

Church Administration and Leadership

Christian Ethics

Pastoral Care and Counseling

Optional Subjects – (3)



	Year-2
	First Semester 
	Second Semester

	
	Required Subjects (4)

Pentateuch

Pauline writings

Christian Theology-1

History of Christianity in India

Optional Subjects – (2)


	Required Subjects (4)

Old Testament Prophets

Contemporary Indian Movements

Christian Theology -2

Major Religions in India

Optional Subjects – (2)



	Year-1
	First Semester
	Second Semester

	
	Required Subjects (3)

Old Testament Survey

New Testament Survey

Study Methods

Optional Subjects – (3)
	Required Subjects (4)

Life of Christ

General History of Christianity

Basic Spirituality

Introduction to Mission & Evangelism

Optional Subjects – (2)


5.5.3(a) Church’s Role in Recruitment  
The church’s role in theological education begins right from the student-recruitment to seminaries. Weems suggests that seminaries and churches must cooperate in enlisting young persons for the vocation of ministry and that what they need instead of mutual blaming is greater cooperation.
 McAllister-Wilson explains:

God is calling people into ministry. What we have discovered in our work is that the church forgot to talk about the call. In a previous generation pastors would hold ministry Sundays once a year and talk about their call to ministry. Sunday school teachers would encourage young people to think about Christian vocation, and then they’d go off to camp where many came to a decision about ministry. All together that was the system the church used to channel God’s call to ministry. Over a period of forty years, we lost that ‘culture’. We want to recreate such a ‘culture of the call’- a higher awareness of ministry among youth, young adults, and persons of all ages.

The local church can play a vital role in the equipping of the future ministers by evaluating the gifted individuals, giving them territory and opportunity to exercise their gifts.
 Thus, it is in the context of the church that those who have been called to ministry are identified and encouraged to respond to God’s call (Acts13: 1-3). Van Engen says, 

Only students called by God, empowered by the Spirit, and acknowledged by the church for ministry in the world are indispensable in theological education. Administrative infrastructures, permanent buildings, well-stocked libraries, published books, resident faculty, and classroom instruction are all luxuries.

When this happens, the entire process of training and equipping for ministry becomes a central concern of the church. The present practice in Kerala, in contrast to this, is that even the recommendation letters that the theological institutions depends on for this processing of applications are often filled in so carelessly, that they become virtually useless. If churches are no longer the primary recruiter of seminary students, then they are no longer in a position to direct those students to a particular seminary, which implies that theological seminaries get into direct competition for students. Theological institutions have the right, indeed the duty, to insist that the church take its responsibility even at the point of interview more seriously and must be willing to share the task with the institution although this can only take place with an on-going dialogue between the two institutions. Churches should manifest more interest in each stage and every aspect of the training and this will in turn strengthen the mutuality between church-seminary relations and the value of the training will be advanced in the following ways: 

a. The candidates recommended by the churches to seminaries come with a basic knowledge of the Bible acquired through programmes of training administrated by the local churches

b. Local churches will work with students before and during the period of formal education

c. Opportunity for practical ministry experience under supervision be provided by the local church, followed by a recommendation from the same for the student to begin formal training at a seminary

d. Candidates will get the impression that the local church is a key element in the total process of theological education 

e. Local churches will sympathetically consider extending moral and financial support to their candidate and the seminary.

5.5.3(b) Transformative Contextual Focus in the First Year of Training

Because of the diverse social backgrounds from which the students come, and the personal and community concerns they face in their first year, orientation courses are of crucial importance to help them get adjusted with the environment and to enable them to think creatively. Developing the data gathered from the students the following are four important areas:
a. a general orientation to theological studies, including the meaning of the Gospel, the Church, the ministry and the discipline of study;

b. a course to help students cope with their personal problems and understand themselves and their friends, their calling, talents and commitment, while they are struggling with their first year courses;

c. an introduction to Bible study in the light of the problems of interpretation already existing in the student’s mind;

d. An introductory study of English language to enable the students to use the English language effectively as English continues to be the medium of instruction.

This would help to classify students for their second and final years of study in the light of their calling and to offer a relevant curriculum for the ministry they look for. An urgent and primary task here would be in-depth consultations on the revisions and updating of the curricula, in order to help training to be authentically academic and contextually relevant. Creative thinking, reorientation, paradigm shift, commitment and hard work are needed. Seminaries in Kerala require a curriculum revision especially as the socio-political and religious scenario in India keeps changing drastically. In such a situation “those who prefer to stand on the past will be left to grope in the dark or perhaps operate in their own limited circles with illusions of success.”
 Solanky says, “What we need is not just innovations or better methods but a radical change in our concept of education: Learning as experience, versus gathering content, a body of information.”
 Jeyaraj made an attempt giving fourteen models of ministry
 based on the Bible with contextual implications, and this serves to encourage every member of the church to consider himself/herself as being engaged in ministry. Students from senior classes in the sample and participants of focus groups felt the need to develop new courses that will respond to the socio-economic and political issues of the nation as discusses earlier. Nicholls, suggestions are also useful in this discussion:

· History of Israel as a theocratic state with implications for democracy in India

· Hermeneutics – Interpreting Genesis 1 – 11 in the light of modern sciences 

· The message of Jeremiah for Indo-Pakistan relations

· The life of Christ compared to the lives of Mohammad, Buddha and Krishna

· Christian Ethics as a response to Hindu ethics

It is also important to develop new methods to analyze immediate issues students see around them in their own societies and church settings. For example, the course on systematic theology could begin with contemporary theological trends within and outside the church or a church history course might begin with the present church situation and then work backward to find its roots in the history of missions, Puritanism, the Reformation and back to the early church.
5.5.3(c) Introducing Context Based Transformational Learning

Mezirow's transformation theory, the Problem Based Learning and the ‘andragogical’ theory provides a theoretical framework for the processes and development of the Context Based Transformational Learning.
 The purpose of CBTL is to progressively decrease the learner’s dependency upon the educator and help the learner understand how to use learning resources, especially the experience of others, including the educator, and how to engage in reciprocal learning relationships. The approach of CBTL education is emancipatory as it goes beyond filling the head with knowledge or the heart with devotion-it prepares the whole person.  In this model of learning the educator will have a number of primary responsibilities as described below.  

Educators or faculty members in seminaries should assist the students to assume increasing responsibility for the defining of learning objectives, planning his/her own learning programme, and help to organize what is to be learned in relationship to his/her current personal problems, concerns, and levels of understanding. Students should be encouraged to make their own decisions regarding the ministry they are called to do. Teachers in this model would need to encourage the use of criteria for judging that are increasingly inclusive and differentiating in awareness, self-reflective, and integrative of experience. There is also a need to foster a self-corrective, reflexive approach to learning. Faculty should facilitate the posing and solving of problems, including problems associated with the implementation of individual and collective experiences in ministry and the relationship between personal problems and public issues. The concept of the student as a learner and doer should be reinforced by providing for progressive mastery and for a supportive climate with feedback to encourage provisional efforts to change and to take risks; by avoiding competitive judgment of performance; and by appropriate use of mutual support groups and mentoring systems. Faculty should make the moral distinction between helping the student understand his/her full range of choices and ways to improve the quality of choosing, and encouraging them to make a specific choices regarding subjects and the type of ministry they are heading to.

A meta-analysis of one thousand studies over fifty years in several countries identifies seven principles of good pedagogical practice.
 Good practice encourages student-faculty contact, co-operation among students, active learning, gives prompt feedback, emphasizes time on task, communicates high expectations, and respects diverse talents and ways of learning. The pedagogically skilled theological teacher will be a resource guide rather than a dispenser of information. He/she will know how to nurture skills of application, analysis, synthesis and evaluation in developing critical thinking in students.
 Helping students develop skills in seeking and processing information is preparing them for lifelong learning in a world where perspectives change at an ever increasing pace. Guiding students to think creatively and critically becomes a primary task of educators. A most efficient way to carry this out would be through internship, for which the way to select members of faculty needs to be revised and a re-training should be given to the existing members of faculty. The possible ways for such attempts are discussed under the section of ‘proposed model of administrative structure’ in this thesis.

5.5.3(d) Partnership between Seminaries and Churches through Field Work and Internship 

All students-those aiming at ordained and lay ministries and the ones joining in merely out of interest-should undertake a placement in each year of study. Internship of students should be determined on the basis of the student’s vocational objectives and perceived learning needs. The first year internship could mainly focus on experiencing life in society by observation and participation in church and community agencies. To facilitate internship, registration forms could be devised which will give background information on each student, including his/her career choice, previous experience, individual interests and learning objectives, which will in turn help the seminary to classify students for the fields of ministry appropriate to them. Using the student registration forms and the church/mission agency information forms, the ministry formation department can ‘match’ the students with appropriate churches or agencies and help with the mechanics of arranging for interview. The role of the ministry formation department in the placement process would be that of enabler, bringing together in every way possible students and church/mission agencies for dialogue from which may emerge a satisfactory agreement for service and learning opportunities. It is also their responsibility to help the students to select the church or agency which will provide an appropriate context for field education. Those churches/agencies should have a willingness to contribute to the development of students rather than expecting merely to benefit from their services and also need to be ready to let students function responsibly in a variety ministry roles. 

Interests of universities and accrediting agencies are often not identical to the contextual needs of churches and its leaders. As seminaries move closer to the universities and accrediting agencies, they may move further away from church. When seminaries are under pressure to meet the university standards, they naturally tend to ignore the affective and psychomotor domains of education though unintentionally. Such a development was found to be one of the major reasons for the gap between church-seminary relations in Kerala. To work this out, a partnership can be recommended between seminaries and churches through field work, apprenticeship and internship programmes as discussed below. This may be extended through the practice of having senior ministers speak in chapel, serve on the faculty or as resource speakers, whether they have an academic degree or not. Constant communication regarding the spiritual, ministerial and academic development and any concerns about the students to the church will create an awareness of responsibility. It is also a way to ensure accessibility to the local churches. Although seminaries cannot be all that the churches want them to be, a dialogue can go a long way in achieving the communication that is urgently needed.

The effort to bring a more intentional partnership between seminaries and churches has appeared from several different directions in the past in other countries. Duke University divinity school developed a programme some years ago for Methodist pastors who had not attended seminary to come to its campus in the summer. Moody Bible Institute developed a master’s programme that allows a person serving in ministry to take several courses a year and complete a degree over ten years. Seminaries of the Evangelical Lutheran Church of America require their students to spend one year working in a church without taking any academic classes during the course of their seminary career. From different ecclesiastical perspectives, these programmes recognize the need for seminaries to teach in collaboration with ministry.
 

5.5.3(e) A Semester of Supervised Field Education

It will be good for seminaries to group students into small tutorials according to the nature of their ministry plans with a facilitator, whose major role would be to set a contextual based problem and then to observe as the students unravel the problem. Working in groups with this person, students explore these complex situations, considering what further information or skills they require to proceed. The students who are definite about their future ministry prospects of becoming a missionary or minister in rural India might stay in a mission field or in a church in a rural area to reflect critically on some aspects of Christian practice in the light of their studies and the relevance to their own ministerial situation. It would be a learner-centred enquiry, often using personal learning contracts, in which students are to engage with their learning needs and to take responsibility for their development. They can explore the scenarios. For example, ‘The approaches of mission agencies and churches to caste system’, ‘Initiating population control programme within the church’, ‘Rehabilitation of drug/alcohol addicts or the HIV/AIDS afflicted people’, ‘Initiating adult literacy programme or vocational training for livelihood like agriculture, electronics, carpentry, driving’-which they think crucial in their ministry context. A timetable is usually helpful to ensure that progress is made at an appropriate rate to ensure successful completion. Students can say when certain readings will be completed and when certain meetings will have been held. In addition, the students should schedule meetings at appropriate intervals with church/mission internship leaders and, also where appropriate, with the seminary’s internship advisor. This will help to minimize problems and to ensure that the student’s learning continues according to plan. Beside this regular schedule it is desirable to give them a number of timetabled seminars to engage in a robust exchange of ideas with lively interpersonal debate to allow issues to be resolved. One could be for the scenario to be unpacked and to share the research tasks between the students. Another could be for the students to report back and to further develop the enquiry. Another could be to reach a consensus of pooled knowledge from which the facilitator can give a report as to what has actually happened in the real-life scenario. Other key experiences of the residential experience could be assimilated into this model, such as the maintenance of a worshipping community, corporate prayer and communal meals. This kind of approach will allow a wider section of the church to access theological education. Also it could re-focus kingdom values into ministry. 
Student assessment in seminaries needs to focus on the development of more effective ministerial skills. Although it does not have to be a written examination, some form of written account such as a journal and a written summary of learning can be a helpful exercise. As the students work with a church/mission agency for a while, a written summary of response from their representatives would also be valuable.

5.5.3(f) A Shift from a Theoretical, Content Emphasis to an Integrated Approach 

The current seminary training in Kerala, in general, lacks internship and supervised field learning. Many theological graduates unfortunately emerge from seminary as Dearborn said, “spiritually cold, theologically confused, biblically uncertain, relationally calloused and professionally unprepared.”
 An integrated approach in training education will give the students an opportunity to make the transition from the theory taught in the classroom to practical application in actual life. Learning from one another, studying and reflecting together, sharing experiences, views, hopes and aspirations should be treated as integral parts of this field learning. Such an approach will give attention to all aspects of formation: academic, spiritual, personal and ministerial. The task of the theological educators and students is to bridge the gap between the ancient text and the contemporary context, ancient pedagogy and modern approaches to academic, spiritual and ministerial formation. Feedback from students, facilitator and church adviser is crucial in expediting the ongoing development and refinement of the course.  

5.5.3(g) Feedback from the Church after Graduation

Involvement of the church in the process of training does not end with the graduation of its candidate. Any institution that is serious about its task will place a lot of value on feedback from the field. This feedback will provide the necessary data to assess whether the training being offered by the institution is actually what the context and situation demands. “The relationship between church and college is necessarily a close one of interaction, dialogue and cooperation. It is this relationship that justifies the description of the theological college as the ‘hand-maid of the church.’
 However, this level of collaboration of seminaries with churches will be exceedingly difficult without an administrative board that that is aware of the challenges in theological education and willing to cooperate with the plans for deeper and intentional collaboration with the churches. This requires flexibility and in most cases, a lot more funding. 

5.5.4   Figure 9    A Proposed Model of Administrative Structure for Theological Education in Kerala
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5.5.4(a) Governance of Seminaries

We now turn to models of structure and administration. Seminary Boards have responsibility for general governance of their respective institutions and their approach to church is crucial to church seminary relations. The Niebuhr study identified in the 1950s four types of Boards in America: “Boards elected by national denominational bodies; Boards by regional church groups, such as dioceses, synods and associations, Self-perpetuating boards and Boards representing a number of organizations such as educational societies and alumni.”
 The last group was the smallest, representing approximately 10 percent and the other three groups were about equal in size of schools studied. Arles observes six patterns of governance of theological education in India. They are “foreign board, family board, denominational board, ecumenical/inter-denominational board, ministry partners, representative board and consortium members board.”
 As seen in chapter four, a large number of inter-denominational and non-denominational seminaries in Kerala are governed by family boards and inter-denominational boards which keep a passive relationship with the church. This has retarded not only the church-seminary relationship but also the function of seminaries in providing a holistic theological education. Therefore, this study suggests careful attention in selecting board members since they have a vigorous part to play in bridging the gap between church and seminaries.

The uniting factors of Board members should be the ethos, values, goals and objectives of the seminary. It is desirable that Board members should be those who themselves are involved in ministry in India and are willing to spend time and effort in discussing the concerns of the institution and participating in the life of the seminary. Goals and objectives are useful tools in coordinating efforts. It is therefore, important that the principal, every faculty member and all the members of the board know and own the vision and mission statement of the seminary. The Board’s vision for the seminary can only be realized through the fullest cooperation and ownership of the vision by the faculty.
 There should be clarity in the goals of theological education, and these goals should be formulated with the full participation of the various sectors of the church, including people in the congregations. The department of training of each seminary should periodically evaluate and reflect the seminary’s mission and guiding principles with the theory in practice. This will make both structural and behavioural changes in the life of seminary education in Kerala. The effort of such an active Board will make sure the focus, quality, unity, openness and relevance of contemporary theological education in Kerala. Each seminary should enhance the quality and dynamic of their graduates through possible partnerships and sharing of their resources, in order to foster a sense of cooperation and partnership among members of faculty and students. 

Serious interest in church-seminary relations and holistic theological education might insist on a review of faculty appointment and re-training of existing members of faculty. Personal interviews with the students and the focus groups
 reveal the impact of faculty on students’ lives. The data clearly identifies the need of the development of a concrete, comprehensive plan for faculty development as an urgent task in Kerala. Marjorie Sykes says: “Most of our teachers do not need training, they need conversion. They need to be turned right round mentally, to look at their work from a new point of view.”
 Without this conversion, mere training in a new technique of teaching will only replace one static system with another. Messer says; “finding faculty with extended parish experience, who are also current with the scholarship in their disciplines, is truly a dilemma.
 Cheesman reports in the UK situation, 

The Bible College teaching staff has been increasingly required to perform at the highest level academically; …. and to tutor students academically at the very highest level. Such pressure has made it harder for them to concentrate on the student’s personal spiritual lives and has made it harder for the college to find such men and women as staff, who have the academic ability and reputation plus pastoral skills and inclinations.

Faculty development not only means upgrading academic degrees and credentials, but also the service-training of the faculty. Faculty exchange with denominational seminaries, sabbatical and workshops/seminars in collaboration with church are means to enhance the quality of training and partnership with churches. Pazomino rightly said, “While the seminary is a community of scholars, it is also an arm of the church, and its participants have personal and corporate relationships with Jesus Christ and the Christian church.”
 Dependence on part time/visiting faculty, although economically more viable for the management, will limit the potential of faculty influence in the entire seminary whereas a core faculty who embody the purpose and philosophy of the seminary can become a vibrant force in the development of students. When seminaries and churches engage creatively through an organic partnership for the multi-faceted ministries of the church, there will be a hopeful future to the vision of ministry formation in theological education in Kerala.   

CONCLUSION

This thesis has confirmed the general anecdotal evidence that a serious gap has opened up between the churches and seminaries in Kerala, India. It has, for the first time, explained that gap through primary research from both sides of the divide, made critical judgements about fault and analysed key factors. It concluded with practical recommendations and guiding models. The research has discovered and examined several factors that have contributed to the diminishing of traditional ties between Protestant churches and seminaries in Kerala. The association of churches with non-denominational seminaries is complex, with inter-denominational seminaries it is fluid and with the denominational ones it is embedded in traditions. Church leaders and theological educators in Kerala have devoted much time and energy to diagnosing the issues emerging in theological education and have recognized the need for stronger interactions between the two institutions although an authentic solution has not been explored yet. 
The church leadership accuses theological institutions for the prevalent elitism on campus, saying that the kind of training generally provided in seminaries is unsuitable to the contextual setting of the students, whereby the ministers coming out of these institutions are not equipped to deal with crises in their contexts of ministry. Theological educators, on the other hand, express their discontentment on the lack of commitment and cooperation from the part of church leadership as confining themselves just to the provision of recommendation letters or acting as the signatories on ministry reports. There seems to be no interaction between the church leadership and theological institutions regarding their joint participation in the task, the appropriate content of theological education and the balance of the curriculum. Unless these ideological and practical differences are talked over and analysed, effectiveness of ministry formation remains inestimable. Having identified the major shifts in theological education in the West as well as in India, this study recognized that these shifts are more or less the same in both contexts and have negatively affected the nourishing of the closer relationship between churches and theological institutions. The key issues of discussion have been on ‘objectives’ of theological education and the nature, form and scope of the church’s ministry, for which the New Testament perspectives are analysed before evaluating the objectives of theological education for church-ministry formation. A major reason identified for the dissonance between church and seminary was the conservative position on the concept of ministry traditionally held by churches for long. 
It has further been discussed that whenever denominational mission and ministry structures of denominational churches in Kerala were under much restraint and exercised limited impact in the expansion of ministries, inter-denominational indigenous organizations emerged with great enthusiasm in the 1970s. When the lay leaders, evangelists and mission-minded people in churches were faced with the pressing needs on the one hand and rigid ecclesiastical authorities on the other, they also lent their support and time to developments outside the church. Such developments have emerged as para-church ministries, many of which were supported by foreign mission agencies. These organizations, in general, contribute much to the aid and growth of the multifaceted ministries of the church; yet they resulted in the proliferation and development of para-church theological education institutions, leaving various tensions still unresolved. 
Rather than making church the centre, these organizations envisaged and promoted seminaries as a separate entity, appointing more members of faculty from independent lay status. As a result, ministerial assistance and opportunities for church ministry after graduation were limited to the students from denominational seminaries. Yet the validation of the degree, opportunities for higher studies, and the facilities they provide, all gave many inter-denominational institutions a higher impact, by which they could attract a large number of students. This led the church leadership to reconsider their policies, meanwhile. Seminaries more enthusiastically appointed theologically trained persons as Principals and worked for accreditations from valid agencies. The non-denominational seminaries emerged in the 1990s undermining the need for cooperation with churches but made a positive impact within a short time with numerical expansion and independent administrative style. The research discussed and identified paradigm shifts in theological education in Kerala as key causal factors for the perceived gap in the church-seminary relations-the shifts in understanding of the concept of ministry, in the content of theological education and in the methodology and practice of theological education. The paradoxical attitudes and practices of seminaries and churches are mainly seen in the debates on the Classical, Professional, Missional and Confessional Models that emerged in the Western theological education. Resolutions seem far from possible as no party agrees that it is their responsibility to suggest or initiate transformation or even dialogue and the situation is further hindered by the criticisms each group makes at the other. While churches feel threatened by the liberal thinking of seminaries, seminaries fear churches will fall prey to a heretical style if they resist reviewing their conservative philosophies. At this juncture, both retreat to their own projects, not bothering about the amount of resources that could be saved and better targeted if they worked together and achieved their goals of ministry formation.

A focal issue has been the feasibility of an effectual bridging of the gap between seminaries and churches. At many stages of interpretation the idea came up that flourishing of inter/non-denominational seminaries and their insensitivity to the churches’ expectations and their liberated modern ventures broadens the gap. But at the same time, getting rid of such seminaries that have been making unique impacts in society is not viable either. The task is to search through the situation to judge and suggest if any method could be offered to avoid eventual fragmentation of the mission of theological education. This calls for a proper dialogue between churches, seminaries, students and alumni. But what prevents this is the issue of who is to initiate and produce viable models for a good start. It is against this background, that this research sought to create a model for theological education in Kerala that responds to the contextual needs of the church and society. This has been done by drawing together the trends and issues of theological education around the world as seen in the first chapter, the contemporary debate discussed in the second chapter and its application in the context of Kerala on the basis of field research. 
The study recommends a model which has been developed to unite a rigorous approach to the traditions of the church with a genuinely formative experience for students learning in the context of church and society and using relevant structural theory. The church/mission agency should be open to working with a student in the way that enables the student to meet both their own needs and those of the accrediting institutions. This includes a careful review and understanding of the proposed Context Based Transformational Learning model by students and facilitators, to allow students to develop skills according to their priority through practical assignments. The theological education context in Kerala has failed to understand that transformation in life occurs within a nurturing community and that interaction facilitates reflective learning and social support and reinforcement facilitates learning. Education has thus been reduced to programmes and activities that have no higher calling than to make students feel content about their academic and professional lives. The research suggests that the relevance of prior experience in ministry should determine appropriate training methods along the ‘pedagogy-andragogy’ spectrum. The Greek model (upper rail) of theological education with its excessive emphasis on the mastery of concepts creates a gap between theory and practice, text and context and church and seminary. For the seminary to enable the church to achieve its ministry, theological educators with the help of the churches must strive to narrow this gap. Internship programmes must have clear, specific objectives and supervision so that students will be better prepared for ministry. 
This research suggests that the governing boards of the seminaries and churches in Kerala should consider, as a matter of urgency, the possibilities of a greater cooperation, and even possible union. CBTL is recommended as capable of addressing the problem as diagnosed by field research, review of contemporary literature and the models adopted by leading accrediting and educational agencies around the globe. It is a major step on the road of excellence. Therefore, I believe this research will move the debate on from a discussion on the nature of the problem to a discussion concerning the solution of the problem. This model will further emancipate theological education in Kerala from its ‘Babylonian captivity,’ mentioned in the review of literature. The future of the church and its ministry in Kerala, depend on the theological education we impart today. A break with the inherited models and readiness to takes risks can alone bring new light and fresh hope for the future. The author hopes that this thesis will not only be seen as an original analysis and contribution to the situation, but the starting point for the necessary debates which will draw church and seminary closer together, in Kerala, in coming days.
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Appendix-1 
List of Bible colleges/ seminaries in Kerala, India
Un-accredited Seminaries

	
	Name of the Institutes
	Degrees offered
	Denominational Orientation 

	1. 
	Agape Bible Seminary, V Kottayam, Pathanamthitta
	B Th
	Non- denominational

	2. 
	All Nations Theological Seminary, Trivandrum
	B Th
	

	3. 
	Asian Theological Seminary, Vadavathoor, Kottayam
	B Th
	”

	4. 
	Athmeeya Manna Bible College, Vellarada, Trivandrum
	C Th/Dip.Th
	”

	5. 
	Athulaya Bible College, Pathanamthitta
	C Th/Dip.Th
	”

	6. 
	Baptist Theological College, Cherupuzha PO, Kannur
	G Th
	”

	7. 
	Beersheba Theological College, Maramon, Kerala
	B Th
	”

	8. 
	Bethesda Bible College, Vembala, Thiruvalla
	C Th/Dip.Th
	”

	9. 
	Bethany Bible College, Trivandrum
	B Th
	”

	10. 
	Bethany School of Arts and Theology, Vennikulam 
	B D.
	”

	11. 
	Bethel Christian Bible College, Mannuthy PO, Trichur
	Dip.Th
	”

	12. 
	Bethel Bible Institute, Kumbanadu, Pathanamthitta
	C Th/Dip.Th
	”

	13. 
	Bethel Ladies Bible School, Arunoottimangalam
	C Th/Dip.Th
	”

	14. 
	Bethel Thelogical College, Karunapuram, Idukki
	B Th, Dip.Th
	”

	15. 
	Bethel International Theological Seminary, Ranny
	B Th, C Th
	”

	16. 
	Bible Study Centre, Mannuthy, Trichur
	C Th/Dip.Th
	”

	17. 
	Biblical Baptist Bible College, Pampadi, Kottayam
	B Th
	”

	18. 
	Calvary Bible College, Trivandrum
	C Th/Dip.Th
	”

	19. 
	Calvin Theological College, Trichur
	M Th
	”

	20. 
	Christ Alive Ministry Bible Institute, Adimaly
	Dip.Th
	”

	21. 
	Covenant Bible College, Punalur Jn., Quilon
	Dip.Th, GTh
	”

	22. 
	Doulos Bible College, Vechoochira, Pathanamthitta
	C Th/Dip.Th
	”

	23. 
	East Kerala Theological Institute,Olamattom,Thodupuzha
	Dip.Th
	”

	24. 
	Emmanuael Bible Institute, Azhakam, Angamali
	Dip.Th
	”

	25. 
	Faith Baptist Bible College & Seminary, Iringole
	M R E, M Min
	”

	26. 
	Fathers House International Theological Seminary, Ranni
	B Th
	”

	27. 
	Gilead Institute For Theological Studies, Karamcode. 
	B Th, GTh
	”

	28. 
	Global University, Thammanam, Kochi
	M Th, M Div
	”

	29. 
	Gurupadham Bible Institute, Karukachal, Kottayam
	Diploma
	”

	30. 
	India Bible Institute, Paranthal
	B Th
	”

	31. 
	India Life Bible College, Thiruvalla
	Dip.Th
	”

	32. 
	Insight Institute of Theology, Iritty, Kannur
	B Th
	”

	33. 
	Kerala Baptist Bible College, Mundathanam, Kangazha
	B Th
	”

	34. 
	Logos School of Christian Ministries, Kooroppada
	C Th/Dip.Th
	”

	35. 
	Maranatha Bible College, Pathanamthitta
	Dip.Th
	”

	36. 
	Malanadu Bible School. Idukki
	Dip.Th
	”

	37. 
	Mahanium Bible Institute, Kuttichal, Trivandrum
	C Th/Dip.Th
	”

	38. 
	Malabar Beersheba Bible College, Kozhikode 
	Dip.Th
	”

	39. 
	Malanadu Bible School, Idukki
	C Th/Dip.Th
	”

	40. 
	Manna Gospel Ministries & M T C, Mulamthuruthy.
	C Th
	”

	41. 
	Navjeevodayam Bible College, Thiruvalla
	B Th
	”

	42. 
	New India Bible Centre, Trivandrum
	Dip.Th
	”

	43. 
	NPWM Bible Seminary, Thekkekara, Mavelikkara
	M Div, B Th
	”

	44. 
	Open Bible Training Centre, Kayamkulam
	C Th, B Th
	”

	45. 
	Reach Out Bible College, Vellore, Pampady
	B Th
	”

	46. 
	Rehoboth Bible College, Chellakadu, Ranni
	G Th, Dip Th
	”

	47. 
	Rhema Bible College, Nallur, Palakkad
	B Th, Dip.Th
	”

	48. 
	Sanma Bible Institute, Chalakudy
	C Th/Dip.Th
	”

	49. 
	Satyam Brethern Bible School, Kumbanadu
	Dip.Th
	”

	50. 
	Salem Bible School, Akathethara, Palakkadu
	C Th/Dip.Th
	”

	51. 
	Shalem Mission Bible School, Karakonam, Trivandrum
	GTh, CTh
	”

	52. 
	Shalem Bible College & Music Centre, Trivandrum
	B Th, Dip.Th
	”

	53. 
	Solid Rock Theological Seminary, Kattakkada
	M Th, Th D
	”

	54. 
	Soul Winners Bible College, Mavelikkara,
	B Th
	”

	55. 
	South India Bible College, Suvisheshapuram, Kannur
	B Th, Dip.Th
	”

	56. 
	Southern India Bible Institute, Thrikkannamangal
	Dip.Th & B Th
	”

	57. 
	Tabernacle Bible College, Vakathanam
	B Th
	”

	58. 
	The Good Shepherd Bible School, Kaipattur
	C Th, Dip.Th
	”

	59. 
	Trinity Theological College, Vadasserikkara. 
	C Th, B Th
	

	60. 
	United Bible College, Cochin, Ernakulam
	Dip Th, B Th
	

	61. 
	Agape Bible College, Karakonam , Trivandrum
	Dip.Th, CTh
	Interdenominational

	62. 
	Agape Outreach Training School, Nilambur.
	Dip.Th
	”

	63. 
	Asian Bible College, Ecclesia, Palarivattom, Kochi
	B Th
	”

	64. 
	Baptist Bible College & Seminary, Karamcode, Kollam
	B Th  (1968)
	”

	65. 
	Beersheba Bible College, P O Box- 55, Mavelikkara 
	B Th, GTh, CTh
	”

	66. 
	Bethlehem Christian Educational Centre, Thamalkkal.
	B Th, Dip.Th
	”

	67. 
	Believers Church Bible School for Girls, Manjadi.
	Dip.Th
	”

	68. 
	Bible Research Institute, Monnumukke, Trivandrum
	P hD, M Th
	”

	69. 
	Calvary Bible College, Pathanapuram
	B Th
	”

	70. 
	Calicut Theological College, Kozhikode
	B Th, Dip Th
	”

	71. 
	Charismatic Bible School Chungathara, Nilambur
	Dip.Th
	”

	72. 
	Doulos Bible College, Alway.  
	B Miss
	”

	73. 
	Ebenezer Bible College, Vengoor
	M Div
	”

	74. 
	Faith Bible College, Ranni
	B Th
	”

	75. 
	Gethsemane Bible College, Perumbavoor 
	B Th
	”

	76. 
	Harvest Theological Seminary, Mannuthy PO, Trichur
	Dip.Th
	”

	77. 
	Harvest Bible College, Trivandrum
	C Th/Dip.Th
	”

	78. 
	Hope For Asia Bible College, Vengoor, Ayur
	B Th. Dip.Th
	”

	79. 
	Heavenly Feast Bible College, Nattakom, Kottayam
	B Th
	”

	80. 
	Hokma Bible Institute, Varickadu, Thiruvalla
	Dip.Th
	”

	81. 
	I E M Bible College, Mavelikkara
	B Th
	”

	82. 
	India Christian Bible School, Pullampally, Ranni
	Dip.Th
	”

	83. 
	Jesus and Friends Bible School, Kottarakkara
	B Th
	”

	84. 
	Land Mark Theological Seminary, Trivandrum
	B Th
	”

	85. 
	Malabar Theological Seminary, Chungathara, Nilambur
	Dip.Th, B Th
	”

	86. 
	Malabar Gospel Training Center, Kozhikode
	C Th/Dip.Th
	”

	87. 
	Malabar Philadelphia Bible Institute, Edakkara
	B Th
	”

	88. 
	Mizpah Bible College, Ollukkara PO, Trichur
	B Th
	”

	89. 
	New India Bible Institute, Kozhikode
	Dip.Th
	”

	90. 
	New Hope Bible School,  Chungathara, Nilambur
	CTh, Dip.Th
	”

	91. 
	North Kerala Theological College, Olavakot, Palakkad
	B Th
	”

	92. 
	PCG Bible College, PCG, POBox-27, Punalur
	B Th, CTh, GTh
	”

	93. 
	Philadelphia Bible College, Edakkara PO, Nilambur.
	CTh, Dip.Th
	”

	94. 
	Prayer Soldiers Bible Institute, Kottackal, Trivandrum
	C Th/Dip.Th
	”

	95. 
	Tabor Bible College, Trivandrum
	C Th, B Th
	”

	96. 
	Timothy Institute, Nalanchira, Trivandrum
	C Th, Dip.Th
	”

	97. 
	Vedanadom Training Center, Kannur
	C Th
	”

	98. 
	Wisdom for Asia Bible College, Kattakada, Trivandrum
	B Th
	”

	99. 
	Apostolic Bible School, Manarcadu PO, Kottayam
	CTh, GTh
	Denominational

	100. 
	Agape Bible School, Perumbavoor
	B Th
	”

	101. 
	Believers Church Bible College, Thottabhagam, Thiruvalla
	B Th, GTh
	”

	102. 
	Bethesda Bible College, Chingavanam
	B Th
	”

	103. 
	El-Shaddai Bible College, Vagamon
	C Th, Dip.Th
	”

	104. 
	Faith Centre Bible College, Peroorkada, Trivandrum
	C Th/Dip.Th
	”

	105. 
	Hebron Bible College, Kumbanadu
	P G Diploma 
	”

	106. 
	India Church of God Theological Seminary, Thiruvalla
	B Th
	”

	107. 
	IPC Soderi Samajam Bible School, Eraviperoor
	C Th
	”

	108. 
	Salem Bible School,  Kottayam
	B Th
	”

	109. 
	Trinity Bible College, Kozhikode
	B Th
	”

	110. 
	Mount: Zion Bible College, Mulakuzha
	B Th
	”

	111. 
	W M E Bible College, Kariamplave, Ranni
	C Th, Dip.Th
	”

	112. 
	WOM Bible College, Panangodu, Punalur
	B Th, GTh
	”

	113. 
	Zaraphat Bible School ,Trichur
	B Th
	”

	114. 
	Zion Bible College, Mallappally
	Dip.Th & B Th
	”


A T A Accredited Seminaries

	115. 
	Bethel Bible College Punalur, Kerala 691 305, India
	M Div, B Th
	Denominational

	116. 
	Brethren Bible Institute P Box 46, Pathanamthitta Kerala
	B Th
	Denominational

	117. 
	Ebenezer Bible College, Puzhikol, P O Kerala
	B Th
	Interdenominational

	118. 
	Ebenezer Theological Seminary,  Vengoor,  Kollam 
	B Th., M Div
	Interdenominational

	119. 
	GFA Biblical Seminary Post Box 8, Kuttapuzha, P O 
	M Th, M Div, 
	Denominational

	120. 
	India Bible College & Seminary, Kumbanad 
	M Div, B Th
	Denominational

	121. 
	India Christian Bible College Thengode Cochin
	B Th
	Non-denominational

	122. 
	IPC Kottayam Theological Seminary Puthupally P.O.
	M Div, B Th
	Denominational

	123. 
	Kerala Christian Bible College Mission Hill, Ayur 
	B Th
	Non-denominational

	124. 
	New India Bible Seminary Changanacherry, Kottayam
	M Div, B Th
	Interdenominational

	125. 
	New Life Biblical Seminary  Cheruvakal, Ayur
	M Div, B Th
	Interdenominational

	126. 
	Peniel Bible Seminary Keezhillam 683 541
	M Div, B Th
	Interdenominational

	127. 
	Soul Winning Mission Theological Seminary Parassala
	M Div, B Th
	Interdenominational

	128. 
	Sharon Bible College Tiruvalla, Kerala
	B Th
	Denominational

	129. 
	Trivandrum Bible College, Srikariyam, Trivandrum
	M Div, B Th
	Interdenominational


ATA Associate Seminaries 

	130. 
	India Baptist Theological Seminary, Areeparambu 
	B Th
	Interdenominational

	131. 
	Kerala Theological Seminary, Kottarakara
	M Th, M Div
	Interdenominational

	132. 
	Research Centre for Theological Studies Thiruvalla
	M Div
	Interdenominational

	133. 
	T.G. Oommen Institute of Theology Pathanapuram
	B Th
	Denominational


Serampore Affiliated Seminaries 
	134. 
	Faith Theological Seminary, Manakala
	BD, MTh
	Interdenominational

	135. 
	Gospel for Asia Biblical Seminary, Thiruvalla
	BD, MTh
	Denominational

	136. 
	Kerala United Theological Seminary, Trivandrum 
	B Th, BD, M Th
	Denominational

	137. 
	Malankara Syrian Orthodox Theological Seminary
	B Th, BD
	Denominational

	138. 
	Mar Thoma Theological Seminary, Kottayam 
	BD, MTh, D Th
	Denominational

	139. 
	Mar Thoma Episcopal Jubilee Institute of Evangelism, Thiruvalla
	B Th
	Denominational

	140. 
	Orthodox Theological Seminary, Kottayam.
	BD, M Th, D Th
	Denominational


Appendix- 2

The Aims and Objectives for Theology and Religious Studies set by the Queen's University of Belfast (The Institute of Theology)
Aims 

'The University's mission is to provide the widest possible access to learning through international excellence in teaching and research in an environment of equality, tolerance and mutual respect, thereby enhancing educational, economic, social, and cultural development in Northern Ireland and elsewhere'. Within the context of this mission statement, the Institute aims to: 

1. provide an education involving knowledge and understanding of a range of theological disciplines: 

· by offering a balanced and coherent education while giving students the flexibility to choose some modules according to their aptitudes and interests; 

· by providing learning resources and academic and pastoral support and guidance as needed; 

· by monitoring the progress of students through assessment and examination; 

2. provide opportunity for students to study part-time in parallel with other commitments which they may have; 

3. offer access to students with non-traditional backgrounds, particularly those re-entering education as mature students; 

4. provide theological graduates to serve in a variety of Christian denominations and mission agencies, or to proceed to train for the teaching profession; 

5. develop students' knowledge and transferable skills base in ways which will enhance their employment opportunities and enable them to make a valuable contribution to society; 

6. equip able and interested students with the necessary base from which to engage in further research on theological subjects and enable them to test their aptitude for and interest in research; 

7. provide opportunity for graduates in theology to study a particular topic at postgraduate level; 

8. provide opportunity for graduates in another discipline to attain a postgraduate degree in theology; 

9. provide opportunity for students to relate the study of theology to its outworking in a church or mission situation. 

Objectives 

General Objectives 

Theology students will have: 

1. developed their critical and analytical skills in relation to modern theories and approaches, including those that challenge some of their most cherished beliefs; 

2. developed a range of transferable skills, appropriate to a wide variety of professional situations, which include critical awareness, analytical rigour, the ability to identify and gather primary data and source material, effective written (and where appropriate, oral) communication and the capacity for independent study, thought and judgement; 

3. demonstrated basic competence in information technology (IT) skills. 

Specific Objectives 

Diploma of Theology 

On completion of study each Diploma student should have: 

4. developed a broad understanding of five theological disciplines; 

5. developed an ability to present cogent arguments in formal examinations and course assignments; 

6. had opportunity to make an oral presentation on a set theme. 


BTh Single Honours Degree and BD Degree 

Additionally, each single honours BTh student is expected, at a level commensurate with their degree classification, to: 

7. have built upon the common foundation of five theological disciplines through the pursuit of further studies chosen according to the student's personal interest. 

Each BD student will also have: 

8. attained competence in elementary Hellenistic Greek and be able to undertake exegetical studies from portions of the Greek New Testament; 

9. attained competence in elementary Biblical Hebrew. 


BTh Major Honours Degree and BA Joint Honours Degree 

Students who have followed these pathways will have learning objectives broadly similar to those of the single honours students. However, the learning time is shared with the other subject in the degree, so that the breadth of coverage of theology will be less. 


MDiv Degree 

On completion of studies each student on the MDiv programme is expected to have: 

10. developed a competence in the Biblical languages (Hebrew and Greek) and an advanced understanding of a further four theological disciplines; 

11. demonstrated evidence of wide and independent reading; 

12. developed research skills through engaging in an extended supervised dissertation. 


MTh Degree 

On completion of studies each student on the MTh programme is expected to have: 

13. developed a specialised understanding of a theological area chosen under the guidance of a supervisor; 

14. demonstrated evidence of wide and independent reading; 

15. developed research skills through engaging in an extended supervised dissertation. 

Appendix- 3

Objectives of Theological Education set by the American Association of Christian Colleges and Seminaries

The American Association of Christian Colleges was established in 1985. It developed out of earlier efforts as a focused division of the American Association of Christian Schools, an organization with which the AACCS, Inc. and maintains a strong working relationship. In 1990 the AACC voted to change the name to American Association of Christian Colleges and Seminaries in order to more accurately reflect the expanding nature of its membership. The association, previously functioning as an informal fellowship, was officially incorporated in 2005, becoming AACCS, Inc. The membership of the AACCS, Inc. is currently composed of twenty-three institutions located in the continental United States and Puerto Rico, including Bible colleges, universities, and seminaries. Each member school is clearly identified with the historic Christian fundamentalist tradition. Following are the General and Specific objectives set by AACCS. Specific objectives describe the results desired from the Seminary's educational program, and the general objectives set forth general guidelines to be followed on the road to reaching those specific objectives
.

Specific Objectives
Cognitive (Educational) 
· To train  pastors, educators, missionaries, and other local church workers.

· To promote theological education founded upon the Bible as the written, authoritative Word of God.

· To engage in theological research and to publish the results for the benefit of all who study theology or engage in preaching and spreading the Gospel.

· To train Christian leaders who will be engaged in non-vocational local church service.

Affective 

a. Spiritual 

· To instill within students a heart for the ministry, which reflects not only personal convictions regarding the truth, but also a servant's attitude in shepherding and serving a flock through conscientious, dedicated, sacrificial labor.

· To encourage a balance between academic excellence, personal piety, and practical competence among students.

b. Personal

· To encourage daily consistency and personal integrity among the students.

Psychomotor (Practical) 

· To prepare specialists for the task of starting new congregations, of pastoral leadership of established congregations, and of spreading the Gospel to foreign lands.

· To benefit local churches through in-service practical training in preparation for full-time ministerial service.

General Objectives 

Cognitive (Educational) 

· To retain an academically credentialed faculty which balances intellectual stimulation and practical application.

· To produce and maintain courses that will present the biblical position academically and practically.

· To assemble and maintain a library that contains a maximum amount of material consistent with the seminary's purposes, goals, objectives, and curriculum.

· To provide and maintain a strong, core M Div. program stressing biblical studies, original languages, and practical training.

· To encourage faculty research and publication.

Affective 

a. (Spiritual) 

· To provide a spiritually stimulating chapel and classroom environment.

· To maintain a Christian perspective of concern, cooperation, helpfulness and encouragement.

b. Personal

· To promote a "community of learning" atmosphere by encouraging open faculty-student relationships both in and out of the classroom.

· To direct each class session and all school activities toward personal, spiritual and intellectual profit.

· To provide and encourage the continuing growth of graduates through refresher courses and seminar studies.

Psychomotor (Practical) 

· To expect students to seek opportunities for service and experience in all phases of local church ministry.

· To expect first-hand acquaintance with procedures of establishing local churches.

· To assist interested graduates in finding opportunities of service.

· To encourage student study of a foreign culture by providing individual guidance.

Appendix- 4 
Lindsay Commission Report
a) Theological colleges must play an important part in the development of higher Christian education in India

b) Theological colleges must be located in close proximity to the central colleges, where research and extensions are to be carried on to allow theological students to interact with students of other disciplines

c) Theology should be made a subject of research.

d) Co-operation to the fullest extent should be ensured between the more important theological colleges both by reconsidering the need of the church as a whole and accommodating the values of each denominational emphasis within the co-operative colleges.

e) Union or co-operative schools of theology must be developed in each important language.

f) There should be great variety of lower forms of theological training made available with appropriate staff

g) The higher theological colleges should provide special training courses to those who would teach the Bible at Arts colleges

h) Adequate Indian Christian staff should be developed

i) Topics of research in the field of Applied Theology and Religion and staff capable of such research should be identified and funds raised to facilitate the researchers

j) Every possible provision should be made for the early supply of a strong body of Indian theological teachers

k) A committee should be appointed to identify the books immediately needed and the men to write them, in order to provide an early supply of suitable theological literature in the vernacular.

l) Every attempt should be made to enlist the interest and counsel of prominent Indian Christian laymen in the matter of theological education.

Appendix- 5
The Contribution of Tambaram (1938) to Theological Education

When the International Missionary Council met in Tambaram in 1938, it recognized that the education and training offered to the ministers and pastors was inadequate  and lagging behind compared with the advance in education and general culture experienced by the church members, the laity in secular professions. Though there were (a) Bible Schools for the training of full time unordained workers in the church; (b) Theological Schools for the training of the ordained pastoral ministry and (c) Theological Colleges for more advanced training, they were not recruiting and training sufficient numbers of full time Christian workers. It stated, “The need for more and better qualified ministers for existing congregations as well as the rapidly increasing number of new congregations is very great and very urgent”. The then questions in the Indian settings were,

· What is the training required for the best equipped ministers in India?

· What can be done to attract best students into the ministry?

· The training of women workers of all grades

· The training of lay workers

· The adjustments and ventures required in order that throughout the country there may be adequate and efficient institutions for the training of all grades of workers

This meeting acknowledged that “education is and must always be a major concern of the church”. It expressed the growing dissatisfaction of the churches on theological education of that time and felt that the condition of theological education was “one of the greatest weaknesses of the whole Christian enterprise” in that “almost all the younger churches are dissatisfied with the present system of training for the ministry and with its results.” Hence the conference recommended IMC to make detailed studies of the situation and to work out policy and programme for the training of the ministry of the younger churches. But this proposal was indefinitely postponed due to the gathering war clouds.

Appendix- 6
List of Accrediting Agencies in Kerala, India

	1
	American Accrediting Association of Theological Institutions, USA

	2
	Apostolic Council of Educational Accountability, USA

	3
	Asia Theological Association

	4
	Christ for Nations, Dallas, USA

	5
	Cosmopolitan University, USA

	6
	Evangelical Christian University, USA

	7
	Evangel University, Trichur, Kerala

	8
	Freedom University USA

	9
	Indian Institute of Missiology, India

	10
	International Association of Theological Accreditation, USA

	11
	International Bible College, USA

	12
	International Council for Accrediting Alternative and Theological Studies, India

	13
	International Christian Education Association, USA

	14
	International Council of Higher Education, Switzerland

	15
	International Institute of Church Management, USA

	16
	IPC Educational Board, Kerala

	17
	Kingdom Faith Revival College, UK

	18
	Lee University, USA

	19
	Mid-West Theological Seminary, USA

	20
	National Association for Pentecostal Theological Accreditation, India

	21
	National Association for Theological Accreditation, India

	22
	Reach Out Bible College, Australia

	23
	Senate of Serampore College, India


	24
	Transnational Association of Christian Colleges, USA

	25
	Trans-world Accrediting Commission, USA

	26
	Trinity University, USA

	27
	Triune Bible University, USA

	28
	World Missionary Education, USA

	29
	World Link University, USA

	30
	Zion University, USA


Appendix-7

General Objectives of Theological Education in Australia

Under the leadership of the Uniting Church in Australia, the following group of people developed a set of general objectives for theological education in the context of modern Australia.

1. Ministerial Education Commission (MEC, Assembly)

2. Commission on Education for Ministry - Synod of Victoria & Tasmania (CEM)

3. Faculty of the Theological College

4. Presbyteries

5. Congregations

As part of the UCA our foundational objectives include the following:

Personal Maturity (Spiritual & Personal Formation)

Professional Competence (Ministry Formation)

Academic Excellence

The specific focus areas are:

· A commitment to work with parishes and other agencies in field education

· The search for excellence in communication

· A reflection on and implementation of effective adult learning models

· The development of a professional ethic

· An understanding of Australian and global context

· Discipleship

· Development of a rich personal spirituality

· Working in a multi-cultural society

· Unity and ecumenical vision

· Deal constructively with conflict

· Be sensitive to other’s needs

· Be passionate about evangelism and social justice

· Be able to inspire others by the quality of their own service
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