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Theological Education as Training 
 
Most Practitioners are agreed that theological education should be for a purpose 
outside of itself. The training paradigm sees that purpose, at least in part, as providing 
practical, professional training (we will distinguish between these words later in the 
essay). Three modern movements are especially significant in providing the 
theoretical ideas, language and categories of today’s debate. 
 
The first debate is very English, although it has its origins in ancient Greece, was 
disputed in the 19th century by a group of Scotsmen and an Englishman lecturing in 
Ireland, has been developed by a Spaniard writing in his country’s pre-revolutionary 
dictatorship and is today a dominant issue in Higher Education in the UK It is on the 
utility or otherwise of education. 
 
The second began in Berlin in the early 19th Century, was carried across the Atlantic 
and soon became a key element in the way theological seminaries understood their 
objectives in North America. It has been a major theme in the wide ranging debate of 
the seventies and eighties in the Association of Theological Schools as to the nature of 
theological education. It is to see theological education as professional training. 
 
The third movement began in Latin America in the late 1960s, mostly among Roman 
Catholics. It has disturbed traditional Rome and forced theologians all over the world, 
not least in Africa and Asia, to re-consider their job. It is Liberation Theology’s way 
of relating theology to praxis. 
 
We will consider each movement in turn. 
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The Utility of Education 
 
Aristotle, in a famous passage of the Politics talks of an education for leisure rather 
than utility; 
 

‘The whole of life is divided into two parts, business and leisure, war and peace, 
and all actions into those which are necessary and useful, and those which are 
honourable...there must be war for the sake of peace, business for the sake of 
leisure, things useful for the sake of things honourable1.’ 

 
He believed that the educator should take both aims into account, but should realise 
that the practical things of life, though essential, should be subordinated to the 
enjoyment of the dis-interested pursuit of wisdom and knowledge, the good and the 
beautiful. This division in the aims of education between training for the practical and 
the dis-interested pursuit of truth has been a fault line running down education theory 
ever since. We will only be able to look at some aspects of this debate from the 19th 
and 20th centuries. 
 
John Henry Newman 
 
Newman’s Lectures on the Scope and Nature of University Education 2are one of the 
most subtle and intellectually powerful discussions of the nature of education in 
modern times. 
 
 In 1845, Robert Peel introduced a bill in parliament for the establishing of the Queens 
colleges in Ireland which later became the Queens University. Despite the requirement 
that no religious tests were to be imposed on staff or students and no religious 
instruction given, they were boycotted by the catholic church and a committee was set 
up to further the cause of a Catholic university in Ireland. Newman was invited to be 
the first rector and to deliver a set of inaugural lectures, particularly on 
undenominational education,  which he did in Dublin in 1852. His lectures, later 
published, have exerted a great influence on Catholic and Anglican education since 
and remain a key text in the present discussion of university education.3 
 
Newman’s discussion is wide-ranging and responds to a variety of situations in higher 
education at the time, but the immediate background to his debate on the usefulness of 
education4 are twofold; the Edinburgh Review controversy of 1809-11 and the debate 
surrounding and subsequent to the establishing of the University College of London in 
1828. 
 
                                                           
1 Politics 1333. 
2 1852. Edition used is London, Dent (Everyman’s Library), 1965. 
3 Nicholas Tate ‘Cardinal rule for Dearing to consider’ leader, the Times Higher Educational 
Supplement, March 28, 1987. 
4 There is much more which could be said about the Edinburgh Review controversies and other 
background matters relating to Newman’s Idea, but I am strictly limiting my remarks to matters directly 
relevent to the issue of the utility of education. 
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We should not ignore the limited nature of university education in England in the first 
part of last century. Prior to 1826, only two universities existed, Oxford and 
Cambridge. Only about 200 new students entered Oxford each year and many did not 
proceed to a degree. The entrants were all male, were drawn exclusively from the 
Anglican communion by law and almost exclusively from the wealthy land-owning 
aristocracy for economic reasons. Law, history, medicine and mathematics were 
taught, but the fundamental part of every student’s degree at Oxford was the classics 
while Cambridge was more evenly divided between classics and mathematics. Both 
universities were in the process of reform to bring rigour to what had become a lax 
system of examination.5 
 
In 1809, a new, dynamic liberal journal, the Edinburgh Review, launched an attack on 
the two English universities. The writer was probably Sydney Smith, although the 
other two founders of the Review, Francis Jeffrey and John Playfair may well have 
also been involved. For Smith, the classics are the best model of style and form a good 
foundation for education, they develop the imagination, feelings, taste, of the student6, 
but are quite inadequate on their own. The universities should be teaching such 
subjects as history, agriculture and especially political economy, including poverty, 
taxation, debt, imports and exports7. 
 
Above all, education must be useful. 
 

‘What other measure is there of dignity in intellectual labour but usefulness ?’8 
 
usefulness is therefore the touchstone of what should be included in education. And 
for Smith, this seems to mean usefulness for the material or bodily needs of man.9 
 
Edward Coplestone of Corpus Christi and Oriel, Oxford, replied to Smith on behalf of 
the traditional universities with their classical studies. On the issue of the utility of 
education, his reply was that classical studies ‘enlarge’ the mind, they are the 
‘intellectual laboratory’, free from special interest.10 John Davidson, a fellow of Oriel,  
also entered the battle on behalf of his university, and spoke of them developing the 
power of judgement, more efficiently  than the physical sciences11. This enlargement 
of the mind, says Coplestone, has an indirect usefulness; 
 

‘without directly qualifying a man for any of the employments of life, it enriches 
and ennobles all. Without teaching him the particular business of any one office 
or calling, it enables him to act his part in each one of them with better grace 
and more elevated carriage; and, if happily planned and conducted, is a main 

                                                           
5 Fergal McGrath, The Consecration of Learning, Dublin, Gill and Son, 1962. Gill is the best 
commentator on Newman’s Idea of a University. On pp 2-6, he sketches the academic background, 
relying on Charles Mallett History of the University of Oxford and D.A.Winstanley’s Early Victorian 
Cambridge . 
6 Edinburgh Review, No. xxix, p43f. 
7 Ibid. p51. 
8 Ibid. p52. 
9 Fergal McGrath Op. Cit. p17. 
10 Edward Coplestone, A reply to the Calumnies of the Edinburgh Review against Oxford containing an 
account of the studies persued in that University, Oxford, ‘printed by the author’, second edition 1810. 
11 The Quarterly Review, October 1811, pp154. 
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ingredient in that complete and generous education, which fits a man “to 
perform justly, skilfully, and magnanimously, all the offices, both private and 
public, of peace and war”.’12 

 
In 1828, a new type of university came into being. The University College of London 
began without the teaching of theology, or even the requirement on students or staff 
that they submit to a religious test. Subjects taught included Animal Physiology, 
Botany, History and modern languages as well as mathematics, classics and moral 
philosophy. Lord Macauley explained its attitude to education thus; 
 

‘It cannot cry up one study or down another. It has no means of bribing one man 
to learn what it is of no use to him to know, or of exacting a mock attendance 
from another who learns nothing at all. To be prosperous, it must be useful.13 

 
It is against the backdrop of this ferment on the usefulness of education that Newman 
dealt with the subject. Newman’s lectures are an inter-twining of two great themes, 
the necessity and place of theology in the university and the importance of a liberal, 
cultured education for the training of the mind rather than an immediate preparation 
for any profession. In this essay, we will be concerned with the latter, which is dealt 
with in the second half of the lectures and is the particular focus of lecture VII.14 
 
Education as the training of the mind 
 
For Newman, university education must focus not just on the subjects but also on the 
students. Its purpose is to cultivate in each a philosophical habit of mind.15 This is the 
training of the mind in right judgement and excellence of operation,16 its broadening 
and illumination. It is the ability to see the universals rather than a knowledge of the 
particulars, which is not knowledge in the fullest sense. Newman reserves the title 
knowledge for an intellectual grasp of things, the investing of things with an idea.17 
 
The self-justifying liberal education 
 
This knowledge and the training of the mind is to be pursued for its own sake not for 
its results in particular situations.. ‘Knowledge is capable of being its own end’18 The 
search for truth is an imperative of human nature and needs no teleological 
justification. Such knowledge and education is called liberal only as it is without 
external motive. Accordingly, a liberal education is different to preparation for manual 
or bodily employment, different to commercial or professional education and, as 
Aristotle said, has as its end, enjoyment rather than bearing fruit.19 
                                                           
12 Coplestone, Op. Cit. pp111-2. 
13 Edinburgh Review, vol. XLIII, 1826, p340. 
14 VI in the Everyman edition. 
15 This is variously described throughout the lectures as having the attributes of freedom, equitableness, 
moderation, wisdom, a dispassionate, candid mind and a cultivated intellect. It involves the use of 
knowledge, the power of the mind over its own faculties, application, flexibility, method, critical 
exactness, sagacity, resource, address and eloquent expression. Newman, Op. Cit. Pp82 & 99. 
16 Ibid. p100. 
17 Ibid. p92. 
18 Ibid. p83. 
19 Ibid. p89. 
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‘That alone is liberal knowledge which stands on its own pretensions, which is 
independent of sequel, expects no complement, refuses to be informed (as it is 
called) by any end, or absorbed into any art, in order to present itself to our 
contemplation’20 

 
Liberal education and professional education 
 
Accordingly, Newman criticises those who look for a direct return from education, 
those who believe that if you make an outlay, you have the right to a return in kind, 
and so require education to ‘advance our manufactures, or to improve our lands, or to 
better our civil economy’21. Behind the Edinburgh Review attack, he sees the theories 
of Locke who spoke of utility in education in terms of the future profession or trade of 
the pupil, although he sees a difference in that the Edinburgh reviewers saw utility in 
terms of the good of society, while Locke saw it in terms of the good of the individual. 
 
Yet there is a utility to liberal education. Firstly, it is, of course useful in achieving its 
own end of a trained mind,22 Just as physical education is useful in training the body. 
It is also an instrument for good, not in a ‘low, mechanical, mercantile sense’, but as a 
gift or power. Professional studies are important and worthy of respect but, just as 
health needs to precede the labour of the body, so mental training must precede the 
application of the mind. The person with a mind educated in the philosophical habit 
described above; 
 

can take up any one of the sciences or callings I have referred to, or any other for 
which he has a taste or special talent, with an ease, a grace, a versatility and a 
success to which another is a stranger.’23 

 
And so, the university and students can discharge their duty to society, not directly, 
but in raising the intellectual tone of society, purifying the public taste and fitting men 
for social life and duty. 
 
What is more, the professions can all be taught in the university. However, there will 
be a difference between professional teaching in the university and professional 
teaching outside. Outside, it will be a preparation relating to the conduct of the 
profession and the student will be in danger of being narrowed in mind by his pursuit. 
Inside the university, it will be an understanding of his profession as it relates to the 
whole and as it is illuminated by the others. 
 
 
 
 
criticisms of Newman’s presentation 
 

                                                           
20 Ibid. p88 
21 Ibid. p130. 
22 Ibid. p138 
23 Ibid. p141. 
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Kelsey critiques Newman by analysing his sociological and anthropological  
assumptions; 
 

‘The virtues that constitute intellectual excellence turn out to be identical with 
the excellence that makes one a “gentleman”. It is a remarkable co-incidence, 
and a troubling one. “Gentleman”, after all, is a social status defined by very 
particular socioeconomic conditions.’24 

 
He makes three distinct points out of this observation; 
 
Firstly, Newman is charged with necessarily limiting such education to the upper 
classes25, (a point easily seen by Americans when they are discussing English 
authors). Certainly, for someone of Newman’s era to be able to pursue dis-interested 
education would require him to be a financially independent male without the need to 
invest time in a trade in order to live. However, this accusation does not touch the 
centre of Newman’s argument. For him, all activity is enriched by a liberal education. 
The financial arrangements are secondary. Doubtless, if he had lived in a more 
egalitarian age, he would have welcomed the bringing of liberal university education 
to as many as possible, just as did Ortega Y Gasset in the 1940s who embraced similar 
principles to Newman and applied them to a modern University situation in Spain.26 
 
Secondly, Kelsey charges Newman with manufacturing the aim of education out of 
the characteristics of a gentleman, as defined by his own social class27. Newman is 
certainly guilty in part of this charge. He uses phrases such as a noble bearing, a 
delicate taste and other manners associated with gentility in the 19th C. to speak of the 
product of a liberal education. But he also speaks of the ability to make hard critical 
judgements as to fact and truth, and the need to train the mind for this task of right 
judgement. 
 
Thirdly, and with greater subtlety, Kelsey argues that even these concepts have been 
influenced by his view of human nature and human rationality. They are based upon 
the belief that to be human is to have the capacity to know by contemplation, and that 
this is more a mark of humanity than knowing for utility. Furthermore, Newman has a 
particular view of human sociality that is very individualistic, believing that man and 
his thinking is independent of the social structures, powers and institutions of his 
society. He is therefore largely unaware that such a view of rationality is socially 
determined rather than universal. For all his lauding of critical faculties, he is not 
sufficiently self-critical.28  
 
We must take the point that Newman is heir to a classical tradition which sees man as 
the philosopher being greater than man as the artisan, as leisure better defining 
humanity than employment. It is also clear that Newman is not aware of the level to 
which this ideology skews his presentation of knowledge and education. However, 

                                                           
24 Kelsey, Between Athens and Berlin, Grand Rapids, Eerdmans, 1993, p43. 
25 Ibid. p43. 
26 Mission of the University, Jose Ortega Y Gasset, Translated by Howard Lee Nostrand, London, 
Routledge and Kegan Paul Ltd. , 1946, third impression, 1963.  
27 Kelsey, Op. Cit., p43f. 
28 Ibid. pp44-47. 
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Kelsey’s point must be kept in perspective. All historical theories of education are 
socially determined and few are conscious of their ideological assumptions. Newman, 
in fact, makes a powerful case for the training and broadening of the mind as the 
primary purpose of education and so is a useful corrective to the equally culturally 
sourced, but much more anaemic view of education for functionality which is 
dominant today in many quarters. 
 
 
Modern vocationalism 
 
If Newman’s Idea has been an influential historical source for today’s concept of 
theological education in the UK, the present climate in education has been equally 
important for fashioning ideas current in the colleges. 
 
In the last 20 to 25 years, the relationship with employment and the concept of 
training for a job has increasingly set the education agenda in the UK29 This 
development of vocational education as opposed to the older liberal education can be 
seen as the culmination of a movement which began in the UK with the founding of 
the University Colleges of London in the last century, then the polytechnics of this 
century which later became universities in their own right. The modern honours 
degree in a discrete area of knowledge is a further manifestation of the movement of 
education from the general to the specific, from the improvement of the person to the 
possibility of employment. However, the vocational education movement of the last 
20 years has specific targets and specific origins. Walfrod, Purvis and Pollard30 see 
three major factors in its rise. 
 
The first was unemployment. By 1986, the percentage of people out of work in Britain 
was 12% and this disproportionately affected the less educated and the young. This 
stimulated many to see education as a way to respond to the situation, but it had to be 
such education as would lead to work and so the bond between education and 
employment was strengthened. 
 
The second factor was the general loss in confidence in the education currently on 
offer. Standards were declining and there seemed little sense of direction to education. 
Vocationalism offered a straightforward goal and purpose. 
 
Thirdly, government policy increasingly saw education as tied to employment and in 
this respect, the 1976 speech at Ruskin College Oxford by prime minister Jim 
Callaghan requiring that education be ‘relevant’ to the world of work triggered first a 
debate and then a number of important initiatives.31 
 
The manpower services Commission was set up in 1973 and soon began job creation 
schemes and work experience programmes. It became more important in 1978 with its 
Youth Opportunities Programme and then, in 1981, the Youth Training Scheme and 
the Vocational Training Initiative in 1982. In 1986, a white paper was produced 

                                                           
29 Patrick Ainley Vocational Education and Training, London, Cassell, 1990 for a general overview. 
30 Education, Training and the new Vocationalism, Milton Keynes, OUP, 1988, pp4-10. 
31 Terry Hyland Competence, Education and NVQs, London, Cassell, 1994, p3. 
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Working Together; Education and Training which resulted in the setting up of the 
epitome of modern vocationalism, the National Vocational Qualification (NVQ) 
system in October of that year whose aim was competence based education to; 
 

‘improve vocational qualifications by basing them on the standards of 
competence required in employment’32 

 
NVQs consist of an agreed statement of competence defined by a lead body made up 
of representatives of industry (or the putative employers of the students) and relating 
to a national standard of successful and acceptable performance in the job.33 Thus 
ensuring the relevance of the education to specific employment. 
 
As the NVQ programme expanded, it generated considerable debate on the definition 
of competence and this led to a widening of the idea, not least because of the 
increased mobility of the workforce and the need for transferable skills. Lead bodies 
were encouraged to take a national perspective and not tie competencies to a specific 
job in one company, they were encouraged to think of the need for competencies as 
wider than technical skills and including interpersonal skills and task management 
(core skills). More general understanding and knowledge which underpinned 
effectiveness was added, preparation for change in a fast moving technology and the 
possibility of educational progression were also sometimes included. Industry led 
employment intent, however, remained at the heart of the system.34 
 
Terry Hyland is a trenchant critic of NVQs. He notes that behavioural objectives and a 
utilitarian attitude to education enjoyed a vogue in North America after the turn of the 
century but ‘their educational limitations and vocational short-sightedness were 
eventually acknowledged’35 He believes the whole process of  enhancing the 
vocational track of UK education with NVQs and leaving the more traditional 
academic route largely intact has , in fact, endorsed and widened the 
vocational/academic dichotomy in the UK and thereby damaged the status of 
vocational education36.  
 
Above all, the narrowness of the basis of definition of knowledge and skills in NVQs 
is impoverishing and de-humanising37. People are more than machines to do a job. 
Furthermore, this attitude turns the educational enterprise into a business, offering 
consumers ( employers) certain products with a utility value (students). The suppliers 
(schools and colleges) then have to compete with each other for customers.  
 
Two men stand out as attempting a via media, or more precisely, a combination of the 
two educational aims, John Dewey and Alfred North Whitehead, and their names 
appear in the modern discussion.38 

                                                           
32 Ibid. p6. 
33 Gilbert Jessup Outcomes: NVQs and the emerging model of Education and Training, London, 
Falmer Press, 1991, pp17f. 
34 Ibid. pp25-30. 
35 Hyland Op. Cit. p3. 
36 Ibid. p115. 
37 Ibid. p116. 
38 Hyland, for instance, bases his reccomendations on John Dewey, Ibid. pp118ff. 
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John Dewey 
 
Dewey was concerned in general to dissolve dualisms in a pragmatic way39. He took a 
prominent part in the contemporary discussion about trade schools and vocational 
education in North America in the early part of the century and set himself against the 
idea that education should be subservient to the needs of manufacturers. However, he 
rejected the either classical or vocational dichotomy and sought a genuine synthesis.40 
 
In his key text, Democracy and Education,41 he begins his discussion of the issue by 
widening the definition of vocation. It is much more than functionality in a specific 
business or service environment. It is  
 

‘a direction of life activities as renders them perceptibly significant to a person, 
because of the consequences they accomplish, and also useful to his 
associates’42  

 
This will include a career, artistic development, effective citizenship, family life and 
friendship. Everyone has a variety of callings, areas of life where he or she should be 
intelligently effective, and it is a mistake to try to educate for only one line of activity. 
Indeed, to do so is a denial of the full humanity of the person. Just as an artist cannot 
be only an artist because his life must shine through his art, so no-one can see her 
economic occupation in isolation from other aspects of her existence.43 
 
Turning to a person’s specific occupation, Dewey sees it as the meeting point of his 
individuality and his social service. It is vital for a human being to find out what they 
are good for, to pursue that for the common good and to be happy in their work.  
 
The occupation is the location for training. ‘The only adequate training for 
occupations is training through occupations’44and any attempt to train precisely 
beforehand is to straight-jacket the growth and choices of the individual. However, 
Dewey has a pragmatic theory of knowledge and so, for him, all education must have 
a close connection with doing even in the school years.  
 
Vocational education should never be reduced to trade education, a means of securing 
technical efficiency in specialised future pursuits. This would be grossly inadequate 
for the reasons already stated and would just perpetuate the existing industrial order of 
society, whereas education should transform society. In particular, it should  transform 
the class divide between those who work with their hands and those who work with 
their intellect. For this reason, he is particularly scathing of industry led education. 
 

‘Any scheme for vocational education which takes its point of departure from 
the industrial regime that now exists, is likely to assume and to perpetuate its 

                                                           
39 R.S.Peters Essays on Educators, London, George Allen and Unwin, 1981, p73f. 
40 Ibid. P80, Hyland Op. Cit. pp118-120. 
41 New York, Macmillan, 1916 (1947 imprint used). 
42 Ibid. p358f. 
43 Ibid. p359f. 
44 Ibid. p362. 
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divisions and weaknesses, and thus to become an instrument in accomplishing 
the feudal dogma of social predestination.’45 
 

 Workers need to have the breadth of education to allow them to think about purpose 
and fulfilment, and so deny others the ability to use them for their own ends. Such a 
breadth of education for managers would also enrich their perception and enjoyment 
of work, to ‘saturate [it] with meaning’.46 
 
A. N. Whitehead 
 
The most quoted passage of Whitehead on education occurs in his delightful essay 
‘Technical Education and its relation to Science and Literature’47 
 

‘The antithesis between a technical and a liberal education is fallacious. There 
can be no adequate technical education which is not liberal, and no liberal 
education which is not technical:’ 

 
The two need each other to thrive, even live. 
 
Whitehead embarks on a withering attack on what he styles platonic culture or 
disinterested intellectual appreciation - aristocratic leisure education. Although it has 
encouraged art, is the origin of science, and has preserved, through the liberal 
aristocratic class in Europe, the liberty of the individual, it is flawed without technical 
education. 
 
Liberal education is an impossible ideal because it boils down to no more than a 
highly selective study of fragments of literature in a couple of languages. It is a 
psychological error because we need to be implicated in the transition of events to live 
rightly. It is inadequate because it is dominated by linguistic studies. It works on a 
false dichotomy between mind and body, ignoring the bodily. It is second hand rather 
than hands on knowledge, empty formulae rather than applied truth.48 And, in any 
case, universities originally had a strong employment intent whether it be towards 
medicine, law or the church (although, at their best, they have been more than mere 
technical education and instead, bases of knowledge and imagination, the general as 
well as the specific.)49 
 
Yet technical education without the liberal arts is equally vacuous; 
 

‘A technical or technological education which is to have any chance of 
satisfying the practical needs of the nation, must be conceived in a liberal spirit 
as a real intellectual enlightenment’ 

 

                                                           
45 Ibid. p372. 
46 Ibid, p374. 
47 The Aims of Education  and other Essays, London, Ernest Best Ltd.,1932 (1962 impression), p74 
48 Ibid. pp72-83. 
49 ‘Universities and their Function’ in The Aims of Education and other essays, pp137ff, and ‘The 
Rythm of Education’ Op. Cit. p41. 
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Why? Firstly, it recognises the working man as a full human being. Hours at work 
cannot satisfy all of our psyche. We need art and literature in leisure hours to be 
whole.50 Secondly, it would be disastrous economically to neglect this side of human 
nature. Art and literature are like sunshine in the physical world, they refresh and 
recreate and so make work possible.51 Thirdly, they give vision and therefore control 
and direction not only to a person’s life but to the work itself.52 Whitehead holds up 
the Benedictines as an example of envisioned, purposeful labour, doing it for Christ 
and the Kingdom of Heaven.53 
 
Assessment 
 
1. The search for truth has its own justification 
 
The bleak accountancy view of education, the idea that education is a means to 
prosperity rather than prosperity a means to education cannot stand54. It makes 
materialism the god of the age and relegates truth. But the pursuit of truth is a good in 
itself arising from the nature and status of truth. It is also an indelible part of human 
nature to delight in discovery. As Polanyi has shown, this ‘intellectual love’ not utility 
is the supreme driving force behind the best science.55 
 
Truth is viewed differently in our present society. We are moving into a utilitarian 
phase in which the metanarratives or universal truths of 30 years ago hold less power 
for us. Tony Blair at the party congress before the last election offered us ‘not ideals, 
but good ideas’. ‘Does it work?’ is easier to ask than ‘is it true?’ as truth becomes 
plural and our attitudes become more post-modern. The Christian educator will have a 
high regard for truth for its own sake. 
 
3. We need to speak of the utility of education 
 
Although we cannot dissolve the dichotomy between liberal and professional, we 
should be careful how we speak of utility. We can follow John Stuart Mill and most 
modern vocational training in referring it to the individual first and speak of 
competence. Or we can refer it to the good of society, which individual competencies 
enhance in one way, and intellectual development and the love of beauty enhances in 
another. We may talk of primary usefulness, that education which has a direct 
intention of training to do a certain job, or secondary or indirect usefulness, where the 
person who is doing the job is given truth, love of beauty, aim and vision and 
relaxation all of which enhance his performance. It is not that utility is an invalid 
criteria for good education, it is that utility can be defined too narrowly. 
 
3. Education must be as rich and broad as human nature. 
 

                                                           
50 ‘Technical Education and its relation to Science and Literature’ Op. Cit. p89. 
51 Ibid. p90. 
52 Ibid. p91. 
53 Ibid. pp67 & 91. 
54 Margorie Reeves The Crisis in Higher Education, Milton Keynes, OUP, 1988, p4. 
55 Michael Polanyi, Personal Knowledge, Towards a Post-Critical Philosophy, London, Routledge and 
Kegan Paul, 1958, p312. 
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Practice without reflection is dangerous. It makes robots of men and makes it 
impossible for them to act as fully human in the job if they are incapable of asking the 
questions ‘Why?’ and ‘Why this way?’ If they have no aims or ideals beyond financial 
remuneration, they are open to the twin dangers of materialism and manipulation. Yet 
reflection without practice is anaemic. Doing provides a focal and correlative function 
for thought. Just as the action of the body without the engagement of the brain is less 
than human, so the action of the brain without the body is similarly inadequate 
because it does not satisfy the claims of our humanity. 
 
4. Society is the location for reflection and action 
 
Ortega Y Gassett sees culture as the ‘vital system of ideas of a period’ and the 
university must be the custodian and transmitter of that culture above all else56. This is 
essential for society, because all professional activity, all thinking, all scientific 
pursuits, all government, operate within this sphere. An educated man is one who 
knows the culture of the age and so can operate in society and can critique society and 
culture as he finds it so that it never becomes oppressive. For education to limit this to 
only an upper elite is to debase those without it. Liberal education is therefore a 
necessary part of the democratic ideal. 
 
 
It is interesting to note that, when the Bible Colleges first joined themselves to Higher 
education in the UK, they took the London University Degree in Divinity externally. 
This was originally designed to be a second degree after a more general liberal Arts 
education. It was strongly oriented to theory rather than practice and the Bible 
Colleges ran alongside the London material, college courses of a practical nature. A 
departure came in the early 70s when LBC gained accreditation for its own degree 
programme with the CNAA which was, at the time, validating vocational courses in 
polytechnics. The new accredited courses incorporated the practical elements into the 
degree and the Bible Colleges felt more at home in the CNAA situation. The demise 
of the CNAA did not damage this position significantly because by then, universities 
(especially the Open University) were more open to the accreditation of practical and 
vocational elements along the lines of the previous CNAA philosophy. 
 

                                                           
56 Ortega Y Gassett Op. Cit. p44. 
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Theological Education as professional training 
 
The professional model is today’s dominant method for linking competence based 
learning with Christian ministry.57 
 
Edward Farley58 has proposed that theological education in the United states can be 
seen as falling into three periods; the first stretching from the beginning of the 17th C 
to about 1800, a period of pious learning of divinity, not as an objective science but a 
seeking of a personal knowledge of God; the second is the period from the founding 
of the first seminaries to the present and is characterised by theological education as 
specialised scholarship in theology characteristic of this form are the founding of the 
chairs of divinity at Harvard and then Yale. The third period can be seen as 
particularly belonging to the period from the 1940s onward, when the professional 
paradigm becomes dominant. It is; 
 

‘an affirmation that the ministry bears the sociological marks of a profession’59 
 

The modern definition of a profession is usually seen as originating in the late 19th 
century, although it existed prior to this time in closer connection with a liberal 
education and a social standing. In the mid to late 19th Century, however, the 
professions became less status oriented and more occupationally defined and 
professional validating bodies became more important.  
 
A number of lists of characteristics of a modern profession are used in the literature60 
These are generally seen as a skill based on theoretical knowledge, the need for 
education and training, competency demonstrated by a test; thus restricting entry, 
organisation as a profession seeking public status, adherence to a code of conduct and 
the offering of public service. Others would add that the service is full time and it is a 
vocation, in other words it involves a sense of calling. Each of our authors, of course, 
uses the word ‘professional’ with his own glosses and emphases. 
 
Schleiermacher 

 
The key applicator of this model to the realm of theological education is usually seen 
as Friedrich Schleiermacher who used the professional paradigm to solve the twin 

                                                           
57 Professional is increasingly the term used in some secular circles for competence based learning ‘In 
response to a variety of pressures, many of them political, terms such as ‘relevant’ and ‘vocational’ 
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58 Farley Theologia pp6-12. 
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60 SeeGeoffrey Millerson’s quoted in Ronald Preston ‘the education of clergy and ministers’ in John D. 
Turner and James Rushdon (Eds.) Education for the professions Manchester, Manchester University 
Press, 1976; Wilbert Moore’s quoted in Carroll ‘The professional Model of Ministry - Is it worth 
saving ?’Theological Education Spring 1985 vol.xxi, No. 2, pp7-48. And perhaps most authoritatively, 
Waddington, the Social Science Encyclopedia 1985, pp650-651 quoted in Hazel Bines and David 
Watson , Op Cit. p3. 
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problems of the place of theology in a post-enlightenment university and the difficulty 
of unifying the various branches of theological study. 
 
It is not easy to justify the presence of a theological faculty within a post-
enlightenment university. Whereas theology customarily based its conclusions on 
revelation and the acceptance of the authority of texts, the scientific programme 
required a critical approach which entailed rational justification for such a basis. It 
expected the application of method and a conscious attempt to relate all knowledge 
together in an ordered whole on the same basis throughout.  
 
In 1810, Schleiermacher wrote the founding document of the new research university 
of Berlin61 and, in so doing, articulated a continuing place for theology in the modern 
academy. He followed the idea of Kant that the three higher faculties of a university 
are united and justified by their contribution to the state.62 Theology addresses an 
essential part of human nature and, as such gives cognitive and theoretical base to an 
indispensable practice in society, that of religion. Theology is therefore in the 
university as a positive science, rather than a pure science, one with a social reference 
and a practical function.63 
 
With the rise of independent sciences within the overall task of theology64, 
Schleiermacher was also faced with the task of unifying the subject and he does so by 
providing a clear teleology in the form of preparation for church leadership. 
 

‘Christian theology, accordingly, is that assemblage of scientific knowledge and 
practical instruction without the possession and application of which a united 
leadership of the Christian Church, i.e., a government of the Church in its fullest 
sense, is not possible.’65 
 

He divides the study of theology into three main elements; Philosophical Theology, 
Historical theology and Practical theology. Practical Theology has a special 
meaning66. Despite his seeming references to the teaching of technique with such 
phrases as ‘prescriptions for the various practical procedures’ and the ‘technology’ of  
Church leadership, the role of theological education is not to provide the ‘how to’. 
 

‘No prescription of Practical Theology can be other than a general expression in 
which the nature and manner of its application to particular instances is not pre-
determined’67 
 

                                                           
61 Daniel Fallon The German University , Boulder, Colorado Assoc. University Press, 1980. 
62 Farley Op. Cit. p83. 
63 For further explanatiion of the way Schleiermacher uses the phrase ‘positive science’, see Brief 
outline , introduction by Terrence Tice 1966, p14 and Schleiermacher  himself, Brief Outline p19 and 
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64 See Farley on the rise of the encyclopedic movement, the role of  pietistic reform  and the pressure of 
regarding theology as a science as background to this trend, Op. Cit. pp73-84. 
65 Brief Outline p20. 
66 His section on Practical Theology is located in the Brief Outline, pp91-114. 
67 Ibid.p93. 
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It is to occupy itself with the nature of the practices, the rules governing the practices 
and the classification of the practices of church leadership, in other words, the theory 
of the deed. 
 
Schleiermacher’s position is radical. It defines theology in terms of theological 
education and theological education in terms of those sciences which are useful for 
professional practice in Church leadership. Farley notes that this emphasis is balanced 
by a desire to also define theology in terms of the essence of Christianity. It is the 
professional paradigm, however, which became the universal understanding for 
theological education in the USA68 from the 1940s onwards. 
 
From Schleiermacher to Neibuhr 
 
 
In the 1950s, H. Richard Niebuhr, along with two colleagues, Daniel Day Williams 
and James N. Gostafson, carried out a comprehensive study of Protestant graduate 
theological schools which was published in 1956 and 1957 in two volumes entitled, 
The Purpose of the Church and its Ministry: Reflections on the aims of Theological 
Education and The Advancement of Theological Education.69  Before we look at their 
attitudes to professionalism in theological education,  it would be important to briefly 
sketch the background.  Schleiermacher's concept of professional theological 
education had not been replicated intact in North America.  At the time, theological 
education was fundamentally working with the focus on the professional model but 
had acquired a number of twists and emphases. 
 
Protestant religion at the time in North America had a two-fold root; a reformed and 
puritan tradition which supplied a university attitude to theology and the revival 
Christianity of the 19th century, which was at least as important.  This second was a 
practical Christianity which, initially at least, had little time for theology, was as 
emotional as it was cerebral, and often took an anti-intellectual stance.  Personal 
conversion, call and success weighed heavily in this tradition and the training such 
groups offered for their ministers was initially a practical apprenticeship.70 
 
It was natural that when these two strands merged in the confluence of the seminaries 
of the first half of the twentieth century, "professional" was defined more in terms of 
functionality, efficiency and success than Schleiermacher had intended.  Kelsey 
demonstrates this movement by reference to three studies from the intervening years; 
a paper by W.R. Harper in 1899, the President of the University of Chicago, Robert 
Kelly's Theological Education in America in 1924 and William Adams Brown and 
Mark A. May's  The Education of American Ministers, published in 1935.71 
With the rise of the human sciences such as psychology and sociology, these 
disciplines became more and more the academic background required for functionality 

                                                           
68 Farley p94. 
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in society.  Field-work programmes and learning by doing became a valuable part of 
the professional education offered. 
 
We can also discern in this period, a trend towards understanding "professional" in 
terms of status.  The growth of the professions such as law and medicine and the 
strengthening of the professional associations and their academic standing also had its 
impact.  The esteem of the clergyman in such a country as the United States of 
America could no longer be based on authoritative position but had to be bolstered by 
that of academic credibility - not least because professional men in the pew needed an 
equal in the pulpit.  Theological education, therefore, by the middle of the twentieth 
century had taken on the extra task of providing people who could take their place in 
respectable cultured society as well as being educated practitioners of their craft.  This 
soon came to mean a primarily graduate education in the seminaries72.  
 
Such a functionalist view of professional training which still tries to reside within the 
Schleiemacher module makes it very difficult to integrate the science with the 
professional.  The question virtually becomes how to relate theory to practice, biblical 
and historical courses to practical courses - a very different issue than that which faced 
Schleiermacher. 
 
Neibuhr and Gustafson 
 
Neibuhr operates within the professional paradigm. He calls theological schools 
‘professional schools’73, parallels them with medical and law schools74 and accepts 
that the society in which the church and school operate will determine in some way 
how we regard such institutions75. However, the way in which North American 
seminaries have interpreted their task of creating professionals is inadequate and he 
sets about modifying this understanding in three main ways. 
 
1. It is the church, not society, which is the location and goal of the ministerial task. 
 
All education is carried out within a community which that education serves and, in 
part, represents76and, although society has an influence on and is owed a duty by 
theological schools,  
 

‘The community in which they work is the Church; the objectives they pursue 
are those of the Church.’ 
 

Those objectives are primarily the increase of the love of God and neighbour, but it is 
the local church in the first place, not the minister which has a parish. The minister is 
primarily a pastoral director of the church.77 
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It follows that to be professional for the sake of status in  society is a denial of the 
nature of the calling. The minister once commanded respect in society by his position. 
Neibuhr sees this as mostly eroded in his day, but refuses to countenance a seeking of 
that respect in efficient professionalism78. 
 
A close relationship with society is inevitable for theological schools. They exist in 
society and, as an intellectual community, they exist in relation to the intellectual 
enterprise of that society79. They have a duty to interact with the world for the sake of 
the church which serves that world.  
 

‘Theology today is not simply an affair of translating ancient ideas into modern 
language, but of wrestling with ultimate questions as they arise in contemporary 
forms.’80 
  

What theological schools cannot do is take the nature of the professional idea from 
society and apply it to the training for ministry. That must come from the task itself.   
 
2. A Theological School is fundamentally an academic, reflective community 
 
Theological schools are intellectual centres in the church. This is Neibuhr’s 
controlling idea. The task of the school is the task of the church, to increase love of 
God and neighbour. In particular, the task of the school is intellectual and the objects 
of the intellectual task are God himself, and man before God81.  
 
But it is more than this, it is secondly, to serve the church in preparing people to be its 
pastoral directors and for this, it brings reflection and criticism to bear on such tasks 
as worship, preaching and counselling. I therefore see him following Schleiermacher 
and the University of Berlin closely at this point. He describes the two fold task as 
akin to pure and applied science82. In other words, 
 

‘Whether its function as the exercise of the intellectual love of God and man or 
as the illumination of other church activities is stressed, in either case, the work 
of the school is theoretical.’ 

 
3. Professional training as imparting competence in a trade is a particularly 
inadequate model. 
 
This state of affairs occurs when a school has lost the reflective focus. Neibuhr 
accepts that those who go into ministry need to be able to function well, but to focus 
on this is a disaster. Even in secular professions, when the training is reduced to 
procedures without principles, adequate preparation has not taken place.  
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Field work or practice preaching with the selfish purpose of preparing for your life’s 
work should not be tolerated83. To study theology is to be committed to God and his 
Church. A person with such commitment will worship, preach, evangelise and 
counsel. The school’s task is to help him or her reflect on that practice. People do not 
automatically learn by doing, but as they do, and reflect on what they do, they come to 
an understanding of what the action means in the complex of all their doings, and of 
the deeds of the church of God84. 
 
In words prophetic of later Liberation Theology, he explains that there is a 
complicated interplay between reflection and practice. Reflection precedes, 
accompanies and follows action. 
 

‘Reflection and criticism form an indispensable element in all human activity, 
not least in the activities of the Church, but such reflection cannot be 
independent of other activities such as worship, proclamation, healing etcetera. 
Reflection is never the first action, though in personal and communal life we 
can never go back to a moment in which action has been un-modified by 
reflection.’85 

 
So, unlike Schleiermacher, Neibuhr re-focused the task on Church rather than society, 
weakening the implication of status within the professional model. However, 
Neibuhr’s re-emphasis of Schleiermacher’s concept of the theoretical task pulled the 
idea of professionalism away from a functionalist interpretation back towards the idea 
of critical reflection on activity. At times we even catch an echo of Newman in his 
insistence that the task of the school is to deliver an educated, self-educating person 
who can critically reflect on anything he will encounter.86 
 
Kelsey perceptively sees a problem here. What then is the relation ship between 
theory and practice in ministry ? If Neibuhr sees it as a tenuous connection, then how 
can the theory influence the practice or the practice the theory ? But if, as it seems, he 
sees it as some sort of dialectical relationship, then why should the practice itself not 
be regarded as equally the province of the theological school, because it is an 
important inter-connected part of the education of the minister.?87 
 
Hough and Cobb 
 
Neibuhr’s interpretation of Theological Education as preparing professionals laid a 
careful foundation for the self image of the North American seminaries in the latter 
half of the 20th C. and his name and ideas occur throughout the subsequent literature. 
In 1969, an ATS conference took as its theme Theological Education as Professional 
Education88 and a number of books and articles continued to explore the model. 
Notable among these was Christian Identity and Theological Education by Joseph C. 
Hough Jr. And John B. Cobb in 1985. 
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The authors state unequivocally that they operate within the professional model. 
 

‘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.’89 

 
They reject Farley’s contention that this clerical model of theological education is at 
the root of the fragmentation of the task and see the problem of unity rooted rather in 
the dichotomy between the academic and the professional ideals of schools, based on 
a mis-understanding of professionalism in this context.90 
 
The nature of the professional model must be determined, not as Farley contends, by 
the nature of theology, but by the nature of the church, its life and mission. The 
Church is an institution which responds to God’s activities and priorities by being for 
the world as well as internally centring on holiness and worship. It’s activity is firmly 
wedded to the public realm. They even have no difficulty in seeing the modern 
emphasis on the professional as manager reflected in church leadership. The minister 
has the three fold task of problem solving, implementing and pathfinding as do 
professional managers in other areas of society.91 
 
Practical theology is the key phrase and, for Hough and Cobb, this means both 
reflective practitioners and practical Christian thinkers. This is not to see theological 
education in functionalist terms, but to participate in the constant interaction of 
reflection and practice which is ‘doing theology’. Seminaries must teach the 
traditional disciplines with a view to help the student to deepen and broaden his or her 
understanding of Christian identity, create a global consciousness, cause them to think 
globally about the issues of the day ( that is, teach them how to think rather than what 
to think ), and to help create reflective practitioners in the local parishes.92 
 
Recent Criticism 
 
Despite such continuing enthusiasm for the professional model criticisms were 
building up. 
 
 Firstly, it was seen as undergirding clericalism, the idea of a competent class which 
excluded the laity from participation in ministry. Bernard Shaw once said that every 
profession  is a conspiracy against the public and there was a growing un-ease that 
professions are merely occupations which have gained control over markets by 
regulating entry and defining the task internally. This seemed uncomfortably close to 
the ministry scene in the western world which sets clergy apart from laity not only by 
specialised training and task, but also in their peer relationships with fellow clergy in 
associations. But is this the picture of ministry in the New Testament ? Is not Paul’s 
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Body metaphor93a better model ? Surely any model which emphasises the distance 
between clergy and laity is inadequate.94 
 
Secondly, it was accused of neglecting the more spiritual aspects of ministry such as a 
call, a relationship to God and a sacramental function. The professional model was 
accepted by some for the more mundane administrative tasks, but it was seen as being 
unable to encompass, for the Catholic, the work of the ‘sacramental person’, for the 
evangelical, the divine call to the ministry or the gifts and working of the Holy 
Spirit.95. 
 
Thirdly, some wondered whether the whole idea was a ‘con trick’ or at least a 
‘rallying call’ by ministers experiencing a crisis of identity. In an increasingly hostile 
environment, when their authority was being questioned and the place of the church in 
secular society eroded, they were asking for recognition by comparison with other 
service organisations such as medicine and law. But was the substance of theology or 
the nature of the task sufficient to justify inclusion within the umbrella of profession 
at all?96 
 
Carroll 
 
In my opinion, a landmark in the development of the model occurred when Jackson 
Carroll was funded by the ATS and released on sabbatical by the Hartford Seminary 
in 1984 to research the status of the model.97 His thoughtful paper not only interacted 
with the growing body of criticism but gave the professional model a firmer 
conceptual base by relating it theologically to the cultural situation. 
 
For Carroll, the professional model is still ‘the dominant cultural and social form for 
the delivery of important services in our society’ and so it should not be discarded 
although he acknowledges that it may well not be appropriate for other societies or 
cultures if they have a different sociological construction. He notes that there are areas 
in which secular descriptions of professional training do not correlate with Church 
leadership training and so it will need to be re-conceived.98 
 
It should not, for instance concentrate on technical competence and practical skills, 
but on the competence of reflective practitioners, the application of the wisdom of the 
Christian tradition to the situation.99 It should realise that, unlike other professions, 
the minister relates to a group of people not to an individual in need and so it should 
see the minister as the empowerer for ministry rather than the minister, the facilitator 
of the community.100 It should see the minister’s authority derive not from 
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professional competence but from religious authenticity or charismatic authority. 
Carroll in fact believes this to be a part of secular professional situations also in that 
the sense of trust placed in a professional is not entirely based on technical 
competence but also on commitment and calling.101 
 
In all this, Carroll seeks to be both ‘theologically and situationally faithful’102. The 
church must indigenise into the society and culture it serves and within which it 
exists, but it cannot do so uncritically, and must adapt systems and attitudes to its 
theological criteria. He thus provides a justification both for a professional model and 
also for its necessary modification. 
 
Critique 
 
But is professional training a useful model for theological education? Are there other 
models in society which are more appropriate? Are there other models which are more 
trans-cultural? Does the model encourage a false view of theological education ? Does 
the model die the death of too many serious qualifications? How many differences 
between the Christian professional and the secular professional do you allow before it 
becomes inaccurate to continue using the word for the Christian situation - given that 
the word takes its definition from the secular cultural situation ? 
 
I have six areas of difficulty with the professional model along the lines of these 
questions. 
 
1. Authority 
 
A profession is a means of undergirding a position with the authority of competence, 
normally obtained through a period of approved intensive study, and recognised by an 
official body. Competence is, of course, deeply desirable, but the location of authority 
in officially recognised competence, is problematic for Christian service. Authority in 
the Bible is located in the word of God first, not its messenger. The authority of the 
messenger is located in a call from God, the work of the Spirit in gifting and anointing 
and in a godly life. Ordination or commissioning is the church recognising that these 
three authorities are present - knowledge of the word, call/anointing and godliness.  
 
So far so good. However, two problems arise. Firstly the professional Christian 
servant is then encouraged to see his authority deriving from his ability to do the job 
and secondly, in our fragmented church, the ordaining body of one denomination does 
not usually recognise the ordinations of another for the purposes of ministry, thus 
elevating the role of the church’s ordination above that of God’s call and anointing. 
 
Developing the first problem, we should note that the relationship of the Christian 
servant to the word of God is a particularly problematic one and can be seen in two 
partly opposed reformation emphases. The reformation was a return to the careful 
study of the text of scripture, using the tools of the original languages. Yet it also 
proclaimed the right of private judgement and the perspicuity of scripture - that every 
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Christian could read it for himself and its meaning would be clear to him as he was 
guided by the Spirit. It was not long before these latter doctrines began to produce 
such diversity that statements of faith began to appear as helps or glasses through 
which the ordinary person should read the word if he was not to go astray and the 
preacher began to be an authoritative interpreter for the faithful. The fact is, the 
scripture does not yield up its truth in entirety to those who have not been trained 
because of the cultural and linguistic distance involved and so the authority of 
competence did replace, for the Protestant, the authority of the church for the catholic. 
 
Yet closeness to God is not based on the minutiae of interpretation, but on being 
obedient to the central matters of faith which are there plainly in the scripture. To use 
C.S.Lewis’ terms, it lies not in picking out the fern seeds, but in acknowledging the 
presence of the elephant. Ninety per cent in a Greek exegesis exam carries with it less 
authority than a life of prayer and a lifetime of obedience. These latter qualities are as 
often found in the untrained as the trained. 
 
2. Monopoly 
 
The professional model is often referred to as the clerical model103 and can be seen as 
re-stating a hierarchical concept of Christian service and therefore re-inforcing the 
distance between clergy and laity. Christian workers have specialised training and 
expertise, they belong to exclusive ministerial or other associations and usually they 
are paid to serve ‘full time’. In some denominations, this monopoly situation is further 
institutionalised by allowing only the professionals to administer the sacraments, 
although, as Preston points out, unlike the ministry of the word, there is little skill 
which may require long training or special gifting104 involved in sacramental 
administration. 
 
In Paul’s thought, everyone is called to ministry and some are set aside to equip the 
saints for this.105 Such a view has been increasingly adopted in churches of the 
younger denominations and has been a tenet of the faith mission movement for which 
Bible Colleges were originally founded. The free access into Christian service for 
women as well as men, lay as well as clergy was characteristic of the new, inter-
denominational missions from Hudson Taylor onwards and of the new Theological 
Education they inspired from the East London Institute through the Bible College 
movement to today. Although associated with the brethren movement in its early 
years, it grew up not to deny ordination, but to widen the concept and availability of 
Christian service previously constricted by the clergy and then the professional 
models. 
 
3. Class 
 
Professional people generally belong to the middle or upper middle class as this is the 
societal area within which the term developed - or possibly even the societal area 
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which was developed by the concept.106 Hough and Cobb refer to ‘the expectations 
established for it by a bourgeois society’.107 There seems to be some class influenced 
thinking in a number of the contemporary discussions of ministry competence. For 
instance, Carroll says at one point; 
 

‘For all the problems entailed in conceiving ordained ministry as a profession, I 
do not believe that the church can afford to have ordained leadership that cannot 
function with the kind of competence that we have come to associate with the 
word professional’108 

 
But what is so special about middle class competence ? Perhaps a baker or plumber or 
a builder can also be regarded as competent. Why should a Christian worker be 
competent in the way a doctor is competent rather than in the way a plumber is 
competent ? The content of certain specialised tasks in Christian ministry as they are 
set up today would point to lengthy and precise training often at a university level but 
these do not encompass ministry. Often church ministers use more the competencies 
not won by degree work. University trained ministers often have great difficulty 
bridging the class gap to working class congregations. There is a long and glorious 
history of the Christian church being extended and built up by people well outside the 
professional classes. The Moravian missionaries of the 18th and 19th centuries would 
be a clear example. The professional model re-inforces the middle class stereotype of 
western Christianity 
 
4. Status 
 
In some ways, professional is a description of status rather than a description of 
content. Originally, almost all the educated people in society were within the clergy 
and then other professions came into being as they separated themselves from the 
religious professionals. For a long time, the three major professions of the church, law 
and medicine stood side by side and a Christian minister can still sign passport forms 
as an alternative to a Justice of the Peace or general practitioner. However, as the 
public perception of the role of the church in society changed, the status of Christian 
ministers in society came into question, especially if they did not belong to the 
established church. 
 
The Christian minister, if he is jealous of status in society can seek to perpetuate that 
status by continuing to take the status of professional for his work. However, the 
world has come full circle and now, it looks more like the minister pleading for the 
recognition of his work as professional like those of medicine, law and teaching which 
now seem to be the defining roles for the professional model and to which the church 
must adapt if its professional status is to be recognised. This seems on the face of it 
demeaning for the servants of God. 
 
Perhaps the concept of Christian service as professional belonged to an era where the 
Contantinian ideal continued to exert some influence, where the relationship between 
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church and society was close, characterised by respect and a sense that society needed 
the church. It may be safer today to ask society to respect the church not for the status 
in society of its ministers but for the contribution its laymen make to society, often at 
the highest levels, and for its good report among the common people. 
 
5. Location 
 
There is tension in the professional model in the area of the location of the ministry. 
Although Schleiermacher speaks of the importance of directing training for the good 
of the church, his justification for the presence of theology in the university was that 
those who are so trained will occupy a useful and important place in society. This was 
logical since the word professional is an identification of the ministry with a societal 
model. Neibuhr said firmly that the location of ministry is the church who then 
together touch society. But we are then left wondering if this is so, why pick up a 
descriptive model for the ministry from society ? 
 
Those who have used the professional model and located its action within the church, 
have usually ended up talking of the minister as facilitator, or leader or manager . 
Once again, this is a product of the over-emphasis on the settled pastor as the 
archetype of Christian service or ministry. If we no longer see the minister as a pillar 
of society, and find it hard so conceive of him as merely a facilitator in the church, 
perhaps his location is more properly determined within God and His will for the 
world. This at once gives a more inclusive view of Christian service (notably to 
embrace mission) and restores to us Christ himself as a model. 
 
6. Im-permanence 
 
To harness the nature of Christian service to a function in society which is presently 
undergoing radical change is risky. When Schleiermacher used the word, he did so in 
order to offset what was becoming a dubious role of theology in the university with 
what was a more easily justifiable role of the church in society. Today, as we have 
seen, that role of the church in society is as difficult to argue for itself and is as much 
under threat as was then the role of theology in the university. 
 
Also, the idea of a profession is undergoing change. It no longer confers status so 
much as the acknowledgement of privileged monopoly in some minds. The number of 
professions is increasing and many employments which would have been called trades 
are now ennobled with the title. With the coming of the polytechnics into the 
university system, the type of education normally reserved for the older professions is 
equally available to media studies and software architecture. This, coupled with the 
rise in the percentage of those entering university education ensures that a large 
proportion of citizens in all sorts of occupations could claim professional status. The 
word is beginning to mean less than it did. The role of Christian service is not 
changing so fast, or in the same directions or areas as the role of the professional in 
today’s society and so it becomes more and more misleading as the years go by. 
 
To my mind, the professional model should be seen as little more than an unfortunate 
misalignment of ministry and social position borne out of too constricted a view of 
ministry and a specific historical era in western society where the church occupied 
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(unfortunately) a neo-constantinian position. The early church, faced with a variety of 
models for Christian service in the society of its day chose the servant or slave. To 
Carroll’s question ‘The professional model of ministry - is it worth saving ?’ the 
answer should be no. Theological Education would be the better without it. 
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Theology and Praxis 
 
From the 60s onwards there arose in Latin America, a new theological methodology 
that Guttieriez, it's most famous practitioner, has defined as "a critical reflection on 
Christian praxis in the light of the word"109.  This has a number of significant 
implications for the relationship between theological education and the practice of 
Christian life and ministry.   
 
Text and context 
 
Liberation Theology is a rejection of the way theology has been done in European 
culture.  From the 13th  century onwards, but especially since the Enlightenment, 
theology has become a rational or scientific body of knowledge in order to define, 
condemn and teach.  This theology, though very much the product of one cultural 
location has made universal claims which has been reinforced by Protestant 
missionaries and Papal authority across the world. 
 
For Liberation theologians, its greatest problem is a lack of relevance to Christian life 
and specific situations.  Its theologians study esoteric issues that only mean something 
to their colleagues.  Its Bible students discuss the minutiae of interpretation, wobbling 
on top of increasingly shaky edifices of assumption.  In fact, the very irrelevance of 
the subject is part of the theological method - it must be a disinterested science that 
feels at home in the modern university and can be discussed by believers and 
unbelievers on an equal footing. If it has relevance for practice then that is secondary 
and the movement is strictly from theory (imbibed as a youth in training), which then 
informs practice (later in church ministry, though often there is little correlation 
between the two). 
 
Segundo, among others, claims that we need a radically new hermeneutical method 
which re-focuses not on the sitz im leben of the writer of the texts, but the sitz im 
leben of the interpreter.  Liberation theology's version of the hermeneutical circle is 
that it begins with the current situation of the reader and then, in that light, turns to the 
scriptures, so,  
 

"It is the continuing change in our interpretation of the Bible which is dictated 
by the continuing changes in our present day reality both individual and 
societal."110 
 

It is a hermeneutic of suspicion of imposed alien ideologies but it is not ideology free 
and Segundo castigates Schillebeeckx for his "naive belief that the Word of God is 
applied to human realities inside some anti-septic laboratory that is totally immune to 
the ideological tendency and struggle of the present day."111  In fact,  Marxist thinking  
is adopted gratefully in certain respects. 
 

                                                           
109 Gustavo Gutierez,  A Theology of Liberation, 1971, edition used, London, SCM, 1988, pxxxix, for 
the origins of the movement, see pp5-8. 
110 Juan Luis Segundo, The Liberation of Theology, New York, Orbis, 1975, p8. 
111 Ibid. p7. 
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Not that this hermeneutical task should be done by the professionals alone.  There is 
no "priesthood of all professors".  The task of theology is the prerogative of all 
believers112 and so the church in the situation creates the hermeneutical community 
for theology.113 
 
Theology then becomes a task rather than a body of knowledge.  Theology has always 
been a coming together of the prevailing world view in the Christian tradition, as it 
has variously taken on the philosophical structure of the stoics, Aristotle, 
existentialism and Whitehead's process thought.  This must now be a deliberate task, 
an intended contextualised theology, theology done in a concrete situation.  As Harvey  
Cox has put it, "theologians are not theoretical physicists working at the level of 
conceptual thought, they are experimental physicists reflecting on the data of social 
reality.114 
 
Theology does not exist outside the concrete situation.  It should not be done for its 
own sake, but for the sake of the world, to bring in the kingdom, for the sake of the 
church, to enable it, and for the sake of the task of mission, to bring the love of Christ 
to a specific situation in ways that can be heard and seen by those who need it. 
 
Praxis 
 
In the light of this understanding of the concerns of liberation theology, let us now 
turn more specifically to the issue of praxis.  I will be making special use of the work 
of  Gustavo Gutteriez.   
 
The word praxis has achieved contemporary prominence through Karl Marx who used 
him primarily to mean revolutionary action to change the world.115  Gutteriez sees it 
as a theological method or priority. 
 
He sees reflection as the second stage of theological work.  The first stage is a lived 
faith, which for him means commitment and prayer (within which he includes the 
soul's full direct response to God).116  We live the faith, puts the Gospel into practice.  
No one in Latin America can escape, in this respect, a commitment to the poor.  This 
poverty and the need for us to liberate people from it and its effects must be the 
starting point for our theologising.117 
 
Critical reflection then follows.  "Theology does not produce pastoral activity; rather it 
reflects upon it"118.  And so the locus for understanding the faith will be the activity of 
the Christian community in its commitment.  This means that it can never rationalise 

                                                           
112 Guttierez, Op Cit. p3. 
113 R.J. Schreiter Constructing Local Theologies, London, SCM, 1985. 
114 Harvey Cox, The Silencing ofLleonardo Boff, London, Collins, pp183f. 
115 See the article on Praxis by Jose Miguez Bonino in Dictionary of the Ecumenical Movement, ed. 
Nicholas Lossky et.al., Geneva, WCC, 1991. Max L.Stackhouse in Apologia; contextualisation, 
globalisation and mission in theological education, gives more useful background to the term, 
contrasting it with  theoria and poesis, pp84f and in its later development, pp88-91. 
116 Guttierez Op. Cit. pxxxiv. 
117 Ibid. pxxxiii. 
118 Ibid. p9. 
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or justify any given social or ecclesiastical order, it will never prop up injustice and 
therefore is, in its very nature, liberating.119   
 
It is dynamic rather than static.  It is prophetic in that it reveals and proclaims the 
meaning and interpretation of events.120 This critical reflection is on the basis of the 
Word of God and is therefore also corrective of practice and attitude.  A real dialectic 
is set up between the situation and the word, between ortho-praxis and ortho-doxy.121 
 
This method is has historical antecedents in John's, Paul's and James's theology122 and 
in Augustine's City of God.123  It is a reflection of the way God reveals himself and his 
truth in history.  However, some have pointed out that there is a fundamental danger 
in the approach in that inadequate criteria for concrete authentic praxis are established.  
It seems that this must first exist before the task of theology can begin.  Furthermore, 
in some liberation theologies this is clearly prompted and informed by Marxist ideals.  
Yet no ideology has the right to be self authenticating and every hermeneutical circle 
must allow the Biblical text to sufficiently critique the praxis starting point and to 
demolish it if necessary.  As Bonino says, the difficulty is our discernment of the 
kingdom in obedience.124 
 
Max Stackhouse 
 
One of the most important critics of praxis as the starting point of theology is Max L. 
Stackhouse of Andover Newton Theological School in Massachusetts. He uses the 
analysis of Lamb125 as to the possible ways of bringing together praxis and theology. 
Firstly, there is the Idealist, which understands and guides practice on the basis of 
absolute, normative principles. Practice is not able to influence or change these 
principles. This would be found, for instance, in pre-Vatican II theology. Secondly, 
there is the empirical or inductive relationship where principles are capable of 
verification or falsification on the basis of ‘what actually goes on’. This scientific 
view, which is suspicious of normative authoritarian principles, he locates 
theologically in liberal protestantism. Thirdly, there is the view that ‘relates all 
normative principles and patterns to the structural dynamics of human performance in 
praxis’ 
 
Lamb continues to offer three ways in which this third possibility may be understood. 
Firstly, those who cut through the usual relationship between theory and practise by 
pointing to the praxis of God. This can be found in the early Karl Barth and Hans Urs 
von Balthasar. It is a revelation model of the relationship. Secondly, there are those 
who hold to a correlation model such as David Tracey and Paul Tillich. There is, in 
this model, a mutual interaction of faith and reason - metaphysical in character but 

                                                           
119 Ibid. p10. 
120 Ibid. p10. 
121 Ibid. p8. 
122 John 3v21, Philemon v6, James 1vs 22&25.  
123 Guttierez Op. Cit. P5, Jose Miguez Bonino, ‘Historical Praxis and Christian Identity’ in Fronteers of 
Theology in Latin America, Ed. Rosino Gibellini, 1975, edition used London, SCM, 1980, p269. 
124 Ibid, p275. 
125 Matthew Lamb Solidarity with Victims: Towards a theology of Social Transformation, New York, 
Crossroad, 1982. 
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with an open-ness to practical engagement. Thirdly there is lamb’s own view which he 
denotes as ‘critical praxis correlation’ and which approximates to that of Guttierez. 
The emphasis is on active, compassionate praxis. Theory must certainly be tested by 
the traditional tests of coherence, adequacy and consistency, but a fourth must be 
added - does it liberate suffering humans from poverty and oppression ? 
 
Now, Stackhouse has a good reason for taking us through this process of the 
classification of theories by a theologian in the liberation mould. He wishes to prove 
that theory has to be in some sense prior to praxis. so; 

 
‘praxis is itself based on theoria, and that the former is only as good as the latter 
on which it is based’126 

 
The defence of the priority of praxis and its priority in this particular way has to come 
first. 
 
Stackhouse has other criticisms. He is far from convinced that it is enlightenment 
thought, let alone a theology based upon it which has been a significant causal factor 
of oppression in this world. In fact narrow, ethnic contexts rather than broad 
principles (which have often  been humanitarian) have often been to blame. Liberation 
is an enlightenment - derived concept. Praxis is an idea derived from ancient Greece 
which involved little compassion for the unliberated. Further, he is far from convinced 
that justice has to be political in emphasis. He acknowledges that in certain situations 
in Latin America, political action is important, but, as a principle, societies which do 
not emphasise the political and refuse to allow it to dominate other areas such as 
family, education, arts, law, technology, etc. are the healthier. 
 
Stackhouse goes on to remind his readers that Christian theology has always been 
wary of the priority of practice because of the principle of grace. Practice never brings 
salvation, we are saved despite what we do not because of it. Also, any rigid 
prescription of what orthopraxis will mean precisely falls foul of the need for every 
individual Christian to exercise his or her conscience in every situation.127 
 
Furthermore, according to the liberation theologians, it is not any praxis which must 
lead theology, it is a particular form of praxis 
 

‘deeply dependent on a quite specific, highly schematised and synthetic, social 
and historic dogma’128 

 
How is this to be established ? For Stackhouse, right practice, real justice, is 
established by the application of principles such as the need to look at each situation 
individually and locally because of God’s individual love; the need to decide what is 
the best action for the bringing in of the kingdom, that is, based on God’s purpose; 
and the obligations of what is right and wrong, enshrined in God’s law.129 
 
                                                           
126 Apologia, p103. 
127 Ibid. pp184f. 
128 Ibid. p96. 
129 Ibid. pp202-208. 
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Stackhouse seems to have proved his point about the impossibility of beginning 
theology with practice un-informed by theory. No-one faces the poor with a full heart 
but an empty head. However, he has not proved that theory can exist on its own, or 
that it escapes the judgement of the practice it engenders. He must also be very 
careful. Personal praxis must surely be a reason why a theologian chooses one way of 
relating praxis to theology than another. If you are not involved in the liberation of the 
poor, then it is easy to choose an option which, as a theologian, does not require you 
to be involved130. 
 
 
Theological Education by Extension (TEE) 
 
TEE did not grow directly out of liberation theology and is primarily a Protestant 
rather than a Catholic phenomenon.131  However Andrew Kirk sees it as the current 
form of theological education which best fits with the attitudes underlying liberation 
theology.132 
 
He sees the old methodology of theological education as based on the European 
concept of theology as a science to be studied in the same way as any other 
contemporary branch of knowledge.  It is based on the idea that a theological 
reflection is fundamentally the dis-interested rational interpretation of texts which 
builds up into an abstract body of knowledge.  Learning must therefore be primarily 
by conceptual input within an institution of higher education and will be tested by 
exams.133 
 
This is tied to the professional concept of ministry which limits ministry and to a great 
extent, theology, to the clergy or the officially recognised leaders of the church.  It is 
fundamentally middle-class and that this form of theological education is only open to 
those who have been successful in a particular educational system.134 
 
Above all, it perpetuates the myth that theology can be knowledge for its own sake.  
But this is not a "free", uncommitted scientific attitude.  It betrays a form of 
commitment, but it is not to Christ or the church.  Christian freedom is not absolute, it 
is freedom to serve.135  These attitudes are in fact changing and as our view of 
theology changes, so must the structures of our theological education.136 
 
Kirk sees seven great advantages for TEE as a structure that is more reflective of the 
new theological mood. 
 

                                                           
130 This must not be seen as a personal reference to Max Stackhouse whose book is full of such concern. 
131 Jorge E. Maldonado, ‘Theological Education by Extension’ in New Alternatives in Theological 
Education, Ed. C.Rene Padilla, Oxford, Regnum, 1988, pp37-49. TEE began in 1963 as a result of a 
programme of the Presbyterian Evangelical Seminary of Guatemala. 
132 J.Andrew Kirk Theology and the Third World Church, Exeter, Paternoster, 1983. Liberation 
Theology; an Evangelical View from the Third World, London, Marshall, Morgan and Scott, 1979. 
133 Kirk, Theology and the Third World Church, p48. 
134 Ibid. p49 
135 Ibid. p50. 
136 Ibid. p46. 
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Firstly, theological training is potentially offered to every Christian who wants it, rich 
or poor. Secondly, people are trained during the same 24 hour period in which they 
earn a living and relate to ordinary people, thus forcing relevance into the situation. 
Thirdly, theological education is envisaged as an on-going process which brings the 
real problems of the day to the text and far from any individual text having only one 
meaning, that text can be returned to again with other problems and situations in 
mind.  Fourthly, the learning group is heterogeneous rather than homogenous which 
aids learning. Fifthly it weakens the arbitrary distinction between ordinary Christians 
and the experts in the task of theology. Sixthly it de-professionalises theological 
education, not linking theology to the prospects of a career. Seventhly, it forces the 
teachers to express themselves to the situation and debates of the ordinary Christian 
and find relevance for their teaching in that137. 
 
Kirk is not so naive as to assume that TEE in practice does all these things - in fact it 
is often merely a tool for disseminating the old type of theology138.  But it has the 
great merit of being a structural reflection within theological education of a new 
theological attitude involving the dialectic between the situation of the ordinary 
faithfulness of Christians and the Word.  It stresses the wholeness of the 
hermeneutical community as all the believers in one situation. 
 
 

                                                           
137 Ibid. p51-54. 
138 Ibid. p54. Maldonado Op. Cit. adds that the particular method required by the need for control of the 
educational process in TEE, programmed texts, is too closely tied to behaviourist theory and operates 
mostly on the lowest levels of education such as information transfer rather than building reflective and 
critical capacity. p45f.  
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Conclusions 
 
Although this is primarily a survey essay, a few conclusions which can later be 
applied into the Bible College situation are in order at this stage. Before we can see 
the relevance of Liberation theology’s idea of praxis for theological education, we 
have to accept a very wide idea of practical service. In this atmosphere, we are far 
removed from the technical competence to evangelise or preach. 
 
1. Theological education requires commitment to God 
 
The object of theology is God and this must affect the way we approach the subject. It 
may well have a place in a university, but not as entirely the same sort of study as 
other disciplines. This is for two reasons. Firstly, the locus of authority is different if 
its practitioners believe in revelation and secondly, its study must be combined with 
commitment if it is not to be internally inconsistent. For theological education, this 
means that thinking, being and doing grow out of our faith as Christians. Christians 
have to act in a situation, certainly, but this is part of being a Christian, not part of the 
special duties of an elite. Christian ministry is simply a sub-set of this imperative of 
faith. 
 
 
2. A constant dialectic must be set up between the Word and the work 
 
A purely functional interpretation of competence or usefulness is too impoverished to 
be useful in theological education. The instilling of techniques into a person in order 
to be able to do a specific task or set of tasks is not wrong, and is necessary. It may be 
done in a practical situation under the supervision of a college, in a small teaching 
group or in an apprenticeship role. Yet it is only part of making a person useful to 
God. A wider ‘liberal’ education ensures growth and maturity as a human being and 
an emphasis on spiritual experience gives the goals and motives for the techniques. 
 
The theoretical work on texts and history must be done in conversation with the 
practical task of the mission of the church. This does not mean that we only study to 
be directly useful because the knowledge of God and his ways has its own justification 
and pleasure. But it does mean that those who study and teach need to be able to relate 
it down to the real situations on the ground. Further, reflection on commitment to 
Christ in a situation is part of the theological task. It will not be a question of which 
has priority so much as a continuously rotating hermeneutical circle, each enlightening 
or judging the other. This has significance for staff interest and commitment to their 
calling as Christians and their understanding and involvement in the mission of the 
church. Theologians have to love as much as they have to think. 
 
It also has significant structural implications for a college. If an important component 
of theology is critical reflection on practice, then those learning theology need to 
combine this with plenty of committed practice as Christians and as Christian workers 
at the same time. 
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3. Contextualisation is a major issue in the discussion of educational practice in 
general and in theological education. 
 
The society and culture within which it operates normally set the aims for education. 
This seems to be the case in our present culture dominated by materialism and 
economics. It has been the case in the use of the professional model in North America 
in the seminaries and, as liberation theology has pointed out, it has determined the 
way theology and theological education has been done in every era of the European 
church.  
 
That this should become a deliberate policy for the purposes of the mission of the 
church is hard to refute so long as no one situation claims universality. That it could 
be ideologically stimulated is not a problem so long as that ideology can be critiqued 
by the Word. It follows that Bible and Theological Colleges must transform 
themselves for each generation and should never be shipped overseas intact. Those 
who come into theological education need to be shown that God does not just love the 
world, he loves individual people and individual peoples.  
 
However, the concept of ministry for which a person is trained must be determined by 
the Word and the nature of ministry it contains. Communication patterns can be, to a 
great extent culturally determined, but Christian ministry is determined by Christ. This 
raises the questions of authority and ordination, laity and clergy. However these issues 
are decided, the two great components of any model of Christian ministry are that it is 
carried out by all the members of the church (in various ways) and that its mark is 
servanthood. Any confining of ministry to an elite with societal status is a very 
damaging foundation for theological education. The Bible Colleges have historically 
reacted against such an attitude but have not, unfortunately, seen themselves as 
particularly different from those colleges whose theological education is based on this 
inadequate model. 
 
Amendments after talking with Stephen Williams 
 

Aide Memoir relating to A1 of thesis as a result of seeing Stephen Williams on 15/9/97. 
 
Note:  New addition of the idea of a university with interpretative essays, edited Frank M. Turner, New 
Haven, Yale, 1996. 
 
General remarks 
Critiques and conclusions have to be dealt with in a different way and I need to show more restraint at 
this stage.  Something like, "On the face of it these are the prima facie difficulties, vis a vis, the Bible 
College model" or "In the light of our later discussion these will be the particular areas of difficulty." 
 
I need to signal connections more and more and why I am presenting certain material, particularly in the 
area of Liberation Theology where I have to make a justification at the beginning. 
 
P.6 I introduce Kelsey at top of page and again I have to explain why and who he is. 
 
Section 1 has to be restructured with an introductory paragraph and rather than presenting it strictly 
historically, I should state that there are 3 fundamental approaches to the issue that I want to look at and 
illustrate those 3 fundamental approaches by, first of all, Newman (justifying the use of Newman by the 
way in which he has been reintroduced into the present debate about the utility of education in the last 
year or two); the modern emphasis on utility, NVQs, etc and thirdly the mediating positions such as 
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those of Dewey and Whitehead which I will use later on to demonstrate the inadequacy of the simple 
polarised positions.  To this end I need to develop Dewey and Whitehead. 
 
Some disclaimers are going to be necessary at the beginning of this section although I don't intend to 
give a philosophy of education there are certain assumptions I will be using and this may then justify 
some of the assessment at the end of that section. 
 
P.13 onwards - Theological education as professional training - I need to justify the use of the United 
States there and so bring forward the importance of the debate in the 70's and 80's and one of its central 
themes, the question of professionalism.  "But first we have to step back Schleiermacher......."  There 
are some problems with my presentation of Schleiermacher - p.14 suggests that the preparation of 
church leadership is actually subordinate to other goals of the justification of theology in the university 
and the unifying of the theological sciences. 
 
Furthermore, I need to admit to a stronger agreement in Schleiermacher that theology is also a science 
and therefore to some tension in Schleiermacher, because the profession of theology needs to justify 
philosophical, historical and practical theology but is really only relevant to the practical theology.  
This tension in Schleimacker may well have produced the dichotomy between the theory given in Bible 
Colleges today and the practice that people find on the ground, or at least in theological colleges in 
training for the ministry. 
 
Niebuhr (proper spelling) - throughout 
 
P.16  Location and Goal are not the same theme (Point 1) Which one is closer to Niebuhr's thinking? 
Critique of the professional model is to be extended at this stage.  Please see previous remarks about 
critiques and conclusions.  This should only be referred to flagging up initial problems relating to the 
Bible College model.  
 
Liberation Theology 
I need to show the relationship between praxis and training and develop the idea that praxis is wider 
than training but includes the practical, ministerial skills the colleges talk about and thus the concept of 
praxis extends and critiques the idea of giving simply ministerial skills.  Liberation theology is also too 
simplistic.  It should be Liberation theologies, particularly as diversity today is very marked. 
 
Towards the end of p.26, Marxist thinking is adopted gratefully.  Marxist thinking was adopted 
gratefully, but nowadays it stands very much on its own two feet.  See also second paragraph p.28 re 
Marxism. 
 
P.28 McStackhouse - I have to be careful here that the discussion doesn't move across into a 
discussion of theological method.  This is not my purpose and Stackhouse contribution must be reduced 
in this respect and justified in some way more precisely.  
 
In all the presence of liberation theology in my thesis (relating to praxis) needs a better justification.  
Theological education by extension provides one of these justifications but I should make sure I get the 
symposium on liberation theology and theological education from the ATS as soon as possible. 
__________________________________________________________________ 
15/9/97. 
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