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ABSTRACT

While liberationist perspectives in feminism have galvanized much attention in theological education in the past 20-30 years around the world, Kerala, India stands as a ‘different case’ with its inherited cultural biases. Theological seminaries in Kerala default to an unhealthy hierarchical attitude and structure in spite of the influx of women in seminaries and the remarkable educational development of women in society at large. This study investigates the cultural and ecclesiastical challenges of women students and attempts to make a hermeneutical inquiry into the theological and cultural issues involved. Having incorporated the relevant methodological contributions of feminist scholarship, the research followed a practical theological approach based on a social scientific methodology in which diverse constituencies in seminaries provided the data.  

The research identified hidden cultural and theological factors that reinforced the marginalisation of women and that resulted in most women students having only very low expectations. It demonstrated that seminaries in Kerala not only failed to be cohesive and cogent in corresponding to the experiences and aspirations of and limitations put upon women, but also lacked both a theological vision and the openness to see the decisive role of theology in advocating transformation. The study proposes a theological-cultural hermeneutical equilibrium as exemplified in the Scripture and grounded in practical theology. The transformational mission of seminaries, however, should be gradual rather than abrupt, in order to prevent chaos and a further alienation of the women constituency while at the same time facilitating sustainable organizational learning. Theological education should hence become a transformative discursive praxis that critically reviews the contextual struggles of students. Despite the geographical limitation of the research, this thesis will have an extensive utility in similar contexts in Asia and elsewhere not only to theological schools but also to course designers, accrediting agencies and policy makers. 
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INTRODUCTION
Theological education for women in a culture that is predominantly patriarchal has a unique set of challenges to face, challenges that are habitually seen and interpreted as ‘normal’. This research is an intensive, empirical inquiry into the cultural and ecclesiastical challenges faced by the women student constituency in theological seminaries in Kerala. The focal search is to identify the challenges; the potential causes are then investigated to subsequently make recommendations as to how seminaries should go about addressing these challenges. A basic assumption that led to this research enquiry was that women experience various contextual challenges in and after their time in seminaries to which seminaries do not seem to be adequately responding. However, there were various conceptual and practical underpinnings to the research question, which required specific attention in the primary research. Distinctive features of the context and culture of Kerala had a particular impact on this. For instance, the research had to test the presumptions such as: women students face cultural challenges because the social status of women is lower than men in practice; that to some extent women are not as welcome in the ministry of the church as men; and, that there are crucial challenges in ministry for them. 
The study held that if the purposes and practices of theological education are not evaluated or reflected on in the light of these challenges, training cannot reach its fullest potential in the transformation of women. The research essentially adhered to the view that seminaries should not be ‘slaves’ to culture but rather agents liberating people from damaging cultural practices. In addition, seminaries need to make their theological vision about the ministry of women clear so that programmes can be defined well. If churches tend to conserve oppressive attitudes and practices, seminaries should consciously educate for change. With these ideological underpinnings, the research focused specifically on the academic and practical objectives as described below. 
The research aimed to identify the issues faced by women seminarians by listening to women and men and uncovering the hidden power structures of theological education. It strived to understand the ecclesiastical challenges and to find how seminaries respond. Further, there was an intention to identify the theological positions seminaries hold about women and their ministry in the context of Kerala. Among the objectives was also the plan to relate the study both to the debates on the topic in the world today and to the dimensions of general education and cultural change, thereby developing a theoretical model with practical recommendations to assist seminaries in addressing the deeper issues faced by women. 

After analysing the voices of concerns in women’s theological education around the world-most of which emerged from the US, in the first chapter, the study goes on to discuss the specific Indian and then Kerala contexts, with emphases on historical, educational, cultural and theological elements related to the topic. This is followed by a general account of feminism, cultural hermeneutics and the Bible in the third chapter to locate the topic within its appropriate philosophical framework. The fourth chapter exclusively deals with research methodology while the fifth reaches the major findings of the field research through a detailed analysis and interpretation of the empirical data. The sixth chapter makes the final analysis of the case by taking into account the cultural, biblical, theological, feminist, educational and organizational factors involved, which leads the study to the presentation of a new theological-cultural hermeneutic as a theoretically and practically tangible explanation to the issue addressed. 

Addressing women’s issues and undertaking an empirical research in a cultural milieu that is not favourable to the very term ‘feminism’ and all information essentially associated with it has been a major academic challenge of the research. However, according due recognition to the contributions of feminist epistemological and theological contributions, the study opted for an inclusive approach as a practical requirement to help out in the gathering of concrete empirical data. 

This work claims originality in a variety of aspects. It was an integrated appraisal of the issues and prospects of women training in theological education, which has not been identified by seminaries not only in Kerala but also in the rest of India. Thus, this endeavour in the patriarchal cultural setting in Kerala, where such a discussion has not been encouraged was distinctly innovative. The study also evaluated the relevant theological and biblical discussions on women’s ministry in the given context and critically examined the practice of seminaries in terms of training for women, in order to make specific recommendations for Kerala and similar situations elsewhere. Its originality also involved the application of a socially integrating research methodology and the equilibrium maintained by listening to both men and women who represented life in seminaries and churches. Moreover, the balanced cultural hermeneutical model explored through the study will serve as a practically worthwhile resource to deal with similar issues, irrespective of contextual diversities.

The preliminary review of literature was a rather straightforward content analysis of information on women’s theological training and the challenges involved in the world today. This section also recognized the contribution of feminist critique which deconstructs the power assumptions inherent in theological education. The field data prompted the discussion to turn from superficial issues in training to culturally significant issues such as marriage and the social security of girls, and to engage with them more intensively. As a consequence, and based on the empirical data gathered, the study made a noticeable shift to the analysis of the role of culture and theology in the latter stage of the thesis. This was based on the conviction that exterior resolutions cannot answer the concealed issues women face in theological training. For a lasting and inclusive contribution, it was inevitable for the research to deepen the analysis into a practical theological hermeneutic that could effectively correspond with situations where similar issues are pertinent.      
CHAPTER 1: WOMEN IN THEOLOGICAL SEMINARIES – A LITERATURE REVIEW RAISING PROSPECTS AND CONCERNS 

With or without the welcome of society or churches, women have arrived and made their presence perceptible in theological education all over the world. There are concerns, criticisms, hopes and challenges for women in ministry, but the number of women choosing theological education is steadily increasing. The study depends largely on the written resources from the US context, where the largest debate on the issue has been held since 1970, while information from other contexts is also added to enhance cohesiveness. My subject is influenced by a variety of disparate issues and sources and so this section is necessarily a broad introduction to a number of different areas of the literature that I would later rely on and develop. 
In this chapter, we will therefore look at;

1. Some of the key writings from the US and contexts of women’s theological education elsewhere, 
2. The phenomenal arrival of women in theological education and the subsequent changes,  

3. The focus of accrediting agencies on student-oriented training (expecting it to be a resource for making the case for women), 

4. The major debates on the topic and

5. A concise account of the struggles of women in theological schools. 
Data is presented in this review of literature in an analytical and explanatory manner through a content analysis of the various topics on women’s concerns in theological education, out of which the central insights for the primary research tools were developed.  Following are three texts that deal uniquely with the concerns in the theological education of women. 
1.1 Foundational Textual Resources

‘Your Daughters Shall Prophesy: Feminist Alternatives in Theological Education’
 was the result of a consultation on seven programmes for women and was written up by nineteen participants who have experienced theological education and its clerical paradigm in its elite form throughout the US. The aim was institutional change towards a more holistic and inclusive approach to theological education. Methods included examining the assumptions, identifying the central issues, developing alternatives, thus moving towards change. Its approach was a political one in the sense that it intended to penetrate existing systems and to advocate change in the power structures for equality. Its contribution to holistic learning is taken with great commendation while the radical standpoint towards equality and power positions are deemed not currently relevant in the context of the research and this will be explained later. 
‘God’s Fierce Whimsy: Christian Feminism and Theological Education’
 was the contribution of seven Christian women from black, Hispanic, and white traditions. It was an outcry for justice where the forces of male gender superiority, homophobia, white supremacy and economic injustice prevailed. It displayed a fierce intensity that was the result of broken lives. The aim was to bring about awareness that theological schools were to accord deep respect to women’s lives, work and faith; it was not a thorough exploration of the pedagogical possibilities or curricular development. The method followed was a sharing of experiences. It identified its task as a struggle for justice and a wholesome liberation through praxis-oriented education. This text intensely desired to see dialogues on women’s concerns promoted. There are statements like “we are interested in reaching any people interested in theological education. Whether you agree with much of what we propose is not important to us. The issue between us and our readers… is whether dialogue is possible between us.”
 
‘Saving Work: Feminist Practices in Theological Education,’
 had the concern to identify and reflect on feminist practices in theological education. Its vision of ‘feminist liberationist Christianity within theological education’
 was assessed as ‘still utopian, that is the speaking of largely unrealized possibilities.’
 Redefining the feminist way of thinking about theological education, Chopp listed three points for consideration: the pedagogical styles, cultural problematics and the symbolic patterns of religion and culture
 and arrived at three potential outcomes:
 women assume the masculine position and learn to do it like a man; women totally reject this subject position and try to find preferred “feminine” ways and women become “bilingual” and learn the male system in order to transform it. 
These distinctively ‘women theological education oriented’ texts have been considered of much use for the conceptual framework of the background theory. However, the influx of women in theological education has been phenomenal and the changes it introduces are not a few. We will therefore, need to explore more on the topic from the literature. 
1.2 Influx of Women into Seminaries

“The entrance of women to study at seminaries or theological colleges is always remembered as an historical event,” said Deifelt.
 
Since the 1970s, the admission of women for theological training has become more and more accepted…. This move, however, did not happen one day to the next. Rather, this shift reveals a long-standing tradition of struggle and commitment, a struggle that affected local congregations, church leadership and theological institutions. Primarily however, this shift reflects the changes that are happening in society at large.
 

Chopp, who affirmed that one of the most significant changes in the last 20 years [from 1970s] is the presence of women in theological education, also said that feminist thinking developed in North American schools of theological education from 1970.
 There were many notable changes associated with this. First of all, the number of women in training began to be reflected in the number of women clergy: 
Since 1970 women in the US have become clergy in increasing numbers. According to the 1970 US census, approximately three percent of clergy were female. That number rose to approximately 10 percent by 1990 and is likely to climb further. Today over 30 percent of students enrolled in theological schools are female. In some denominations the figure is 50 percent or higher.
 
Secondly, seminaries became aware of the prospect of a growth in the number of women faculty although there was no proportionate growth in their number. “The data on women faculty in ATS institutions show that the number of women faculty is still relatively low when compared with female student enrollments.”
 Thirdly, the wide-ranging concept of teaching and ministry as women comprehended it, called for reformation and revision in the methods of learning and teaching as will be discovered in the following sections. 
This phenomenon was not only true in the US, but in most parts of the world. Women have made their active presence known in seminaries in the US, Europe and Australia. The European Consultation on Theological Education held in 1980 in Herrnhut was attended by 72 persons including theological educators, students, church leaders, representatives of churches and ecumenical agencies where only nine were women and six of them were students. The statement said, “Women’s concerns could not be easily integrated into the agenda, apparently because feminist issues are not yet a self-evident concern for many involved in theological education despite the growing number of women enrolled in theological schools in Europe.”
 A panel discussion, however, was held, out of which recommendations were formulated to ensure the awareness of women’s issues in theological programmes in Europe. Graham Cheesman recorded that the First World War changed the role of women in the society and the church. He wrote: 
Women hoped for a greater role in society than before and this, coupled with an independence and freedom for women in society in the 1920s, translated itself into a greater willingness to consider some form of Christian work at home or overseas.
 
Subsequently the Bible Schools in UK have been witnessing a tremendous increase in the numbers of female students. Cheesman stated that prior to the seminary tradition, the Bible school tradition had included a large number of women for mission training as the Faith Missions gave equal emphasis to men and women mission workers. Kirsten Nielsen observed that the number of women students at the theological faculties of Universities in Denmark exceeds more than half the student body. He also reasons that “if the tendency is continued, the majority of new theological graduates will be women, according to figures from the universities.”
 This is a trend that challenges the theological world today. According to Kendirim, “More evidence shows that serving as a pastor is gradually becoming a female preoccupation in the Folk Church, not just in Denmark, but all over Europe and Australia.”
 This involves a number of theoretical and practical concerns for the, up until recently, largely male-dominated enterprise of theological education and church ministry. It is helpful to look at the emphases of ATS (Association of Theological Schools in the US and Canada) on the issue. 

1.3 Theological Education for Women in the US and the Firsthand Challenges 
The American schools started seminary training for women relatively early in comparison to the rest of the world. In addition, the US has produced a number of valuable written records in this regard. “Chicago Theological Seminary graduated the first woman Bachelor of Divinity in the US in 1907. Quakers and Unitarians had already accepted women in their pastorate.”
 Zikmund records that “the Hartford Theological Seminary was the first theological seminary, in 1889, to authorize the admission of women for theological study.”
 From 1970 onwards serious discussions on women’s issues in theological education were heard and reported in the context of North American Bible schools. Ziegler contends that during the 1970s, ATS became the voice of theological education in North America, a role that was a “clearly perceived purpose” of the Association.
  In the history of North America, the decade of 1980s witnessed a dramatic development of theological education as a profession: “By 1980, the engagement of women in the enterprise was firmly established. At the beginning of the decade, they constituted one-fifth (21%) of theological school enrolment. By the end of the decade, their numbers had increased to one-third (29.7%).”
 
Women students made up just over 30 percent of the total enrolment in theological schools in 1993; almost triple the percentage in 1973, the first year that gender statistics were reported and a time when significant numbers of women began to enrol in seminaries.
 
Now we will focus more closely on a few dimensions of training that underwent change, particularly in the US seminaries, with reference to women’s concerns in training. 
1.3.1 A Broader Concept of Ministry 
Firstly, the broader perspectives on ministry made their own impact upon seminary education, forcing seminaries to address them. It is recorded: 
It was not until the 1980s that the thought of theological schools began to catch up with institutional practices of serving more diversified constituencies. The shift of emphasis from clerical to lay ministry rendered problematic the traditional conceptions of theological education and a substantially new rationale was needed for the enterprise.

Women’s theological education raised various issues and prospects not only for seminaries but for churches as well. Vocational issues for women called for re-evaluation of the curriculum and the pedagogical methods. 
1.3.2 A Plea for Equality 
Secondly, women as a minority group raised their voices for structural changes and the recognition of their rights, to which the seminaries were bound to respond. The Mud Flower stated, “Since the early 1970s the number of women students in US seminaries has increased 222%. During this period of time structural changes in seminaries have been minimal.”
 Chopp lamented over the situation, “Yet researchers in theological education have not yet paid attention to feminism as a resource for the critique and transformation of theological education.”
 According to Pacala: 

Although there were not comparable changes in the compositions of theological school facilities and administrations, the voices of women and minorities influenced the kinds of questions around which much of the re-examinations of theological education were conducted, and they represented new perspectives that contributed decisively to its outcome.
 
ATS introduced significant moves in the status of women in theological education. 
The Association was held accountable to the same expectations concerning the role and participation of minorities and women that were required of schools by the accrediting standards… To ensure this outcome, ATS depended upon the Committee on Underrepresented Constituencies (URC) that was created in the 1970s as a committee directly responsible to the executive committee. Throughout the 1980s, the URC, composed almost entirely of women and minorities in theological education, planned and conducted special programs in support of underrepresented groups in theological education, monitored the Association’s implementation of accrediting standards pertaining to minorities and women, and served in an advisory capacity to the Executive Committee on ways and resources needed to strengthen minority participation in the Association.

ATS’ Committee on Women in Theological Education that worked on the Affirmative Action Plan of the Biennial meeting in Atlanta, June 1974 drew heavily on the federal legislation relating to Title VII of the Civil Rights Act of 1964 and Title XI of Education Amendments of 1972 to control discrimination on sex difference.
 
The resolution said, 

Whereas both Jews and Christians affirm as the centre of their faith the God who is no respecter of persons but who created us all in the divine image and likeness, and equal in God’s sight;  

Whereas theological schools have a particularly heavy responsibility before God to deal equitably with all people in student admissions, placement, faculty/staff appointments, compensation and promotions;  

Whereas discriminatory practices have been repudiated by church and rabbinical councils and ruled illegal by government authorities;  

Whereas inclusive educational community is essential to the highest quality of theological education; and 

Whereas theological schools have a responsibility to maximize the participation of women in theological education
  

Despite such decisive statements made more than three decades ago, theological colleges around the world still have a long way to go in their commitment to ‘maximize the participation of women in theological education’. 

1.3.3 Higher Positions of Power 
Thirdly, there was a realization that women are beginning to occupy significant positions of responsibility in seminaries. Zikmund reports, 
The 211 accredited and non-accredited institutions of The Association of Theological Schools in the United States and Canada listed in the 1991 ATS directory show twenty-one women serving either as a President or a chief academic officer (Dean or Vice President for Academic Affairs, etc.) of a member school.
 
Women have been thus slowly gaining attention in theological circles today. “According to the Association of Theological Schools’ Fact Book, women constitute about 10% of the persons now teaching in seminaries.”
 This can be seen alongside Chopp’s observation in 1995, “Many of us can remember when women, as a rule, were told not to ruin their careers in the academy and the church by being too connected to feminism or women concerns. Today in many schools women and men can study feminism and in some of our schools they are required to study feminism.”
 Wheeler evaluates, 

Today in theology there are several critical perspectives of which feminist theology is only one. But feminism is the critical perspective which is best represented in most theological seminaries. It is one that seminaries have the means to contend with, since the persons who propound it are now present in force in many institutions.
 
The Cornwall Collective reports, “In the last six years [the last half of 1970s], women have become the fastest growing constituency in American theology schools.... The greatest increase in numbers has been among the women in programs leading to ordination.”
 We can sum up that the last three and a half decades have been eventful for theological seminaries, with women making their voices heard over theological and vocational issues. As this research gives focal attention to women ‘students,’ an evaluation of the emphasis on student-learning and welfare in some of the accrediting bodies will also contribute to the formulation of the background theory. 
1.4 Student Orientation in Accrediting Policies

Accrediting agencies place great emphasis on the learning environment, continual assessment of effectiveness and student-learning outcomes, which has many implications for women’s theological training. The focus on student-oriented, outcome-based education could be advocated to help the contexts that relegate women students to the periphery. The following section, therefore, is to benefit the study on this dimension. 

1.4.1 Outcome Oriented Educational Strategy of ATS 

There have been a lot of discussions and research in ATS on the importance of learning outcomes, their construction in a culturally relevant manner and their continual evaluation and revision. These concerns call for a commitment to students in a theological education arena where women have now become significant. ATS identified three broad areas for the reappraisal of seminaries and divinity schools: First, the subject matter studied at school, the participants in theological education and the cultural context for seminary education and ministry.
 

According to ATS’ Commission of Accrediting, each degree program standard requires that the school “shall be able to demonstrate the extent to which students have met the various goals of the degree program” and this expectation follows the general model of evaluation prescribed: “(1) the identification of desired goals or outcomes for an educational program, (2) a system of gathering quantitative or qualitative information related to the desired goals, (3) the assessment of the performance of the program, and (4) the establishment of revised goals or activities based on the assessment.”
 Effective assessment of learning thus entails an ongoing process in the life of the school rather than episodic occurrences. ATS affirms that the responsibility for determining the qualification for ordination and other non-ordained ministerial roles, and for ascertaining who has met them, lies with the church. At the same time its policy statement says, “ATS accreditation affirms the character of theological schools as educational institutions, no matter how intimately affiliated with or administered by church bodies.”
 This reveals the concern that both churches and theological schools be together responsible in the formation of students. ATS affirms the need for continual assessment of student learning. When student learning consistently falls below the desired learning outcomes, a search for the root causes begins. In evaluating the causes of ineffectiveness, the following types of questions are suggested:
 

· Do the typical entering students have the abilities and inclinations to develop the desired characteristics of mind and heart with good instruction and formation? 
· Is the curricular content optimally balanced for the desired outcomes? 
· Are modes of learning and formation optimal for the desired outcomes? 
· Does life in the seminary’s community foster and reinforce the desired values, beliefs, commitments, and work habits? 

Theological education, therefore, has to be more than cognitive knowledge accumulation-as will be discovered in Shulman’s
 taxonomies of education- a key resource to help with the training of women in theological institutions.  
1.4.2 Shulman’s Taxonomy in Educational Assessment
Theological education aims at forming the students intellectually and affectively so that they can act on their beliefs and understanding. The famous educational taxonomy of Bloom
 involved synthesis, application and analysis
 but its cognitive domain needed significant revision as resulted in the work of Anderson and Krathwohl in 2001.
 While Bloom’s taxonomy somehow tended to look separately at the cognitive and affective domains, assessments in theological education would like to see them together particularly due to the cohesive emphasis on academic, personal and ministry formation. ATS, therefore, focuses more on Shulman’s six level “proxy indicators” that do not necessarily create a divide between the cognitive, affective and performance.
 

The six-level indicators are:
 Engagement and Motivation; Knowledge and Understanding; Performance and Action; Reflection and Critique; Judgement and Design and Commitment and Identity. “While Benjamin Bloom’s taxonomies are widely known and used by instructional designers and measurement specialists, the taxonomy developed by Shulman might be more useful to seminary faculty and administrators….for him, learning involves all of one’s being.”
 His concepts of engagement and the table of learning that do not situate in a hierarchy have been gaining more approval in the assessment of theological education.
 

Shulman believes that learning begins with engagement as conceived in Edgerton’s work on ‘pedagogies of engagement.’ Engagement may indicate a variety of approaches to providing for learning in terms of being cognitively engaged (I understand and want to know more), physiologically engaged (I am paying attention), emotionally engaged (I have a vested interest), or strategically engaged (I am in ‘in the action’). Evoking engagement in a learning object design is a challenge; each learner may have different ways they are engaged. Additionally, the learning experiences that are wrapped around, proceed, or follow a learning object interaction may effect the engagement of the learner.
 

This emphasis on ‘praxis learning’ has crucial significance in any discussion on theological education of women. Following is a brief account of ICETE (International Council of Evangelical Theological Education). Between the data on ATS and ICETE, there is a gap of more than a couple of decades. There was also a shift between provision-based accreditation, which was common in the 1980s and the subsequent emphasis on objective-based accreditation.  

1.4.3 International Council for Evangelical Theological Education (ICETE) 

ICETE, which functions as an umbrella organization, was earlier known as ICAA (International Council of Accrediting Agencies). 

ICETE is a global community, sponsored by eight continental/ regional networks of theological schools, to encourage international interaction and collaboration among all those concerned for the enhancement of evangelical theological education worldwide. ICETE was founded in 1980 and operates under the auspices of the World Evangelical Alliance (WEA).

The Manifesto on the Renewal of Evangelical Theological Education took its form from ICAA meetings held at Chongoni, Malawi in 1981. Its attempt to identify the specific gaps in the achieving of a comprehensive model for quality theological education highlighted a variety of areas that were relevant in any context of theological education. It vividly expressed the concern over the tendency of theological institutions to function with no focus on the outcomes of education: “Traditional forms are being maintained only because they are traditional, and radical forms pursued only because they are radical and the formation of effective leadership for the church of Christ is seriously hindered.”
 Each of its stated concerns effectively corresponded to areas for measuring the effectiveness of theological education for women. The twelve key areas of action identified by the Manifesto are presented below in support of the background theory of the current study. These insights are central to an outcome-based, student-oriented training, with implications for women’s theological education: 

1. Contextualization: “The selection of courses for the curriculum, and the content of every course in the curriculum, must be specifically suited to the context of service.” 

2. Churchward Orientation: “We must establish multiple modes of ongoing interaction between programme and church, both at the grass-roots levels and regularly adjust and develop the programme in the light of these contacts.”

3. Strategic Flexibility: “We must embrace a greater flexibility in the educational modes by which we touch the various levels of leadership need, and not limit our approach to a single traditional or radical pattern.”

4. Theological Grounding: “We are at fault that we so readily allow our [theological] bearings to be set for us by the latest enthusiasms, or by secular rationales, or by sterile traditions.”

5. Continuous Assessment: “Our programmes of theological education must be dominated by a rigorous practice of identifying objectives, assessing outcomes, and adjusting programmes accordingly.”

6. Community Life: “We are at fault that our programmes so often seem little more than Christian factories, efficiently producing graduates.”

7. Integrated programme: “We are at fault that we so often focus educational requirements narrowly on cognitive attainments, while we hope for student growth in other dimensions but leave it largely to chance.”

8. Servant Moulding: “We are at fault that our programmes so readily produce the characteristics of elitism and so rarely produce the characteristics of servant hood.”

9. Instructional Variety: “Our programmes of theological education must vigorously pursue the use of a variety of educational teaching methodologies, evaluated and promoted in terms of their demonstrated effectiveness, especially with respect to the particular cultural context.”

10. A Christian Mind: “Insofar as every culture is governed at its core by an integrating world view, our programmes must see that the rule of the Lord is planted effectively at that point in the life of the student.”

11. Equipping for Growth: “We need to design academic requirements so that we are equipping the student not only to complete the course but also for a lifetime of ongoing learning and development and growth.”

12. Cooperation: “Too long we have acquiesced in an isolation of effort that denies the larger body of Christ, thus failing both ourselves and Christ’s body.”

The implications of each of these statements for the whole discussion of women in theological education are inferred especially throughout the final chapter of this thesis.  

1.4.4 Learner-Oriented Theological Education in EEAA (European Evangelical Accrediting Association)

Recent years have witnessed in Europe an awareness of the need for student-oriented education and considered evaluation of the learning outcomes of any educational programme. EEAA and its schools place much importance on student-focused education. The EEAA’s Membership Manual insists that theological school must have a programme that reflects a set of well-defined learning outcomes in its curriculum and learning activities. According to the Manual, “quality assurance shifts from quantitative evaluation to qualitative evaluation and as particular attention is given to the quality of the graduates of an institution and to the relevance of the educational programs, learning outcomes have become a central focus of school programmes.”
 This emphasis on contextual relevance is crucial to all educational programmes. The growing attentiveness in this area is reflected in the efforts of the Measuring and Recording Student Achievement Scoping Group in the UK.
 The group made fourteen recommendations of which the first three of particular relevance are listed below:
Recommendation-1: there is a need for further investigation of classificatory systems for the appropriate and effective representation and communication of learning and achievement.

Recommendation-2: a series of criteria for an effective system of representing and communicating student achievement should be identified and agreed by the higher education sector. 
Recommendation-3: since the current system of degree classification no longer provides a sufficient means of summarising student achievement, it should be reviewed.

Only when the student achievements are stated and evaluated against the whole of the curriculum, can the programme claim effectiveness and relevance in a specific context. Theological education in the UK also identifies the phenomenon of ‘massification’
 that exerts long term influence on its entire structure. EEAA’s Manual contends, 

As in other areas of higher education, theological training has been subject to “massification” meaning that the student body not longer includes only those who come with a vocation to be professional ministers or missionaries, but many who are simply seeking personal development. This means that some programmes should be tailored for full-time ministers and others for those who do not see ministry as their career choice.
 

The EEAA Manual had its focus on developing learning outcomes to ensure quality graduates and relevance to the context. It states, “In defining learning outcomes, each school must consider its own contexts, the needs it sees, its mission statement and the cultural, ecclesiastical and social context within which its graduates will minister.”
 This emphasis on context and broader concept of ministry has implications for the concerns surrounding the training of women.

1.4.5 EEAA’s Use of Dublin Descriptors in Educational Designing 
Theological education has to learn from effective patterns that have been discovered or developed in secular education. UK Higher Education places central emphasis on periodical assessment of the learning outcomes of educational institutions. EEAA had a focus on the Dublin Descriptors
 that are becoming accepted standards within the common framework of tertiary studies and are being adopted within the European higher education arena as models for the definition of qualifications or competences. The Descriptors highlight continual revision: “In order to maintain relevance, the board must define or re-evaluate the school’s learning outcomes every five years.”
 The reason behind this assertion would be the concept of ‘fitness for purpose’ in an educational system in which what achievement represents is defined. EEAA concluded that, in representing student learning and achievement, whether for formative or summative purposes, full consideration should be given to the significance of the process of learning (and the consequent development of capabilities such as enquiry, analysis, synthesis, problem solving, reflection and self-evaluation, criticality and creativity). These insights will need to have a significant impact on the growing women’s constituency in theological education everywhere. Aspirations and criticisms regarding the theological training of woman from the past few decades could be categorised in the eight foci discussed below. 

1.5 Major Debates Relating to Women’s Theological Education
Having examined a wide variety of issues that impinge on the role of women in theological education today in the literature, we now turn to some key debates. Documents and literature are yet to be published on the topic of women in theological education in many countries. The US is the major contributor (as noted earlier), and the UK and the rest of Europe are developing discussions on the topic. This study draws from the existing texts and articles but as a consequence is heavily weighted towards a Western context, where the most focused debates on ‘women students’ have taken place. The general contributions on women’s issues in the Asian contexts are recognized in the following chapter. Major issues identified from the literature review are as follows.

1.5.1 Hierarchical Structures

Women, the latecomers in the theological system, no longer want to be silenced by the structures that have perpetuated various forms of alienating practices. Feminists who are concerned for women in theological education contend strongly that women must demand justice; it will not be given otherwise. There are two main ways in which women’s integrity is likely to be undermined in an educational system as described in poet Adrienne Rich’s classic article entitled ‘Toward a Woman-Centred University’ published in 1975 and cited by Zikmund. First, through the content of the educational programme that obscures or devalues the history and experiences of women as a group. Secondly, through the context of training that assumes an unchanging hierarchical image, structure of relationships, styles of discourses, ends and means, process and goal-which uses women only as means to the end of male work.
 Zikmund categorically states that seminaries do not hold on to an egalitarian theology rather “they draw heavily upon the patriarchal legacy of Christian and Jewish tradition…Life for women in our theological schools (as students, as faculty, as administrators and even as the president) continues to confront some very troublesome realities.”
 

Perspectives on women’s theological education have a clear epistemological link with liberationist theological thinking.  Like Latin American Liberation Theology and North American Black Theology, Feminist Theology too has been the voice emanating from the pain that women have suffered under structures of domination for centuries. Feminists challenge the styles of reasoning and they question “the western paradigm that separates reason from emotions to produce detached, objective, impartial knowledge.”
 Feminist methods of critiques and reconstruction reinforce a new approach as Fiorenza writes, “an intellectual conversion…to see old data in a completely new perspective.”
 In particular, at least two areas need further examination: clericalism and marginalization. 

With the clericalization of theological education, women automatically become alienated. The feminist view of theological education dares to make open confrontation with elite-oriented ministry formation in theological education that fails to hear and respond to the cries of the suffering world. The Cornwall Collective speaks of theologians who have the advantage of participating in a monopoly of knowledge as ordained elite who “fail to realize the far greater needs of the millions who are starving and homeless.”
 In the West, where feminism has already established itself, feminists are still engaged in an ongoing struggle to obtain an equal standing in the formal organizational structures of education.  In spite of this, “Over the past two decades… feminists have both expanded the boundaries of their disciplines and contributed to an autonomous body of work, which is now recognized as feminist scholarship, taught in women’s study programs and although less perceptible, integrated into departmental curricula.”
 
The interdisciplinary and oppositional character of feminist scholarship causes scholars in departments to live out a ‘personal tension’ of being both insiders and outsiders, rooted in the contradiction of belonging and not belonging’ ... For those scholars not in departments’ but in women’s studies programs, the tension takes on a different hue: these scholars are clearly in a marginal organizational positions with respect to academic power and some are situated more closely to the non-academic communities from which their feminist agendas emerged…. Since the control resides in formal organizational structures, the participation of feminist scholars in standard academic practices has become more salient.

Feminists argue that mere acceptance of women in theological seminaries does not necessarily imply full training rights. A gap is observed between the procedures and the outcome. Church-based seminaries tend to confirm exactly what their male leadership traditionally holds on to. Chaves, who has studied women’s ordination and the structural gaps in church organizational frames, uses the expression ‘loose coupling’, which he explains, quoting Meyer and Rowan thus, 
Structural elements are only loosely linked to each other and to activities, rules are often violated, decisions are often unimplemented, or if implemented have uncertain consequences, technologies are of problematic efficiency, and evaluation and inspection systems are subverted or rendered so vague as to provide little coordination.
 

How far the formal rules reflect themselves in actual practices in theological education has to be appraised in the specific context of this study. Lehman points out that sex and sex differences are not favourite topics of public discourse in religious organizations. He adds that women in seminaries have been suffering various forms of discrimination, 

Since about early 1960s, increasing number of women in ‘mainline’ Protestant denominations have entered theological seminaries to prepare for the pastoral role. While in the seminary and especially when seeking placement in pastoral positions after graduation, these women have experienced prejudice and discrimination in the form of sex-stereotyping, refusal to take their call to ministry seriously, denominational hesitancy to press their cause forcefully, and efforts by lay search committees (church members) to avoid giving them equal access to pastoral openings.
 
After having successfully gone through a theological education, many women might find themselves in uncertainty with a helpless realization that their contributions are not much valued. The Cornwall Collective believed that, “a woman is apt to emerge from theological education, more or less alienated, laden with content that systematically ignores her own existence and downgrades her possibilities of achievement.”
 Such women’s alternative space or the next option is literally, ‘a room of one’s own.”
 Feminist concepts of education usually have a strong liberative element to them: “A feminist theology of education insists that faith requires an understanding of economic and political reality in order for ministry to be engaged in an ongoing process of liberation.”
 It is in sharp disagreement with the distinction made and nurtured between men and women regarding the material and the spiritual. Women find it hard to comprehend the purpose of having a theological training that equips them only for the gender-stereotyped chores in the church.

1.5.2 Traditional Concept of Teaching and Teacher

Much feminist thinking on education believes that there is a need to liberate teaching and learning styles. Firstly, the emphasis is on the ‘relational’ approach of women and reflective praxis. “Feminist studies have searched for educational processes that foster articulation and analysis of experiences, critical thinking, interdisciplinary and trans-disciplinary learning, cooperative work and anti-hierarchical, democratic leadership.”
 Both the Cornwall and Mud Flower Collectives emphasized a feminist theology of teaching based on praxis. Chopp calls it “the saving work” (as she titled her book), her concern being to know how reflective practice affects women. McAvoy advocates hospitality in classrooms with a similar analysis.
 The concept of ‘hospitality’ was already introduced by Nouwen,
 which might lead to a conclusion that the concept is not necessarily a feminist one; rather, feminists have a real interest to build on it. Gnanadason contends, “Theology needs to change gears, and speak a language of the heart, that will be more everyday and earthly so as to provide a word of hope for the ordinary Christian for the disenfranchised of the world.”
 Feminists argue that the concept of the teacher as the custodian of knowledge should disappear. 
Secondly, the relational style is essentially in opposition to the ‘banking-model’ of education. Feminists’ praxis-oriented education includes narrativity, human experience, critical thinking, interdisciplinary and non-hierarchical learning. The pedagogical models such as, the banking-model (the teacher owns information and the student is a passive recipient of the knowledge), expert-apprentice model (the teacher is the master who moulds and trains his/her disciple), consumer model (the student is a consumer and the teacher is a sales person; the student buys whatever interests him/her), and the therapeutic-individualistic model (the teacher helps, gives wise counsel to select courses that would help the student to find satisfaction and personal edification) function within a patriarchal-capitalist paradigm of theological education.
 Students have little share in the actual production of knowledge. Over and against this, a democratic feminist paradigm develops a model that is problem-oriented, critical, constructive, collaborative and dialogical. 
However, the contributions of male scholars such as Knowles
 (andragogical learning), Kolb
 (experiential learning) and practical theologians such as Stephen Pattison,
 Ballard and Pritchard
 are all of significance in this regard. Students participate in the actual production of knowledge as an ecumenical and cooperative task. Cully challenges seminaries to begin the task of being biblical interpreters of women’s issues. The teacher’s role and quality is as central as the students who frequently regard their teachers as models by whose attitudes they are reassured, antagonized, reinforced or encouraged to change. Cully maintains that ‘students can discern attitudes in the voice or manner of an instructor.’ She criticizes the trend that ‘highly educated people like to read about issues and digest them intellectually, but often prefer to avoid becoming inwardly affected.’
 For feminists, therefore, the resources of knowledge and the way of passing them on to the students is not a matter at the periphery. Some specific suggestions Cully makes are:
 the teacher should act as a catalyst in restructuring perceptions among faculty, increase female representation in training, enrich educational perspectives on feminism, encourage campus visits of women who represent new roles for women to aspire to, develop courses on women and religion and the conscientious use of non-sexist language. 
1.5.3 Criticism of Inclination to the University Model

The university model speaks of the organization of disciplines and ‘objectivity’ in approach, which, according to feminists, do not enhance to the ‘formation’ aspect of education. The criticism of foremost importance regarding the university model is targeted at the absolute call to ‘objectivity’, which is widely discussed in theological education.
 The Cornwall expressed its concern over this, perceiving that such a model would not contribute to the measure of spiritual formation in theological training. With regard to the focus on women’s experiences, it is worth mentioning that feminists criticise the university model of education basically due to its hierarchical and competitive style (although this is not exclusive to feminists). Basic to the feminist approach to theological education is the understanding of education as a holistic process. Holistic learning involves cognitive, affective and psychomotor aspects, and can be expressed in part by such phrases as ‘knowledge is total experience’ or ‘knowing embraces theory and practice.’
 
Theological seminaries are said to impute importance to the organization of disciplines, to rely too heavily on claims of ‘objectivity’, and use a model of university education that fails to integrate various objectives of education effectively.
 The criticism has been that education based on university models remains by and large teacher-centred, hierarchical, and fragmented, while the need has been for a holistic approach that is learner-centred, experience-based, espouses open-access and is cooperatively-oriented. A deliberate attempt towards consciousness-raising is deemed essential. The Mud Flower Collective
 evaluated seminaries as arenas where lukewarm faith and uninspired scholarship are peddled. Although true to some extent in terms of women’s struggles in seminaries, this will be too sweeping a judgement on training as a whole. Chopp identifies that there have been other attempts to transform seminary education in similar directions as the feminists: “Farley calls for theological education to be reformed around a recovery of ‘Theologia’ as a reflective wisdom of faith.”
 Liberationists have recognized that,
Seminaries have adopted the university model of education, claiming ’objectivity’ as the rationale for a supposedly value-free approach to scholarship. In fact, scholarship is never value-free, and in the schools under discussion it reflects the attitudes and stance of white, middle-class men. Furthermore, the university model itself, derived from the nineteenth century Tubingen (and before that from thirteenth century Paris) is hierarchical, competitive and heavily weighed with class, race and gender bias.
 
The feminist perspective calls not for fragmentation but integration that could only help effective ministry formation of students. 

Perhaps the failure of theologians to do the work of symbolics- that is, to speak of God in our midst-is connected to their failure to read deeply the needs and desires of the culture. But the failure to offer symbolic visions is also related to what some have called the academic captivity of theological education. Theologians in recent years, living amid academic guilds, have become bound by a particular nature of academic theory in which method dominates. In what Terry Eagleton has called the “fetishization of criticism”, academic theologians in recent years have enjoyed the debates about the theory of theology much more than theology itself.

Meadow-Rogers, discussing the issues of field education and ministry preparation of women, identifies the task women have undertaken, 

Women are struggling to create a new paradigm; one which spans both challenges, one which both recalls the goal of integrated wholeness which is at the heart of the Christian gospel, and at the same time challenges the departmentalized structures and objectivized theology which inhibit that new integration.

Rogers suggests three areas for the effectiveness of field training of women: peer and supervisory support advocacy (on the part of the institution), and skill-building.
 

In summary, education has to be holistic. Feminists challenge the university focus on specialized disciplines. The Cornwall Collective called for theological education to be more holistic, more aware of its political nature, more community-oriented. Farley’s ‘Theologia’
 was a high point in the whole arena of thinking on theological education, challenging the specialization of disciplines, the technical transformation of knowledge into strategic ‘know-how’ techniques, and the clericalization of theological education. Chopp, however, evaluates that Farley, although coming very close to the issues raised by feminists on theological education, did not use feminism as a resource for rethinking the structure of theological study.
 The adaptation of the university model of education with the focus on objectivity is judged to be undermining the real life experience and this led to attempts that advocate transformation in the structure. 
1.5.4 Criticism of the Use of Sexist Language

Feminists of all times have been conscious of the role of language-in particular, the imperialism of language-in the social, economic and political oppression of women. The use of sexist language and male orientation in ministry alienates women and undermines their contributions. 
The words we use are seldom neutral. When others speak to us we are usually touched, both consciously and unconsciously. We may be delighted, informed or hurt by the way they speak to us. Similarly, others may be delighted, informed or hurt by the words we use. Words have power. The words we use transmit fact, ideas, emotions and values; they thereby shape attitudes, influence action and change or reinforce other’s perceptions.
 
Christian feminists have contributed to the debate around linguistic issues that have often relegated women to a very marginal status in society. According to Oduyoye, “Women fall victim to linguistic imagery that socializes them to accept their place in society and to view with caution any call for more space.”
 Criticism of the language of the Bible features substantially in feminist linguistic arguments. Generally, feminists are not at ease with the language and culture of the Bible. The Biblical text has been understood as patriarchal, hierarchical and oppressive to women with its obvious male-oriented language. In their attempt to reread the Bible and critiquing its ideology, a number of feminists have reached positions that are totally antagonistic to Christian faith. Ruether evaluates, “The more one becomes a feminist the more difficult it becomes to go to church.”
 Mary Daly’s ‘The Church and the Second Sex,’
 and ‘Beyond God the Father’
 are examples of extreme reactions to the perceived male-dominant nature of Christianity. The sexist language used in the policies, curriculum descriptions and the learning materials causes problems for women who wish to work towards equality. For them it is discriminatory and, therefore, should not be tolerated. 

1.5.5 Consciousness-Raising at Male-stream Epistemology
The attempt at consciousness-raising against the male-stream epistemology, developed and nourished by the traditional structures, is basic to the feminist view of education. Weiner describes the assumption of radical feminism, which holds that to be aware of the effects of male domination, women have to undergo a process of women-focused education (or reproduction) known as consciousness-raising, a concept developed in 1960s. “Consciousness-raising is a means of sharing information about female experience and was used as a means of education for women in the absence of a comprehensive knowledge-base on women.”
 Despite the incredible potential of this in enabling women to understand themselves, their needs and so on, this simultaneously involves the danger of developing an extreme one-sided, reactive perspective on life and learning. 

To transform theological institutions into places of contextually relevant education, organizational change must occur. Beverly Haddad called for the ‘structural transformation of institutions as well as teaching programmes.’
 For her, the ‘engendering of theological education should be a value and a goal of the institutions’, which is termed as “gender mainstreaming”
 in theological education. Unless these difficulties are dealt with efficiently, ‘the vision is not a vision of possibility.’
 Among the major difficulties Peggy Ann Way points out are an: 

over focus on academics and the conscious suspension of practical ministry; Difficulties in defining and experiencing the nature of community (seminary); Difficulties in defining the nature of ministry, clarifying the relationship of ministry to a curriculum rooted in scholarly pursuits; Challenges to greater inclusiveness of women in relational, experimental and discussion systems; Continuing lack of flexibility and creativity in pedagogical styles and a failure to experiment with different approaches in relation to varying content areas or desired results
 
Weiner, referring to Hekman, argues “Both feminism and post modernism are especially concerned to challenge one of the defining characteristics of modernism, the anthropocentric [male-oriented] definition of knowledge.”
 
The feminist approach insists on holistic learning that integrates the cognitive, affective and psychomotor dimensions in learning. The Cornwall Collective reports, “In our programs we associate education with consciousness-raising in its best sense, because we believe that education has always been and is necessarily a most important form of socialization and politicisation.”
  Farley suggests that feminism may be one of those forms of faith that contributes to a new ‘habitus’ but he does not use feminism as a resource in the ‘Fragility of Knowledge’
 for rethinking the structure of theological study.
 Feminist accounts of the theological education of women, then, deal with a variety of issues and have gone through paradigm shifts, influencing the main stream of theological schools with examinations of the existing system. Women’s affective experiences, however, are not taken into account in many cases. Education has been evaluated and criticized for its consistent effort to divide the cognitive aspect from the affective, which brings undesirable control over the student who would ultimately experience frustration and uncertainty, lost in the knowledge of the academic disciplines but with no development or transformation in life at all. The accumulated knowledge, in most cases, does not contribute much to the future of those concerned. Feminist critique holds that consciousness-raising is essential for transformation. 
1.5.6 Segregation of Women
In the seminary situation, women are grafted onto a male enterprise. The associated challenges develop in some women a sense of being outsiders. Ruether says, “Not only were women prevented from becoming theological learners but also the theological tradition itself was biased against them. Christian theology has been distorted both by women’s absence and by the need to justify and reinforce their absence.”
 What theological educators need to realize for women is a real transformation of theological institutions as well as their curriculum. 
Another challenge would be the tendency of churches to look with suspicion at women who claim to have been called into ministry. For Ellison, “It is sometimes easier to believe that a man has been called to the ministry than a woman has.”
 As far as future ministry placement is concerned, women students do not fit into the system of training that has been given to them. They are squeezed into a system that is designed for men students and their future ministry in the church, while women students need to have a life-changing experience through their learning and practice of theology in a seminary setting. Haddad cites from WOCATI News: 

Women are disadvantaged; in the daily administration of theological institutions; in male models of ministerial formation; in the syllabus based upon a male biblical and theological canon; in having to deal with predominantly male faculty role models and a male ‘unwritten syllabus’ shaping institutional life; and in institutions where a token female presence simply maintains the status quo.
 

The body of knowledge fostered in a seminary is often not inclusive of women. Feminists of all times have questioned in one way or other the male-dominated development, interpretation and use of knowledge. Theological institutions are no exception to the perpetuation of this status quo. Feminists argue that libraries contain men-oriented traditional books as the source of knowledge, and predominantly male professors and lecturers are the major designers of learning activities that have remained totally insensitive to the large number of women students on the roll.  The Cornwall reports the response of women on this,  

As feminists, we have become increasingly aware of the ways in which women are outsiders to the process of theological education. We are not only physically outside, excluded from positions of power such as faculty appointments and top administrative positions; we are physically outside, because our history and experience are not taken seriously.
 

Farley, Kelsey, The Cornwall, and The Mud Flower Collectives and Chopp-all were aware of the fragmentation in theological education and could identify the need to reform theological education by rethinking its structure. Women’s studies have not yet received the due attention they require in many seminaries and especially in doctoral research. Fiorenza says,  
While emancipatory approaches such as feminist…or post colonial critical studies…have brought about some change in the curriculum and education of ministerial and undergraduate students, doctoral biblical education- as a quick internet search of departments can show-is still mostly devoted to the philological-historical or exegetical-doctrinal disciplinary paradigm.

1.5.7 Divorce of Theory and Practice

One of the major criticisms discussed by The Cornwall Collective was that theological education tends to separate theory and practice. The Seminary Quarter at Grailville (SQAG) grew out of the two week long seminars – Women Exploring Theology – held in the summers of 1972 and of 1973. The movement grew increasingly: “In the four years- 1974 to 1977- eighty-four women from thirty-three schools (twenty-eight seminaries, five universities) have participated in SQAG. All the major denominations have been represented.”
 The report outlined feminist criticisms of theological education and proposed some basic revisions, including some alternative forms of theological education. It also brought out the need for integration and spirituality, which cannot be achieved where there is a gap between theory and practice. The Mud Flower Collective discussed the relation of theory and praxis along with its emphasis on other concerns such as the politics of theological education, the role of cultural pluralism, the standards of excellence, the role of community, the claims of validity in scholarship and the structure of theological reflection as the problems for women in theological education. Feminism in the secular society has provided feminist scholarship in theological education with its research, research methodology, and perspectives and development of criticism and construction of structures. 

Feminist theology aspires to transform the structures, images and patterns of symbols about being human. It attempts to construct new discourses on women’s experiences, develop symbolisms, new liturgies, women-church concept, and methods to resist the traditional way of doing theology as a purely academic discipline divorced from the real lives of people. For instance, “Rosemary Radford Ruether’s Women-Church contributes new liturgies, such as a rite of healing from violence, a rite of healing for an incest victim, a rite of healing for a victim of wife beating, and a puberty rite for a young woman”
 When these are provided, according to Ruether, women will find the psychological and mental space that is a basic foundation of any pursuit of study for ministry. How such moves would affect male-biased societies is yet to be explored. Women need freedom from expending all their energies simply to survive; they also need freedom within their institutional structures to pursue their own vocational goals. Learning through practice has been given primary significance in feminist thought on education. Chopp discusses this strategic emphasis: “To focus on practices is a contemporary strategy within the broader turn to praxis and practical reason within contemporary critical theory.”
 She suggested that,
Theological education, long studied in terms of the internal development of ideas, is shaped by social forces and by developments of higher education. In order to understand the challenges and changes in theological education, we must see them historically, in terms of institutions with which they react.
 
Feminists stand in strong opposition to the ‘banking-model of education’ which lacks sensitivity to the real life situation of the student or offers no hope for the application of the learning. Freire describes this model: ‘the professor holds a certain body of knowledge, which he deposits in the brain of the student; the student holds it there until the professor calls for it, when it is returned, perhaps with a little interest, perhaps without, for the students’ own ideas are add-ons.’
 The accumulation of descriptive knowledge that has nothing to do with practical life is deemed worthless by women as the section below further explores.   

1.5.8 Neglect of Experiential Learning

Theological education has to equip students to build their skills, make them self-confident and prepare them to face the challenges ahead. “Education that does not divide its affective and cognitive aspects is desirable for everyone and may be especially so for women, whose self-confidence frequently has been limited by their life circumstances.”
 This assertion would necessitate a consideration of subject design and curriculum in theological education. According to Chinnici, “Psychologically, taking a course that you cannot use, or being excused from a class because you are a woman can do little help your feelings of self-confidence.”
 Only learning that is connected to real life experience will make a lasting impact on students. It is held that the experiences of women who are outside of the dominant society have not been adequately affirmed in theological education. Women should be encouraged in theological education to provide their experiences and expectations whether individual or collective, in written and oral forms. Chopp terms it ‘narrativity,’
 which is the first of the three aspects of feminist practices she suggests–the other two being ‘ecclesiality’ and ‘theology’ as together they become the heart of reflective learning. The Cornwall saw that collective reflection on shared experience is crucial for such a theology. Further, they stated, 

We understand sexism to be a set of attitudes, behaviours and social structures that differentiates between women and men on the basis of their sex in, access to resources, participation in making and enforcing decisions, setting criteria for inclusion/exclusion, the power to name reality
 
Feminist scholarship supports the generation and use of knowledge based on the actual experience of women, which may be significantly different to that of men. Though this was briefly mentioned earlier, a further exploration would be helpful.  Women’s experience is central to a feminist way of doing theology. Saiving, who promoted the emphasis on women’s experiences in learning and pedagogy,
 regarded women and men as inherently different, while Plaskow, who developed from Valerie’s contention, looked at the whole issue from a different angle, 
When societies create expectations and roles for women it affects the message women internalize about themselves. These messages influence women’s experiences and in turn, require feminist interpretations, which views women’s traditional status and roles with suspicion, that these are creatures created by patriarchy and serve to bolster male privileges.
 
As mentioned above, while some feminists tend to use ‘women’s experience’ wholly as individualistic experiences of women, there are others who define women’s experience as covering the multi-faceted experiences such as bodily, socialized, feminist, historical and individualistic experiences of women. Some view women’s experiences only as a social construct while others consider it as merely a psychological issue. There has not been much consensus on this. The Cornwall Collective observed that the patriarchal family structures teach women a “kinship modality” to behave as daughters, sisters, wives, mothers, “In a patriarchal educational system and in other business women learn to internalize the mutually exclusive complement to this first socialization.”
 This contention suggests that the context in which a girl receives her upbringing matters a great deal and further, if her educational context only lets her internalize previous understandings mostly of her limitations, she becomes rooted in that mode for life. Bridges-Johns, quoted by Solle, pessimistically surmises that for women, “Knowledge has increasingly degenerated into knowledge of death.”
 Abraham, responding to Bridges-Johns, affirmed the need to make theological education accessible to all, especially the less privileged ones like women. Having realized that ‘education is considered the vehicle of the values and culture of modernism and our theological education is cast in the same mould,’ he says, “….the new models for education should be based not on modernity but on the experiences of its victims.”
 If theological education worked out of the experiences of its victims, certain things should follow. 
We need to start from ‘below’ (from the experiences of people, especially the marginalized). We need a new perception of ‘reality’ (everything – hopes, aspirations, struggles, wounds). We need to operate with ‘openness’ (which becomes the seed of inter-relatedness of new relationships and a new order). Theological education must be done in solidarity with the suffering.

Despite the differences of views, women in the modernist and post-modernist eras accord vital significance to their experiences, which they hold as the foundation to challenge male-stream pedagogy. Women in seminaries continue to raise both intellectual and practical challenges to the entire structure of training. Their voices disturb the traditional pattern of decision making and discussions. Feminist thinking in general calls for a re-evaluation of the existing methodology of experience in classroom, chapel and field ministry and hence affects the whole of curriculum. In essence, women tend to move beyond the institutional definitions of ministry in their search for a place to serve the society and the church. 

1.6 Women’s Major Struggles in Theological Education

The above review of literature has led to the deduction that the struggles of women in theological education are categorized and concisely stated in the following section, which will also guide the gathering of empirical data.  The three categories are:
Structural issues (hierarchical structures, the traditional concept of teaching and teacher, the inclination to the university model),
Discriminatory issues (use of sexist language, male-stream epistemology, the segregation of women), and
Vocational issues (the divorce of theory and practice, negligence of experiential learning)

1.6.1 Structural Issues 

Due to the traditionally valued hierarchical structures in the church, theological institutions and the society, women’s voices are not as easily heard and responded to as they expect. This phenomenon is the result of the way the hierarchical structures function. The Cornwall Collective expressed it thus, 

We have addressed the essential questions and have argued convincingly that our concerns are central to the issues at hand, only to find ourselves defeated by a technicality (i.e. The committee of which we are part is only advisory). The energy and creativity needed to forge new forms and new programmes are often dissipated in the struggle simply to enter the arena where the decisions are made.
 

Despite the initiatives of women who drew the attention of the wider world to the concerns of women in theological education, there was an obvious laxity in implementing structural change and neglect of suggestions feminists had introduced for the reformation of theological education. As noted earlier, the number of women in theological seminaries is steadily increasing and the challenges that accompany this situation have been phenomenal. Zikmund identified how women have upset the existing structures in theological education
 by challenging the traditional sources of religious authority, by expanding the understanding of religious life, by changing the style of religious leadership and by calling the churches to a more vital theology of ministry. The Cornwall Collective suggested nothing less than setting up explicit structures to assist women in theological seminaries because only such a measure corresponds to mobilization in its true sense.  The suggestions included open agendas, rotated tasks, rotation of the representative roles, distribution of routine tasks as equally as possible, agreement on ground rules for communication, a stress on accurate reporting and open decision-making in the handling of finances, encouragement of individuals to develop new skills, diffusing information frequently to all members and allocation of tasks according to the criteria of ability.
 
1.6.2 Discriminatory Issues 
Discriminatory concepts and practices appear in many ways. Wheeler observed that, “many women argue and some administrators acknowledge that full recognition and appreciation of women have not been achieved.”
 Compared to the situation ten or twenty years ago, certainly, the situation of women has objectively improved somewhat. There are women faculty in many seminaries; some colleges have developed Women’s Studies programmes. Generally, women have no extra difficulty in being admitted to a Bible College; no concerns are needed over issues such as physical insecurity etcetera. Yet, this does not mean women are freed from all discriminatory practices. Zikmund talks about the hidden traps that ensnare female faculty and administrators in theological education:

In spite of the fact that women administrators are very effective at balancing the multiple obligations of their complex jobs, male colleagues continue to resent women who have power ‘over them’. Male faculty want female administrators to be available, to be ‘at home’ ready to tend to their needs.
 
This also shows that any change in the system will require time. The dramatic increase in the enrolment of women thus poses challenges and requires a response from seminaries.
1.6.3 Vocational Issues 

Thirdly, the vocational concerns of women seminarians are still strong issues for debate. Often seminary leadership tend to forget the fact that being a woman has different concerns for ministry and personal formation. The issue is not just one of equal opportunities, but it is of intentional commitment required for the vocational formation of women. Wheeler maintains that,

· Seminaries should equip their women to survive amidst resistance and even hostility in church structures.

· Seminaries should create awareness of the coming placement problem and to encourage women to develop strategies to confront it. 

· Seminaries should require at least one women’s studies course for the M Div degree or if not a single course, attention throughout the curriculum to women’s perspectives. 

Many women in theological education are not prepared to accept the traditional practice with all its inherent weaknesses. With a broader concept of ministry, women demand a total transformation of the traditional curriculum that perpetuates clericalism. This is not just a plea for access to training, but also for training that offers them formation in life and ministry. Feminists highlight how one’s approach to knowledge and learning is shaped by one’s self-image. Wheeler claims from her expertise in the field, that the feminist challenge goes far beyond studies that attempt to compensate for lack of attention to women and their contributions by scholars in the past. The feminist perspective is a critical one which challenges a fundamental consensus, forged out of the Enlightenment, about how knowledge is conditioned, shaped and limited by the social location and cultural conditioning of those who create knowledge, and that it is far more difficult to transcend the limits placed by social and cultural conditioning than Western rationalists have long thought. While evaluating the women’s studies program in one seminary Wheeler experienced the great difficulties institutions have with the intellectual challenges raised by feminists. The intention had been to bring women’s perspectives into the heart of the curriculum, and this had not happened.
 

With the influx of women into seminaries that has caused discomfort to the traditional practices of seminaries, there is a call for reflective, non-hierarchical praxis in theological education, continual assessment of student-oriented learning environment and an imperative for contextual relevance of curricula. This perspective stands in sharp contrast to the banking-concept of knowledge, male-oriented training, and the insensitivity in the university model of education. ‘Consciousness-raising’ and the developments resulting from the presence of women in theological education has been creditable in some of the Western settings, where women emerge into the ordained ministry of the church on completion of their training. However, the issue of women in theological education differs much in its theoretical and practical implications from culture to culture. Varied theological and ministerial perspectives on women also determine emphases on women’s theological education as will be discovered in the following chapter.

CHAPTER 2: CONTEXTUAL DISTINCTIVENESS – WOMEN’S EDUCATION AND THEOLOGICAL EDUCATION IN INDIA  
The progression of Asian voices in feminist theology in the recent years has been remarkable. The creative theological reflection of their experiences as women and their missiological contributions are impacting the local and global discussion of the topic.
 However, in order to narrow down the discussion and to make specific exploration of the context of this research, this chapter provides a general picture of education for women in India
 starting from the developments in the secular and social setting. The discussion moves on from there to theological education and the church situation, where women find themselves as adjunct members. 
2.1 Women in India
Ancient India legitimized discrimination against women through religious texts by which society gained a formal sanction to practice it. Women who aspire to self-development are often looked down upon, while society exalts the sufferings of subordinate women. The status of women, however, is improving in India in the legal and employment arenas. Women are making striking contributions in the field of science too.
  Nevertheless, “For the vast majority of Indian women, the problem is not one of legal equality, but of achieving the educational skills, self-confidence and economic muscle to implement equal rights enshrined in India’s statute books.” 
 As the government of Kerala recognises:

Despite religious and regional differences in Indian society, there are overriding customs and traditions which govern most communities and undermine legislative or other gains women may make. While an increasing number of women show interest in being educated or gaining employment, particularly in the urban areas, in the private sphere, independent decision-making by women without the participation of the family, especially decisions regarding marriage, continue to be discouraged. Family and marriage dominate the lives of women from the time of their birth.
 

Within the marriage framework the husband and his family control all external relationships. Women are dependent on the goodwill of their husbands and very often they have no independent financial standing.  Yet, marriage and the bearing of a son are one way in which the position of the woman can improve; by thus enhancing her position she becomes a participant in the family decision-making process.
 Although the situation is markedly changing in urban areas, the vast majority of people live in rural India, where women’s social and educational status is still extremely low. 

The story and history of Indian women are full of complex scenarios. Some notable periods in the history are listed below. The pre-historic Indus Valley Civilization
 of 2500-1500 BC seemed to give women an equal status with men. The widely prevalent cult of the Divine Mother (Mother Goddess) found at Mohen-jo-Daro endorsed this.
 The Vedic Period (generally dated 1500-1000 BC)
 had educated women, highly privileged in family and society. Though the birth of daughters was not desired, women were honoured during that era. But the later Vedic period, according to Majumdar, relegated women to a lower status in the society. Yet, women in the South of India enjoyed more freedom than those in the North.
 Historians recorded that around 600 BC, the life of women had become difficult under the strict rules of marriage and sati (practice of burning a woman alive in the death-pyre of her husband).
 Mauryan imperialism and Graeco-Scythian invasions of 324 BC -320 AD kept Indian women’s religious, personal and social lives glaringly subjugated. The Gupta period (320-600 AD) placed upper class women in significant social roles although widow burning and polygamy became more common practice. History provides little information on women’s status during the medieval period (600-1200 AD) but Altekar recorded that female education received a large set back during this time primarily due to the deterioration of the religious status of women.
 
In the Vijayanagar Hindu Empire (1336-1646), women occupied honourable positions in the political, social and literary life of the nation.
 When the Muslim power extended through Deccan Sultanates (or as some argue, the Mughal emperors), their royal women gained active roles in patronizing architecture and had political authority,
 but there was an increase in oppressive social practices such as child marriage and dowry.
 Indian reformers
 such as Raja Ram Mohan Roy (took key role in the abolition of sati), Swami Vivekananda (served the poor through Ramakrishna Mission) and many others are praised for their steps of extraordinary courage and concern for the disadvantaged. The social developments of the first century of the British regime also helped Indian minds to review the existing systems. The laws forbidding sati, female infanticide, child marriage, on women’s inheritance rights, allowing widow marriage could liberalize women’s legal position in British India.
The diversity of women’s status in India has been striking. India had women in the leadership of the nation-Indira Gandhi as the Prime Minister in three consecutive terms from 1966 to 1977, and Pratibha Devisingh Patil, elected as the President in July 2007. In addition, the ‘divine’ is revered in female form throughout India. Women’s movements and Women’s Studies have become much stronger since 1975, the year designated as International Women’s Year. According to Rameswari Varma, there are about 23 women’s studies centres in Indian Universities.
 Notwithstanding, the vast majority of women’s life status is insecure, hazardous and oppressed. 

The intricate family relationships in India are clearly defined. The degree of authority that can be exercised over relatives, the courtesy and obedience to be extended, the relatives before whom a woman may appear unveiled and whom she is permitted to address directly, are all demarcated.
 

However, there were women’s movements in India that have paved ways to women’s emancipation in various walks of life. They worked on the educational, religious and political spheres of women’s lives.
2.2 Women’s Movements in India
Manohar provides a brief history of the women’s movement in India, listing the various initiatives and differing attitudes of people towards women’s education. Religion has played an important role in women’s movements. The socio-religious reform movements of the 19th century undertook the task of reforming Hindu society. The view that women’s development in India had begun much before the feminist movements though the revival of Hinduism in the 19th century is also prevalent.
 Reform movements such as the Brahmo Samaj in Bengal, the Prarthana Samaj in Maharashtra and the Arya Samaj in North India were concerned about the status of women. Writing on the orthodox Hindu feeling that women need not be educated as men, Manohar quotes a public speech by a Bengali man in 1856 that illustrates the subservient status of Indian women: 

females are not required to be educated by the standard which is adopted for men… woman has but one resource, home. The end and aim of her life is to cultivate the domestic affections, to minister to the comfort and happiness of her husband, look after and tend her children, and exercise her little supervision over domestic economics.
 

In this cultural climate there were reformers who valued women and were ahead of their time in this regard. In what was viewed as an invigorating speech on 27th January 1900, Vivekananda exhorted, “No man shall dictate to a woman; nor a woman to a man. Each one is independent. Women will work out their destinies much better too than men can ever do for them. All the mischief to women has come because men undertook to shape the destiny of women.”
 The first half of the 20th century witnessed Indian women stepping into the public arena. Many women participated in the freedom struggles of this era. Mahatma Gandhi, the Father of the Nation India stated, “By sheer force of a vicious custom, even the most ignorant and worthless men have been enjoying superiority over women they do not deserve and ought not to have.”
 Gandhi’s national movement gave them opportunities to take part in public activities. Women participated in the Swadeshi Movement (1904-1911), in the Non-cooperation Movement (1918-1923), in the Civil Disobedience (1930-1934), and in the Quit India Movement of 1942. The Women India Association (WIA) was formed in 1917 by Annie Besant, Margaret Cousins and Dorothy Jivarajadasa. These public participations of women brought a greater social awareness of women’s development. The aims and objectives were, 
1. To present to women their responsibilities as daughters of India.

2. To secure for every girl and boy the right of education through schemes of compulsory primary education including the teaching of religion.

3. To secure for women the vote for Municipal and legislative Councils on the same terms as it was or might be granted to men. 

4. To secure the abolition of child marriages and other social evils.

5. To secure adequate representation of women in Municipalities, Taluks, Local boards, Legislative Councils and Assemblies. 

6. To help women to realize that the future of India lies largely in their hands, for as wives and mothers they had the task of training, guiding and forming the character of the future rulers of India. 

7. To establish equality of rights and opportunities between men and women.

8. To band women into groups for the purpose of self-development, education and for the definite service of others.

Women’s open struggle for their rights in India could be dated from the 1960s. Within the past four and a half decades, perspectives on women have developed and been evaluated, policy changes have been made, and the educational sphere has incorporated changes placing notable emphasis on women’s issues and scholarship:  
From the fervent Feminism of the Sixties to the introspection on the status of women in the Seventies, to women-in-development debates in the Eighties and to focuses on gender issues in the Nineties, forty years may have been a short but nonetheless momentous transition. We’ve travelled from women’s problems to women’s issues, to women perspectives and finally to women studies, reshaping whole paradigms of development along the way.

For India, the principle of gender equality has been around for at least a century and a half and change in the status and role of women has been remarkable.
 The Nineteenth and Twentieth centuries saw a succession of women’s movements, first around issues like sati, widow remarriage and women’s education, and then around the Freedom Struggle itself. In 1931, the Fundamental Rights Resolution of the Indian Congress adopted gender equality as its guiding principle in line with the promotion of women in the agenda of Gandhi, who said, “The women of India should have as much share in winning the ‘swaraj’ [their nation] as men. Probably in this peaceful struggle women can outdistance men by many a mile.”
 From early in Indian society there has been a symbiotic and mutually complementary relationship between the government, the women’s movement and non-governmental organizations
 although the life situation of a majority of women is still unbelievably pathetic. 

2.2.1 Committee on the Status of Women in India (CSWI)
The women’s movement in India continuously interacts with and influences government action. In 1971, in response to a request from the United Nations, the government of India appointed a Committee on the Status of Women in India (CSWI) to examine all questions relating to the rights and status of women in the context of changing social and economic conditions in the country. The Committee’s comprehensive report identified a significant change in governmental policies- women were no longer viewed as the targets of welfare policies but as critical groups for development. This was reflected in the 6th Five Year Plan (1980-85) where strategies for women’s employment and economic independence, education, health care and family planning and the creation of a supportive legal and institutional environment were conceived.
 Post-independent India developed educational policies, believing that education equals empowerment for women. The 1986 National Policy of Education’s Program of Action describes how intensive the attention given to the development of women studies envisioning the empowerment of women in India was. The following section looks at the general education setting of women in India with the aim of identifying the specific socio-cultural challenges involved.  

2.3 Indian Educational Setting for Women

The educational status of Indian women is a scenario full of distinctions. Early Christian missionaries in India played a significant role in inspiring women’s development, mainly through the means of education, by establishing schools exclusively for girls. Through social activities and literature, efforts were made to enhance the status of women in society. Firstly, we consider the reality of institutionalized distinctions.

2.3.1 Sharp Distinctions
The large democracy of India is known for its sharp distinctions in the status of its women. The outstanding female public figures and their unique contributions are not representative of the prevailing situation of the masses of Indian women. Basu explains how women have suffered discrimination in society: 
Not only political but even social and economic historians have left out women. Working class has generally meant working men; women are wives, mothers and daughters of working men. Domestic life is treated as a static unchanging backcloth to the world of real historical activity. Women are peripheral both to production and to class struggle. Men and women do inhabit different worlds with boundaries, which have been defined by men-the public world of men and the private world of women, work and home. Exploring the relationship between these two worlds will enrich all social history.

Basu, through a historical reconstruction method, reasons that as there was little evidence to help us see the true relation between the prescribed normative patterns and the empirical reality, the historian could help sociologists by filling the gaps. However, it is crucial to see what has been done in the way of emancipation of women. Sunderaraj observes that ‘the discrimination against women in India is most evident in the fields of education, nutrition, health care and economics. What is said about India can be said about many Asian countries.’
 With their lower status in society and family women normally feel inadequate to take on any significant role in the social, economic and political spheres. Descrochers and Joseph identified factors such as the cruel combination of over work and under nutrition that results in anaemia, the sluggish growth rate of literacy because of the failures in primary and adult education and the failure in providing free and compulsory education to all children up to the age of fourteen, as significantly affecting the status of women in India. Their study reports, 
The third hard fact of the educational situation lies in the massive inequalities still prevailing between men and women…The sad truth is indeed that inequalities in education are structural and institutionalized…All these inequalities moreover have wider implications to the extent education has an impact on the outlook, the self-esteem and the socio-economic and political progress of people.
 

However, to what extent education helps people to see the social issues and their resolutions is yet another question of importance.
Indian leaders and reformers of all times have contributed towards the emancipation of women. Gandhi had a very high view of women and their potential to participate meaningfully in society. However, the observation of educators has been that the educational system largely fails to bring about the social changes that are expected from the process. For Spencer, education is to prepare the individual for a meaningful, holistic existence: “The aim of education is complete living, which can be made possible by activities that promote self- preservation, worthy home membership, worthy citizenship and worthy use of leisure time.”
 Culture seems to be exerting control over this process. Madhavan Nair thus discusses Taylor’s thoughts on culture and education, 

Culture is that complete whole, which includes knowledge, beliefs, art, morals, law, custom and other capacities and habits acquired by man as a member of society. …Culture is not inborn in individuals; it is formal as a result of interaction with other individuals. …Culture is the behavioural pattern of a group. Education is the process by which an individual modifies his behaviour. Hence there exists an intimate relation between culture and education.
 

Education should enable the individual to reach their potential and contribute to the development of the community. Despite the advancements in terms of the cognitive knowledge, some of the educational contexts in India are facing many crises. Madhavan Nair observes thus from the context of Kerala, 

Our educational institutions are too weak to bring about social changes. Meagre provision of finance, poor school buildings, poor quality of teachers, poor quality of teacher training institutions, inadequacy of proper in-service education, unrealistic curriculum, politically biased policy decisions, non-adoption of modern educational technology and unscientific evaluation techniques are the main reasons that impede our educational progress.
 

A sharp distinction between the ideals and the practices is thus perceptible in India in terms of the status of women. It will be useful to learn how Women’s Studies have contributed to the development of women.   

2.3.2 Towards Emancipation through Women’s Studies 
The extent to which the status of women has changed through formal education in India has been a much debated issue. Jeyaraj believes that although the secular education liberates women from illiteracy and empowers them to a certain extent to build self-confidence and secure employment; it has not greatly changed their overall status. 
While we recognize the positive contribution of education for social change, we have to admit that formal education has not transformed women into empowered individuals. One of the main reasons is that the present curriculum and teaching methods have a patriarchal basis; they lack women’s presence and perspective and do not give much importance to women’s issues. A different dimension is to be emphasized in the field of education today. Women’s perspectives must be included at every level in the content, language and methodology. 

‘Women’s Studies’ has emerged as a separate discipline of study, which Jeyaraj defined thus:

· Studying the problems of women from a gender-fair perspective,
· Understanding the gender, status, nature and role of women,
· Recognizing and appreciating women’s contributions historically, 
· Challenging others to extend their solidarity for the welfare and progress of women 

Women’s Studies devised various strategies for achieving the aim of the true emancipation of women and equality between the sexes via education. The stress was laid on Women’s Studies that would have the four-fold path of teaching, research, training and extension.
 The Research Centre for Women’s Studies (RCWS) was set up at the SNDP University in Bombay in 1974, as a breakthrough that led feminist scholarship in India to take its own pathway to influence the whole sphere of education and reflection. Today Women’s Studies serves a very important function, it helps the resources of feminist theory, literature, history, psychology and philosophy, as it seeks to examine the cultural assumptions about gender, study the traditional disciplines through the eyes of the new gender scholarship, increase awareness of the history and experience of women as half our population, and thereby bring about the empowerment of women by the revelation of a true bias-free gender equality. The RCWS is supported by many national and international agencies, including UNESCO, WHO and ICSSR.
 In addition, many Universities over the nation offer ‘Women’s Studies’ as a certificate subject, thus bringing the aims of introducing women’s perspectives in diverse areas of study and sensitizing various disciplines towards feminist issues and research methodologies.
The University Grants Commission
 started the Centres for Women’s Studies (CWS) by implementation of a scheme called Development of Women Studies in Indian Universities and Colleges in 1986.  The Centres have practically succeeded in playing an ‘interventionist role’ by initiating female gender perspectives in many domains in the generation of knowledge and in policy designs and practices. In the context of having laid down national policy, Approach to the X Plan (2004-2007) the empowerment of women now stand on a strong platform for action with definite goals, targets and a time-frame. 
 

Women’s Studies Centres of UGC focused on well-defined objectives and goals in areas of prime and potential interests, time bound programme plans with well-defined strategic action plans, critical infrastructure and facilities and specific financial implications for each activity.
 It is clear from the descriptions above that beyond all traditional practices and family ties that restrict women’s development, India as a nation has been creatively planning and working out educational programmes to make life better for women. All these educational developments will have implications on theological education for women, which is the subject under investigation in this study. However, both educational settings and the developments had to face the issue of contextualization.   

2.3.3 Challenge of Contextual Orientation
A major weakness of the educational system has been its untested following of the Western views inculcated by the system for a long time. Though educationists have a growing awareness of the need to relate education to the local socio-political and economic context, there is still much to be done. Pinto argues that, 

Education is indoctrination. It defines what is good and desirable and what is to be rejected and discarded. The values, beliefs and attitudes inculcated by both colonial and market education exalts consumerism, competition, individualism, western mode of life and living, technology, science, and capital while at the same time rejecting indigenous ways of life, folklore and communitarian ways of living.
 
The type of education provided for a student will influence the type of a person they will be. The attitudes and values of teachers and the contents of texts used will have great impact on the student. 
Education therefore has to work at three-fold level: attitudes, knowledge and skills. New attitudes with right kind of knowledge and skills have to be offered to students to make them aware of the context in which they live and how they can transform the system by contributing to the change of an oppressive system.
 
Theoretical knowledge and the cognitive developmental pattern inherited from the Western pattern has been the determinant of knowledge and formation in India for so long. It is necessary to acknowledge the how various educational contexts keep on reviewing and reforming their pattern and to apply the useful elements as appropriate in our context of training. The situation of women in theological education is discussed below. 

2.4 Women’s Concerns in Theological Education

Indian theological education has greatly benefited from a number of consultations and studies. The Lindsay Commission on Christian Higher Education did not make any genuine contribution towards women in theological education, though it had a mention of the provision of supplementary courses for the wives of ‘theological students’ who are all assumed to be men. The International Missionary Council that met in Thambaram 1938 emphasised laity training but lacked a specific focus on women’s issues. The Ranson Report on the Christian Minister in India 1939 limited itself to the training of the ordained ministry, omitting its original intent to include the training of the “lay workers, voluntary workers and women.”
 Both the reports of the Ranson study in the forties and the Harrison study in the fifties “neglected to make systematic enquiry” into the place and role of women in ministry.
 Arles records that in the 1980s theologically trained women began organizing themselves and formed the Association of Theologically Trained Women in India, which was supported by many churches and mainly Serampore affiliated colleges. The Senate of Serampore took women representatives on its Council and Board of theological education.
 
Feminist thinking has intruded into Indian society as a whole on various levels. This also contributed to the awakening of issues concerning women in theological education, not just in India but in the broader context of Asia.  Women who form the majority in Asian churches have come to theological education relatively late. “Although women make up 50% of all Christians, their voices in theology have not been heard for centuries”
 There has been a feminist awareness and Asian feminism focuses greatly on real-life, relational and contextual issues.
 Generally, the Asian feminist perspective calls for a conceptual and practical balance. 
2.4.1 Downgraded Mission Involvement and More Private Learning of the Bible 

It was during the 1970s that Indian women began to obtain some credible chance of being theologically trained. Subsequent research about the situation of women in theological education has been confined largely to isolated articles in Christian periodicals. With reference to certain characteristics of churches that affect theological education Samuel and Sugden observe that, 

A fourth characteristic of the Indian church is that there has been a steady decline in the participation of women in the church’s ministry since independence in 1947. With the passing of missions and women missionaries, women’s work and ministry have been progressively downgraded in the church’s priorities. Seminaries and training institutions cannot redress this imbalance since the churches have reduced the avenues through which trained women can serve.

In contrast, alternative educational strategies such as those offered by The Association for Theological Education by Extension (TAFTEE) resulted in more women considering theological education: “The significant percentage of women among TAFTEE students (30 percent) is a clear indication of the potential among women for ministry.”
 Women in India are eager to obtain personal theological growth and spiritual formation as Padmasani Gallup illustrates: “The hunger and solid theological instruction among lay people, and lay women in particular, is amply witnessed in the popularity of courses like TAFTEE and external studies for theological degrees. Lay women are highly literate in the Bible.”
 Yet, it is important to discover if the recent statistics affirm this observation, in which case seminaries might have to reconsider their current practices and the prospects of alternative training styles for women. 
The attitude of churches has been identified as crucial in this discussion. Most Asian churches perpetuate inconsistencies as they come across the questions of women’s ministry, while some churches strictly keep quiet regarding the questions raised as they view such issues as unworthy of being discussed. The church, which is expected to be the agent of the transformation of the society, chooses generally to be passive on women’s concerns in ministry.

The socio-economic and political reality of India demands that the churches and theology should foster and promote social transformation. ….Social transformation in the direction of a truly human world is therefore, Rayan argues, essentially a theological 

task. ‘Without it theology will be idealistic and hence untrue, both to the Kingdom and to human history’.
 

In other words, transformation is the inescapable mission of the church. Some cultural patterns, beliefs and habits that are entrenched in Asia and which inhibit efforts for holistic spiritual formation are identified by Lak thus: 

· that a male child is essential for salvation of the father;

· That a woman is often seen as temptress and seducer only; and,

· that caste division is God-ordained.

Whenever women realize that it is too difficult to overcome these deep-rooted beliefs, they either step back or choose to walk on a difficult path. Churches in general confine themselves to the culture of the locality and select biblical verses, teachings of Church Fathers and practices of churches that inhibit the growth of women in ministry. The mission of seminaries to develop their women students seems enormous in this context. 

2.4.2 Women in Seminaries and Women’s Studies Programmes

At the 1987 Vision and Focus of Theological Education Consultation, the BTE-SSC (The Board of Theological Education- the Senate of Serampore College) resolved to enhance the role and involvement of women in theological education in India. The Senate decided to encourage many women to undertake their higher level doctoral degrees and to become theological teachers.
 However, it is essential to note that such initiatives, based largely in cities like Bangalore, did not make any direct impact on women’s status in theological education in the neighbouring Kerala, the specific context of this study. There has been significant shift in the 1990s specifically in terms of the Women’s Studies Programmes. Although women’s theological training and Women Studies programmes are not to be considered synonymous, it is important at this point to note the advancements in both. Many seminaries started training centres exclusively for women while others provided coeducation with the same degrees for men and women. In addition, India now has four seminaries providing Women’s Studies programmes: The Tamilnadu Theological Seminary in Madurai (1988), The Gurukul Lutheran Theological College in Chennai (1993), The United Theological College in Bangalore (1994) and the Eastern Theological College in Jorhat (1997). On the whole topic of women’s theological education, the contribution of BTE-SSC has been commendable for the last three decades. “The BTE-SSC received a substantial report from the Priority Commission on Theological Education appointed in 1978. The Report pointed out the male domination, in terms of students, teachers, and governing board members.”
 
According to the report of the Priority Commission of the Senate, the structure of theological education under the Senate is mainly male dominated: 95% theological students, 90% teachers; 94% members of the governing board are men.
  In the late 1980s, BTE-SSC revised the curriculum of theological education at the BD level in the light of new disciplines such as social analysis, communication studies and women’s studies. Tamilnadu Theological Seminary (TTS) was ahead of its time in initiating some of these new thrusts in theological education. The United Theological College (UTC) initiated its women’s studies programme in 1994. Rajkumar contends,
Women’s studies is a necessary discipline, in secular as well as theological studies, if we are to critically evaluate our past and present and to see how far the programmes, content and method of education, pedagogy, value system, ways of functioning, use of power, etc., affirm the dignity and equality of both sexes. A women’s desk is a necessary unit, in every institution, if we are to bring a gender corrective to all aspects of thinking, decision-making, acting, and living.

‘Women’s Studies’ was not an uncritical gathering of knowledge about women, but the bringing in of a critical perspective that looks at every discipline through the eyes of women. It was concerned about the past, present and future of women. BTE-SSC claims the pioneering position in developing Women’s Studies in India. Gurukul theological college also trains women in their International Network in Advanced Theological Education (INATE) a master of theology programme in Women’s Studies. Although occasional initiatives are made in seminaries to conduct seminars and publish articles on women’s issues in the church and theological education, such activities generally appear superficial and unrealistic consisting of mere ‘pro’ and ‘against’ arguments. Despite some such activities and the fact that the enrolment of women is now higher in comparison with the earlier years of theological training, there are still questions about the quality of their training, the objectives and the expediency of curriculum. A research report on theological seminaries in Kerala in 1999 revealed various gender-based inequalities practiced in the social, academic and ministry dimensions of training.
  In terms of the training of women in theological seminaries, the current situation raises not only the cognitive issues but also questions relating to the real experiences of women in their cultural setting.  

2.4.3 Awareness of Marginalization of Women 

Practices and structures of marginalization were addressed by Indian women in the 1980s and there arose a movement of women that spoke up for their rights and rightful positions in the church and seminaries. 

In the eighties the theologically trained women of India began organizing themselves to represent women concerns to the church leaders and to demand their rights within the church and its ministry. We noted that they formed their Association of Theologically Trained Women in India [ATTWI]. Many Church leaders as well as theological educators in the Serampore affiliated Colleges were open to ATTWI. Senate took women representatives on its Council and Board of Theological Education. Changes are inevitable and already found taking momentum.

Arles discusses the national study in collaboration with the newly founded ATTWI in the seventies and lists interesting observations such as, the accelerating involvement of young women in theological education, a third of clergy being either neutral or negative on women’s coming to the training for ministry. A commission appointed by the Board of Theological Education in 1984 highlighted the unjust patterns of sex discriminations: “Sex and social origins are two major issues in the current situation of theological education in BTE related Colleges.”
 The situation in 1984 was obviously a male-dominated picture, “95% of students, 90% of the teachers and 94% of the governing board members of Senate affiliated colleges are male; and in several colleges all three groups are 100% male. This is seen as reflecting the situation in Indian societal and church leadership.”

Arles argues that situations have improved but cannot be measured because of a lack of data from the past. Although current research has not undertaken a rigorous quantitative study, the best guess for the present statistic of women enrolment in seminaries would be 35-45%. However, still “women have only marginal opportunities in the teaching and training programmes.”
 Major liabilities of theological education in India identified by Arles are its institutionalized sexism and institutionalized casteism. Social scientists who involved in the National Study of Theological Education documented the fact that ‘theological education in India is almost exclusively a male domain’, ‘virtually a monopoly of men’, ‘male enterprise producing an almost exclusively male ministry.’ 
 The earlier Ranson Report
 and the Harrison Report
 failed to systematically address the question of women in theological education. 

2.4.4 Church’s Attitude towards Women

There was a growing awareness that the purpose of theological education needs to be reviewed. For some, it is only for ordinands. Hence churches which do not ordain men or women see no need for theological education. Those who do not accept women for the ordained ministry see no need for women to enter theological education. This might be partially the problem of having an imported model in theological education. As per the Harrison Report of 1957, 83% percent of the church leaders and 77% of the theological teachers saw Indian theological education suffering from being too Western in structure, content and purpose. However, once the purpose of theological education is clarified as for more than the ordained role, then there develops a greater openness for women to enter the field.
 Churches and clergy tend to take a neutral stand rather than a radical view on women’s issues in ministry. Reflecting on the church leaders’ stand point on women with regard to the church’s concept of ministry, Arles also observed that, “…By their very office they could not be as radical as some theologians and theological educators.”
 It is often at this juncture that women decide to stand together until they achieve their rightful place in seminary and the ministry of the church. Training becomes ineffective when the theological educators make radical statements that support women’s ministry and both the churches and seminaries fail to practically endorse them. If churches deny opportunities to women in ministry by their very definition of ministry and theological training, what still causes the influx of women into seminaries is another issue that requires enquiry.  

Somen Das, who studied the status of women in India, reported that the “Church (in India) through the centuries has significantly and systematically marginalized women in its substantive ministry and theological thinking.”
 On the one hand, with a few notable exceptions, the church verbally acknowledges the gifts of women but on the other relegates them to an inactive role by forbidding the use of their gifts. Writing in this regard Wingate describes the familiar case of a women graduate: “The gap between the level of her training and what she has been able to do have been very great. Even male pastors who were former TTS students were not much help. Probably the issue of collaborative ministry between women and men could have been more directly confronted during training.”
 It is significant here to note that the TTS was the first to start a women’s studies programme in India and had always maintained great emphasis in its liberal approach on issues of women and ‘dalits’.
 Women who have gained higher education in theology also are not affirmed by churches in general. This attitude might have some roots in the cultural distinctiveness of the locality. 

2.4.5 Attitudinal and Practical Base of Denigration 

Compared to the social developments that seek to rectify gender stereotyping, Christian churches in general choose to remain silent with regard to the concerns of women, as Gonsalves observes, 

With the start of Western rule in India and the coming of ‘western’ Christianity, equality and brotherhood (still sexist language) were emphasized. Though some definite moves were made for the emancipation of women, we must admit that our deep-seated constraints are facing real issues related to our women.

“Sexism is glaringly pronounced in the church. Women are denied theological education in some churches. They are asked to be silent because their leadership is not tolerated.”
 Women are realizing that they have no place of respect or dignity in the churches where they want to serve. According to Kumari, 

No one can deny the fact that women outnumber men in all activities of the church as passive participants. It is not an exaggeration to say that without women, no program of the church can be successful. Even in such contexts, the church has managed to keep women silent, powerless, discriminated, and with no opportunities to use their talents and abilities.

The male-oriented communities often want their women to be content with their private spiritual experiences rather than an urge for a public acceptance. Kumari speaks for Indian women in this regard thus, “Though spirituality may be between the individual and her/his God, with which no one can interfere, such spirituality should lead people to contribute to the community, out of the individual’s spiritual experiences. When structures hinder such a commitment to enrich the community, then the problem arises.”
 The attitudes of churches have been described as ‘painful’ and as causing ‘hurts’ by many women who have openly expressed an intention to serve the church. Kumari describes her experience, 

Though as a woman, I studied theology just like men in all sincerity with commitment to serve God and God’s people, the church tradition did not encourage me at all. Realizing the reality of the church and responding to God’s call, I took up the responsibility to educate women and men to know God’s greater truths and to go beyond human made barriers, challenging and breaking the patriarchal and other systems that oppress and discriminate against people in the name of God…..Initially I had to face a lot of problems, mockery, anger, insults etc…. But over the years of perseverance, educating people through Bible Studies, re-reading the Biblical passages that were quoted against women to silence them and other various programs; we opened up the understanding of people to see the oppression, discrimination and gender inequalities and the need to redress it. Though it cannot be said that ‘all is well with women in the churches today’, it can confidently be said that there is openness to listen and to some extent willingness to change.
 

Women in Indian churches are now more aware of their status than ever before. While the Indian society is moving forward working in association with government and educational organizations for the emancipation of women, the Christian community seems to be more confined to its traditionally held agenda and views on women.  The current status of this view needs to be assessed with the help of the empirical data, presented in the fifth chapter of this thesis. The section below explores the women’s concerns within theological education in India. 

2.4.6 Women’s Concerns in the Context of Theological Education
The concerns of women in theological education are receiving much more attention these days than ever before. This is probably due to the world’s growing awareness and interest on the topic in general. Abraham identifies some key issues in theological education today that are much in line with the feminist view of theological education. He talks about first, perspectival change (it has long been a clerical-elitist perspective; from which people develop insights for re-reading etcetera); secondly, the focus on the local; thirdly, the interdisciplinary character of the study; and, fourthly, epistemology and pedagogy.
 He recognizes the feminist assertion that whoever ‘makes the knowledge makes a difference’ and agrees that this ‘making of knowledge’ is a political act. ‘Our exclusive dependence on propositional and objective norms of knowledge in the academia often keeps us away from the experiential knowledge.’
 Gnanadason believes that the concerns of women should be brought to the heart of theologizing in India as she shares her experience, 
When I was working with church women in India, I was struck by the number of women who spoke to me of their longing to get more involved in various ministries of the church. Sometimes, they sounded idealistic and certainly unrealistic in a context where women’s ministries are not yet fully recognized. Most of them have no guarantee that they would find a place in the church, yet they are totally committed to gain theological qualifications. Some women feel betrayed by the church, and would yet continue to demand their place, even at tremendous personal cost.
 
Appreciating the persistent commitment of women who endured in the field of theological education despite the difficulties, Gnanadason also recognizes the initiatives of the Senate of Serampore in this regard.  

Women are still not fully integrated into the theological world in India. It is still a man’s domain, into which women are expected to somehow fit. While ‘Women’s Studies’ is slowly being recognized as an important element of theology, it still remains peripheral to what is considered the “true core of theological studies.
 
Issues of women take various forms: the outlook and content of theological education has more or less been pastoral ministry formation, which women have nothing to do with. The written exams or the reading assignment reports usually judge the capacity of the student, but are not always adequate to assess the formative aspects in ministry and personal commitment. Education has been largely text-oriented and more sadly, has been dominated by a preponderance of Western texts that do not resonate with the uniquely local issues of people in India. “Theological faculties in India and elsewhere have tended to emphasize the academic and regrettably a very Euro-centric perception of scholarship and have therefore failed to perceive in these critical voices a genuine love and commitment for the future of theology and of the church in India.”

Kumari also strived to bring the feminist experience to the heart of the theological enterprise in India. For her, the ‘naming of the reality’ is the prophetic responsibility of theological persuasion. She criticized the Christian community that she asserts cannot be living in any better way than the Hindu community. For her, the churches and seminaries that preserve and nourish casteism, racism and sexism will need to have a paradigm shift in view of the immeasurable miseries in the lives of the vast majority. She named women as ‘the crucified people’, (a term used by Jon Sorbino, a Latin American theologian), in order to argue that their suffering should be the agenda of the church and theological schools.
 This process through which the feminist theologies take their form is ‘From a concrete experience of suffering, emerges a new theological perspective. Knowledge emerges from experience and from knowledge emerges paradigms.’
 Some see women’s experience as a cultural construct, that is, the way in which it has been informed by social, political, ecclesiastical and religious definitions of womanhood. Therefore, feminist theology demands that feminist critique be taken seriously and both the recorded and unrecorded experiences of past and present women be taken as source material for theological thought-that which Kumari terms “the uncompromisable norm.”
 
Traditionally education had endeavoured to ground the subject in the self by developing the skills of autonomous rational analysis… Educators such as Paulo Freire have helped us to see that this process [education] should be available to all and in such a manner as to give power to all persons to name their world.
 
Discussion and resolution regarding the concerns of women in theological education in India are not merely about solving daily issues but are deeply philosophical and all-encompassing in terms of transformative education. Now we will look at the specific context of this research, which is Kerala. 

2.5 The Status Mystique of Women in Kerala

In terms of the culture-religion interaction on women’s issues, the question of what influences what has been a complex one in Kerala. During the ‘Sangam Age’, the first five centuries AD, there were less social evils prevailed against women. “The society was organized on the basis of social freedom and equality… There was a high level of literacy among women as they enjoyed the right to full education.”
 History has recorded that with the Aryan invasion (still a much disputed topic) came many undesirable changes in the social status of women.
 Manavalan also concurs that the lasting influence of the Aryan culture and caste divisions left many women uneducated, poor and disadvantaged.
 Women were forced to disappear into household activities without access to the social and intellectual world around them. 
The matrilineal system of tracing the family lineage via the mother, who owns the property, came into vogue in the eleventh century and that doubtlessly ensured women were honoured and valued. However, having studied this in detail, Woodcock referred to another historian Kunjanpillai, who stated that the Brahmin men, who claimed to be God, worked against the honourable position of women in family and society by dominating women through the practice of ‘sambandam’  (marriage), after which men took over the property and their sons after them.
  This reprehensible fate of women to become mere objects to satisfy the abundant personal and sexual needs of the Brahmin men continued to Venad Rule in the thirteenth and fourteenth centuries. The Portuguese rule in 1498 AD initially appeared to be eradicating atrocities against women. But the hope faded away later as the Portuguese men sexually abused the local women which resulted in further decline in the status of women.
 There are historical records that the pre-colonial Kerala was a mixture of Dravidian-Brahminic cultures and many religions.
 Buddhists, Jains and even perhaps Jews appear to have arrived sometime in the third and fourth centuries B C.
 Among the new comers were not only Christians but also Muslims and Parsees.
 In terms of the culture-religion interaction on women’s issues, the question of what influences what has been a complex one in Kerala as each new arrival of culture and religion deeply affected the socio-cultural equilibrium of the society. This was further disturbed by the arrival of Portuguese, then the Dutch and eventually the British. 

However, the decline in the status of women cannot be associated just to one such factor, as Singh
 suggests that such socio-cultural, economic and religious-related phenomena involve subtle factors that require in-depth analysis. With regard to the subject in hand, we therefore will need a comprehensive investigation. On women concerns in the context of Kerala, church traditions played a crucial role. The Catholic Church’s paradoxical practice of drawing three fourths of its social service power from their women and nunneries and simultaneously providing their women with very low participation in official bodies has been a factor that marginalized women. The androcentric pattern of function in the Syrian Orthodox-Jacobite Christian tradition and the extremely prescriptive style of other church traditions on the role of women in church-all have played their part in not only promoting the oppressive structures that enslave women but also sustaining them. Uprooting this attitudinal bias from church structures seems to be only a long term dream. Yet, even when the status of women was in decline, Kerala always had incorporated an opposite social atmosphere by ascribing women an honoured status as was ascribed to goddesses and the divine, noble, sacrificial figure of mother. However, according to Raj, “Most of the time most men ascribe her [woman] only an instrumental value. The noble virtues the man may ascribe to her are mostly in the realm of fiction, myth, religion and festival sentiments.”
 
It is, therefore, an extremely difficult task, if not impossible, to determine the causal factors of the irony of women’s status with its polarizations in Kerala. The incongruity in the status of women has its foundations not just on religious traditions and beliefs, but also the socio-cultural and economic factors closely intertwined to them. The confusing result of this is expressed by Dietrich as she says, “In reality, even in the fully literate state of Kerala, the marriage age is going down because dowry is going up.”
 

2.5.1 High Profile but in Flux 
Kerala is proud to be known as the birth place of Christianity in India. According to the 2001 census Christians constitute 19%,
 which is significant in comparison with many other states. In addition, 

Even before independence, Kerala had been in the forefront in the matter of literacy and it retains this rank even now. Today Kerala is the most literate state in India. Kerala achieved the highest literacy rate of 90.92% among the states in India. The female literacy rate was 87.86% and its male literacy rate was 94.20% in 2001.In the sector of education in Kerala the accent is on improving quality.
 

As to the record of Yesudas, to the missionaries of the London Missionary Society (LMS) goes the credit of having taken the tangible step towards the introduction of English education in Kerala, which was then known as ‘Travancore’. “Before their [LMS Missionaries’] arrival in the early years of the nineteenth century practically no education was given to women in Travancore.”
 Later, women started holding high positions in various strata of the society: ‘With a long coastline open to foreign influences, Kerala has evolved a unique culture. Women in Kerala enjoy a high social status, thanks to its historic matrilineal system.’
 Though by education women are gaining higher positions, the values of the culture-dominated society contribute to make them subordinate persons, who are more valued as non-questioning and obedient, promoting society’s ends. Kerala’s rather unusual development includes a fertility rate at replacement level, India’s lowest birth rate, lowest infant mortality, highest age of marriage, longest lifespan and furthermore, a literacy rate over 90%. These factors, among others, point to a unique development that has been studied by economists, environmentalists and political scientists. The Kerala Model was cited by Al Gore in a recent book as an example of environment-friendly development.
 While Kerala tends to provide good education to its daughters, at the same time Kerala’s culture forces them into various sorts of seclusion in the family and wider society, where women can only remain economically and politically dependent and vulnerable. Consequently, what Kerala’s unusual development means for its women is a heavily debated topic. Andrix concludes his study by observing that, ’Kerala may be a model, but it is a model in flux. Caste and gender in Kerala are still assessed, praised and criticized in equal measure.’  In a similar vein Watkins asserts that

Evidence from India confirms that female literacy has a far stronger effect on child welfare than a general increase in living standards among the poor or a rise in male literacy while Kerala has a slightly higher average income that Uttar Pradesh, its social indicators are far better than other states - such as Andhra Pradesh and Punjab - which have far higher levels of income.
 

The contradictions are observable as the Oxfam report notes, though education generates important benefits for human development, the relation between education and empowerment is complex. The system of education is ineffective when it restricts initiative and creativity. A study of the contradictions in social development of Kerala with special reference to ‘demystifying the high status of women in Kerala’, sponsored by the Indian Institute of Social Studies (ISST), New Delhi in 2000, was held under the Gender Planning Network Project funded by the IRDC, Canada. The report suggests, 

However, there is a growing uneasiness with Kerala’s social development outcomes linked to non-conventional indicators as in the rising visibility of gender based violence, mental ill health among women and the rapid growth and spread of dowry and related crimes… Alongside, women’s education and employment have not played the transformative role so generally expected of them.
     

Mridul Eapen and Michael Tharakan’s research on the status of women in Kerala, sponsored by the Institute of Social Studies Trust, New Delhi addressed the ‘high social status’ of women in the ‘enigmatic region’ of Kerala with its matrilineal heritage and widespread social movements and the developmental indicators of literacy, health and fertility. However, the research focus was the growing evidence of increasing violence against women, wide spread tradition of dowry requirements, high incidence of suicides and increasing orientation to domesticity and the question being asked was whether the conventional indicators can be a basis for considering Kerala women to be empowered. Eapen criticizes the conceptualization of domesticity that enhances the dependence of women and suggests a ‘voluntary’ withdrawal from the labour force which makes them economically vulnerable. 
The state boasts of the high(est) female literacy rates among all states of India; yet as recent studies have shown it scores poorly in terms of what are termed as non-conventional indicators attempting to capture power and subordination.
   

With this sociological scenario in mind, this research moves into the analysis of the situation of women in theological education in Kerala. Due to the lack of written contributions on any of its related aspects, the study depends largely on the empirical data for further exploration. 

The arrival of women into theological education has been phenomenal in Kerala despite the obvious difficulties intrinsic to the culture of church and society. While churches do not oppose women pursuing theological education, many churches are not keen to take financial or ministry placement risks for their women. Most churches remain habitually conservative regarding the role of women in decision-making, preaching in corporate services and leading the congregation in worship. In general, ‘feminism’ is not a topic of common interest, because it is counted as an evil force that destroys the indispensable structure on which society functions. The supportive attitude of the society towards women’s theological education changes very much at the question of their access to the ministry of the church later on. 
In most cases a woman theological graduate cannot expect the same level of welcome or opportunities that a male theological graduate from the same church environment enjoys. This broad depiction, however, needs to be investigated through the primary source data of this project gathered directly from the context.  Theological education in Kerala today requires a self-critical debate about the nature and purpose of the enterprise. This research could be one means to shift the gender and theological education discourse to the public domain. 

2.6 Observations Connecting Background Literature to Empirical Data Theory

The literature review shows that in spite of all practical uncertainties and challenges, India has been striving harder than ever in its endeavour for gender equality in social, economic and political life. Educational initiatives in the secular sector are worked out through Governmental policies to ensure far reaching effects on the status of women, but still leaving the majority of rural population disadvantaged. Intentionally or not, theological seminaries too are forced to admit a large number of women who substantially fulfil the admission requirements and who claim and prove definite commitment for Christian ministry. The churches’ apathetic and sometimes subtly negative approach to women’s ministry has been raising several internal challenges in seminaries. As noted earlier, women entering seminary raise a number of issues including those concerning pedagogical and ministry formation patterns traditionally followed. A re-evaluation of classroom exercises, the concept of ministry as conceived by seminaries, effectiveness of curriculum and the expected outcomes of theological education become key concerns for discussion with regard to women in seminaries. However, it is of no great value to evaluate the situation of women in theological education without taking into account the culture of the church and the society where seminaries function. The sharp distinctions prevailing in the church-society-seminary context in the distinctive situation in Kerala make the issue more complex in terms of the theological and sociological assessments in this study. It is useful to reflect more comprehensively on the review of literature above.  

The major concerns of women in theological education could be classified into structural (social, ecclesiastical, institutional), discriminatory and vocational/reality-rootedness issues. Substantial discussions are held in India with a lag of approximately twenty years from similar discussions in the West. However, this time frame is not absolute as it varies greatly between the rural and urban contexts of India. The current research speaks more in terms of the middle class/rural people, who represent the considerable majority in theological education in Kerala. Women’s status is changing relatively faster in the high class urban contexts in various ways. But further examination of this is not attempted as the task is beyond the scope of this research. The concerns in the Western context and in India are more or less the same except for the varying emphases on certain aspects as specified below. Concerning the movement of women in theological education in India the basic appeal is against patriarchal structures of oppression, alienation, an imposed theology of suffering and the church’s discriminatory practices and attitudes. To make a few more observations from the review of background literature: 

First of all, the Indian discussions place considerable stress on the patriarchal structures of the church and the society while discussions on feminist epistemological issues are still not developed to the same extent as in the US where feminist practices of theological education are far more advanced. Discussions on feminist concerns in theological education as held up to twenty years before in the US are now gradually gaining attention in India. Indian churches in general, which seem to be conservers of social values, are understandably slow to affirm a movement that espouses change in their traditional practices and attitudes to women. This has made much impact on the seminary settings. As seen in the review of literature, there are challenges regarding the pattern of theological education and the concept of ministry as traditionally understood by the church. 

Moreover, the Western discussions, in general, move towards equality in a radical sense, whereas Indian literature does not reveal uniformity in asserting its specific standpoints in terms of what is meant by ‘equality’. Indian talks rather attempt to explore the nature of discriminatory practices against women. There are those advocating ‘absolute equality’ and ‘power sharing’ and others that are still centred on the task of stimulating the conversation about women’s issues. One of the reasons could be that India suffers not just from sexism, but also casteism and economic divisions-all influential in making life difficult for women, as reflected in the literature. Bringing this issue to the public domain seems to be an enormous task in India. Yet, some seminaries that are more open to the cause of women, have already introduced Women’s Studies programmes and produced a few writings on women’s concerns. However, Kerala has not shown any interest in this topic to date in either theological debates or writings. 

Thirdly, though the general issues are the same in the literature in the West and in India, the positional level of argument on these issues differs much in these contexts. Women in the West enjoy much more social freedom when compared to the status of women in India. This basic difference of status is reflected in the literature as well. The Western settings, in general, have had advanced discussions on the perspectives of women with regard to employment, reproductive practices, the concept of family and sexual practices in relation to the status and freedom of women, while Indian literature still has much further to go in that direction. Likewise, there is the different level of status women enjoy in church contexts in the West in comparison to India. However, it is important to recognise that these are only observations and not generalizable facts as there are churches that hold to extreme, traditional, hierarchical patterns in Western countries and churches that are actually open to the ministry of women in India. This noted, when it comes to the discussions on feminist practices in theological education, the general picture is that the Indian context shows a fragmented situation and is still engaged in the initial struggle of taking this whole issue to the notice of theological education community and the church. 

Fourthly, the literature from the West, specifically from the US context, deals with various phases of the concerns of women in theological education, such as women as faculty, students, principals and administrators. Such precision is not obvious in Indian literature. It is also perceptible in the literature that there is still no substantial discussion taking place for the cause of women students. It seems India needs to gain the preliminary information of the women student constituency, their distinctive aspirations and needs, and the knowledge of what is said to have been done and what actually is done for women in theological education. The Indian discussions obviously lack clarity and uniformity on the purpose and content of theological education as far as the women students are concerned. At least two perspectives are prominent in the discussions: one that seeks full measure of equality for women to stand on par with men in all walks of life and leadership, and a second that seeks equality of worth and for a mutual cooperative effectiveness in life and functioning. It will be part of the end task of this research to explore the discussion on perspectives appropriate to the context of Kerala and the reasons for it in order to make final recommendations to seminaries. Theological education of women in Kerala seems to be a complex scenario, due to various reasons as listed below (and which are to be investigated in the empirical research):

· Absence of any openness on women concerns

· Growing independent structure of seminaries

· Ambiguity on vocational concerns of women students

· Indistinctness of motivations for women to choose theological education

· Structural issues peculiar to the context

The social status of women in seminaries has been much lower to that of men as the case studies of Jaison reported in 1999.
 The research highlighted the disturbing picture of discriminatory practices in seminaries in the academic, social and ministry dimensions of training. The current task is to throw light into the root causes of these aspects of concern and would be a signpost for the future development of the subject. In light of the primary data, the final recommendation either for a separate trail for the training of women students or a total reconsideration of the existing pattern of theological education in Kerala might be suggested. Therefore, to initiate a transformation in such a social setting, the research holds a position to listen to both men and women in the field of theological education to facilitate a co-operative effort of transformation.  However, first, the study has to reflect on the existing Christian feminist thinking, not to make a comprehensive analysis but to judge in the forthcoming discussion how the cultural and educational concerns of women in the given setting and the Christian feminist perspectives impact on each other. This is the objective of the following chapter.
CHAPTER 3: CHRISTIAN FEMINISM, CULTURAL HERMENEUTIC AND THE BIBLE
Christian feminist thinking cannot be ignored in the context of discussing women’s concerns in theological education. “Feminist theology is one key among others for women to achieve empowerment. It provides the opportunity to evaluate critically the theological curriculum, to present new proposals…”
 However, due to the enormous variety of perspectives and the overlaps between them, the following section limits itself to a concise account of views relevant to the discussion rather than providing a comprehensive analysis. This discussion presupposes that at the heart of Christian feminist thinking is the question of biblical interpretation, in which culture plays a significant role. A straightforward look at some of the scriptural references where women quite alienated or extraordinarily elevated will enhance the evaluation.
3.1 Christian Feminist Thinking

The rise and phenomenal advance of the feminist movement from the 1960s doubtlessly shook the patriarchal structures in society and religion. While the Western Protestant church between the 1970s and 1990s focussed on awareness, survival issues and arguing for rights for women, from 1990s onwards the discussions on equality as a strong force has penetrated every sphere of human life. Feminist theology is informed not only by Scripture, but also by social theory, and economic and psychological analysis. It concerns itself with ‘praxis,’ the lived reality of women and men, rather than abstract ideologies. It brings the social challenges faced by women to the surface and looks forward to transformation. However, despite all the shared concerns, stand the disagreements on the question; ‘To what extent can feminist theologies agree or have common grounds to ensure transformation?’ Reaching an ultimate consensus does not seem feasible as the distinctions between feminist perspectives remain so persistent. Though the impact of feminism was not always positive, it shook every dimension of society-irrespective of the attitudes traditionally held regarding women. 
Christian feminism has also been a challenge varying emphases in churches and institutions for over four decades. In Catholicism, the theoretical development was launched in 1995. According to Pope John Paul II, the need was to ‘acknowledge and affirm the true genius of women.’ Statements of affirmation were such as, “In transforming culture so that it supports life, women occupy a place, in thought and action, which is unique and decisive.”
 The feminist task of creating awareness of the oppressed status of women in society and religion was done by documenting the case made against women. Feminism attacked the sexist practices that enslaved women by patriarchal prescriptions and aroused awareness in women of their own potential and rights as humans. There has also been an attempt to promote justice, peace and the care of nature and its resources. The hermeneutical task to liberate biblical and theological thinking from their patriarchal orientations has been outstanding in terms of the feminist contributions in Christianity. 

Absolute classifications are not possible with feminist scholarship due to the methodological overlaps. Some names mentioned below can fall in different categories at the same time or those in the same category can approach the subject differently-either directly biblically or deeply linguistically. Within the hermeneutical tasks, feminist theologians such as Elizabeth Schussler Fiorenza, Cathrina Halkes, Rosemary Radford Ruether, Letty M Russell and Phyllis Trible are classified as the ‘revisionists’
 who by rediscovering and reclaiming the liberating vision for women in the Bible, tried to revise the perspectives; they highlight neglected texts, to enable women to celebrate their redemption in Christ. Their scholarly tasks included re-reading, re-interpreting and re-constructing, looking for the liberating elements in the Bible. For example, Fiorenza was not discovering new sources but “re-reading the sources in a different key”
 for a historical reconstruction. They researched on words through their root meanings by which liberating elements could be drawn. Through interpretation tasks, some raised the perception of women and men towards the esteemed role of women in God’s plan. The Biblical feminists
-although some of them do not identify themselves feminists- such as Paul Jewett, Myrtle Langley, Virginia Ramey Mollenkott and Mary Evans- do not believe that the Bible is misogynist, but challenge some of the ways in which it has been interpreted. They re-examine the biblical material, emphasizing a careful exegesis rather than the cultural conditioning of the Bible. They aim to keep a balanced affinity to the Bible as God’s word and as relevant to the contemporary people. There are also post-Christian feminists, who, in the course of the hermeneutical task gave up their Christian faith saying that biblical accounts make no sense and that the patriarchal structure cannot be changed (the rejectionists) Mary Daly and Daphne Hampson left Christianity, believing that biblical redaction has totally erased women and therefore it is necessary to construct an alternative feminist religion.

Most Christian debates revolve on two concerns- women’s role in the family and in ministry of the church. In order to limit the span of discussion, this section restricts itself to that of ministry, which is more relevant in terms of theological education- the topic of this study. Role of women in ministry has been one of the most debated issues in theology for a long time and seems set to remain so for long. This research uses the term ‘ministry’ only to mean trained laity ministry rather than ordained ministry although, occasionally it refers to all dimensions of church’s ministry, which will be clear from the context. The ‘women debate’ has permanently affected the value systems and shaken the structures in church ministry, distant missionary endeavour and theological education. The three leading theological positions on women’s concerns are the radical, egalitarian and complementary views.
 The original and foundational anticipation of all these positions were to liberate women from the patriarchal sexist structures that have denied life to women for centuries. But they now have developed distinctive values in their theological thinking and various methods suggested to reaching those values.  
Feminist theological debates are not transparent even when they appear so. They are built on various spiritual, sociological and psychological assumptions. The complementarian and egalitarian are the leading views of evangelicals,
 who claim to have a strong base in the authority of the Scripture as God’s unchangeable word for faith and living. However, classifying feminists on such a larger conceptual basis is notoriously difficult mainly due to the diverse shades of meaning each of them attributes to topics such as, equality, authority and submission. Each of their church association and the respective doctrinal positions also make a difference. For instance, “Complementarians and egalitarians agree that throughout most of history women have played a secondary role in church life. But the two groups disagree on the extent to which women have been marginalized and the historical significance of male dominance.”
 The following section lumps together feminist perspectives in a broader spectrum without analysing the specificity of individual thinkers. 
The Complementary View: The term ‘complementarians’ is used here to refer to those who argue for equality with hierarchy, as advocated by Wayne Grudem
 and many others such as Albert Mohler, Mark Dever, Robert L Saucy, John Piper, Judith K TenElshof, Peter Toon and Alexander Strauch. But this interpretation is questioned by those who use the same term to argue for equality without hierarchy, who too base their argument on the scripture and hold that in God’s design, women and men are not identical and they have complementary roles. Evangelical egalitarians prefer to address them as ‘patriarchalists’ rather than ‘complementarians.’
 The complementarian view holds that women and men are equal in worth but have different roles in ministry and family; men are given a primary responsibility to lead and that is not designed to suppress women but to advance order and peace.
 One major task undertaken by complementarians is to find how this view is substantiated from Genesis through Revelation. There are criticisms of the egalitarian argument that it will ultimately cause upheaval by its supportive elements to homosexuality, attitudes that might lead to loss of femininity and hence destruction of home, family and society.
 

While the complementarian perspectives are sensible in terms of how relational structures work, still ambiguity remains on God’s overall plan for humanity. Within complementarian thinking are the strongly traditional view, the moderate view and the view with temperate restrictions. There has also been practical vagueness when these views fail to correspond to the cultural or social situations. The complementarian view that authenticates hierarchy also consists of the danger of preserving the structures that oppress women when applied in patriarchal contexts. It depends greatly on how people in such contexts interpret and practise the principles of it.
The Egalitarian View: Evangelical egalitarians stand for equality without a hierarchy of roles.
 They believe that the Bible supports women to come up in any role of ministry without restriction, although women and men are not identical. “…egalitarians do not affirm an equality of identity or sameness between women and men….sexual differences exist, and these differences make a difference.”
 Among them are, Paul King Jewett, William J Webb, Stanley Grenz, Rebecca Groothuis, Gordon D Fee, Gilbert Bilezikian, Richard T France, David Thompson, Ruth A Tucker, Aida Besancon Spencer and others. The peril in applying the egalitarian view will depend much on how women and men in the given contexts define the concept of equality.
The Radical View: Radical feminism does not see the Bible as the foundational and only authority on the issue. This view that went on to question the authority of the scriptures and the authenticity of God himself over the decades, eventually advocated the rejection of the male world altogether in defence of women’s freedom and acceptance; for them it is inevitable. Mary Daly, a Catholic feminist, left the church seeing it as irredeemably patriarchal.
 Daphne Hampson found no place for women in Christianity and became a post Christian.
 Mary Hunt
 developed ‘woman church’ influenced by liberation theology’s emphasis on ‘doing theology.’ As early as 1898, Elizabeth Cady Stanton published the first Woman’s Bible, where all anti-feminist passages were cut out.
 An incurable sexism that many identified within Christianity, made some women reconsider not only their ecclesiastical affiliation but also their sexual lifestyle. Carter Heyward presents herself as a Christian lesbian feminist and there are many more in the list. There were intentional moves towards male exclusion, woman centred ideology, goddess worship and getting rid of feminine reproductive functions.
 

Discussion: Radical feminist thinking is not seen as a viable starting point in the context of this study, due to its discarding of the authority of the Bible and the varied concepts on human sexual freedom. This is, however, due to the need for a sensible approach in the context of Kerala and not merely based on researcher’s personal opinion. The current research not only keeps within the boundaries of evangelical thinking, but also bases itself on the principle that femininity and its distinctive bodily functions are God’s gift to women’s being, to be used for God’s plan for the human race and the kingdom work. 
The complementary view seems to be a more sensible option in the current setting of Kerala where discussions on women’s issues are still to find a start. Yet, the prescriptive approach in complementarian thinking towards the ministry roles of women raises concern mainly because of its potential tendency to nurture the traditions that preserve the suppression of women. This view at times seems to undermine the sovereignty of God over situations, by limiting Him to rational ideologies. The scripture does not prescribe a comprehensive account of all that should be done in every single instance. Therefore, the overall vision and practice of the Bible must be considered as the standard. The Scripture portrays women raised in ministry, beyond human expectations in both the Testaments in the Bible for instance, Deborah in the role of judge (Judges 4) and for a New Testament instance, Jesus’ discourse with the Samaritan woman (John 4). God can do as He wills, without contradicting His eternal principles. 
In the theological education and church contexts of Kerala, the egalitarian position seems in some areas still a luxury too far off. The religious communities are not yet prepared to envision a situation where women are on par with men, although in the secular arena this has been a growing reality. The egalitarian view, to be influential in the cultural setting of Kerala, has to correspond appropriately with the culture towards transformation. There are socio-political doctrines to be addressed alongside the theological underpinnings of the issue. Yet, for the believing community, there needs to be a theological vision beyond the limitations of the culture. Defining this theological vision is crucial for any step in the theological education and ministry training for women. 
Therefore, it seems essential to have a middle pathway in which the Bible and theology interact effectively with the challenges of the contextual culture. This has to take in the workable elements from egalitarian and complementary views; carefully work out the persistent sexual prejudices in the complementary view and the risky women-centeredness in the egalitarian view and the inadequate cultural correspondence in both. There is a complementarity without hierarchy that helps us celebrate the gender difference and realize and practise the God-given strength of mutuality.
 But this too has many layers of meanings in contexts. It is, therefore, of central importance to look into the interaction between culture and biblical interpretation of the ministry of women. We, therefore recognize that there is no universally accepted feminist thinking and therefore, the ideology and practice of contextualization matters much in this discussion. In essence, this is that which connects feminism and the Bible in this research.  
3.2 Feminist Contribution to Contextualization and Biblical Hermeneutics
The term ‘contextualization’ in the theological education sphere was first defined by Coe and Sapsezian, directors of the Theological Education Fund of the WCC in their 1972 report, Ministry and Context. 
They suggested that the term ‘contextualization’ implies all that is involved in the term ‘indegenization’ but goes beyond it to take account of the process of secularity, technology and the struggle for human justice which characterized the historical moment of nations in the third world.
 
Contextualization presumes hermeneutical tasks. But radical interpretations of contextualization deny that the Bible contains propositional truths and argue that since all scripture is culturally and historically conditioned, its message is relative and situational.
 Much conservative thinking, on the other hand, restricts itself strictly to faithful communication of the gospel, almost abandoning concern on the relevance of the message to the contemporary people. The challenge here is to avoid the radical attitudes of biblical hermeneutics-either making it only exclusively historical or merely contextual. Christian feminists have contributed much to the biblical hermeneutical tasks towards helping women to know their role and worth in God’s plan.
 The feminist scholarship in this area has already challenged the traditional structures of churches and seminaries. This has also forced them to review their internalized concepts of the theology of ministry. 

Studies on gender differences show that women generally interpret their world differently to men.
 Modern religious feminism in America had the contributions on the problems of biblical interpretation and discrimination
 by women like Elizabeth Cady Stanton, Sarah Grimke, Angelina Grimke and Frances Willard. This became a force through the latter half of the 20th century. To have a quick historical overview, women started searching how they relate to the Bible in the middle of the 20th century but “Some of the leading early efforts were done by men, an indication that women as biblical theologians were not at first granted the credibility they deserved.”
 Works done in 1960s and 70s focused on biblical text-based studies
 and in the mid 70s a more explicit feminist critique evolved.
 In the late 1970s to mid 80s, feminist scholars added new hermeneutical tools of literary criticism and liberation theology.
 Late 1980s feminist thinking used new insights and approaches such as archaeology and rhetorical criticism.
 1992 marked the appearance of the first complete one-volume Biblical commentary
 by women. Nearing the end of 1990s, ‘women’s experiences’ gained more attention and feminist thinking of mostly white middle class gave way to others such as African-American and Hispanic-American.
 The first decade of the 21st century witnesses enormous new approaches in feminist methodology and Women’s Studies departments in theological seminaries. Women’s theological education raised the issue of the impact of culture in the biblical interpretation of the ministry of women. 

3.3 Impact of Culture on the Biblical Interpretation of the Ministry of Women
The term ‘culture’ in this section does not mean the changing culture of the world today; rather it refers to “the total non-biologically transmitted heritage of man”
-about the ethnic heritage of people living in a specific context. Its role in the hermeneutic and application of the scripture is crucial. In fact, this is the area where consensus is at stake. Various cultural settings in the world are at different levels of thinking and practice as far as women’s status is concerned. For example, in an extreme patriarchal context, arguments for women’s clerical functions in the church or women getting away from their family roles do not make any sense. On the other hand, it is hard for those who are actually enjoying social freedom to comprehend why women in patriarchal cultures suffer degradations without resisting. “If ‘feminist theology’ were to mean only the theology of white Western privileged women, deluding themselves that they spoke for all women, this would be a catastrophic mistake. The language may seem to be the same, but the realities to which it refers may be profoundly different.”
 It is of prime importance to realize that generalizations on gender issues might cause more problems rather than solutions if not drawn from insights of actual contexts where the conclusions are to be applied. 
There is a growing awareness in theological academia today that biblical interpretation needs to establish cultural variability. Feminist theology that requires an interdisciplinary approach
 is increasingly exploring this. Blount’s
 construction of a culturally sensitive model of biblical interpretation could be a helpful example of this. In the second part of his text on ‘Cultural Interpretation’, he examines the vast meaning potential of the trial scenes in the Gospel of Mark to demonstrate how the cultural perspectives of different investigators shape the interpretative process.
 Three core concerns arising here with potential to analyze the feminist methodology would be: 
3.3.1 Cultural Embedding in Scripture as and when it was written
The Bible reflects its close affinity to the cultural settings in which the books were written. While some feminists see that cultural bindings in the scripture are for believers of all times, others believe they could be interpreted according to the contexts without contradicting the foundational theological standards of the scripture. The apostle Paul’s writings, for example, show how varied the cultural demands of his time of ministry were. Paul’s discussion on marriage in I Cori.7 was made in a context where a tendency to value single lifestyle was on its increase. He talked about head covering (1Cori.11) in a situation where it was customary for women to cover their heads or use face veils.
 Bevans presupposes
 that cultural differences are so intrinsic to human nature as to make a mockery of an attempt at articulating a single ‘universal’ theology and hence strongly suggests having theology contextualized. Paul definitely had to help women in the church to live their lives to fit the moral standards of the culture they were in. According to Storkey, “Paul himself, in his letters to the young churches, still stresses the propriety of recognizing traditional styles of relationship. At the same time Paul accepts and reinforces the new place women are to occupy in the kingdom work.”
 Such cultural discernments had deeper implications than what is immediately comprehensible to people, who do not belong to that cultural milieu. 

Gordon Fee suggests that we should derive “theological positions by implications, and not by explicit scriptural instructions.”
 So a deeper analysis of the purpose of biblical passage, intended audience and their concerns and language and its implications in the larger scenario is fundamental for theology. When scripture is interpreted in this manner, it will communicate the simple message of God’s kingdom plan to people so that they will have life in abundance. Though demanding, this might be what Lehmann commends as the ‘running conversation’ between instructions for biblical situations and the always contemporary ethical context.

3.3.2 Cultural Embedding of the Readers of the Scripture

When isolated biblical passages are read on man-woman relationships in the Bible, they sound as if they are endorsing paternalism. It is natural for people to interpret the biblical passages in their own limited understanding of the terms and not exactly addressing the syntax or overall context. About the need of hermeneutics, Fee writes, 
But the possibility of misunderstanding is increased as one is distanced from his/her hearer / readers- for example, monologue replaces dialogue or the speaker is unknown to the hearer(s), or writing replaces speaking. When one adds other distancing factors- especially time, culture and a second language-the possibility of misunderstanding is heightened all the more, unless the writer has tried to be particularly sensitive to such distancing factors.
 
Interpreting the scripture as it fits to the traditional cultural stereotyping or to suit the personal interests within the limited sphere of knowledge is the handiest way for many. The theological ultimatum today is to help people develop perspectives rather than isolated interpretations. 

As far as meaning and effectiveness are concerned, it is even argued that it is not the writer but the reader who is in control. German philosopher Hans George Gadamer, whose name is associated with a relativistic approach to interpretation, went on to give the impression that truth in interpretation is a matter of personal taste.
 Though his argument that ‘prejudice’ cannot be eliminated would have some significance in the discussion, this cannot be overemphasized. Yet, it is undeniable that scholars have been increasingly acknowledging the role of the reader in the making of meaning of a message.
 Western contribution to the spread of Christian faith and the development of theology has been invaluable, yet time and time again, it had to undergo the question of its impact on various cultures in the world. Feminist theology is not an exception in this. Clifford wrote, “What is included under the gender-blind term “Christian Theology” is actually male theology, done with an almost exclusive focus on questions of interest to European or Euro American, well educated, middle class males.”
 Boyd, who acknowledges the western contributions to theology, opined that they are not the only expressions. 
Western male dominance in the making of written theology too is worth mentioning. For Boyd, the Indian church must develop its own confessions understanding of the deepest Christian insights into the very nature and being of God, Christ, man and the world, and their expression in Indian language which can be understood and so accepted.
 
This is applicable, however, not just to Asian, African or any contexts with such distinctive features, but significantly to the changing cultures and emerging challenges in the western society itself. Therefore, this is a universal need to have our theology-what is traditionally perceived as the set of doctrines- able to communicate to the people of the current times. Facilitating this is actually the task of theology and thus central to theological education, especially to serve women in male-biased contexts. 
3.3.3 Culture in which Conclusions are Applied  

Unless the Bible is interpreted in culturally understandable terms, it does not accomplish the mission of transformation. On many occasions, theologians including the feminists, place themselves in the paradigms of contexts that are different from theirs. Many of the Asian or African contexts cannot easily apply certain western paradigms of feminist theology such as goddess religion or woman churches or neglect of feminine reproductive functions. Gabriele Dietrich says from an Indian point of view, “the whole debate on goddess religion makes little sense in a country teeming with goddesses and yet as boomingly patriarchal as ours.”
 
Every culture is on an ongoing path of change and as that occurs, the new cultural challenges emerge and theology has to help bridge the gaps. This is not, however, proposing a change in theology so much as culture changes; rather pointing to the need of theology to have its message in communicable forms to cultures in their unique challenges. When people live with the idea that biblical passages are to be followed literally and every word of scripture should have permanent value that transcends time and culture, they fail to recognize the voice of God that speaks to the current challenges of the world. Without twisting the biblical message to fit into the cultural demands, we are to see beyond the ‘letters’ of the scripture to sense the ‘spirit’ of it. This is a move from scripture to theology; as Marshall puts it, “the combination of (1) searching for basic theological and ethical principles, (2) interpreting individual passages in the light of the scripture as a whole and (3) recognizing that there is a progress in revelation is a method of interpretation that is based on the Bible itself.”
 As already stated, the call is to be sensitive to God’s will regarding the inimitable challenges that lie beneath every cultural setting. Since each culture embodies amazingly diverse elements, no generalized principle can suggest a common viable solution to contextually pertinent issues. For instance, Storkey, while commenting on the Equal Rights Amendments said, “As in Britain, the law and constitution provide only the legal framework in which we live. Attitudes and stereotypes will need greater transformation than that afforded by the law alone.”
 Cultural relevance and the authorial intent of the scripture are crucial in hermeneutics. God’s word communicates to the original and the current situations with the same authority. 
The Christian theologian is, therefore, to discover and apply God’s meanings (as best they can be determined) in each contemporary context as well. Just as the author’s intent….so the theological transculturation of God’s message through the Word to today’s contexts should be specific to those contexts.
 
This is the prophetic mission of the church, which needs to be recognized by theological institutions. Fiorenza’s triple hermeneutic of suspicion, remembrance and celebration is a helpful framework to approach the problematic and yet rewarding challenge of reading the Bible as women.
 These hermeneutical principles help people to appreciate the balance of the biblical vision, to explain why different orientations rule the scriptural materials and to reaffirm the commitment to the biblical truth. The contextual distinctiveness, however, suggests evolution and not revolution. ‘Theology’ often develops as too complicated to help people in their actual problems. Therefore, a simple journey through the scriptures is favoured to throw more light into the role of culture between principles and practices.  

3.4 Women in the Bible-A Distinctive View

3.4.1 The Old Testament and Women

There are scholars who argue that the Old Testament presents the idea that men and women are not created for a perfect, equal relationship.
 There are also those who believe that, rather it presents the view that God designed man and woman for a perfect equal relationship and that great design collapsed with the fall and its results
 in Gen. 3. A distortion in human relations has been marked throughout the history of humanity. That alteration led itself to the domination of man over woman, which in essence nourished patriarchy along with its structures of oppression of women. In the Old Testament, it was men who passed on blessings to the next generation, not women; women only received blessings. It was men who took the primary responsibility in family, society and religious functions; not women. Women in the Old Testament had to observe various purification rules whether cultural or religious. What women were supposed to do was to submit without recourse. To draw a few instances, the Levite, who killed and cut the body of his own concubine into pieces (Jud.19), Lot, offering his daughters to cruel men to guard a male guest (Gen 19:8), Amnon, who raped his half-sister Tamar (2 Sam.13) and Jepthah who sacrificed his daughter to keep to a vow he made (Jud.11:29-40). Women were excluded from priestly functions (Lev.15, 21); women had less inheritance rights (Num. 26, 27, 36; Job 42:15).  

Nevertheless, there is another side to the Old Testament narrative offering a redemption and reformation to women’s lives. God has been at work in restoring human lives to the original peaceful and harmonious design. It was promised in Genesis that the offspring of women will bruise the head of the serpent. All people of God along with the prophets looked forward to the greater fulfilment of it.
 The great event of Exodus was inaugurated by the committed service and courage of some women such as, Shiprah, Puah, Pharoah’s daughter, Miriam, Jochebed and other women who worked alongside them. (Exo.2) It is noteworthy to mention a few names of women in the Old Testament, who lead the Israelites on various occasions. Miriam (Exo.15:20,21), Deborah (Jud. 4:4, 5, 6-7) and Huldah (II Kings 22:14-15) took up specific tasks and the community accepted their service. Israelite community that relegated women to a secondary role had women participating in various functions of the ministry of the temple as Leviticus records it. The futuristic assurance was uttered by Prophet Joel that in the day of the Lord, “I will pour out my Spirit on all people. Your sons and daughters will prophesy…Even on my servants both men and women, I will pour out my spirit in those days” (Joel 2:28-29). In spite of all restrictions we see a series of God’s supernatural intervention that held women’s role and service great in God’s plan. This could be what Webb terms as ‘moderated patriarchy with fewer abuses.’
 Genealogy in the Old Testament had no notable focus on women, but Ruth, the Moabite woman gained central significance. The settings and writings of Bible books were male centred, but the book on Esther was an outstanding account of a woman becoming the deliverer of a nation. Though living in a cultural setting where men made decisions for women, both Ruth and Esther made their own initiatives and implemented those in quite unconventional ways. Their methods were so insightful that they kept an extraordinary balance between the cultural expectations and their alternative actions of courage. Ruth’s decision to go to Bethlehem despite Naomi’s resistance and her submission to Naomi in that place and Esther’s decision to go to the King’s presence uninvited and her obedience to Mordecai’s charge to keep her Jewish identity secret are examples of balance in their decisions. Barak refused to go to war without Deborah, such was his confidence in her ability to lead (Jud.4:8). These are all evidences of God’s progressing restoration plan for human living, though the final fulfilment is yet to come. The current pattern where one group functions as exploiters and the other as the exploited is actually following the deformation of the original relationship in God’s design for humanity.   
3.4.2 Jesus’ Approach to Women 

The New Testament depicts Jesus’ birth as a beginning of God’s mission of restoration to humanity. Isa.61:1-2 records a messianic prophecy, “The spirit of the Sovereign Lord is upon me, because the Lord has anointed me to preach the good news to the poor. He has sent me to bind up the broken hearted, to proclaim freedom for the captives…to proclaim the year of the Lord’s favour.” There is a lot to discover and learn from Jesus’ attitude towards women and their role in the kingdom service. The approach here is not to make the case exclusively through the practices of Jesus; rather his unique attitudes and methods that transformed both men and women in the patriarchal setting he worked in. This takes more than a literal interpretation to identify the transforming power his methods had. 

When we consider the roles of women in the Jesus’ movement and in society, there are two sorts of possibility and it is useful to be aware of both. One is that women should step outside their accepted roles or that women and men together should step outside their accepted social roles; the other is that women (or again, women and men together) should discover new possibilities within the socially accepted framework of their lives.
 

There is danger in the insistence on assimilating all the evidence to one or the other possibility because the scripture has both in it. 

Women did not fear condemnation while following Jesus; rather they felt security and affirmation. Women were his disciples and they stayed faithfully and actively until crucifixion. Matt. 27:55-56, 27:61-28:1, Mk 15:40-41, 47-16:1  Lk 23:49, 55-24:1  Jn. 19:25-27, 20:1 “The verb used to designate their following of Jesus is akoloutheo (or its compounds), a term which occurs over 75 times in the gospels and normally meaning following Jesus in the sense of being a disciple.”
 Jesus affirmed women’s learning of God’s word and simultaneously encouraged those who struggled with burdens from the traditional role of homemaking. Example are, the account of Martha and Mary (Lk.10:38-42) and Jesus’ interpretation of those blessed in Lk.11:28. His comments were radically inclusive and his wisdom in speech silenced his critics. Jesus rose above the cultural stereotyping of women as seducers and causes of all evil; he discarded the cultural taboos that set women aside from the main stream of life. He set people’s minds on things above rather than on earthly laws that kills. Jesus in an unconventional manner affirmed doing the will of God before anything else, which minimized the claims of gender differences (Matt.12:46-50). 
Gaining strength from such principles, women proclaimed Jesus and his mission, not because they had already gained approval, but out of devotion to him. Mary, Elizabeth and Hanna interpreted the meaning and purpose of Jesus’ birth. (Lk.1:5-2:40) The amount of women’s emancipation and approval in the Lukan account stands out from other books in the New Testament. The very content of the New Testament shows how God trusted women in learning the divine mysteries. Jesus “in fact, left no teaching at all concerning women as a class of people.”
 This affirmation on learning had extraordinarily far reaching effects. Despite all the ‘difficult’ statements on women, the apostle Paul also might have tried to follow this pattern of Jesus although in a different style and measure.   

Jesus entrusted his message to people irrespective of their gender, class or caste. It was a Samaritan woman to whom Jesus first explicitly revealed himself as Messiah.  That trust must have been the source of strength and confidence to her to proclaim Jesus and through which many turned to Christ (Jn.4: 4-42).  It was a woman (Martha) to whom Jesus explicitly said, “I am the resurrection and life” (Jn.11:24-27). Jesus did not wait for male disciples to arrive to reveal himself as the risen Lord. Rather, he not only revealed himself, but also commissioned for evangelism, Mary the Magdalene who had been faithfully and expectantly waiting so long. His approach was not controlled by human principles of alienation (Matt. 28:1-8). Men in the then society could not comprehend that as evident in Lk. 24:10-11, 22-24. 
Public endorsement was yet another dimension of Jesus’ method in restoring those fettered by the society. Jesus publicly endorsed the faith and service of women. The Canaanite woman was praised for her ‘great faith’ (Matt.15:28). He gladly received the service of women and interpreted the theological significance of their action without keeping it a secret. Jesus recognized the woman who anointed him with oil, for her foresight of the mystery of His death (Matt.26:13). Jesus safeguarded women whenever they were unnecessarily criticised or misunderstood. For instance, the woman caught in adultery and the woman who anointed Jesus’ feet with oil. The assumptions, such as all women should be guarded against unchastity, and women’s role is homemaking alone were efficiently dealt with. Among the crowd, Jesus commended a widow for her true understanding of love in giving (Luk.21:2). He also disclosed to the crowd, the depth of faith of the woman with haemorrhage. Jesus ensured that his moral principles apply to women and men alike rather than privileging just one sector of the society, as demonstrated in his approach to the woman caught in adultery. Yet, there are questions remaining. 

3.4.3 No Woman among the Twelve 

Above and beyond all these, stands the fact that Jesus had no women among the twelve or among the seventy he sent later in his ministry. In view of all the examples listed above, the reason for this would not be that he accorded women a secondary status. Rather, in societal involvements he was wisely employing cultural sensitivity and common sense so that his message would not have contradicted the cultural legacy of the society. It is opined, 

However, it would not have been culturally possible to have included women in that most intimate group of Jesus’ followers…. It has often been observed that all of the twelve were Jews, yet the early church, as it developed in other social contexts, included gentiles in leadership. Thus, the precise composition of the twelve should not be pressed too far.
 
The Samaritan woman said, “You are A Jew and I am a Samaritan woman. How can you ask me for a drink?” (Jn.4:9). Disciples were surprised to see Jesus talking to a woman (Jn.4:27). In the cultural setting of Palestine where women had nothing to do with public affairs, it would have been the worst testimony that Jesus could make by having women being with him among the close twelve disciples. Though Jesus discerned that to honour women and value their service to the kingdom of God was to emancipate them through alternative ways that would not cause total disorder in the culture but bring forth decisive transforming effects. “Being Jesus’ disciples did not lead these women [those followed Him] to abandon their traditional roles in regard to preparing food, serving etc. Rather it gave those roles new significance and importance.”
 Within the system, Jesus credibly raised the status of women and gave them confidence and approval that they could not expect from any other source, as what Fiorenza terms “discipleship of equals.”
  Although it is never easy to classify Pauline statements on women into a single, convincing perspective, the following section makes a simple attempt to see a balance in his approaches too.

3.4. 4 Apostle Paul’s Attitude towards Women  

Certain texts of Apostle Paul caused much of the intensive confusion regarding the role of women in God’s plan. Women should not teach or have authority over men, should be silent, should cover their head and should be submissive. ICori.14:34-35; Eph. 5:22-33; Col.3:18; ITim.2:8-15, 5:14 and Titus2:4-5. There were examples of cultural reflections in Pauline writings such as, “For it is disgraceful to a woman to speak in the church” ICori.14:35b. “If a woman does not cover her head, she should have her hair cut off.” ICori.11:6a. Paul’s such injunctions, to some scholars, might have been to counteract the misuse of freedom women receive in the faith community. For example, “Paul’s injunction about head coverings sought to regulate the use of spiritual gifts in accordance with cultural norms.”
 Jewett distinguishes between what Paul said as an apostle from what he said as an unreformed Jewish rabbi.
 Yet, it is admittedly hard to conciliate with some of the sentences of Paul as those mentioned above. To balance the amount of excitement women might gain from their new roles with the ultimate purpose of glorifying God and edifying the church, Paul might be using a mixture of recognitions and injunctions. Evans says that although Paul’s proclamation of liberty and equality for all in Christ, 

would automatically lead to changes in the attitudes and behaviour of those within the church, he never calls directly for an overturn of the order of the society outside the church. Christians must live and work within that society. Thus like all Christians, women were to relate to and behave in the society in which they lived in such a way, that they would ‘adorn the doctrine of God our Saviour’ Titus 2:10 within that society. Perhaps if this was done, it was inevitable that the society too, would change.

Paul’s concern regarding structures may appear ambiguous, but that is precisely because of their ultimate irrelevance. Cultural structures simply exist-as the ways sociological groups maintain their identity and live within their comfort zones. In Paul’s view, one can serve Christ within such limits. What he disallows is giving significance to structures and roles as such.

But his overall theological vision went beyond the cultural restrictions as read in Gal. 3:28, “There is neither Jew nor Greek, slave nor free, male nor female, for you are all one in Christ Jesus.” Among the women who were his fellow workers and deaconesses, Paul mentions Phoebe (Rom.16:1-2) as a servant, to whom administrative responsibilities were entrusted.
 Among the most significant ministers, he had Priscilla, who joined Aquila in instructing Apollos (Rom.16:3-4; Act.18:18-26). Paul lists his fellow apostles Andronicus and Junias (Rom.16:7) and Euodia and Syntyche (Phil.4:2-3). These affirmations of Paul in such a patriarchal society were an outstanding contribution to the emancipation of women. In this line, it might be suggested that the New Testament has a high regard for egalitarianism. Bauckham said, “While in many respects this egalitarianism successfully resisted the highly hierarchical structures of the early churches’ social environment, the strategy of radical opposition to such structures was not uniformly applied.”
 

Paul’s encouragement for women to ‘learn’ is another exceptional contribution for women’s role in ministry. Holding that learning ‘quietly and submissively’ will definitely make a difference in due course of time, he focussed on a stable development rather than causing anarchy by discarding the cultural values in which the believers lived. Witherington thus explains the balance in the approach through the New Testament, “Jesus was attempting to reform, not reject, the patriarchal framework of his culture, then it is understandable why Paul and other New Testament authors sought to redefine, not reject, concepts of male headship or leadership in light of Christian or biblical ideas.”
 All the specific cultural statements of Paul should only be interpreted with his stated ideal in 1 Cori.14:40 where he says, “Everything must be done in a proper and orderly way.” At the same time, his statement “There is neither Jew nor Greek, slave nor free, male nor female, for you are all one in Christ Jesus” (Gal 3:28) transcends the cultural limitations he struggled with within the community of believers. 
Paul was more than aware of the need of contextualization of the message he preached.
 “The difference in theological emphasis between Paul’s address to the synagogue in Pisidian Antioch (Acts13:16-41) and his address to the Areopagus in Athens (Acts 17:22-31) are but a few notable illustrations of the sociological and theological inevitability of contextualization.”
 Paul’s vision looked forward to the corporate development of the ‘new creation’ in Christ for the kingdom mission. In his exhortations to husbands, Paul explicitly states the necessity of operating the reciprocal love and of avoiding the tendency for self-regulating governance. However, these historical/biblical instances are not necessarily able to correspond to the diverse cultural situations of the world today. Jesus ministered in a setting where religion and culture were inseparably linked together. The apostle Paul had to be conscious of a much more diverse audience. 

Reverting to the hermeneutical challenge of this research, the Kerala context has been influenced by the Christian hierarchical traditions, the philosophy and practices of other religions and the values of the local culture. Since the New Testament presents an approach that sometimes seems to be radical, sometimes reformational and sensible to the cultural context though controversial in most cases, the current study also focuses on larger perspectives rather than literal practices. Before getting in to this hermeneutical task, it is worthwhile to consider how the central theological concepts of authority and submission have been used and misused on the topic under deliberation.  
3.4.5 Central Issues of Authority and Submission 

According to Bauckham, the New Testament advises the superior partner in each hierarchical relationship of the household towards relativization and transformation of hierarchy. He states that, 

1. There are attempts to relativize the hierarchy by reference to God’s or Christ’s authority. Eph. 6:9, Colo. 4:1

2. Attempts to ensure that hierarchical relationships operate benevolently and beneficently not oppressively or exploitatively Col. 3:19, Eph. 5:25, I Pet. 3:7

3. Attempt to transform relationships of dominance into relationships of mutual subordination Eph. 5:21-6:9

Authority, according to the New Testament, is not tyranny; it is all about service to develop the maximum potential of others for the common good. It speaks of servant leadership rather than dictatorship. Exercise of authority in the Scripture is closely linked to love. A woman is to submit not to someone who oppresses her, but to her own husband who is always exhorted to love her sacrificially and unselfishly.
 Jesus did not strive to exercise authority; rather he washed the feet of his disciples. He taught and showed his disciples the joy in servant leadership. Life’s balance is at risk when the essential gender difference and the sense of mutuality in God’s design for humanity are abandoned. Therefore, practical decisions have to be made in the light of interactions between theology, ethics and praxis. This is not a clash where the ‘who wins’ decision is made; rather it is for a balanced work plan where both women and men can serve in partnership to glorify God.  
When submission is imposed rather than given, it becomes oppression. An Indian feminist theologian, Aruna Gnanadason, calls the theological construction that supports this, “the imposed theology of sacrifice and suffering.”
 The Scripture condemns all forms of oppression. It is noteworthy that many people have mistaken submission for irresponsibility or inactivity. But submission in God’s design is a dynamic response to love. In this sense of mutuality, submission warrants a better endorsement for women. Jesus who submitted himself to the Father wilfully and joyfully, had specific tasks to accomplish. Every one lives under some form of authority and accountability. Leaders of organizations are also under the authority of a committee to whom they are accountable. There are exceptional instances of women being requested by men in patriarchal societies to teach and lead despite their harsh criticisms of women on the basis of Pauline words. Therefore, men’s acceptance of women is not merely determined by the Bible, rather the realization of the personal balance with which women perform as appropriate in the context. The psychological and cultural dynamics in this are vital. Paul calls all believers to submit to one another (Eph.5:21). Unwillingness to submit to authorities, whichever kind they are, lead to revolt against God and others and hence create disorder in the longer run. Submission in its proper sense and function, will safe guard women from getting shattered by extremisms of self-centredness that are contrary to Christian faith. However, the danger lies in the fact that when one submits, the other might tend to exploit and that would spoil the relational effectiveness.   
In ministry aspects too, the authority-submission conflict prevails despite the policies and ideals set against it. The aftermath of the Genesis event is still powerfully operating in human lives. Women and men in Christ are to work it out daily in their Christian walk to get to the ultimate restoration God intended for people. This covers not only physical, but spiritual and emotional restoration as well. This is only possible through the constant yielding to the Spirit of God as people interact with one another in ministry and family. Paul explains the current struggle in Rom. 8:20, 21 as a groaning for final liberation. 

Women who know they are truly liberated in Christ (not referring to a woman-centred life or extreme autonomy but a life of mutuality where God’s kingdom concerns take the focus) have to work out true reconciliation towards the ‘final liberation’; this is a groaning experience. But those in Christ (Gal.3:28) should not dispute for authority because it is the manner in which kings of gentiles behave (Lk.22:24,25). God in his sovereignty is raising those who learn with Mary’s zeal and seek to serve with Mary Magdalene’s devotion at the tomb. On the other hand, the concept of ministry may not always be the leadership roles in the church as such. Women leaders from strictly patriarchal cultures have come up in leadership as in the example of Sara Chakko from Kerala, who became the first woman president of the WCC. It is also important to note that all women are not called to or strive for leadership roles-nor are men. Yet a large number of women from caste, colour, racial and cultural differences rise up to give leadership as true service. 
3.5 Summary Observations

From a general evaluation of the scriptural direction, it could be considered that God’s design for women and men is one of equal worth, although roles may not be identical. By the fall in Genesis, that harmonious mutuality was deformed and God has been at work in restoring it throughout history. The concept of authority and submission is not practised by people as God intended it; many exploitative elements have been added. The sex stereotyping within cultures and oppressive structures of sexism are all to be overcome by the pattern Jesus followed in his earthly mission. His prototype contained profound wisdom in handling the cultural sentiments and at the same time not falling prey to the traditionally practised sex discriminations. Above and beyond the disturbingly oppressive statements of Paul on women, stands his overall vision that raises women’s equal worth in ministry and family as God’s redeemed people. God’s design that accords women and men equal worth and dignity is not to be bluntly reinforced. Even the scripture makes its instructions for life gently and in understandable terms to people in their own life’s settings. The cultural specificity and sensitivity in the Old and New Testaments as discussed in the sections above show how effective the balance in their practices was.   
God gave individual and corporate functions to men and women. Their physical and psychological nature helps them to suit the specific roles they perform. Superiority of one sexual category over the other is not substantiated in the Bible because woman and man are created in the image and likeness of God. In the family, in the church and in the society, women should be accepted and equally valued as men although there are roles that are not transposable. Radical feminists hold that because of role difference, men would never accord an equal status to women. But discarding of the role differences, especially roles relating to motherhood, pregnancy and child rearing would be a dangerous escapism from the realities of life to confuse individuals and cause social deterioration. The basic challenge for Christians is to remain on the Christian principles amidst all these issues. It is a tragic reality that women are alienated and counted less human. But when women get rid of their role as wives and mothers (except those called to be single), they are rebelling against God’s basic design for women’s life; family roles should be carried out as a God-given mission.
Women issues are being addressed in a number of ways- sometimes it sounds like androcentrism (women as threats to men), on other occasions, misogynism (express contempt and fear of women) and at yet other times, patriarchalism (see women as dangerously ignorant beings that must be controlled).
 Revelation of God’s will to humanity is on-going with full acceptance of the authority and finality of God’s word. It is not God’s way to demand an indiscreet application of the literal verses in the Bible to various human situations. It is theology, the overall schemes and principles of God for humanity, which should decide the aspects of application in cultures that keep on changing. In other words, the intention is not altering God’s word to suit human interests, but seeking the wisdom of God that can correspond to any/every human cultural situation. Such an understanding is not a mere human construction, but what derives from the entirety of God’s word, which has not yet been fully comprehended by human minds. God allows culture to modify the applying of the principles of his word. As culture changes, God’s large principles find new expressions without contradicting his word. This should be the core in ‘doing theology.’ The Bible did not make any direct prohibition, as a principle, for women from learning or getting involved in ministry. But discerning what was right more or less depended on the sensibility and sensitivity of the decision in the specific context where it had to be applied. Both men and women should employ the concept of ‘love’ and mutuality in their roles, which would ultimately enable them to develop to their full potential to serve the kingdom work. 

Therefore, coercion on the basis of sex difference is unbiblical. Men and women are created in the image and likeness of God, are equal in worth and value. Those who hold on to role differences should safeguard themselves from practically defining sexual difference as grounds to victimize and abuse each other; while those arguing for equality should safeguard themselves from moving to the extremes that uproot the authority of the Bible and Christian faith. The biblical view of women’s ministry, therefore, is a balanced view. It is not absolutely prescriptive of either entirely identical equality or irrational submissiveness. The biblical view has exceptions on both sides and therefore it ultimately rests on God’s sovereign activity and humans’ appropriate response to it which will liberate human beings “into the glorious freedom of the children of God.” Rom. 8:21. 
The scripture is realistic about cultural diversities and God is at work “till we all come in the unity of the faith and of the knowledge of the son of God, unto a perfect man, unto the measure of the stature of the fullness of Christ.” (Eph. 4:13) Our choices must, therefore, lead the cultural contexts not to turmoil but redemption of the original design of God for humanity. Though Jesus restored women through his mission, the task still continues with men and women, who should work it out in mutuality. Human beings are groaning for final liberation; to regain their perfect, oppression-free relational status. This is, however, still an eschatological vision, towards which the church is called to work. The methodology and conduct of this research have a number of practical and theoretical underpinnings, which the following chapter discusses in detail.
CHAPTER 4: CONTEXTUAL CHALLENGES OF WOMEN IN THEOLOGICAL EDUCATION IN KERALA: METHODOLOGY AND CONDUCT OF RESEARCH

The research setting and its distinctiveness require a discussion of the methods appropriate for the gathering of data. Affinity of the study to social science methods and feminist methods are recognized, evaluated and the reasons for the specific choice stated. A central concern, both academic and practical, was to discover the hidden structures and attitudes in theological education by listening to various constituencies in training, including women. 

4.1 Qualitative Inductive Approach- A Practical Theology Focus

This qualitative research attempted to collect and analyze empirical evidence in order to understand and explain the specified social reality. An inductive approach could make it, “highly effective for creating a feeling for the whole, for grasping subtle shades of meaning for pulling together divergent information and for switching perspectives.”
 Generalizations may not guarantee universal value as the study limits itself to a particular geographical area that is culturally unique. Nevertheless its implications could correspond to the situation of women in theological education elsewhere. Challenges of women in theological education are assumed to have many social and ecclesiastical underpinnings. 

It is therefore, not enough to naively observe what a person is doing or how they are behaving in a given situation. In order to understand what is actually going on within that situation, it is necessary to understand the meaning of their actions, the way the situation is being interpreted by those performing within it and the reasons behind the ways individuals and communities act in the particular ways that they do.
  

The ‘inductive’ task in the study began with detailed observations of the context and moved towards more abstract generalizations and ideas. For Neuman, 

Researchers adopting an inductive approach follow a slightly different process. Inductive theorizing begins with a few assumptions and broad orienting concepts. Theory develops from the ground up as the researchers gather and analyze the data. Theory emerges slowly, concept by concept and proposition by proposition in a specific area…. Over time, the concepts and empirical generalizations emerge and mature. Soon relationships become visible, and researchers weave knowledge from different studies together into more abstract theory.
 

The overall method followed in this research was critical and interpretive, which is, 

the foundation of social research techniques that are sensitive to the context, that use various methods to get inside the ways others see the world and that are more concerned with achieving an empathic understanding of feelings and world views than with testing laws of human behaviour.
 
However, the positivist research approach does not endorse this. The pure theoretical orientation and the deductive logic of positivism did not seem to be effective in the production of the rich descriptive data on the issue. Therefore, a practical orientation was necessary, in which the actual happenings, attitudes, perceptions and verbal explanations of men and women could become the major focus in data-gathering. Yet, this study guards itself from criticisms on risky subjectivity by employing measures to enhance objectivity which is an approved task in qualitative research methodology.
 The study as a first attempt on the concerns of women students in theological education demanded detailed data on the general scenario of theological education, experiences of women in seminaries, factors that motivate them to join seminaries, outcome of their training and attitudes of the church and the society towards their training. While positivists criticize the inductive logic on the ground of its bias and inability to replicate the findings to a universal level, interpretive and critical researchers of social science emphasize sensitivity to context, empathic understanding of feelings and people’s large measure of freedom to create and explain meanings of their situation, which would form the methodological foundation of this study. Furthermore, according to Smith, “Without first hand information about the research setting, it is difficult for quantitative researchers to develop adequate conceptual frameworks for their studies”
 This qualitative work might, hence, prove to be a starting point for some later quantitative studies. As a primary attempt on women in theological education, the current men-women enrolment ratio was estimated from the sample institutions expecting this to enhance the internal consistency of the study (as stated in ‘combination of methods’), and will serve as a guide to estimate the difference between Episcopal and non-Episcopal institutions on women’s enrolment and possibly to contribute to the historical documentation of the topic. However, there was no rigorous attempt for further quantitative data in this research. 

This research is more than a description of the concerns of women in seminaries and a theological discussion on women’s status. It expects to make a significant contribution to the field of practical theology by exploring hermeneutical solutions and suggesting improved ways of training women. The qualitative approach in social science could be effectively employed in practical theological studies, especially ones that focus on social realities.
 “Irrespective of the theological and methodological diversity, the common theme that holds practical theology together as a discipline is its perspective on, and beginning-point in, human experience and its desire to reflect theologically on that experience.”
 This academic concern is practically necessary as any continual action would prove meaningless when it is carried out without critical periodic reflection. The research approach is to evaluate and identify the difference between ‘what we think we are doing’ and ‘what we are actually doing’ and hence, by increasing awareness of the differences, to be a force in social transformation. Such studies bring to light the unidentified challenges, the untapped resources and the unseen potentials. “…through a process of critical reflection on situations, the practical theologian seeks to ensure faithful practice and authentic human living in the light of scripture and tradition.”
 
It is also important to recognize how far this research relates itself to feminist research. The account below is a basic presentation of feminist approaches, specifically to help the methodological explanations of the research.    

4.2 Influence of Feminist Scholarship on the Research
This is not a feminist study in terms of holistic acceptance and application of exclusively feminist methodological priorities. But it is, in the sense that the researcher herself is a woman, studying about, on, with and for women and appreciating and employing the feminists’ contributions in terms of women education. Practical theological research and feminist research unite in that they approach particular situations with a hermeneutics of suspicion, believing that there are underlying factors that play vital roles in the creation of the given situation. There are studies done on the similarities between cultural and feminist studies. Both connect the social and political movements outside of the particular field of knowledge and to their critical stance vis-à-vis more established disciplines such as Sociology and English Literature.
 An attempt, though unsophisticated, was made in this study to relate it to the wider social world so that the ‘positionality of knowing’
 could be asserted in the place of the established ideas of ‘certain knowledge’, which was looked at with suspicion and considered to have needed to be challenged. Nevertheless, the foundational ‘consciousness-raising’ objective of feminist thinking and the focus on holistic learning that involves both cognitive and affective aspects were seen as integral to this research. Gorelick criticizes the affinity of many feminist researchers for interpretive social science. As interpretive social science becomes limited to the consciousness of those being studied and fails to reveal hidden structures, she recommends feminist researchers to adopt a more critical approach and to advocate social change more assertively.
 This study, therefore, safeguarded its objective by a balanced combination of critical and interpretive methods, which is preferred as a potential solution to some of the extremist and perplexing moves of feminist approaches as the following discussion proposes. The reasons for not titling the overall approach ‘feminist’ are also outlined below.  

There is no one kind of feminist research and therefore any attempt to define feminist research is complex. Feminist scholars are hard at work in all traditional disciplines yet the debates over epistemologies still go on. According to Wadsworth, who studied the ‘participatory action research and its basics,’
 

Feminist research is research which is carried out by women who identify as feminists, and which has a particular purpose for knowing (a ‘why’), particular kinds of questions, topics and issues to be known about (a ‘what’), and an identifiable method of knowing (a ‘how’), which distinctly draw on women’s experience of living in a world in which women are subordinate to men.
 

Wadsworth continues on what helps a research to be identified as a feminist research, referring to Stanley and Wise, ‘The most central and common belief shared by all feminists, whatever our ‘type’ is the presupposition that women are oppressed. It is from this common acceptance that there is indeed a problem, that there is something amiss in the treatment of women in society that feminism arises.’
 Though the basis is by and large the same, researchers vary much in their approaches in addressing their research problems. Following are three major feminist epistemologies, their strengths and intrinsic practical concerns, with the evaluation of how the current research reckons each of them. 

4.3 Feminist Epistemologies

Epistemology is concerned with the nature of knowledge and the explanation of what we claim to know. The nature of feminist methodology in social sciences has been an ongoing heated debate. In The Science Question in Feminism,
  Sandra Harding, the American philosopher of feminist and postcolonial theory and epistemology, critiques three approaches: 1) feminist empiricism, which sees the problem as lying only in bad science; 2) the feminist standpoint approach, which privileges the perspective of women in revealing masculine bias in science; and 3) the post-modern approach, which disputes basic scientific assumptions about objectivity and truth.  Harding’s taxonomy is each progressively more radical in their epistemological commitments. While feminist empiricists accepted positivist principles of value-neutral inquiry and criticized actual scientific practice for failing to live up to these ideals, feminist standpoint theorists suggested that knowledge must necessarily be ‘socially-situated’ and perspectival, and they argued that some perspectives, such as the perspective of feminists, were epistemically privileged. Postmodernists, however, questioned whether any particular perspective could be said to be privileged over any other, leading them down the path of relativism. As feminist epistemology has evolved, Harding’s taxonomy has become less useful. For example the “sophisticated” feminist empiricisms of Helen Longino (who advocated a strong form of social epistemology
 called critical contextual empiricism) and Lynn Nelson
 are a far cry from Harding’s characterization of feminist empiricism, and it has become more difficult to pigeon-hole recent works in these three categories. Nevertheless, one often sees reference to them, even in the current literature.
 

Feminist epistemologists adopt a wide variety of approaches, and although they share a common interest in the connection between gender and knowing, and a common commitment to ending the oppression of women, they differ dramatically in the particular epistemological commitments they hold.
 
Feminist epistemologies face the extremist pulls either from the individualistic position or from the sharp sexist division. Harding argues for a perspective that includes anti-racism and anti-classism, along with anti-sexism.
 She persuasively argues that there is no single feminist method;
 doing science as a feminist requires that one be willing to adopt various methods, depending on the question under investigation. The following section looks at each of the epistemologies and discerns to what level it is applied to the research problem in hand. 

4.3.1 Empiricist Epistemology

First, its focus is on sexism and androcentrism as social biases, constructed by male-stream epistemology. Harding discusses the ways in which a feminist perspective can contribute to producing better scientific knowledge about the world. Feminist empiricism considers that these social biases are only correctable by stricter adherence to the existing methodological norms of scientific inquiry. Secondly, these prejudices enter social research while identifying what problems are to be researched in data collection. Empiricist method that reckons social scientific enquiry as androcentric, also calls for the strict application of scientific enquiry strictly. Feminist empiricism subverts traditional empiricism and annihilates its claim to objectivity, saying that the male-stream empirical methods are deeply sexist. The third focus is on ‘women’s experiences’. This epistemology removes the blinkers and biases of social knowledge to produce more accurate accounts of the world.
 Feminist scholars have expressed serious concerns over the extreme objectivity advocated by quantitative researchers; not necessarily of the data but of the way of using and interpreting data. Statistical data can provide context for research, help develop and test theory and analysis of such material can be backed up, if necessary, with complex qualitative questions. There are those who advocated the use of a mixture of qualitative and quantitative measures. 

Fonow and Cook[
] and Kelly are amongst those who have suggested that in some instances carefully designed questionnaires can facilitate rather than damage the ‘ease’ of disclosure, and prove beneficial to both researcher and researched.
 

Qualitative methods such as personal interviews and focus groups are deemed significant sources to explore women’s experiences in the current research by which the empiricist focus is incorporated.  
The view that women’s experiences are different than men’s is against the positivist approach but empiricism presents a controversial point by upholding scientific inquiry. Feminist post modernists criticize the empiricists
 for presuming the existence of an individual, trans-historical subject of knowledge outside of social determination. Empiricists are also criticized for naively holding that the science will correct the errors and biases in its theories about women and other subordinated groups all by itself, without the aid of feminist values or insights. It is also criticized for overlooking the vital role of feminist political activity in particular, the development of oppositional consciousness, as a superior source of hypotheses and evidence for challenging sexist and androcentric theories. Influenced by radical feminism, psychoanalytic feminism and Marxism at the close of 1980s, feminist standpoint was introduced as a better solution for the epistemological issues. 

4.3.2 Standpoint Epistemology

This epistemology focused on women’s experiences and the epistemic privilege women could have out of their experiences. But there are the complexities of the relationship between experience, knowledge and reality. Women can claim epistemic privilege as they have the actual knowledge of their marginal status and of the oppressing group. 

Feminist standpoint argues that men’s dominating position in social life results in partial and perverse understandings (they can’t see from women’s positions), whereas women’s subjugated position provides the possibility of more complete and less perverse understandings of the world.
 

However, the criticisms of this are not a few. The first criticism is on the difficulty to ‘theorize women’s experiences’. The controversy blossomed at the realization that it is not easy to theorize women’s experiences as each woman’s story would be different than that of the other. It questions the credibility of this position. Longino argues that standpoint theory cannot provide a noncircular basis for deciding which standpoints have epistemic privilege
 and introduces her ‘contextual empiricism’.
 There is sharp criticism of the viability of this standpoint position as Lugones and Spelman
 assessed it,   

women cannot even have privileged access to understanding their own oppression, since this takes different forms for different women, depending on their race, sexual orientation, and so forth. This critique has been forcefully developed by feminist postmodernists, who question the very possibility of a unified standpoint of women, and see, behind the assertion of a universal woman’s viewpoint, only the perspective of relatively privileged white women.

Secondly each woman’s experience is different with the variety of roles she holds. There were confusions as feminists argued women’s daily experiences are mixed up with their roles and responsibilities while men’s experience is different. However, the problem is that no solid conclusion on this position could be reached through untheorized ‘women’s experiences’. But the sharp criticism that questioned the credibility of this method arose by suggesting that one woman’s story may be just as true or false as another. Its position of objectivity is deemed unattainable as individual experiences cannot easily be theorized.
 Therefore, with the notions of strong objectivity came the feminist post-modernist approach. Both the ‘empiricist’ and the ‘standpoint’ views are challenged by the more radical post-modern position. 

Therefore, although women’s experiences are crucial in the current research, it is held that women’s experiences do not stand apart from their social, cultural and economic situations where men’s role and standpoint are decisive in the interpretation of the data. Therefore, there is no unsighted affinity to women’s experiences in the current research because the context demands that it should involve and benefit women, men and institutional structures in theological education. 

4.3.4 Post-modernist Epistemology

Feminist postmodernism emphasizes the multiplicity of identities (not just gender, but also race, class, sexuality, nation, etcetera) and also rejects a separation between subject (observing person/scientist) and object (nature).
 There is also the idea that all knowledge is ‘partial’ and ‘situated’ – that is, we cannot see the world from a ‘god’s-eye view.’
 Its profound skepticism makes it argue against the ‘standpoint theory’ as well. This is a position that views all sources of knowledge as partial.
 It is built on the claim that gender is socially or discursively constructed and ideas begin with language and systems of thought. It stands against the Standpoint theory’s project of identifying a single epistemically privileged perspective, believing that this is fundamentally flawed and an unjustified assertion of power in the name of an unattainable objectivity.
 The perspective shifting between these feminist positions are challenging. Feminist post-modernism envisions our epistemic situation as characterized by a permanent plurality of perspectives, none of which can claim objectivity- that is, transcendence of situatedness to a ‘view from nowhere’, by which it is sometimes characterized as a fully relativist position.
 

Both key features of feminist postmodernism — the rejection of ‘woman’ as a category of analysis, and the infinite fragmentation of perspectives — are controversial within feminist theory….. Carried to its logical conclusion, feminist postmodernism dissolves all groups, thereby reproducing the individualism of the Enlightenment epistemology it claims to repudiate. And the idea of mobile positioning may simply reproduce the objectivism and ideas of autonomy that postmodernists claim to reject, only now in the guise of ‘the view from everywhere’ rather than ‘the view from nowhere’ (Bordo-1990).
 Critics argue that feminists would do better if they forthrightly appropriated ideals of human rights and autonomy, rather than embracing “the death of the subject” in the fragmentation of the self (Benhabib
 1995).”

Although the perspectival alterability of post modernists is challenging, the epistemology has gained broad application in current scholarship. 

Here feminists do not believe in ‘one true story’ as they think all knowledge is partial.
 Post modernism is something of an oxymoron and it advocates a profound scepticism towards universalizing claims of nature, experiences and everything. In doing so, it argues against a ‘feminist standpoint’ also. Research appears to be a hard job, when caught up in the extreme perspectives. Feminist scholarship began from a general disagreement with the sexist, androcentric epistemology, went on then to say that epistemology should be based exclusively on women’s experience to claim objectivity and is now urging that single experiences cannot be trusted since knowledge is partial. This raises the need to return to the ‘innocent knowledge’
 as a necessary precondition to increase the general sum of human emancipation.
 In fact, the feminist view of an experience-based epistemology generally sounds meaningful but the classical feminist perspective that culturally generated gendered assumptions play a part in the production of knowledge challenges the possibility of having a feminist epistemology that is fully objective.
 

The enormous popularity of feminism in recent years has provoked considerable opposition along with its helpful developments towards transformation.
  There has also been a shift towards gender studies rather than feminist studies.
 The case is no different in feminist theology. “‘Gender studies’ is an important tool for feminist theology insofar as it unveils the complexities of the learning experience in human development.”
 However, the current research gives focal emphasis to collect data to provide what Flax terms as the ‘innocent knowledge’ rather than relying solely upon any of the feminist epistemological focuses. As this research has empathy with the social and cultural contexts, its approach is assumed to be fundamentally inclusive, yet by considering the experiences of women.

4.4 The Interpretive, Critical Social Science Approach
Within qualitative methods in social research this study preferred the critical, interpretive method. The Interpretive Social Science method is traced to the writings of the German sociologist Max Weber (1864-1920) who held the idea of ‘verstehen’
 (empathic understanding) in social research to know how people feel inside, how they create meaning, and how their personal reasons or motivations can be used to understand them.
 This method was chosen mainly to let the study take a practical approach, a detailed search to discover the embedded meaning of the situation. But the gathering of large quantities of data through a number of methods used by some interpretive researchers in phenomenological method was not favoured in this study. Through select methods, the research attempted to explore the ways men and women see and perceive the social realities of women’s lives. Since a mere description
 was not enough to address the critical elements underlying, the interpretive approach was combined with a critical social approach.

Critical Social Science is traced back to Karl Marx (1818- 1883), Sigmund Freud (1856-1939) and other social thinkers. They criticized other approaches for their defence of the status quo and extreme subjectivity, passivity and relativism. The Critical Approach emphasized the need for a value position and action-orientation to help people improve their lives. It is “a critical process of inquiry that goes beyond surface illusions to uncover the real structures in the material world in order to help people change conditions and build a better world for themselves.”
 This study holds that social reality has multiple layers and that there are deep structures behind the immediately observable surfaces. Since the case of women in theological education was assumed to have social and ecclesiastical structures that influence and control it, what seemed most appropriate for the current research task was a combination of these two methods.

Combining the interpretive and critical approaches: Due to the exploratory and analytical nature of the topic and with the focus on presenting from scratch the most exact and elaborate picture of the situation of women, this study followed the interpretive social science approach, which was often censured by the critical social scientists as being passive, not action-oriented and too subjective and relativist. The interpretive approach is often criticized for focusing only on the exploration and descriptive tasks and not taking any value position or any action to change the situation of the people concerned. According to Orlikowski and Baroudi “The interpretive research approach towards the relationship between theory and practice is that the researcher can never assume a value-neutral stance, and is always implicated in the phenomena being studied.”
 Lincoln and Guba write, 
All research is interpretive; it is guided by a set of beliefs and feelings about the world and how it should be understood and studied. Some beliefs may be taken for granted, invisible, only assumed, whereas others are highly problematic and controversial. Each interpretive paradigm makes particular demands on the researcher, including the questions he/she asks and the interpretations the researcher brings to them.
 
By combining interpretive and critical method, the study disapproved of passivity and aimed to provide concrete action-oriented recommendations to help seminaries and the women constituency. Walsham claimed that the interpretive and critical methods could be effectively combined in a study.
 We will now estimate the potential conceptual underpinnings of this approach and sketch how this empirical research is linked with other approaches in research. An exclusively women-centred approach could result in separation and fragmentation of theological training in contexts that are essentially male-oriented, while transformation and mutual benefit advances as the study provides a holistic picture with attitudes of both women and men and institutional structures. Therefore, the approach here is to use scholarship not to separate women angrily from the male oriented society, rather to find ways and means to infiltrate effectively into it by relating to it, criticising whenever necessary, empowering women, focusing on women’s experiences, observations and contributions. The radical thinking does not agree that this is attainable without structural changes, political involvements, and a separatist approach to the rest of the society and its oppressive structure. Any study concerning gender should be sensitive to the variety of issues that concern women, men and the complexities of relationship between both. Myrtle Hill says that some have pointed “to the necessity of sometimes focusing on men and masculinity in order to examine issues relating to women’s experience fully.”
 This study, therefore, finds the critical interpretive social research method as the most appropriate one for the subject in hand. Its underpinnings according to Walsham
 are phenomenology, ethno-methodology and hermeneutics.
 A brief account of each of these will make the research underpinnings clearer.  

Phenomenological methods are particularly effective at bringing to the fore the experiences and perceptions of individuals from their own perspectives, and therefore at challenging structural or normative assumptions. Adding an interpretive dimension to phenomenological research, enabling it to be used as the basis for practical theory, allows it to inform, support or challenge policy and action. 
 

Phenomenology
 is about gathering ‘deep’ information and perceptions through inductive, qualitative methods. Although phenomenology’s emphasis on the hermeneutics of participants’ perspectives too is considered vital, the current research neither gathers a large amount of messy data nor does it follow the complex analysis as usually done by a phenomenologist. The fact that phenomenological approaches are good at surfacing deep issues and making voices heard is causal in its incorporation in the current research. “Ethno-methodology (literally, ‘the study of people’s methods’) is a sociological discipline and paradigm which focuses on the ways in which people make sense of the world and display their understandings of it, thus producing the social order in which we live.”
 
Ethnomethodology is…founded by the American sociologist Harold Garfinkel in the early 1960s. The main ideas behind it are set out in his book ‘Studies in Ethno methodology’ (1967). Ethno Methodology simply means the study of the ways in which people make sense of their social world.
  

The one respect in which this approach differs from other sociological approaches is that while they all assume that the patterns of behaviour and interaction in society are regular and orderly, “ethno-methodologists start out with the assumption that social order is illusory. They believe that social life merely appears to be orderly, which in reality is potentially chaotic. For them social order is constructed in the minds of social actors as society confronts the individual as a series of sense impressions and experiences which she or he must somehow organize into a coherent pattern.”
 

A favoured technique among ethno-methodologists is to disrupt temporarily the world which people take for granted and see how they react. The point of this is to expose background assumptions that have been accepted as reality for a long time…. It could be said that the human capacity to produce order out of chaos is the only worthwhile capacity in the eyes of ethno-methodologist.
 

Ethno-methodological approach
 is integrated in the current data gathering, especially to get the feel of people’s real experience that they themselves are sometimes not consciously aware of. Hermeneutical method is in wide currency in theology and social research.
 Lindseth and Norberg describe a phenomenological hermeneutical method for researching lived experience as introduced by Paul Recoeur,
 the French philosopher, who worked on relating phenomenology and hermeneutics.
 This was used for interpreting interview texts inspired by the theory of interpretation he presented.
These methodological corroborations are adopted in most feminist studies and therefore the incorporation of them could offer further credibility to this study. Therefore, to summarize, this is essentially a critical interpretive social research that endorses a number of feminist educational concerns such as consciousness-raising, transformation of absolute male-orientation and of the learning environment. The study moved from experiences to ask analytical questions such as, ‘How can these experiences be explained?’ and ‘How could the situation be improved for women?’ The study used a combination of methods to attain its research aims. It gathered data from women and men, both individually and collectively and also from educational institutions and their leadership. There was the recognition that the meaning women give to their experiences may be different and therefore crucial in research while at the same time it was recognized that the underlying issues in women’s training can only be brought to light when the attitudes of men and women and the inherent values within structures are assessed against the social and cultural situations people are in. 

4.5 Limitations of the Study

4.5.1 The Contextual Limitation - Kerala 

The study had numerous limiting factors including that of limiting to the geographical area Kerala, a South Indian State. India’s vastness with twenty eight states and seven union territories and its astoundingly diverse cultural set up did not permit the researcher to make this research a general one. There are significant social, political, religious and cultural contrasts in India and therefore the situation of women in theological education varies much from place to place mainly according to the culture of the locality and the church’s standpoint on women’s role. Functional style of organizations too differs between town and village settings and therefore, Kerala is not portrayed as representing India in the topic under investigation. Having been based in Kerala as a theological educator, I have chosen this place as a unique case for this research. The study also acknowledges that the majority of students in the sample institutions belonged to middle/lower class settings. 

4.5.2 Seminaries
The term ‘Seminary’ has specific meaning. “The name ‘seminary’ (from the Latin ‘seminarium),’ meaning ‘seed-plot’- was accepted by the Roman Catholic church at the Council of Trent, 16th century as the designation for settings where candidates for the priesthood could be nourished and formed in their vocations apart from distracting ‘worldly’ influences.”
 Kerala at present is witnessing the mushrooming of such training centers with a variety of titles such as Bible Schools, Bible Institutes, Bible Colleges, theological research centers and Bible Seminaries. It was difficult to discern by title the type of training and courses offered in these institutions. There were ‘schools’ that offered higher degrees and ‘seminaries’ that did not offer them. The sample included the seminaries with long standing history and reputation, selected from a range of denominational affiliations, offered degree programmes, institutions that could well represent the rest of the population, approved by either a church denomination or an accrediting agency. For uniformity and convenience in reading, the sample institutions are mostly referred to as ‘seminaries’ and occasionally ‘theological institutions’ in this report.
4.5.3 Women Students 

There is a possible question on the avoidance of men students and women faculty as the central spotlight of the study. Regarding the first category, it was apparent that men being the target group of the theological training, initially gained from whichever changes were introduced or benefits offered. Regarding the latter, there are women on faculty of theological seminaries in Kerala but most of them are working in the same organizations or churches where their husbands are employed. Their problems usually are more of a personal nature and could be handled by themselves or their own environments unless they raise issues of common concern. But the growing number of women students joining theological seminaries, their formation in the seminary and their future in society and the church raise crucial issues that are not yet been addressed by the community. My own background as a member of faculty in a theological institution in Kerala for thirteen years, and as the one who has come across the challenges posed by the attitudes of the society and church towards women, makes this study all the more challenging and asserts that it is the women student constituency that requires immediate attention. 
4.6 Sources and Tools of Data Generation
4.6.1 Personal Interviews
The data generation sources were women students (past and present), Principals or Academic Deans and men students. Interviews
 were considered essential in the study as they permitted the research to be sensitive to the context and get a feel of the actual situation which may be different than what was generally known. The research used a set of pre-determined, focused questions, expecting all respondents in each category to reply to all the same questions. Each interview gathered the demographic details-only what deemed significant for interpretation- and all the remaining were open-ended questions. To maintain the control of direction of the interview, questions as well as their sequence were pre-determined. Each open-ended question had a focus on the various aspects of the study as deriving from the basic knowledge of the situation. Questions were prepared with maximum possible neutrality so that researcher’s hypothesis would not control or influence the respondents.  
4.6.2 Focus Groups
Focus groups
 seemed to be an effective tool in the social scenario of Kerala where as a group, people tend to be more confident and develop less concerns on the data they provide the researcher with. This has been widely used and appreciated by social researchers as a valid tool for data gathering. In a focus group “Ideas and issues tend to shape themselves as people speak and the subjects start to form an understanding as participants debate certain points.”
 This let the respondents have a better confidence in their responses and hence the method ensured open responses. In the socially relevant and least discussed topic of women in theological education, a focus group was able to provide large amount of data to interpret the attitudes, feelings and experiences of people. According to Moore, “Focus groups force people to consider how they feel about issues in the light of other people’s feelings.”
 The research initially envisaged two focus groups-one with the theologically trained women in Kerala who could look to the past and compare it with the present scenario and also critically explain and evaluate the status of women in theological education. The latter was women students, currently on roll in sample institutions. This was decided after the pilot study, which revealed that all sample institutions do not have women students for the conduct of personal interviews and the study needed profound data on how women experienced and perceived their life during their theological education. 
4.7 Sampling Pattern and Selection of Institutions

4.7.1 Non Probability-Purposive Technique in Sampling  

Leadership of seminaries, women and men students and theologically trained women were selected for the generation of data to evaluate the training of women in seminaries. “To represent the population, the sample must include all the different kinds of people in the group.”
 To reduce the risk of bias that may be caused by the option of accessibility sampling, the research chose a purposive sampling technique, in which was an attempt to find the most representative sample. A statistical sampling was not viable, because theological institutions, the academic programs and the type of training and all aspects of seminary life differed greatly from one institution to the other. Moreover, use of powerful statistics was not a primary commitment of the study. A non-probability sampling theory
 was therefore preferred to suit the explanatory and analytical task of the study. While serious quantitative researchers avoid the accidental/ convenient or quota samplings that are of non-probability, many are in favour of purposive sampling for special occasions in descriptive/exploratory research.
 Purposive sampling is considered very appropriate in three situations
 such as, 
1) when the researcher uses it to select unique cases that are especially informative 
2) when it is used to select members of a difficult-to-reach, specialized population, and 
3) when a researcher wants to identify particular types of cases for in-depth investigation. 
A well known version of this strategy is in Glaser and Strauss’s classic ‘The Discovery of Grounded Theory’
 that deals with the theoretical generalization generated by an inductive approach. However, the purposive sampling could be criticized for “being ad hoc and vague if not employed systematically.”
 

In its more general form, theoretical sampling means selecting groups or categories to study on the basis of their relevance to your research questions, your theoretical position, and analytical framework, your analytical practice, and most importantly the explanation or account which you are developing. Theoretical sampling is concerned with constructing a sample (sometimes called a study group) which is meaningful theoretically, because it builds in certain characteristics or criteria which help to develop and test your theory and explanation.
 

The sampling of seminaries was done according to this. In order to guard against subjectivity and bias the researcher looked for maximum possible differences in the sample cases. The methodological details were formulated with suspicion of the level of openness on the part of institutions towards the variety of information required in this study.

4.7.2 Sample Institutions 

Twelve institutions were selected out of a comprehensive list of 120.
 Therefore, to use the most representative criteria to ensure the most reliable sampling, institutions that have been in existence for a minimum of 15 years with good reputation, evidence of development in various aspects of training and those that offer up to M Div/B D were selected. The population included theological institutions within the wide variety of titles such as seminaries, Bible schools, Bible Institutes and Bible Colleges, putting them all into the major two categories – Episcopal and non-Episcopal. 

4.8 Data Gathering and Processing
Data gathering was done with prepared schedules for focused personal interviews
 and themes for focus groups. Responses were fully transcribed in the space provided on each of the interview schedule concurrently with interviewing. The talks in the focus groups were also fully transcribed by two people simultaneously and the contents and summary were cross-checked with the participants at the end. Due to the controversial nature of the topic under investigation and as per the ethical commitments made to the sample seminaries, every attempt was done to conceal the identity of institutions and each of the respondents in this thesis. The pilot study (prior to the formal gathering of data) done in a seminary where both men and women were being trained jointly in all academic programmes resulted in minor revisions of the initial design. Changes resulted were as follows:
· Select two men students instead of one from each seminary; let them take the interview in pairs  

· Reduce the number of questions in all schedules (each schedule had 15 questions earlier) and make each question focused; let respondents talk in depth on each of the themes represented in the questions

· Conduct a focus group with women students apart from the earlier plan to have just one focus group, which was with theologically trained women. 

· Add certain questions to get the internal cultural attitude of informants on the topic. For example, questions such as, ‘What is your definition of a virtuous woman?’

4.8.1 Description of Sample Seminaries
Twelve seminaries representing Baptist church, Church of South India, Marthoma church, Pentecostal church, Brethren church and the Syrian Orthodox church constituted the sample, which was grouped into four, based on their nature of function. They are categorized below according to the time of founding to specify the earlier institutions and those founded later. For the purpose of grouping, the denominational affiliations of seminaries and the style of function were considered.    

1. Episcopal Seminaries (a)-These were seminaries of Episcopal churches i.e., churches that follow the ruling of Bishops and the hierarchy. All three in this category were post-independence seminaries; strongly church based; functioning to assist their own churches; purpose was equipping people for church’s ministry; and academic orientation therefore, was secondary. The training system was not much flexible. Leaders all were church’s key functionaries; seminaries in this category are referred as ES(a)-1, ES(a)-2 and ES(a)-3 (This method is applicable for the following cases too).
2. Non-Episcopal Seminaries (b)-All three in this group started before 1930; existing for own churches; preserving church’s values and culture; not appreciative of greater academic focus or any radical agenda; leaders were all people in key leadership roles in the church.
3. Non-Episcopal Seminaries (c)-All three in this category were established between 1970-1990; interdenominational faculty, administrative staff and student body; associated with a church but not under absolute control of the church; academic excellence was the priority; seminary leadership could exercise relatively more freedom than in ES(a) and NES(b); students on completion left the seminary with their own plans and some to their own churches; charged fees from students

4. Non-Episcopal Seminaries (d)-The three seminaries started between 1990-2006; consisted of interdenominational faculty, staff and students; claim/project some differences in values and functions from other seminaries; prefer students with higher academic qualifications and financial stability; excellent facilities on campus especially huge buildings

The six seminaries in the first two categories were founded before 1947 i.e., before India became an independent nation. They were places that prepared men for the priestly function of the church. These Episcopal and non-Episcopal seminaries focused to assist their own churches and they still carry on the same task with the same commitment they had at the beginning. In 1970s Kerala saw the mushrooming of Bible Colleges with both denominational and interdenominational outlook.  

Larger Categories-2 

1. Denominational Seminaries-This consists of the first two groups (six seminaries) in the above list- ES(a) and NES(b). All claim long historical heritage with their strong church foundation. Though ES and NES differ in dogmas and function, these early seminaries seem similar in their relation with the church and traditional function; one seminary in this category was exceptional in certain information due to its better approval of women.

2. Interdenominational Seminaries-This consists of the last two groups (six non-Episcopal seminaries from 1970 till date) NES(c) and NES(d). All of them are related to their church denominations but the seminary faculty and student body comprised people from different Episcopal and non Episcopal churches; one seminary among this group provided data obviously differing from others because of its significant attempts to affirm women in the seminary context

4.8.2 Data Generation Tool-1 
Samples and conduct of interviews: I personally interviewed all respondents listed below in the months of October and November, 2006.  

Seminary Leadership (12) – One each from twelve seminaries; all men- seven of them strongly represented their church denominations and five, not so. All, except one were from Kerala and one Principal worked in the United States for four decades. Each interview took about 45 minutes. I used a schedule containing ten questions to gather data about what the leaders thought the cultural and ecclesiastical challenges faced by women were and how the seminary went about coping with these and what was their personal attitude to various aspects of the issue. The questions were open-ended, providing them opportunity to speak out their ideas without restrictions. All respondents were very cooperative in providing the data throughout the interview, which apparently offered me full access to students for data gathering. 
Men students (24) – Two from each seminary; all from Kerala; random selection by the institution from final year B Th., BD and M Div programmes, 20 bachelors and 4 married and 10 pastors and 14 laity. Instead of my initial plan to interview one male student from each seminary, I had two students talking to me together, as decided from my pilot test. Each interview took about an hour and a half or two hours. Some stayed even longer to have a personal discussion on the subject. They were friendly, appreciative of the topic and were more at ease, confident and open in pairs rather than as single respondents. Their assessments of the situation, practical knowledge of the issues and depth in reflections were invaluable sources for my interpretation of the data. Having 10 pastors among the sample also enabled me to attain a general feel of churches about women’s ministry. 

Women students (18) – Two each from eight seminaries, one each from two ecumenical seminaries and two seminaries had no women. Each interview with an open ended schedule lasted an hour. Although most of the interviewees started off with some apprehension to talk, they soon developed confidence along the way with the simple conversational style adopted. They relaxed and at the end, thanked me for the opportunity to openly speak about their struggles and aspirations. All seminaries assured an uninterrupted situation for interviewing the students. The talks revealed the helplessness and insecurity of the students in many aspects of their life during and after seminary life.

4.8.3 Data Generation Tool-2 

Samples and conduct of Focus Groups
1. Theologically Trained Women (5) – All with Master of Theology degree; all wives of those who are already in theological education; invited to one place from various regions of Kerala

The purpose was to gather the perspectives and experiences of theologically trained women who live in Kerala after their education. It was relatively difficult to get this group for many reasons including their suspicion of the purpose of the meeting and travel constraints.  

2. Women students in seminaries  (5) –All from M Div and BD final year class, all spinsters; between 21-27; selected from five seminaries in central Kerala 

This talk produced the most emotionally vibrant discourse of all. I saw students weeping, complaining and trying to gather themselves to talk about the realities of life. It lasted for two hours. As already stated, this focus group was not in the initial plan; but added to have better confidence in my data, along with the fact that the personal interviews had only 18 women students. 
4.9 Sampling and the Question of Bias
There are a number of samplings needed for this study such as, sampling of institutions, women and men students, leadership of seminaries and theologically trained women. Since methodological procedures of a non-probability technique could be questionable at times, it was necessary to develop principles to defend the questions of bias, reliability and validity. My sampling techniques consisted of open sampling (where as many potentially relevant categories as possible are selected), relational and variational sampling (which is expected to help uncover and validate the relationship between various categories) and discriminate sampling (which is deliberate in selecting the relevant categories to enable the study to reach building up of theories), which are foundational for Grounded Theory’s data procedures.
 The following conceptual developments supported this task.  

4.9.1 Analytical Induction

Purposive sampling raises the question of bias on the part of researcher. Therefore, the sample should not only let the researcher develop the theory or explanation, but also enable him/her to test it, for which an appropriate mechanism had to be built in. A classic way to do this, derived from procedures of ‘analytical induction,’
 was to seek out negative instances or contradictory cases in relation to the developing analytical ideas. In other words, ‘the researcher should use the sampling strategy not simply to acquire units from which she will generate data which support the analysis or explanation, but also to show that she has rigorously looked for cases or instances which do not fit with her ideas or which cannot be accounted for by the explanation which she is developing.’
 The choice of institutions that were different in their doctrinal stand point, the courses offered, and their practice of accrediting the institution was made on this methodological principle. The study was not in opposition to the quantitative method that used representative statistics, but held that the sample in the qualitative part of the study did not necessarily require being statistically a perfect representation of the whole. As Jennifer says, “If you are using a theoretical or purposive sampling strategy, then whether or not the sample is big enough to be statistically representative of a total population is not your major concern.”
 
The logic of theoretical or purposive sampling is that you select units which will enable you to make meaningful comparisons in relation to your research questions, your theory and the type of explanation you wish to develop.
   

Therefore, a criterion was set to select the particular units (sample institutions) out of the many, by giving more attention to ‘understanding the process’ rather than ‘representing a population’ while deciding on the number of institutions. 

4.9.2 Combination of Methods

In order to capture features of the status of women in theological education, the study gathered some quantitative data on men-women enrolment in 2005-’06. Logic in practice was relatively messy with more ambiguity and therefore the methodological process was carefully determined to ensure reliability of the information used to formulate concepts. The researcher took advantage of her personal insights, feelings and perspective to understand the life of women in theological education which she has associated with for more than a decade. Neuman termed this as “the informal wisdom of the researcher.”
 However, the informal wisdom of the researcher was not used in isolation anywhere in the study but was checked against the field data to provide maximum objective information.
 The task involved was mainly to provide a reflexive account of how the data were gathered from the field (reliability of the samples and tools of data collection) and how concepts were drawn from them (interpretation of the data). 
To guard against the hazardous subjectivity in terms of the reliability of research, this study also relied on the combination of research methods. For example, the basic quantitative information on women in theological education in Kerala, which has not had any common, authentic record so far, can be a source to supplement or complement the qualitative data used for the interpretation. Such combining attempts have been accepted as credible by social researchers such as Sprague and Zimmerman, who remarked, 

We do not have to reject quantitative methods to approve of qualitative methods. Posing one against the other is presenting a false choice, especially from the perspective of feminist and other sociologies of knowledge which recognize that each way of doing research is a construction and has its biases.
 

The inclusion of quantitative data was not necessarily because logically they were crucial to establish truth but to ensure the data collected from the field could go well with the statistical data to form a blend of reliable information to explain the social reality.  Having identified the fact that seminaries were not always willing to open up their policies and practices with regard to women, the researcher considered what Neuman calls ‘triangulation of research methods,’
 which assumed that different methods reveal different perspectives, which would produce significant findings while exploring a social reality. For instance, interviews with theologically trained women, women currently on campus, men students and chief functionaries of seminaries may provide differing perspectives on the topic under consideration. In spite of fearing the variation in results, I intentionally chose to present those variations, if any, as important pieces of knowledge about the social reality. Lever noted, “Variation in results, yielded by different methods, far from being an unwanted source of error or bias, can be an additional source of data.”
 

4.9.3 Triangulation of Methods/Cross Checking
Generation of data only from women students would not have provided the overall picture of the situation of women in theological institutions with the church-related and social elements involved. It was, therefore, decided to interview men students and the leadership of theological institutions so that through the ‘triangulation of methods’, a much more ‘rounded portrayal of the situation’ might well be gained. 
…efforts should be made to cross check findings, and in a more extensive study, to use more than one method of data collecting. This multi-method approach is known as triangulation, as is described in Open University Course E811 as ‘Cross checking the existence of certain phenomena and the veracity of individual accounts by gathering data from a number of informants and a number of sources and subsequently comparing and contrasting one account with another in order to produce as full and balanced a study as possible’.
 

The triangulation of methods is found especially helpful in studies related to education. Cohen and Manion take it a stage further by their evaluation of the study of comprehensive schools, “Multiple methods are suitable where a controversial aspect of education needs to be evaluated more fully… a much more rounded portrayal of these [specified educational] institutions is required and here is a clear case for the advocacy of multiple methods.”
 They suggested the multiple methods could measure and investigate factors such as academic achievements, teaching methods, practical skills, cultural interests, social skills, interpersonal relationships and community sense. Triangulation, which has been an increasingly accepted method in social research with its specific objective to control bias, enabled the researcher to cross-check the findings, to make comparisons and contrasts between views and to have a comprehensive view of the situation. There are also issues relating to reliability and validity of the empirical data. 

4.9.4 Reliability and Validity

Some measures are necessary in this research to ensure the reliability and validity of the data gathered. Wragg, while studying the conduct and analysis of interviews raised questions such as, “Would two interviewers using the schedule or procedure get a similar result? Would an interviewer obtain a similar picture using the procedures on different occasions?”
 “Whatever procedure for collecting data is selected, it should always be examined critically to assess to what extent it is likely to be reliable and valid.”
 Judith Bell defines these concepts, “Reliability is the extent to which a test or procedure produces similar results under constant conditions on all occasions….Validity…. tells us whether an item measures or describes what it is supposed to measure or describe.”
 

An unreliable datum might lack validity; but not all reliable data may be valid. Therefore, even when the most representative sample of respondents was selected, the research needed to set the questions rightly to make the study valid. The study, hence, was conscious of the fact that the Kerala picture cannot represent the women in theological institutions in India as a whole or even part of South India, such as Bangalore. For example, it would be worthless to mention what percentage of my sample is against the theological education of women. To ensure maximum objectivity, the sample included seminaries that were very much part of churches with various doctrinal and ritualistic differences and institutions that were affiliated by different accrediting agencies and institutions that have relatively long standing history to highlight their foci and emphases. The data generated from such variety of a sample was expected to ensure reliability as far as the whole of Kerala scenario was concerned. The issue of reliability, nevertheless, raised a few practical concerns in the research. Each institution had a different structure and maintained different focuses and concepts in the training of women. The research had difficulty in assessing the variety of information received. Three institutions of ecumenical category differed among themselves due to the doctrinal and practical background of the churches behind them and the way each looked at the society and the traditional practice of the church in Kerala. The same was true with the non-ecumenical institutions. However, in this task to make a serious effort to ‘place the issue on desk’; the researcher attempted to truthfully present what was gathered from various sources, using the sources and tools that seemed most appropriate. 

4.10 Data Analysis Method
The Critical-Interpretive Social Science method employed in this research was essentially a qualitative, action-oriented method, intending to help people better their lives. The cultural and ecclesiastical challenges of women students in seminaries were investigated and the unidentified or ignored realities that require attention were brought to the surface, with a view to advocate change. The procedures of data generation and analysis follow in general-not scrupulously- the guiding principles of the qualitative inductive Grounded Theory method developed by Glaser and Strauss.
 The theory in the current study derives from the challenges faced by women students in seminaries. The data generation tools were formulated with the guidance of relationship among concepts, proposed in the hypothesis- specifically in its stated underpinnings. Concurrently with data generation, the meanings and patterns of relationship in attitudes and practices of people regarding the topic were identified and compared.
4.10.1 Data Description and Interpretation
Data from men and women students, leadership and theologically trained women were analysed separately to ensure clarity in the views each represented. Similar data from the schedules were grouped and given conceptual labels by their patterns of relationship. These themes or conceptual labels were derived from both actual words and conceptualizations of the data. Whenever such themes were displayed, actual quotes from respondents followed to ensure openness and credibility of the data. This helped to increase the ‘theoretical sensitivity’ (awareness of subtleties of meanings) of the data, a key factor in Grounded Theory. Due to the multifaceted nature of the topic under investigation and as per the ethical commitments made to the sample seminaries, the identity of institutions as well as of each respondent was kept confidential. 
Coding of the data was done through three steps- open coding (breaking down and categorizing of the raw data into its major dimensions), axial coding (putting the data back to make connections between the major categories by identifying conditions, consequences and outcomes of action/interaction) and selective coding (process of selecting the core category and systematically integrating it with other categories).
 Data from all categories of respondents were compared and verified against each other in the interpretation section. Though generalization on each theme was not the purpose or a viable result of the topic, precise theories on certain aspects of the research were inevitable results of the study. For the presentation of data, tables that display the responses of the interviewees are used. All significant themes and their inner meanings are presented in tables or diagrams mostly with the frequency of responses with further descriptive note on each. In doing this, an attempt is made to limit the reporting of comments by presenting only the representative quotes which will best illustrate the abstract ideas shown on tables. Whenever the numerical presentation seemed not of central significance, such ideas are shown in diagrams instead of tables. While presenting data that are of general cultural significance, institutional categories are not shown on tables but only the frequency of responses.
4.11 Summary

I have set out in this section to explain my proposed study, the methodology, some of the potential limitations and how I gained access to a suitable and valid sample. This empirical research followed a qualitative, inductive approach where the critical interpretive social science method was employed. It reflected on the feminist critique of the power assumptions inherent in theological education, although not titled as exclusively a feminist research. The Grounded Theory method and the combination of the interpretive and critical social scientific approaches with underpinnings philosophically associated to feminist approaches was crucial to maintain a balanced stance between the feminist methodological priorities. While the basic sampling frame and data analysis employed guiding principles from grounded theory, various tools such as personal interviews, official document analysis and focus groups were used to gather primary data from the twelve sample institutions. The following chapter presents and analyzes the empirical data. 

CHAPTER 5: SCENARIO OF WOMEN’S THEOLOGICAL TRAINING IN KERALA: PRESENTATION, ANALYSIS AND FINDINGS OF THE DATA
The four broad areas of information gathered were: cultural challenges faced by women students; the church-related concerns; practices and theological position of seminaries regarding the training of women, and the desirable situation for women in seminaries. Since the order and pattern of questions differed in the schedules for each group of respondents, the section below presents the responses from each group separately before the section on data interpretation. 
5.1 Data Gathered from Seminary Leadership


TABLE 1
Men-Women Distribution in Sample Institutions 2005-2006

	Seminary ID
	No. of male students
	No. of female students
	No. of male faculty
	No. of female faculty

	ES (a)    – 1
	110
	Nil
	9
	Nil

	ES (a)    – 2
	60
	4
	8
	Nil

	ES (a)    – 3 
	134
	4
	7
	Nil

	NES (b) – 1
	65
	Nil
	15
	Nil

	NES (b) – 2
	135
	4
	13
	Nil

	NES (b) – 3
	184
	33
	40
	2

	NES (c)  – 1
	180
	4
	22
	1

	NES (c)  – 2
	106
	57
	14
	1

	NES (c)  – 3
	53
	22
	10
	Nil

	NES (d)  – 1 
	400
	250
	31
	7

	NES (d)  – 2
	144
	42
	16
	2

	NES (d)  – 3 
	43
	31
	13
	1


Further details of the institutions: Out of the twelve, two seminaries had no women students. Another three seminaries limited their admission to a few married women, in most cases wives of faculty or currently enrolled students. Still another group of three seminaries seemed to be changing their recruitment focus (in terms of women) from Kerala to North Eastern and North Indian states. Only three among the leaders disagreed openly at the outset with the whole concept of women’s development in theological education and church’s ministry. One of them frequently changed his comments regarding women’s role in ministry and struggled with his own contradictory positions. Others in the sample preferred to keep a neutral position about the status of women, not appearing to be anti-women. Four of them said they personally did not oppose women taking up any role in ministry in spite of the fact that it was not practical in Kerala. The reasons for this attitudinal change could include many factors such as the absence of a theological position on the issue or the fear of cultural impact on their responses. This will be evaluated further in the section on data interpretation.   
5.1.1 Different Cases in the Sample

The unique cases in the sample of institutions restrict the data analysis from making generalized conclusions. The men-women student ratio was 31:1; this could be interpreted as an evidence of either the cultural constraints or the practical secondary role given to women. Nevertheless, in contradiction, a seminary in group ES(a) represented a church that ordained women and claimed to provide a fully equal status to their students both in theory and practice. The responses of the interviewee from that seminary sounded different from those of others. 

Another case that differs was a seminary from group NES(b) which functioned under a church that supported and practised women ordination internationally and in some cases nationally too. However, the data showed that this institution preserved a very conservative culture that neglected women and discriminated against them. It was a seminary that originally had women students, later stopped and is currently admitting just a very few, who are wives of men on campus. The role of cultural factors in this attitudinal diversity has to be further discussed. 
Still another different case was in group NES(d), a seminary that attempted many steps-see below-of affirming women in theological education in Kerala. Its external facilities for men and women were outstanding and equal in status. It also developed a Women’s Studies programme, employed many women on faculty and assigned qualified women faculty to teach theologically important topics. But the empirical data noted that the seminary maintained an unusually strict discipline to segregate women and men on and off campus during their course of study. Whether this phenomenon is a contradiction or a step of development could only be determined with the responses from various groups of respondents. The differences in settings and the diverse attitudes held by the interviewees made the interpretation of data complex. However, certain observations and conclusions had to be made from the analysis of the data. 
5.1.2 Data from the Leaders
Respondents were encouraged to talk in detail on each of the questions. Besides the interviews, the Prospectuses and/or Student Handbooks of all sample seminaries were collected to have a better knowledge of the rules and regulations for students. Responses were analysed with open and selective coding methods from which the key conceptual categories derived. These conceptual categories are used to group the major observations and to further explain each of them with actual words of the interviewees. Seminary leadership claimed that they were doing all that was possible to uplift women in theological education and ministry. 

TABLE 2
Responses on Acceptance of Women Students in Training

	Responses
	Out of 12

	We provide the same training to both men and women
	9

	Give women same quality accommodation as of men  
	6

	Give equal opportunities for women with men to preach in chapel  
	9

	Appointed women prefects and wardens to care for women issues on campus
	8

	Women students can approach principal’s wife with any concerns they have
	5

	Instructed the warden of women’s hostel to bring their issues to the faculty
	8


This table shows that women are being accepted and are becoming active participants in theological education. Seminary leadership is making conscious efforts to include women students in the system although the transformational efficiency of such attempts is to be compared with the data from other sources. Some of the interviewees admitted their limitations in promoting women’s theological training. Data also showed that the churches in Kerala were not supportive of the ministry of women. Distribution of these responses among the four major categories of sample institutions is shown in the table below: 

TABLE 3
Responses of Seminary Leadership on Church’s Attitude towards Women’s Ministry

	Responses
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	Total Responses

	Churches do not encourage women into ministry
	2
	2
	3
	2
	9/12

	Churches need more men not women 
	3
	3
	0
	1
	7/12

	Churches do not accept women in key roles of ministry
	2
	3
	3
	3
	11/12


Most respondents made specific comments on the disinterest of the church on the ministry of women. Five of the representatives of leadership in the DS (Denominational Seminaries) showed little concern about the whole topic since they traditionally let no women be in the ministry of the church. One response from ES(a) was, “Trying to copy the focus of the western culture for equality is no good for Kerala women. Let our women work in their own spheres rather than making vain attempts to do all what men are doing.” Another respondent from the same group, attempting to counter all equality aspirations said, “People have only a ‘male figure’ in mind as the representative of Christ in the ministry of the church. Hundreds of men are waiting in Kerala for that job, so women are not accepted and will not be welcomed.” “Women are much respected within homes; no other part of society accepts them as influential. Society will soon thrust aside a church that acts against this cultural norm” was the response of a leader from NES(d).  

Interviewees from group IDS (Inter denominational Seminaries) differed in their personal views and it seemed that some of them were critical about the practices of seminaries regarding the training of women. Nonetheless, the general data they provided had many factors in common. Unlike the leaders of DS, three in the group retained their personal views very strongly, believing that women can come up in any role in ministry. Continually failing in his attempts to bring women to the forefront, the Principal of a seminary in group NES(c) three times said he was ‘fed up’ by not seeing any sign of transformation in the system. Being a native of Kerala, having spent four decades overseas, he shared his view that most women join seminaries with a genuine desire to serve God. But also, “Nothing seems appropriate in this community; and nothing is accepted. Once I decided to ask a woman to say the opening prayer in a meeting I myself had organized. I soon realized that such initiatives are much criticized by people and I was forced to drop that idea for ever” he added. He also talked about his realization about the community’s negative feeling when attempting to have a lady faculty member translate his speech from English to Malayalam (Kerala’s vernacular) in the seminary’s chapel. 
Sometimes during interviews, there were contrasting responses made by the same person. For instance, from group ES(a) this response was reported, “Churches cannot initiate women’s development in ministry in any way; let women themselves try and get it for themselves.” To another question the same person said later, “Even if church leadership initiates some steps for women, change depends on the culture of the local church.” This shows the helplessness on the part of churches and leadership towards the whole issue of women’s ministry and their negative attitude shown by holding others responsible. 
TABLE 4
Responses of Leaders on Factors Affecting Full Acceptance of Women in Training
	Responses
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	Responses

	Lack of sufficient accommodation facilities 
	1
	2
	1
	0
	4/12

	Lack of facilities and support for women’s ministry placements 
	2
	2
	2
	2
	8/12

	Fear of more disciplinary concerns on campus
	0
	3
	2
	3
	8/12

	The very negative attitude of churches
	2
	3
	3
	2
	10/12


The factors that restrict seminaries from developing women’s theological education are identified by seminary leadership as above. A Principal from NES(b) explained his  reason for avoiding women’s training thus, “Providing accommodation for men is not that demanding; they can live in any situation. But accommodating women in Kerala demands a very separate and safe location with all facilities for them.” Two seminaries in group ES(a) said they admit only the women who are sent by their own churches so that seminaries do not need to worry about their future. But they also admitted that they get only a very insignificant number of women applicants. One of them said, 
We need a number of women to help out in our social service schemes and women’s ministries. But no one is interested; most of our young women are now joining nursing or other professions where they think they can have a better hope for life. Church leadership is not intentionally doing anything in this regard. 
Another Principal’s response from NES(b) was, “A girl who scored 85% marks in her 12th school year, i.e., pre-degree finals, came to me seeking admission for a theology degree saying she was called to ministry. I advised that seminary may not give her a bright future and offered her a substantial financial support for a B Sc nursing course.” Such divergent responses point to some underlying factors that divert women from coming to theological education. This response could also imply that ‘theology’ is not for the brilliant people. A leader from NES(b) said, “I admit some women not because of any real interest in their education but just to keep up with the common impulse for women’s development in the secular society.” 

Ministry placement for women was a large concern for many seminaries; it included concerns not only of safety but also of funding as most churches were not supportive of the ministry of women. However, 8/12 leaders expressed their concern about more disciplinary problems as more women joined theological education. They said that from previous bad experiences of ‘unhealthy interactions between girls and boys’ (making of friendships) in a seminary environment they fear more disciplinary issues would surface. To control this, some seminaries separated women’s training, others stopped training women or significantly reduced the number of women admissions or even limited their training to married women. 
Leaders seemed to be more concerned with the social reputation of the seminary rather than their mission itself and spoke as if what they fear the most were societal criticisms. Respondents generally lacked clarity on the theological foundation for the training and ministry of women.

TABLE 5
Responses Supporting the Secondary Status of Women in Theological Education
	Responses
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	Total

	No need of a theological statement for women’s training and ministry; they are part of it all
	2
	3
	3
	3
	11/12

	Women’s role is one of assisting; therefore their ministry is not necessarily a matter of concern
	2
	2
	0
	2
	6/12

	Personally no problem with women taking up any role in ministry but cannot speak for all
	1
	1
	3
	1
	6/12

	Women’s service sphere is different from men’s. Let them focus on theirs 
	2
	3
	1
	1
	7/12


Response-1 indicated a conscious avoidance of the significance of the subject while Response-2 was one of outright rejection. The third response sounded as if the respondents liked to be above reproach while refusing to take responsibility for what was happening. The fourth response promoted segregation of women. The Prospectuses of seminaries generally used an inclusive language e.g., ‘training the people of God for service’, ‘men and women in the church’. But institutions that had men and women enrolled together gave much emphasis in their Prospectuses on the segregation of men and women. None of the sample seminaries had developed a concrete position on the theological /Biblical foundation they follow regarding the ministry of women. Specific objectives for training women were not stated either, which eliminated the possibility of testing out their effectiveness. 

While all interviewees in NES(c) said they had no difficulty with women becoming involved in any form of ministry, the evidence was not supportive. An interviewee from NES(c) said reluctantly, “We don’t think there should be a special statement and special set of objectives for women. They are in and are part of the system. They can avail themselves of what is offered and that’s all.” Another leader said unenthusiastically, “We cannot concentrate on women’s training; churches need only men. Therefore, to be frank, women are just attached to the system; they are not our primary concern.” Two of the interviewees who refused to respond on this said that their women had already realized their own possible areas of service and that they would never ask for more involvement. In the third response in Table-5, four interviewees from IDS expressed their neutrality by saying that they personally had no problem in having women in any role of ministry. However, three among the rest of the respondents were not willing to make any judgement on the current practices in theological education; they rather preferred to silently follow what was already in place. There were also a number of comments on the cultural factors that negatively affect women’s theological education and ministry involvement.

TABLE 6
Responses Regarding Marriage, Family and Safety Concerns 

	Responses
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	Responses

	Marriage determines the fate of a girl
	3
	3
	3
	3
	12/12

	Parents decide what a girl should do; out of Kerala this is not so crucial
	3
	3
	2
	3
	11/12

	Women could be criticised for anything they do
	0
	2
	1
	1
	4/12

	Women’s role within family is one of great honour and control
	2
	2
	1
	1
	6/12

	Safety is the prime concern in ministry placements
	1
	2
	3
	3
	9/12


There were limitations on the part of seminary leadership in developing women in theological education and ministry. Two seminaries in group ES(a) admitted only those women students sent by their own women’s auxiliaries. Though only a few women joined theological education this way, seminaries were confident about the commitment of these students in ministry. The women’s department of the church had to make sure these girls were called for service and had to guide them and place them in some sort of mission later on. 

Other seminaries functioned differently. No one knew what the future of the girls who join theological education would be. All respondents talked with similar emphasis of the control of marriage in deciding women’s future in Kerala. An interviewee from group NES(b) said, 
Just three months from commencement of a three year course, parents came and took their girl back home saying they had arranged a marriage for her. We lose all that we spent on that girl. Girls usually have no say on it; and there is no guarantee that they will be married to someone who is in ministry. 
A response from NES(d) supported the parents, “We cannot blame the parents. Christians sometimes show the worst examples of greed. The dowry and other things they demand from the girls’ parents are usually too much for them to pay off during their life time. In that case, whenever an affordable marriage proposal comes, they will go with it. No one can stop them.” Though giving and taking dowry is legally banned, this leader with much experience in leadership realised that it is still being practised. 

11/12 responses held that girls outside Kerala experience better cultural freedom. Unemployment is a major problem in India. If the girl is not earning, she has no other choice than to obey what others who support her decide. The only one non-Keralite –though Indian- Principal in my sample spoke from his many years of experience in church ministry in another Indian state, saying, “In the State where I come from, the situation is much different. Parents will send their girls to seminaries only if they are convinced of their call into full time ministry. Once a girl joins a seminary, we are sure that her single focus is ministry and that she will be married only to someone who is in ministry. For example, out of the 25 women we trained over the years, 24 are in full time service with their husbands. Even before marriage these girls made sure they will be in ministry full-time.” The repeated comments such as ‘Kerala is different’ and ‘parents need training’ demand more discussion. 

Interviewees generally felt that women are criticized for anything they do. A Principal from group NES(b) said, “Even the smile of a woman could be misinterpreted in a seminary context. Therefore, women’s presence alters the whole pattern of life.” Another response was, 
When women are on campus, we have to make strict rules that they must not visit faculty quarters; they should not be seen with men students or faculty anywhere on or off campus. Society is looking for a reason to blackmail the institution. Therefore we have to safeguard ourselves against any move that might affect the culture in which the seminary functions. 
These words showed that the freedom of movement and action given to women in such a cultural set up was strangely limited. Having said this, the respondents did not forget to mention the high status they believe women exercise within families. This idea was not hinted anywhere in the interview schedule but 50% of respondents made specific comments on this. One from NES(c) asked, “Who said women have no freedom? In reality they are the rulers in homes. Think about the early mothers in law; their word was final; everyone including husbands and sons had to follow what they said. Kerala’s early matrilineal system and the leadership of mothers-in-law are strong evidences of women’s high status within families.” This is another area of discussion specifically brought to light by the field data – the conceptual conflict of  women as goddess figures who were adored on one side and women as temptresses who were hated as the source of all evil on the other side. According to the last response in the above table, seminaries had much concern regarding the safety of their women. 
The Principal of a seminary from group NES(c) said, “If a girl is physically abused before her marriage, it will become known to all. She will find no possibility for getting married or to lead a normal life again. Because the culture observes strict segregation between sexes, people often tend to violate rules. Parents worry much to keep them safe until they get a decent marriage. If something happens to a girl while she is in seminary or if she creates some problems, seminary is held responsible and must give an answer to that. Therefore, it is not an inconsequential matter to have more and more women in training. We prefer married students in training, who come along with their husbands.” 
There were also comments on why seminaries preferred married women in theological education and how the spinsters became a liability for them. See the diagram below, with those comments.

FIGURE 1
Seminary Leaders’ Views on Married Women Students in Training
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FIGURE 2
Seminary Leaders’ Views on Unmarried Women Students in Training
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5.1.3 Summary Observations 
According to the leaders, seminaries have a variety of reasons for restricting the development of women by way of theological education and ministry placements. Although there is the lack of adequate facilities and financial back up, it cannot be concluded that the situation is totally adverse to women. Disinterest of churches in women’s training and ministry makes the situation worse. The general expectation of women is to be submissive and segregated from men; churches are self-sufficient without the ministerial input of women. The emphasis on segregation of men and women is particularly evident in the prospectuses of seminaries that admit both. The social alertness about the safety of women, the practice of marriage arranged by parents and girls’ economic and cultural dependency make most women vulnerable and defenceless. 

Most leaders prefer to live with these limitations rather than attempting any transformation. Fear of men and women pairing up in a seminary context and the fear of women becoming a ‘distraction’ make seminaries develop a negative attitude towards women. Leaders in official positions of church denominations did not show any active interest in this subject although all of them patiently answered every single question. 

Denominational seminaries remain strong in their view of women’s secondary status though they have some people who think differently. They do not seem challenged by the issues on women’s theological training or ministry. Interdenominational seminaries, despite all their innovative efforts to develop women, admitted their powerlessness in implementing them due to the pressures of society, church and the family. Some in this group are now admitting women from other states of India or limiting their admissions to married women, gradually leaving the girls from Kerala behind. The tendency to see women merely as the second priority in theological training and ministry was apparent throughout the talks. The dual attitude towards women-one of approval in family and the other of total subordination elsewhere-was also notable. For leaders, running the institution without social criticism seems to be the most important thing.
5.2 Data Gathered from Men Students

5.2.1 Interviewees and the Data
Two men students were randomly selected by the Principal’s office staff from each of the twelve sample seminaries. All 24 respondents –age range from 20 to 32 years- were natives of Kerala and the sample consisted of 10 pastors and 14 laity. Among the interviewees, 4 were married and 20 bachelors. Two among the bachelors from ES(a) had committed themselves to be celibates. 
Distribution on their course of study was- B Th (10), B D (9) and M Div (5). 
TABLE 7

Men’s Views on the Possible Ministries of Women

	Responses
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	Responses/24

	Women’s Fellowships 
	4
	5
	6
	4
	19

	Priests’/ Pastors’ Wives 
	4
	5
	4
	5
	18

	Sunday School 
	3
	4
	4
	6
	17

	Prayer 
	0
	5
	2
	3
	10

	Personal Evangelism
	0
	4
	3
	2
	9

	Mission field
	3
	2
	1
	2
	8

	Educational institutions 
	2
	0
	1
	3
	6

	Counselling other Women
	1
	0
	3
	2
	6

	Nursing
	2
	0
	0
	0
	2


According to men students, women can contribute to Sunday school, Women’s Fellowships, Personal Evangelism, Counselling other women and Prayer. A student who ministered in a church for four years said, “Church never encourages women’s active participation in its internal affairs and Sunday services. Men are there to do it. In order to give them some opportunity to work, we are giving Sunday school and Women’s Fellowships. Prayer, Counselling and Evangelism are options for them to help other women, but not always initiated by the church.” 

Mission work, educational service and nursing are accessible to women outside of the church. 75% of respondents mentioned ‘pastors’ wives’ as a ministry for women. A young man from NES(b) developing as a preacher and pastor said, “I’ll only marry someone who is willing to support my ministry. I don’t want to be known in the name of my wife. When I come home after my ministry, it is her ministry to serve me. The roles cannot be the other way round.” All who suggested ‘pastor’s wife’ as a ministry for women emphasised that the ultimate contribution a woman can make in ministry is to assist her husband. But two of the interviewees believed women can take up any role in church. Comment of one of them from ES(a) was, “Assigning women the responsibilities of Sunday school and prayer is not a sign of approving them in the ministry of the church; rather it is another way of alienating them from the main stream of the church. Churches have prioritized various ministries in which women would be at the bottom, doing what men are usually unwilling to do.” Men students often mentioned that none of the above ministries is seriously assigned to women; they are either segregating them or downgrading them to a convenient profession such as nursing, paid mission work, educational services which can also be called ministries. 

TABLE 8 

Men’s Assessment of the Current Status of Women in Seminaries
	Responses
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	 Responses/ 24

	Seminaries are better promoters of women than churches
	4
	4
	6
	6
	20

	Encouraging women to be involved in classroom activities
	3
	2
	4
	5
	14

	Most men affirm their women colleagues in classes
	1
	2
	3
	3
	9

	Increasing admissions to women
	0
	0
	5
	4
	9

	Equal opportunities to women in chapel 
	1
	1
	4
	3
	8

	Freedom for women to report their concerns to the leadership
	0
	0
	3
	2
	5

	Some among the faculty promote women 
	0
	0
	2
	2
	4


According to men students, when compared with churches, seminaries do a better job in raising the status of women. When churches turn their faces against women, seminaries offer them admission and, with limitations, do their best in developing them, was a common view of men interviewees. Also, on campus, staff and men students seem to help women to develop in certain areas as the Table-8 shows. While these comments were picked out from the long talks, they need to be authenticated with other observations they made. According to the above table, NES(c) and NES(d) respondents spoke of more active support to women in their seminaries in comparison with the other two categories of institutions. Table-9 below displays responses relating to the perceptions and perspectives of men on ‘a virtuous woman’. There were repetitions in the responses as some of the respondents emphasized certain definitions over again. 
TABLE 9
Men Students’ Definitions of a Virtuous Woman
	Responses
	Responses/24
	Percentage

	Be at home, ably manage household affairs 
	18
	75%

	Who gives more importance to children and less to work outside family
	15
	62.5%

	Not noisy but calm
	14
	58.3%

	Who gives priority to her husband and his mission
	10
	41.7%

	Not argumentative but submissive
	9
	37.5%

	Not over enthusiastic
	8
	33.3%

	Not puffed up with higher education but a humble learner of the Bible
	6
	25%


A woman, who lives a gentle life style of supporting and serving others, is honoured. She is most approved in roles behind the scene, projecting the significance of her husband or other members in the family. Family is the most important field of service for a woman and therefore, with more exposure into other spheres of life, she is likely to be criticized. A husband among the interviewees from NES(c) said, for instance, “My wife is an employed woman, earning a good salary. But I want my wife to seek my permission before she spends money or makes decisions. It is not to control her in anyway, but to keep our relationship strong in the family.” A young man from NES(d) said, “I am getting married next month. I will not send my wife to work outside. With more freedom, women will become aggressive and be otherwise, good stewards of families.” All the interviewees, however, did not think the same way. Five of the respondents expressed their desire to have their wives educated enough to be with them in a socially respectable manner. 

Those who made the comments recorded in Table-9 spoke out many times in support of women being more confident to make their contributions to the society. But when talking about their own personal views and families, they preferred those with a very submissive nature. The reason for such inconsistency could be cultural, though it is not possible to draw definite conclusions at this stage. According to these students, there are various reasons that prompt more women to join seminaries in Kerala. Table-10 shows the factors they identified: 

TABLE 10
Factors Motivating Women to Join Theological Education According to Men Students

	Responses
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	Responses

/24

	Break between formal education and marriage
	0
	3
	5
	5
	13

	Seminary a safer place
	1
	4
	2
	4
	11

	Commitment in Ministry
	2
	2
	3
	2
	9

	Genuine interest in training
	2
	2
	2
	2
	8

	For another degree
	0
	3
	1
	3
	7

	Parents’ vows
	3
	1
	0
	2
	6

	Poverty at home
	0
	4
	1
	0
	5

	For marriage
	0
	2
	1
	0
	3


A response from ES(a) was, “Parents often make a vow to God often that they will consecrate their first baby or another one for ministry. This brings many to a seminary, including girls.” A student from NES(c) said he was amazed at the level of ministry commitment shown by some of his women colleagues. But he added, “There may be girls coming for free education in seminaries just because of poverty in their homes; or their parents may be sending them to add one more credential to give them a better marriage.” ‘Gap time’ was quite a novel idea that came up frequently in the talks- respondents were referring to the years between a girl’s final year of formal education and the time of marriage. Out of the total 24 interviewees in this group, most respondents referred to external factors leading women to theological education. Some of them opined that this may be true with men students as well. 

Opinions of men regarding factors influencing the secondary status of women in Kerala covered a broad spectrum of areas. Following are the responses on the attitude and practices of the church, seminaries, women students, their parents and the cultural mind set.  

TABLE 11
Men Students’ Views on the Attitudes and Practices of the Church
	RESPONSES
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	% of responses

	“Church leadership do not promote women in active roles in ministry”
	4
	6
	5
	6
	87.5%

	“Gives no proper representation for women” 
	4
	5
	5
	6
	83.3%

	“Churches teach and practise that the Bible accords women a secondary status”
	4
	5
	4
	5
	75%

	“Church’s structure cannot be changed”
	4
	4
	5
	2
	62.5%

	“Ladies are not given freedom in ladies’ fellowships”
	0
	5
	4
	4
	54.16%


A student from ES(a) said, “Women are mere spectators on Sunday apart from joining in prayers. Men do everything. It is not easy to change all that we have practised for decades. Our church women do not worry about more involvement either.” He felt that the involvement of women does not matter to the church and the church’s attitude does not matter to women. Church activities take place as usual. From NES(b) a student shared his experience thus, “My sister and I do the same theological program. When we return to our local church, the pastor who gives me opportunities to minister from the Word neither recognizes nor approves any role of my sister in ministry.” This respondent said he could not do anything about it other than just exploring his opportunities. 
Another informant from NES(d), who scored good grades in assignments argued that women, as God’s people, should be equally valued with men, but thought that it would be impossible for him to introduce or practice such ideologies in the church where his service will be rendered afterwards. “Unless I pioneer a church and teach members from the beginning, I may never be able to introduce such ideas,” he said. Men students often spoke as if they knew women should get more involvement in church but also thought that they cannot influence change. A student from NES(c) said, for instance, “Except in churches, women’s abilities will be valued everywhere in Kerala. No one is concerned that women are highly qualified and skilled in organizing, accounting, writing and so on.” There were also confessions made by interviewees from ES(a) about the neglect of women in churches. 
There is not even one lady representative in councils. If someone’s presence has to be recognized, women are the last ones to be introduced. When men and women come to the front to take part in Holy Communion, women are not permitted to kneel down along side men; they are always only after men.  
The same respondent from an Episcopal seminary added, “Things have to change. If I ever become the Principal of a seminary, I will definitely appoint a lady as the Academic Dean.” Church’s neglect of women was expressed by a pastor from NES(b) thus, “It is not only that the church does not encourage women but it discourages them too. That’s why after four years of successful completion of a seminary degree, a lady graduate turned to full time medical profession. Even theologically trained pastors never support the ministry of women.” Men students criticized not only churches but seminaries also.
TABLE -12
Men Students’ Views of the Practice of Seminaries

	Responses
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	Responses

	Most seminaries have no clarity about the reason of women’s training
	3
	6
	4
	5
	79.16%

	Seminaries should be more directed during recruitments and training of women
	4
	5
	5
	4
	75%

	Open discussions on women issues not promoted
	3
	4
	2
	4
	54.16%

	Leadership talks about women as an added responsibility
	2
	3
	0
	4
	37.5%

	Seminaries have no adequate facilities for women 
	0
	2
	1
	0
	21.5%


An interviewee from an Episcopal seminary stated that his seminary does not provide any opportunity for women. He spoke of a lady who was capable of being a faculty member in the seminary but was disregarded and rejected by the men in authority. She was a minister’s wife; well qualified and able to do the job but still no one spoke on her behalf. “Seminaries should rise above philosophies and should listen to the perspectives of human beings if they want to be agents of change in this world” he said. From NES(b), a student, who was the student-representative in a seminary made this comment: 
It is interesting to watch the ‘game’. In this seminary the top leaders by word and deed attempt to affirm women students equally with men on campus. But the second and third level leaders, who are the immediate contact people with students, follow extreme rigid and alienating attitudes towards women. Therefore, in actual fact, the professed values fail. 

Another interviewee from the same sample category-NES(b)-talked about the conflict women face between the progressive views of certain faculty members about women’s ministry and the reality these women face after their theological training. This comment was from NES(c), “Seminaries are not focused regarding the reason and results of women’s training. I sometimes feel it’s all done for the sake of claiming ‘we have both men and women in our programmes’” He also said that there are seminaries that employ some of their outstanding women students in their branch institutions. It is usually an employment where they are provided with some risk-free jobs such as receptionist or typist which they could do without a theological training.” Another student’s concern was about the varying theological positions held by different people in the same seminary. 
Faculty members present to students all sorts of ideas regarding the role of women. Within the same seminary or the same church, there is no unified view and no one has a theologically supported position. Ultimately we retreat to some position that will not be criticised by the public. 
Men students also made a number of evaluations on the attitude and practices of women students who are on campus. 
TABLE 13  

Men Students’ Views on Women Students   
	RESPONSES
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	Responses

	Women are unwilling to face challenges
	5
	6
	5
	5
	87.5%

	Women contribute nothing even if they are trained
	5
	6
	4
	4
	79.6%

	Women themselves are the worst enemies of women
	3
	4
	3
	2
	50%

	Women in leadership positions promote the subordinate role and neglect other women
	2
	4
	3
	2
	45.83%

	Women are lazy, irrational
	2
	3
	2
	2
	37.5%


Although men students seemed to encourage a better acceptance of women in theological education and ministry, they had a number of criticisms of the attitudes of women students. There was particular mention of the lack of confidence in women students. A student from NES(c), where men and women students get an equal role in class activities said, “The Kerala girls will never prove confident, I think. Even to present a paper in the class we, the men, need to continually encourage them. Girls from other states of India do much better.” 
From NES(b) came this comment, “Only when our women rise above the constraints of marriage and say, ‘I am going for ministry; don’t worry about my marriage’ the liberation of women in theological education and ministry will become real in Kerala” But he went on to criticize the Christian churches in general for completely rejecting the aged spinsters who spent all their lives in the mission fields and are now living in homes with no one to care for them. He said that for him it is a paradox in the practice of Christian faith. 
Men students harshly criticised women about their double attitude- at one time arguing for approval and the other acceding to their own limitations. A student from NES(d) said, “During discussions in classrooms, women students usually contribute nothing. If they don’t speak out in such a safe, supervised environment of a classroom, mostly with good support from the faculty, what better environment they are waiting for is unknown to me.” Another informant who has been a pastor in a church for two years expressed his disinterest in giving opportunities to women in ministry, saying, “when opportunities are given, women are either too humble to use them or too aggressive and misuse them. They need wisdom.” When further asked ‘how can they gain wisdom unless opportunities are given?’ he said “we rather prefer men to do all this instead of wasting time and resources to develop women who are not quick learners.” There were also comments regarding the lack of focus on the part of women as a student from NES(c), who was the Students’ Chief Prefect of a seminary, observed, “From my study here for the last three years, I would say that the training of women here is not effective. The main reason is that women students have no idea of where they are going and what they will be doing.” Evaluating the contributions of theologically trained women to churches, a student from NES(c) said this, 
Women graduates are not contributing anything to their local churches. They prefer a corner; a silent position which they think would give them better approval. There are women graduates who never help the church in Sunday school or youth meetings at least to show they can do it. 

Another student talked furiously about the aggressive women who spoil the whole process of women’s development. He said, “On the pulpit, aggressive women preachers start and close their messages with crucial criticisms at men. They do not realize the amount of harm this can do in the recognition of women in such a community as Kerala.” Men students frequently pictured women as the worst enemies of women. 
When Pastor’s wives lead women’s fellowships, many of them instead of developing other women, ask the pastor or other men to lead, pray and preach. How can the situation be ever changed with this attitude? They may be looking for more exaltation by men as ‘the submissive women who really understand their limitations’.  
Table -14 shows the responses, indicating men’s views of the attitude and practice of parents.  

TABLE -14

Criticisms by Men Students at the Attitudes and Practices of Parents
	RESPONSES
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	Responses

	Parents bring up their girls with a negative and subordinate mindset
	5
	6
	4
	5
	83.3%

	Parents over protect their daughters
	6
	5
	5
	4
	83.3%

	Mothers nourish sharp distinctions between their boys and girls
	4
	3
	4
	4
	62.5%

	Parents exercise too much control over their daughters 
	3
	3
	5
	2
	62.5%


From ES(a), an interviewee said, “For the safety of their daughters (sometimes sons too), our parents lock them up within homes, never realizing that it will further distort their relation with others.” As answer to the further question on what would be his attitude to his own daughter in the future, he said, “But if I have a daughter, I also cannot give her full freedom. That’s another case.” According to the respondents, many mothers including the well-read ones train their daughters to hide from public eye, to be shy and soft speaking, fearing that the mother will be blamed otherwise.

A respondent from NES(d) opined that mothers tell their sons to take the lead in all matters while they instruct the daughters to be quiet. Boys are to do all the harder jobs and be more responsible; they also have the freedom to move around with their friends while girls don’t.” These comments were also associated with the practice of marriage as another student said, “Parents are over concerned about their daughters and their marriage; they are always after them to protect them.” He later admitted that such a culture had its strength in sustaining the family relationships making them strong and accountable. Another student commented, “In quite a number of families, girls make no decision themselves. It’s all at the discretion of their parents. Whether they like it or not, they must follow.” Respondents mentioned that the situation of women in cities is rapidly changing, as most city-dwelling girls are enjoying more freedom to make their own professional and personal choices. Respondents also recognized that the majority joining seminaries are from villages rather than urban settings. 

“For the large majority of women in theological education, the situation is the same as before,” opined a student from NES(b). Informants also made their observations about the cultural aspects that determine the status of women. Men students had a number of additional comments which they thought were culturally important to make. ‘Cultural Attitudes’ here means the attitudes that are taught and practised at home. See the Table15 below:

TABLE 15
Men Students’ Views on Cultural Attitudes towards Women
	RESPONSES
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	Responses

	Marriage of a woman determines her fate
	5
	6
	6
	5
	91.6%

	Culture strongly resists women in leading roles
	5
	5
	6
	5
	87.5%

	Culture does not uphold women who make their own decisions 
	5
	5
	4
	4
	75%

	Young people feel suppressed with no personal freedom
	3
	4
	5
	4
	66.6%

	Too much segregation between boys and girls bring more problems
	2
	4
	5
	4
	62.5%


“Priestly hierarchy in the Syrian tradition has no role for women; women are mere spectators in church matters. This has gone deep into the minds of people and hence into their daily lives” said a student from ES(a). Men students commented that Kerala society is patriarchal, where only men are recognized in the leading roles. 
A response from NES(b) was, “The system functions as if women are totally incapable of anything. Girls are under the strict supervision of their parents until they are given over to the protection of husbands. Families are more concerned about their girls’ safety than their social achievements or earnings.” Men responded in the same voice on the role of marriage in deciding the status of women. 
This situation was explained by an interviewee from NES(c) thus, 
Though a dowry [money/material goods given by the bride’s family to the bridegroom at the time of marriage] is legally banned, a bridegroom’s family often expects more than a double of what they deserve. Today it is not just money, but furniture, valuable domestic equipments, gold, car and anything valuable. And as this huge responsibility falls on parents, theirs is the most powerful say on girls. We should also note that over the age of 26-27, finding a spouse for a girl is becoming extremely difficult. 

From NES(b) came this assessment, “It is a universal fact that women are secondary and it is good for them if they accept and live by that. Whatever the case might be, women’s calibre does not come any near to that of men.” This respondent, (a pastor) was confident in his view and claimed most people support this. 
A student from NES(d) compared the situation in Kerala and other states of India thus, “Only Kerala seems to be so frightened by the evils of women. But we forget the truth that more segregation might make people more aggressive.” About another South Indian State called Karnataka he said, “There men and women can share the same seat in buses; any man can give a woman a lift home after a prayer meeting. But in Kerala- it’s all forbidden. Here people fear each other and the culture, and live in such bondage.” 
But another interviewee strongly held that the situation in cities has radically changed and now women are working with freedom in all areas as men do. He opined that people in Kerala need to learn how to live and that it will not happen until the culture is reformed. He also spoke out his frustration that he finds no way towards such change.

The following table shows the personal internalized ideas about the status of women. The frequent change of mind regarding the role of women in ministry and theological education was very evident in the data received from this group of respondents. Their ideals and their personal views often clashed. 

TABLE – 16
Men Students’ Personal Views on the Role of Women
	Responses
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	Responses

	Let women come up in ministry on their own if they want to do so                
	4
	6
	6
	5
	87.3%

	The Bible accords only a secondary status to women- we cannot change it
	4
	5
	5
	5
	79.16%

	Seminary will get a bad name if men and women build up marriage relationships there
	2
	6
	5
	5
	75%

	In my future ministry, I will not make any radical change to develop women in ministry
	4
	5
	3
	4
	66.6%

	Feminist call for equality will destroy Christianity and our families
	3
	6
	3
	3
	62.5%

	Let women have private Bible study instead of formal Seminary training
	3
	3
	1
	4
	45.83%

	I would not prefer marrying a seminary graduate
	0
	2
	3
	4
	37.5%


Men students seemed to be less supportive of women’s full acceptance in ministry in this table despite what was presented before. Arguments and ideals were stated but when coming to their very personal views, most of them openly held on to a less supportive position. Altering from the stated values of approving women in theological education and church’s ministry in some responses, some interviewees drastically changed their mind as if all that was said previously was for the sake of giving idealistic information and what they personally believed was different. 
There was open resistance to the feminist moves towards equality. Though they wanted churches to change their attitude, they are neither able to suggest how to get there nor keen to take any active part in that course of action. One student who suggested that women must come up on their own will said, “Churches are not sending women to theological education; therefore they have no obligation to provide women a place in ministry. Seminaries do not work in association with the church; therefore, they have no voice in this. Ultimately, women have to make up their own mind on what they must do” Although the majority of men students talked about the Bible as relegating women to a secondary status, they were not able to provide a concrete theological case on it. 
There were obvious contradictions in the responses of men students. For example, simultaneously they called women to take very brave steps and said that they personally never promote such a temperament in women. Though they criticized the church and the seminary and wanted to see the situation changed, 66% stated that they personally will not take any steps in this direction. They were critical about the women students who are not developing their full potential in public activities, while about 38% of them did not like to marry a seminary graduate. With regard to a question on suggestions to improve the status of women in theological education in Kerala, came the responses below. 

FIGURE-3
Suggestions by Men Students to Better the Status of Women

5.2.2 Summary Observations 
Men students recognized that seminaries provide more support to women than churches. But they also opined that Kerala women who join theological education do not seem to be developing. There were a number of judgments on the negative attitudes and segregating practices in the church and family. 
In particular, their personal values were very much in line with what is being practiced by the churches and families. They made valuable suggestions on how to gain better acceptance of women in seminaries, but were silent on what could be done in churches with regard to this. However, their openness and sincere cooperation greatly contributed to data collection. In order to reach a set of theoretical formulations, these views will have to be verified against data from other sources.

5.3 Data Gathered from Women Students
5.3.1 Interviewees and the Data 
As stated earlier, there were only 18 women interviewed with this schedule (number of interviewees from each seminary is shown in the first row of Table-17). Proportion of responses from various sample categories cannot be considered significant as there were only two interviewees from ES(a) and four in NES(b) while each of the remaining categories had six students to respond. 
Among the respondents were ten spinsters and eight who were married. Academic courses undertaken were: M Div. Final year (10 students), B D Final year (6) and B Th. Final (2) and all from Kerala.

TABLE -17 
Women’s Ministries as Perceived by Women
	Responses
	ES(a) No: 2
	NES (b) No: 4
	NES(c) No: 6
	NES (d) No: 6
	/ 18

	Wives of priests / pastors
	2
	4
	6
	6
	18

	Women’s meetings
	2
	4
	5
	5
	16

	Evangelism
	0
	4
	6
	5
	15

	Sunday School
	2
	4
	4
	5
	15

	Mission Field Social Work
	2
	2
	4
	2
	10

	Counselling women
	2
	3
	2
	2
	9


Women students listed the above six areas as open to them in ministry. A student from the Episcopal category said, “The option I see for my future is field mission work outside of Kerala. After gaining a Masters with men students who are trained to be priests, I am still unsure how I would benefit from this type of a theological training for that work.” Students from NES(c) and (d) had the opinion that openness for women into Sunday school, evangelism, counselling etcetera is not intentionally done by the church. According to one of them, “When I went back to my local church after my second year of theological training, the church was even more indifferent to me than ever before. I was told to do any ministry outside the church for which obviously the church would have no responsibility. That is where I felt avoided.” Another response came from NES(b), 
Church leaders do not realize we women too are able to see the tricks played to keep women aside from active roles in church. Sunday school and women’s ministry are integral part of the church but when women get involved in such ministries, those on leadership remove them from the key activities of the church. But when wider public meetings of Sunday school and women’s ministry are held, women who actually work in them would never get any recognition; men are there to lead. 
One student from NES(c) who is married to a pastor said, 
Most seminaries in Kerala train women with a single purpose- that is to become pastors’ wives. But I can say that they never get any opportunity in ministry other than the cooking and cleaning chores. Women’s meetings are fully under the leading of men or in some cases the elderly women who never approve theological education of the younger generation.
While mentioning the possible ministries for women in Kerala, most respondents gave further description of how restricted these areas were. Instead of excitement about the possibilities, interviewees expressed the difficulty of being segregated by the church. 
TABLE 18
Women Students’ Comments on Seminary Education
	Response
	ES (a)
	NES(b)
	NES(c)
	NES (d)
	/18

	Equal opportunity in class
	2
	3
	4
	5
	14

	Self-managing life style
	1
	0
	4
	5
	10

	Faculty promotes women
	2
	2
	3
	3
	10

	Spiritual discipline in hostel
	0
	2
	3
	2
	7

	Equal opportunity on campus life
	0
	0
	1
	1
	2


All informants stated more than one positive aspect of seminary training. Fourteen out of eighteen said they are given equal opportunity in the class especially to present assignments, respond, question and comment. A student from ES(a) opined, “Atmosphere in the class is generally sensible; the faculty member who is present and some of the men colleagues are individually mindful to our presence. There are a few men who keep on encouraging us for more involvement in class activities.” There were ten responses to state women are grateful to the few men faculty who support and uphold women involvement in ministry. One such response from NES(c) was thus, 
There are two men on the faculty in my seminary, who think and speak about developing women in church’s ministry. One of them has made quite a number of writings with this view. But the seminary community behaves in such a way that it is his personal view and there is nothing special to be done about it. 
There were also responses regarding the ‘living away from home’ which was a first experience for ten of them. “This training in seminary has helped me to develop confidence that I can manage life on my own. However this is not a stress free situation as I anticipated it to be; it sometimes even spoils the women with great calibre by criticisms and gossiping,” a respondent from NES(d) said. 
While 15 responses mentioned equal opportunities in the class room, only two respondents felt women are equally valued in social life on campus. Further description on this is shown in tables below. Seven responses came upholding the spiritual discipline they got from hostel life. “It is in the seminary I am trained to take regular quiet time and prayer in the morning. In life in the hostel, we are trained in regular duties and prayer times which would definitely help us in the future” said an interviewee from NES(b).

TABLE 19
Women Students’ Comments on Seminary 

	Responses
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	/18

	Men are preferred
	2
	4
	6
	6
	18

	Ambiguity in theological position on women’s ministry
	2
	4
	6
	6
	18

	No ladies in leadership
	2
	2
	6
	4
	14

	No social freedom to women students
	2
	4
	4
	4
	14

	Campus life doesn’t give fulfilment of corporate living
	2
	4
	4
	4
	14

	None to share our concerns
	2
	2
	4
	4
	12

	Men students ridicule women
	1
	3
	5
	3
	12

	Some teachers ignore women in class
	0
	2
	4
	4
	10

	Freedom of movement only for men
	0
	4
	4
	2
	10

	No lady faculty 
	2
	2
	4
	0
	8

	Women from other states are preferred
	0
	0
	4
	3
	7

	Women are not given practical ministry training
	1
	0
	4
	2
	7

	In chapel, men address only men
	1
	2
	2
	0
	5

	No admission for unmarried women
	0
	2
	2
	0
	4

	Women students have more manual duties
	0
	0
	4
	0
	4

	No basic facilities
	0
	2
	0
	0
	2


Table-19 presents how women assess their situation as students in seminaries. The majority spoke of their discontentment at being rejected and seeing men students valued more despite the equal opportunities offered. An interviewee from ES(a) who spent a few years in an Indian cosmopolitan city before joining theological education said, 
It was not an easy decision for me to consider becoming a fulltime minister. I had higher degrees and fulfilled more than what was required for admission in a seminary. But here I feel unwanted. I do not see any reason to do this to a woman who is equally called and committed to ministry with men. Even after three years of education together, most of my men colleagues haven’t been able to accept me as their sister in Christ.  
A student from NES(d) shared her frustration about being part of a Bible College that has no concern for their women students, 
Our college admits only a few married women but no one cares about us. For example, there are women who preach much better than men but we cannot expect the annual award for preaching- it will only go to men. Though women do much better than their men colleagues, there is no approval of it; no one recognizes it. What then is there to say about being accepted into the system? We have nobody to share our problems. There is not even a rest room for women students. Every moment I feel it is better to quit than to stay on. 
From NES(c) a Women’s Representative explained how women’s needs are ignored by her seminary, 
There is no doubt that women feel unwanted or secondary in a seminary. In our case, whatever need arises in the men’s hostel is sanctioned as quickly as possible. But when there are requests from the ladies’ hostel, we are told to manage with what’s been provided and sometimes we’re even scolded for putting in requests. Women students had only rotten chairs in the library while men got good ones. When new and more comfortable chairs were bought for women, and seeing them more comfortable, the chairs were given to men while we were told to use the used ones. We know we have no voice here. 

All respondents expressed their concern at the uncertainty of seminaries about the ministry of women. A student from NES(b) observed, 

In all the written documents, the seminary has put men and women together. But when it comes to matters related to ministry, seminary has no commitment to uphold women. As long as our churches strive to segregate us, we desperately need to know the position of the seminary in this. One faculty member will affirm women’s role in ministry and the next teaching hour, another comes to argue against any participation of women in ministry. 
In line with this, was another response from NES(c), 
We are left in a dilemma. Seminaries seem to be supporting us by giving opportunities to preach in chapel, get training along with would be priests or pastors, discuss theological issues in classes and so on. But apart from this, there is no hope. We go back to a place where there is no change taking place which reminds us that the good aspects of seminary training were a mere dream. 

Women students expressed their wish to have more women faculty and more women in leadership roles in seminaries where women are enrolled. A woman from NES(d) who had a difficult miscarriage by the end of her academic program told me, 
The Dean of Students wanted me to go to his office to settle issues of my attendance. I spoke to him over phone and my husband who too was a student there shared my problem with him. But he was not convinced. He insisted that I should go there and will not be permitted to skip any class. I wanted to stop studying as I felt no one understands. Why don’t they appoint a woman at least to handle the personal concerns of the women students? 
As a woman who did her previous theological degree from another state of India, she said she felt there is no hope for women in Kerala churches and seminaries unless a change is advocated by someone intentionally. But another student from NES(b) said that though she liked to have women on leadership and faculty, she feared if the wrong people were promoted, the situation might get worse. 
If women on leadership are not enlightened but find joy in practising the cultural traditions, the situation will never change. As a matter of fact, such elderly women who are not in support of women’s theological education and development keep the attitude of many churches against women. They never give a chance for the younger women to come up in ministry.  

Women made a number of comments about how they are publicly alienated by words and attitudes. A student from ES(a) said, 
There are men who start their sermon in seminary chapel addressing only men. We are just four women but still we feel out of place. There are also men who never hold their heads up until a lady finishes her speech in chapel. I don’t know what makes them act like this. Especially I wonder when such attitudes are shown by academically excellent students with great reputation on campus. 
A comment from NES(c) was, “Men students are good to us individually. But at group discussions or class presentations, the way they publicly insult women is usually hard for us to understand. Sometimes we think, those without theological education may be better supporters to women especially when Bible verses are frequently quoted to ridicule us.” There were also mentions of harassments from men students in some seminaries. A respondent from ES(a) said that women are isolated in the dining hall. Men students can sit anywhere but there were many occasions when she was told by men students to change her seat and to go to a corner. 
I was shocked when men can come and sit with us anywhere in the dining hall anytime; but we have restrictions. That was always an insult to me. While both men and women are named jointly in duty rota, some men deliberately segregate us by not talking or some times telling us to go back to our hostels. These events are neither noticed by nor reported to the leadership of seminaries. These are all part of the culture which cannot be changed.
Another response from NES(c) was again on being ridiculed in public, 
Men students laugh at us loudly when we women students get to the platform in the chapel. Some murmur and others make disturbing noises which would make us all the more nervous. Faculty are present and a few of them talk against such practices later in class rooms. Until and unless seminary enforces its policies to enhance the cause of women nothing is there for us to hope for. However, it can’t help when men students know there are men on the faculty who are anti-women. 
She continued, “If a seminary is not for women’s development in ministry why don’t they stop admitting women? If a seminary is devoted to develop women in ministry, why don’t they strongly stand for it? I don’t know whom they fear.” 

The avoidance of women in seminaries was expressed at another level as an informant said from NES(c), “Our current leaders are reducing admission to women from Kerala and they are going to other states and especially to the North East to recruit more students. A member of faculty said in my class that Kerala girls are not developing as they should and therefore this is essential.” Another seminary in NES(d) has only two women from Kerala while 27 from the North East. “We, girls from Kerala are not very bold to appear in public; we really fear problems. Our seminary appreciates the courage of North Eastern students and likes to send them for week-end ministry and open-air meetings. We are even told that seminaries will probably stop admitting women from Kerala. Seminary is starting ministries in other states of India, where these women can work” said a student.  

From two seminaries reports came that women students are given more manual duties than men students. A student from NES(c) said, “We ladies are supposed to do long hours of campus cleaning and washing dishes. While men except those signed up on work scholarship are free from duties at that time. While men students have exercise and games facilities, we don’t have any of these.”  “After 4:00 pm, women students are not permitted to walk around the campus; while men can sit, walk or play anywhere on campus. We are to be in our rooms without enjoying the sunlight and fresh air outside. If otherwise, there will be questionings and warnings on our character” was a response from NES(b). There were also comments on strict rules enforced on women students as told by a student from NES(c), “Women are told not to speak loud; not to talk with men; not to go to the staff room; these restrictions put us in bondage of fear.” Practical ministry opportunity was another area of concern to women students. A comment from NES(d) was,
There is a general disinterest in sending women out of campus into practical ministry whether it is week end or vacation. They might be fearful of religious fanatics or women abuse concerns. Practical ministry demands more effort from the seminary on issues of safety and finance etc. So even after trying this for a couple of times, the seminary is not still sure of how to work it out. 
From the same category of sample, another respondent said, “The seminary is not interested in sending out women from Kerala for week-end ministry. Preference goes to women students from North Indian states and especially North Eastern states because they are not under the Kerala taboos for women.” Students also were able to identify the potential reasons that withhold seminaries from advancing practical ministry training to women. For instance, “Churches welcome only men students; we have nothing to do there. Practical ministry requires more funding also. If churches do not benefit from the ministry of women, why should seminaries spend money on that?” asked a student from NES(c). But from NES(d) a student expressed her view differently, 
I believe only seminaries can do something concrete to change the status of women. If seminaries support women’s week-end ministry in local churches and if they are financially provided and endorsed, I’m sure churches will gradually change their approach. How can the church know the commitment of women unless women are provided with an opportunity? Without the backing from an authentic body, how can women take even one step further? 
Regarding the expressing of women’s concerns to the leadership, 12 out of 18 said they have practically no access to anyone for this. A response from NES(b) was like this, 
We are told to share our concerns with the Principal’s wife who is not really friendly with us.’ It’s true that there are people assigned to hear our concerns but usually all this is impractical. When wives of core leadership are assigned for this, everyone knows that we would never go to them mainly because we fear further problems rather than solutions. 

Another comment on this concern was from NES(c), 
We are told to share our concerns with the wife of Academic Dean, who has absolutely no idea about what is going on in the seminary. She has gained no training in counselling and she has never been part of the seminary. Recently there was a resolution that we can first share our concerns with the hostel warden, who would take it further in the proper path. But our warden is not trained enough to do this work; the most she can do is to assign daily duties and to lead the daily functions within the hostel. Ultimately this means that women’s concerns are not central; they are left to be solved by themselves. Therefore, we are waiting somehow to complete the course and go home. 
Responses above were filled with emotions such as anger, sadness, bitterness and even hopelessness and revealed the subtleties of the general statements they made.

TABLE – 20
Women Students’ Comments on Church’s Attitude  
	Responses
	ES (a)/2
	NES (b)/4
	NES(c)/6
	NES (d)/6
	/18

	Church influences seminary to follow its tradition 
	2
	4
	6
	6
	18

	No woman representation in decision making bodies 
	2
	4
	6
	6
	18

	Church’s leadership affirm the alienation of women
	1
	4
	6
	6
	17

	Churches relegate women to secondary and submissive role
	1
	4
	6
	6
	17

	Kerala churches do not need women
	2
	4
	5
	5
	16

	Church’s bylaw states no women should be in leadership
	0
	4
	6
	4
	14


Irrespective of denominational differences, students identified that churches are downgrading women to a very insignificant role in ministry. Women are not in the decision making bodies and men do not think women should be there. A student said, 
In most churches women are the great majority. But on topics relating to leadership or committee formation, women have no voice at all. A less qualified and committed man is preferred over a more qualified and committed woman- just because he is a man. 
A student in the final year Bachelor of Divinity course spoke with the same emphasis, “I think the case is more of fear than of any theological constraints. Presence of women in key roles of the church may be a threat to men in the church in many respects. Their intuition is to prevent it from happening.” A student from ES(a) had a different experience-of a priest accepting her ministry of the Word on a Sunday but the members of the church discarding her. 
I was sent to a parish ministry by the seminary. I did my part in leading some sessions, in prayer and in preaching of the word as my church has theologically approved such participation of women. But later on I heard from the leadership that the church people said they don’t promote such ministry of women and that was the end of my enthusiasm in parish ministry. 
She added that if the seminary or that parish leadership could have stood strongly to support her, things might have changed but that she had no more anticipation. From NES(c) a student said, “We are strictly told in our church not to try to get into men’s areas of discussions. Women are given ‘womanly duties’ to assist the church, which we should consider as our ministry. I think this is too much a distortion of the teaching of the Bible and may be hypocrisy.” Another observation was made by a student from NES(b) about how her qualifications and ministry experiences are ignored by her church thus, 
My Bachelors or Masters Degree or my long-term experiences in the mission field do not matter to a church. In church, I have no place; I cannot even make a suggestion for the ministry of the church. In my church, even ladies meetings are led by men saying, ‘women are not permitted to lead, they can only learn silently.’ 
There were fourteen responses stating that the rules and regulations of their church do not approve women on leadership committees. A student described, “Some denominations boldly stated the disapproval of women in leadership; others more boldly practise it. For us everything is of the same effect.” Alienating women from the main stream of the church is not a strange thing; it is socially and religiously approved by the community, as women saw it. According to an interviewee from NES(d), “This alienation of women is normal and expected in this community. A different approach would be questioned and churches and seminaries will be held answerable. That’s why they don’t try anything different.” 
There was an observation from one of the NES(b) seminaries that had strong ties with its church, “If seminaries need students, they should be guardians of the traditions which churches hold on to. Otherwise, the very survival of seminaries will be at stake.” From ES(a) a respondent shared her experience, 
Church does not let a woman to join in the ministry of scripture reading at the central part of the Sunday service. We cannot kneel down with men to receive Holy Communion. We are left at the mercy of men in worship much as everywhere else. This makes me think about the meaning of my own redemption in Christ. 
There was another comment from ES(a) that women workers are discriminated against with respect to salary when given jobs in the diocese. “Suppose a man is offered a salary of Rs.2, 500, a woman has to work for Rs.1, 500 per month which will usually stay the same for a long time. When the church places men and women in the same responsibility, it is quite unfair to do so.” The following table lists the responses that show some of the culture-based expressions, by which they behave or respond as they do. Number of responses is given alongside.  

TABLE -21
Culture Related Responses by Women Students
	Responses
	ES (a)
	NES (b)
	NES(c)
	NES (d)
	/18

	“We are taught to be silent” 
	2
	4
	6
	6
	18

	“Kerala is not supportive to women”
	2
	4
	6
	6
	18

	“We live in fear of criticisms and gossips”
	2
	4
	6
	6
	18

	“We live under too many restrictions”
	2
	4
	6
	6
	18

	“Girls are victimized  in any problem”
	1
	3
	5
	5
	14

	“We get more discouragement in ministry with no financial support”
	2
	4
	4
	4
	14

	“We do not talk in classes”
	1
	3
	4
	5
	13

	“Marriage is primary; that will decide our destiny”
	2
	2
	4
	5
	13

	“We cannot make our own decisions in life”
	1
	3
	5
	4
	13


Responses in this category show that women find their culture too restrictive. Two of the respondents who lived a few years in Mumbai and Bangalore before joining the current theological course expressed their cultural shocks in various ways. One of them was from ES(a) and said, 
From my few years of experience in another state and city of India, I think the culture here is deeply suspicious of women. In my previous experience, men gave preference to women in queues, women were recognized well in corporate meetings and women’s contributions were identified in public. Here I know women are muted and underestimated. I find myself unfit now to continue in Kerala. 
The student from NES(b) who did her previous theological study in a seminary in Bangalore compared both situations and said, “In both situations women are given freedom to respond, talk and become involved in various activities. But while there was no further banter or criticism on our actions in the seminary in Bangalore, here we are roughly criticised and negatively judged for every single word and action. That’s what troubles me.” 
It is worth noting that 13 out of 18 respondents said they do not talk in the class. One such response was from NES(b) saying, “Not talking in the class is only a small concern to others. But if I talk I have to face more criticisms and it is therefore better to keep silent in classes. From my experience I would say that encouragement cannot be taken at face value. I need to decide what to do and what not to do for my own sake.” Women students made comments on the key role of marriage in controlling the life of women. One student said, 
As far as a girl is concerned, every decision in her life will have to be made in the light of achieving a decent marriage. Anything that could spoil her future will soon be done away with even if it is of great financial or social value. But now-a-days in towns things are changing. But women who join theological education are mostly from middle-class settings which uphold such practices strictly. 
A response from NES(c) about the control of parents over their female children was this,

Parents might choose for me a spouse with much wealth or someone who has no concern for ministry. But because of the huge financial constraints involved in a marriage, I would have no voice. Therefore decisions about taking up a theological training, getting married and getting involved in a specific ministry all are in fact the decision of parents. 
Responses showed that there were many things that kept a woman under fear. A student from NES(d) said, 
I have lost confidence in talking to men whether they are students or staff. At any time criticism may form and that will affect my studies and my future. We are held responsible for any wrong on campus. That’s why many seminaries have stopped or reduced admission to women while adding men in large numbers. 
A student from NES(c) explained what she meant by the term ‘restrictions’ thus, 
I know the difficult fact that the eyes of others follow me wherever I go and in whatever I do. We are told not to walk with men students to the library, not to pick up books from the shelves while men are around. We are sometimes told to wait outside the dining room until men have had their evening meal. 
She continued asking, “Why should we be victimized if someone in the past had misused their freedom?” Another student from NES(d) also spoke about this, “A girl can be dismissed if she is found chatting with a male student. The prospectus of the seminary insists on such segregation and there is no forgiveness when it is violated.” This respondent spoke supportively of the position of the seminary as she felt otherwise there will be more disorder in the system. While another student from the same sample category said “I feel this can only produce handicapped persons whether in life or in ministry. We must learn through interactions. But the culture doesn’t approve this.”

TABLE -22 
Personal Concerns of Women Students 

	
Responses
	ES(a)
	NES(b)
	NES(c)
	NES (d)
	/ 18

	“We are concerned about placements in ministry”
	2
	4
	6
	6
	18

	“Church’s negative attitude affect us very badly”
	2
	4
	6
	6
	18

	“Marriage plans take control over all our decisions”
	2
	4
	6
	5
	17

	“Controversies on Theological position on women’s ministry pose big challenges to us” 
	2
	4
	5
	5
	16

	“No hope to continue with our ministry visions”
	0
	2
	4
	3
	9

	“Society looks down on us”
	0
	1
	2
	2
	5


From the beginning to the end of the interview, all women students consistently mentioned their future concerns. While talking, they put ministry-placements and church’s attitudes together. The student from ES(a) who was assigned to lead a parish ministry on a Sunday (mentioned in description after Table-20) said that the seminary leader who sent her responded later to her like this, “Everyone in the parish testified about your excellent service that day. But people in the church said they cannot promote it any further. So what can I do?” After their theological education neither the seminary nor the church supports these women in their placements. A student from NES(b) explained the situation thus, 
My only option is to try with some mission agencies and go to a mission field somewhere else in India. That is the only place where workers are needed. But parents will never let me go until I am married. If I am married to someone who has no such mission concerns, my life turns to a completely different direction thereafter. 

Regarding the decision of a girl for mission field work, a student from NES(d) said, 
If I go to a mission field from my own choice, nobody else will be responsible for my decision including my parents. Many mission agencies pay very little to their workers in our country. When it comes to women, it is further reduced as many mission agencies find themselves not answerable to anyone in such matters. Therefore, I must be very careful in deciding to go to the mission field. 
From NES(c) came these words of disappointment, 
Seminary will not do anything for us after our studies. Men will find place in some form of ministry. But we can only wait for what is going to happen. I will be more than grateful to end up in a marriage with a Christian worker. But for such a life and ministry assisting my husband, I could have benefited more by some practical ministry related topics instead of this systematic, in-depth study of many subjects. 

Students seemed to be much confused about the theological position on their role in Christian ministry. Seven out of 18 informants said that they think women have no restriction in ministry and they can do all that men are doing. Another four students felt that their role is more of submissive nature- to assist the activities of the church. The rest of the respondents strongly held on to their view that there is a need for transformation in the current practices. According to them, churches and seminaries fear the culture and somehow have acquiesced to the demands, not judging whether it is right or wrong. Two women students confessed that they find the Biblical material on women contributed much to this ambiguity. 
A student from NES(b) talked about society’s attitude towards young women who choose to stay unmarried for a few years for the sake of ministry, “I would disturb my community by delaying any plan to get married. There will be questions, concerns, blame on my parents, and rumours on the way I conduct my life. The general thinking on a girl’s marriage is ‘the earlier, the better’. To get rid of related issues, parents are forced to make their own decision.” From ES(a), an interviewee affirmed her decision, “Going to Christian work is a low status job in society. But this is my commitment and my conviction, even though I am not fully accepted here.” See the following suggestions of the respondents to seminaries.
FIGURE 4
Women Students’ Suggestions to Seminaries to Improve their Status in Training
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Regarding how the situation of women can be improved in seminaries, an interviewee from NES(d) said, 
The main answer is in our own hands. We need to rise above our limitations; we should take up every single opportunity to speak out and to get involved in various activities. If there is none to defend against criticisms and fears, this situation will never change. Women are willingly yielding to the cultural restraints and that should change. 
Women students spoke about the immediate need to have more women on faculty and at least a few women in leadership roles in seminaries. “In order to uphold the dignity and significance of women there should be a representative in the leadership team of the seminary. Not someone for name’s sake; but one with competence and commitment to serve women and the seminary.” A comment was made from NES(c) on the negligence of seminaries in appointing qualified women from outside of the institution. She said, 
Hundreds of women are graduating every year with B D or M Th from all different courses. But seminaries will appoint only the wives of men who are already working there. There may be financial benefits to the seminary by doing so; but many times there is a compromise with providing quality training. 
A response from NES(b) was, “Chapel services can influence people very much. If there is at least one woman preacher, writer or a missionary invited to speak in a month, I believe that can make a great impact on men in our community. Prejudices on the inability of women in ministry will definitely change.” 

Another suggestion was for weekend ministry for women in local churches, which should be initiated and directed by the seminary. Students believed that seminaries should strengthen their relationship with the local churches so that their attitudes and practices can gradually change. “For this initiative seminaries should have enough funding and there should be an active ministry department functioning and periodically evaluated with the help of the churches”, said a student from NES(d). She also felt that seminaries should trust their women students that they would remain committed and they would uphold the values of the institution. Another major area of suggestion was on the need for more discussions on women issues. Women respondents thought that open talks can contribute greatly to work on the negative attitudes. They also expressed their desire to have seminaries follow up their ministry even after their graduation for a few years. For instance, these were the words of a student from NES(c), “My parents will not send me away with a mission organization; but they may release me for a few years before my marriage if the seminary is responsible for my placement.” 

5.3.2 Summary Observations

Data from women students revealed that they often feel unwanted and insignificant in theological education. Their passion to be part of the ministry of the church was expressed throughout the interviews. But they had more pain than excitement about being part of a theological seminary. Although they identified discriminatory practices in social life in the seminary, they spoke about the members of faculty who affirm women and their involvement in ministry. 
Women students made a number of comments on their men colleagues who are individually good but keep on influencing others with their anti-woman philosophies and theologies. Many respondents had a concern about the uncertainty of seminaries and churches on their theological and biblical position on women’s role in ministry. Women students felt the immediate need to work this out so that they can aim for what is vocationally feasible to them. When the theological position on women’s ministry differs from person to person and seminary to seminary, women students argued that they can never find fulfilment in their theological education. 

They want the seminaries to take up the challenge of supporting women in their ministry, for which they may need to work on more funding, closer working association with churches and mission organizations, conduct more seminars and discussions and bring in experienced women teachers, writers and missionaries on campus. Women interviewees expressed their hope that this can provide them with the spiritual and administrational care they need. Students also confessed that they are not being as courageous as they thought they ought to be. The ideas of appointing experienced women from outside the seminary community and having more women preachers and missionaries to visit seminaries especially deserve further discussion. 

5.4 Data Gathered from Focus Groups

5.4.1. Theologically Trained Women- Focus Group
The participants were five women with Master of Theology; all of them wives of faculty in various seminaries and all of them working where their husbands are employed. Initially there was no interest shown in the topic and therefore, I had to build a good rapport with them by:

1. Explaining the significance and objectives of the study

2. Introducing myself and asking them to introduce themselves to one another

3. Guaranteeing anonymity in reporting their comments and,

4. Telling them that their experiences are crucial to help the improvement of theological education

The discussion covered four themes such as, their views about women’s theological education, their theological understanding of women’s role in ministry, their opinion of the effect of culture on the theological education of women and their experiences as theologically trained women. The group was given freedom to talk as openly as they could so that new themes on the topic could be identified. Their disagreements were noted without attribution and hence they all enjoyed the freedom to share their feelings and experiences. The open and friendly atmosphere in the room helped the participants to speak their views without fearing any negative consequences.  
The major ideas derived from the focus group were as follows;

1. Churches show indifference at theologically trained women

There was a consensus on this opinion in the group. The way they explained it was that churches do not promote women. But some non-episcopal churches are forced to recognize women preachers and missionaries who by force of their own commitment overcome the cultural limitations. Even when such women are accepted after a long journey by themselves, theologically trained women are always undervalued and avoided by the church. A husband and wife, who are equally committed, qualified and serving in the same seminary will be treated very differently by a church. Churches act as if theological training is harmful to people and it is worse when women get trained.  

2. Women have no autonomous ministry

This was a realization of a majority in the group during the final year of their education. According to them, only if a woman carves out her own ministry and works it out in her own way without waiting for anyone’s permission, may she succeed in carrying out something. For this she may have to dare to set aside her marriage and the financial support from parents. She must be determined to operate while suffering criticism. When a woman is employed to work in the shadow of her husband, she has to evade such attempts to carve out her own ministry. 

3. Change will be very slow, if at all it is possible 

Despite the concerns about the meanings of change and the implications for the church, society cherishes what has been practised for long. For example, in churches, members expect that their pastor’s wife should behave, dress, and talk in a certain way. There is an assumption that the traditional values of the church are questioned and judged in seminaries and therefore, seminary education may not be doing any good to the church. There is a resistance to the assertiveness and openness, women develop from education. This is a tough journey where changes are quite unlikely. 

4. Ambiguity regarding the theological understanding of women’s role

At this point the participants chose not to respond openly. They said there are valid points in arguments for equal, complementary and submissive roles. But they expressed their difficulty in holding on to a specific position and defending it in the group when required. There was a general feeling expressed that the Bible and the culture of the place restrict women from taking up leadership roles in the church. But none of the participants appear to argue that out. They also opined that the majority of leaders in seminaries and churches did not clearly disclose their standpoint about the ministry of women. This might be because it is safer for them to change their position as and when needed. 

5. Lay women in churches finding alternative moves towards development

In the Episcopal churches that have kept women away from any role, women for many decades have gone to their own fields of contributions such as social service, mission fields and publications. They realized the attitude of the church to women and without fighting for approval they set up their own way of service. There are non-Episcopal churches that give no freedom to women for any ministry. But from some of them, women are stepping forward as evangelists, missionaries and preachers and now they conduct meetings and seminars exclusively for women to mobilize them. But it is worth noting that even in such groups theologically trained women are not much accepted. 

6. Unhealthy inner competition between theologically trained women

The group identified this phenomenon more within the same seminary and rarely across seminaries. There is an increasing interest among the wives of men faculty in seminaries as some seminaries offer them teaching posts. This phenomenon has grown in some institutions as an extreme attempt by women to immerse themselves in long years of continual theological education which undermines their responsibilities in other areas of life. The situation leads some to disappointment when they are denied key vacancies while others take over.  

7. Theologically trained women are unable to influence the system

Women in the group felt that their role in theological seminaries is passive except in the area of lecturing. They usually make no comments or suggestions for improvement even in a staff meeting because that is the way in which women are expected to conduct themselves especially in the seminary environment. Except one, all seminaries have on their women faculty either the wife or daughter of the Director or wives of the members of faculty. Wives of male faculty members just carry out their daily teaching assignments and often do not exercise the courage to speak out their views. 

5.4.2 Data Summary 
Theologically trained women were not keen about sharing their theological standpoint on women’s role. They admitted that their current role is passive and they are unable to break through the system, other than carrying out the assigned daily duties. They are content with the opportunity they have and show no real concern to address the issues faced by women students. While a man is in key roles in a church and its seminary, his wife has to be cautious enough not to spoil his societal acceptance by her involvement. They openly expressed their grievance at churches that have written off theologically trained women from any part in ministry. There was consensus that women need emancipation, but the group was pessimistic about their contribution to working it out. They spoke about their identity crisis as people who do not really belong either to church or to the seminary. 

5.4.3 Women Students in Seminaries-Focus Group

Five students were selected from five seminaries; all spinsters between 21-26 years; from M Div and BD final year classes. It was easier, compared to the first focus group, to get them oriented to the topic. They spoke out their thoughts and feelings without fearing anything. They discussed the cultural and ecclesiastical challenges of women in seminaries, their experiences and aspirations in theological education. They brought to light the ideas shown below.

1. Their experience of a seminary was different from what they expected

All of them agreed that they had a very different picture of seminary training when they first applied after college education. They said their only intention was to have a better understanding of the doctrines of the Bible so that they can grow spiritually and they can help others to understand it. They also wanted to develop a disciplined life-style whereby they can serve their own family, church and the community. But they found seminary as neither purely a secular institution nor entirely a spiritual centre. They said as women they expected better acceptance in a seminary environment as people of God’s family learning and living together but it was not real. 

2. Better to keep away from active participation both in seminary and in the church

According to the participants, theory was entirely different from daily practice. If the accrediting agency insists on liberation theological thinking, students’ assignments will show many liberating contents; but that does not mean they personally support it. Likewise, the claims to promote women cannot be taken at face value.  Culturally set standards are often more right than any argument towards emancipation. There are many churches that consider seminaries as institutions where persons are trained to question, criticize and change everything. They look at the whole system and the products of it with suspicion. Therefore, it is better to keep ourselves from participation unless formally invited to do so.

3. Women should always be mindful of their cultural limitations 
Participants who were at the final stage of training said they were more aware of the cultural limitations in life and ministry. The situation in seminaries is changing slowly. For example, there was a time when women were admitted mainly to do the domestic chores; women were told to wear only a particular dress not to expose their bodies and they had no freedom to get involved in public activities with men. But now all that has changed to a great extent. Therefore, it is advisable not to mess up the system with demands for immediate change.

4. Women in seminaries are often put down with theological and biblical quotes 

The most hurtful experience according to the participants was men’s attempt to misuse Scriptural portions to put women down. It is done not just in class rooms and informal talk; they do it in public addresses where women are present, but not able to respond or make a further clarification. This practice leaves many of the hearers in confusion. As long as the leaders in seminaries have no clarity and unity regarding the standpoint they hold, such situations will stay uncontrolled.  

5. Women in Kerala need to come out of their fear and feeling of inadequacy 

The group thought that Kerala girls are living in shells of unhealthy attitudes, from which they need to be released. They opined that seminaries can play a significant role in this. They also mentioned that seminaries are failing themselves biblically if they abstain from addressing and taking up this challenge. Especially when women’s right motivation to join seminaries is questioned, women must be assertive even if it may be interpreted as antagonism. When women take bold steps for mission fields and social services, the seminary should stand up for them and make churches support them.

6. It is very important to assess the quality of life in hostels

Though the talk was very short on this, all participants agreed that negligence in this area can do much harm to the lives of girls in seminaries. Hostel-in-charges should be educated and experienced in theology, ministry and counselling so that their influence would create innovation, confidence and a new perspective in ministry for women. 

7. Women’s experiences should be shared in chapel, class rooms and through writing

There were comments on the negligence shown by some male members of faculty who use outdated teaching notes, never make sure on the development of students and have no experience of practical ministry. Participants felt that the traditional outlook in theological education should change. There is an immediate need to bring in women who are experienced in various areas of ministry to seminaries to communicate that women too are effective in ministry. There was a consensus that such women can make a difference even though they had no idea who would deliberately begin such activities. 

8. Segregating men and women on campus cannot always be criticized

Participants said that the practice of marriage arranged by parents has a number of good aspects in it. Marriages remain very strong; very few divorces, women take good care of their children and parents will have an overall care for the family. Since parents do not want their girls to be cheated by a wrong relational affair, they make sure seminary is responsible for the safety of their daughters in this regard. And also the group said there is a growing trend among the men seminarians to marry someone from medical or governmental profession mainly to secure their economic status. Therefore, seminaries’ attempt to segregate men and women cannot be fully criticised in the cultural set up. But at the same time, seminaries should critically assess their objectives, courses and ministry practices in view of the secondary status of women in the cultural context. They suggested that once women are admitted to a training programme, seminaries should make sure they are not humiliated in anyway. 

5.4.4 Data Summary 
The focus group with women students brought forth a different perspective. The participants seemed to be more realistic about their limitations and hence more accommodating of what is happening. Yet, there was a strong feeling against the degrading of women in seminaries. This group’s specific feature was a withdrawal tendency which they have developed from their disappointment that change in the situation is unlikely and therefore it is better to cope with it rather than attempt to change it. Unlike other informants, this group seemed to be justifying to an extent, the inactive role of women in public activities in seminaries and churches, the segregation between men and women in seminaries and parents’ active control over their young daughters in the culture. Though there was no enthusiasm shown for suggesting transformation in the system, the group specifically criticised all efforts at putting women down in a seminary context. They pointed mainly at the misuse of Scriptures, verbal embarrassments and the tendency to overlook the contributions and role of women in ministry. Their major suggestions were for women students to be more assertive of their calling and that more experienced women should be brought to seminary campuses to make a lasting impact on the community. 

5.5 Findings and Interpretations
Six major findings identified from the previous section of the presentation of data are listed below. Each statement of finding is followed by the main refuting views that emerged from the responses. These views are further discussed and the explanation of the finding stated. Culture-related thinking was found to be a leading dimension in the findings. 
5.5.1 Cultural  Dimension
Finding 1. Instead of being agents liberating women to grow to their highest efficacy in life and service, theological schools tend to acquiesce to cultural structures that set diverse constraints on women. (Tables-6, 14, 15, 16, 21, 22 Figure- 4, Focus Groups)

All the five groups of data generation contributed to this finding at some point in the interviews and focus groups. But there are certain responses as below that do not fully integrate with this and they require further review. Shown in brackets are a few example locations where these arguments have been derived from.

5.5.1(a). Segregation is Essential
This has been a strong view shared throughout the gathering of data.  (e.g. Tables 4,6). 

Principals of seminaries admitted their limitation in developing women to the best of their effectiveness. It is important to state that most of the causal factors they pointed out are reasonable and sensible in the given context. For example, parents’ control over their daughters, society’s critical concerns to find fault with the institution, the requirement to discipline the interpersonal relations on campus and the administrational challenge to keep balance within the system are all sensible reasons. A seminary that discredits these will not have a long life in the society.  Therefore, from a very practical point of view, I do not see the essential precautions of segregation as discriminatory. The focus group of women students endorsed this. In view of the practice of marriage and the cultural expectations on women’s character and behavioural style, the argument of Principals cannot be overlooked. The culturally rooted concern about the safety and moral uprightness of a woman has generated an extreme level of control and fear on the family over their girls, which exerts a binding influence wherever the girls are. This has taken on detrimental emotional outcomes such as suspicion and oppression as evident in the data.  
This condition has its origins not only in the cultural heritage of the land, but also in the traditions of the Christian church, as has been evident in the data. Thus it is deeply rooted in the minds and lives of people in families, worship places, educational institutions and in the work place. Segregating men and women on campus, therefore, becomes contextually essential. But it is very important to judge whether this segregation becomes a pathway to suppression. More than as a means to ensure security for the life of women students, schools can practice segregation in ways in which the attitude of secondary status of women is more nurtured. The task here is to judge if this is the case with the seminaries in Kerala. 

5.5.1(b) Motives of Women Challenged 
View that questions the motives of women who join seminaries in such a cultural setting that is not supportive to them. (e.g. Tables 10,11,13 Figure-2)
Men students identified numerous external factors that motivate women to join theological education such as poverty, parents’ vows, marriage or time-pass purposes. These responses cannot be rated low when viewed against realities. When compared with secular education settings, seminaries are relatively more affordable to parents for their girls; girls with less formal education qualifications also can find a place in seminaries and earn certificates or degrees after a few years; seminary is the best possible place to find a spouse for women who definitely wish to have some involvement in ministry in the future; there is no safer and better place than seminaries where parents can place their daughters during the ‘gap period’-between their formal education and marriage-all these are real in the context of Kerala. The criticism of men students gets to its prime focus when they question the arrival of more women in seminaries realizing that they are only secondary in seminaries and they could probably have no future in the churches.  
This case too cannot be ignored due to its contextual validity. In Kerala where economic and social factors matter much, gaining admission in a study programme would definitely take on diverse interpretations. But respondents mentioned that there are also men who join seminaries with such unspoken agendas. In this case, it raises questions about how effective the screening processes of seminaries at the time of student recruitment are. Moreover, men students said that there are women who join theological education with genuine interest in learning and ministry. Most respondents in leadership did not question the genuineness of women students joining seminaries. Whatever might be the factors that bring women to training; the primary issue here is to check if seminaries are efficiently carrying out their mission for the cause of their women students. 

5.5.1(c) Seminaries Offer the Best for Women
View that seminaries are offering their best for the women in the societal context of Kerala (e.g., Quantitative data, Tables-1, 2, 8, 18)

This is another voice against Finding-1. Not just the men leaders and men students, but all categories of women agree that seminaries provide a better place for women in many areas when compared to churches. Seminaries accept women candidates in various courses; a number of seminaries let women have co-education with men which itself is a hopeful move in the cultural context; unlike churches, most seminaries provide women with opportunities to sing and preach in the chapels; seminaries do their best to provide them with safe accommodation and take every precaution to put off societal criticism against their good name. 
While this is all true, there is still ambiguity on how transformative these efforts are for women towards a more effective life and ministry. Data from women students and theologically trained women confirm this uncertainty. Interview reports from seminary leaders too support this as most of them openly admitted their choice to withdraw from concerns relating to this rather than to get involved. 
5.5.1(d) Criticism on Women’s Passivity 
View that women themselves choose not to develop and that’s why they remain secondary (e.g., Table-13)

This sounds reasonable especially when assessed with the ‘confessions’ of women students about their own immobility. Whatever the reasons be, so long as women consciously move away from opportunities, development is unlikely. Women do not prove their competence in academic presentations even within the secure atmosphere of a classroom; they do not respond well in discussions; they stay shy and reserved. It is crucial for them to rise up to the occasion especially when seminaries provide them with an amount of acceptance that they cannot expect from a church in most cases. 
Although this perspective seems to be convincing, the cultural complexity in Kerala as reflected through the data provided by the men informants calls for a closer scrutiny. Leaders stay content with what has been already done for women students and they do not seem to be committed to make any further step to help women in the challenges they face. Their conscious suspension of many positive steps towards women’s development raises challenges to women’s own developmental efforts. Men students said that the academic statements and the pro-women thinking they project during the training would be very different from their personal view. This portrays how multifarious the situation for women who try to come up on their own would be. Therefore, it is crucial to look at the diversity of the cultural setting in order to reach a comprehensive view on the issue.   

5.5.1(e) Complexity of Cultural Aspects (from all sources of data)
The negative attitude towards women does not always directly manifest itself in the given context; rather it mostly takes subtle forms. The tug-of-war between the cultural sentiments and the ministry dreams of women causes contradictions in people’s perspectives and practices. Respondents often seemed to be more attentive in providing data that were culturally acceptable than what they personally thought. But this was verified with the help of further questions in the schedules. Parents are more concerned with a culturally decent marriage than the life’s ambitions of their daughters. Seminaries are more concerned with cultural acceptance than innovative methods to develop their women students in ministry. Women graduates are more apprehensive about following a style acceptable to the culture, rather than being assertive of their convictions and needs. 
Men students theoretically support women’s development in ministry, but always within the cultural parameters. The issue here would be to discuss in depth how the theological views of people or their applications affect the cultural standards. Women employed in the secular firms and those living in urban areas have a different view about this. Cultural expectations of a virtuous woman have been emotionally putting Kerala women in a rather inactive role. Due to the decisive control of parents over children, theological education does not and cannot guarantee to take women students to the ministry vocation they dream of. Instead of getting more strength through education, girls become more powerless during and after their education. 
As long as women students creep off to the non-contributing and non-responding end of the situation; unrealistic about the cultural and ecclesiastical predicaments, change is unlikely. The following section lists the limitations that women identified.
5.5.1(f) Women- the Helpless Aliens in Theological Education  

Unlike the style of analysis employed so far, this section attempts to list the key points. Since all these ideas were already presented in the data, a concise listing of notes seems to be best here to avoid repetition. 
· Women’s subordinate role is promoted both by the society and the church

· Women are not owned either by church or by seminaries

· Women are not meant by seminaries or churches to be on par with men in ministry

· Churches do not back seminaries for the training of women

· Women’s theological education is not a need of the church

· No institution except some distant mission agencies requires their contribution 

· Women are not the focal group in seminaries

· Women’s safety is crucial for seminary leadership 

· Women’s ministry placement is a liability to most seminaries

· Within seminaries women students experience cultural impediments that keep them from doing their best

· Women are often too restricted to make a decision for ministry or in personal matters even when they are deeply convinced of it as their vocation. 

· Women who fail to hold up cultural values a hundred percent will not be accepted despite their higher degrees or anything else 

· Economic dependency of women on their larger family plays a significant part in this phenomenon. 

· Only with marriage, most women can determine on choosing a missionary vocation 

· Girls in mission field on individual choices usually have no one to uphold their cause on issues like underpayment or social attack

· The only prospect of most women after graduation is to go back to the society and the church that pay no attention to their achievements

· Parents exercise freedom to decide on their daughters’ marriage any time during their training, by which there is no guarantee over the completion of the course

5.5.1(g) Cultural Paradoxes in Women’s Training
The data reveal that it is not easy to exactly locate the elements that relegate women to the secondary status in theological education. It is ironic to note an assumed perfection on the surface of the theological education system and dilemma within; women’s ministry aspirations versus reality in the church and the society; expectations of women for a change versus their response to such recommendations. Women stated their restraints during interviews and focus groups which could be summarized as follows:
· Women students cannot ultimately develop as they are neglected by churches 

· Cannot speak out in seminaries as men might put them down

· Cannot make their own decisions in ministry as they fear social criticism

· Cannot overtake the decisions of parents so that family’s social reputation will be preserved
· Cannot have initiatives for mission field because of economic dependency on family

· Cannot initiate any discussion in churches as they are closed for the interference of women in its affairs

· Cannot be assertive about anything lest husband’s approval will be at risk
· Cannot be bold because such women are not called ‘virtuous’ 
· Cannot try any innovative ideas as they are not in official positions to do so

5.5.1(h) Discriminatory Practices in Seminaries

Focus group with women students made comments on the misuse of Bible verses and theological points to negate women in seminaries. The comments on gossiping, destructive public criticisms, alienation in the dining hall and in other service environments on campus, mockery at women’s public involvements were all reported against men students. There were also discriminatory attitudes traced on the part of faculty and the institution such as their conscious negligence of the public ridicule of women especially in chapel service, hurting comments in the class on women’s inabilities, more manual work for women especially with cleaning and works in the kitchen and total negligence of open attention to women’s concerns. Doors are closed to them to actually share their concerns, especially those towards change. 
Appointment of wardens who are not trained or helpful, ineffectuality in making the Principal’s wife the approach-person to share problems with, lack of financial resources to sort out women students’ needs and the lack of focus on women’s development- all these together make life in seminaries quite despondent for women. Students also mentioned the lack of opportunities for women’s practical ministry. 80% of men interviewees expressed their opinion on the lack of precision of seminaries regarding the training of women as a decisive factor that leave women in dilemma. They too identified a void while talking about the leadership that sees women students as an added liability in theological education, lack of adequate facilities for women and lack of encouragement to discuss women concerns. Most respondents representing seminary leadership took the problems of women lightly despite their personal ‘no problem’ opinion on women’s development. Instead of taking responsibility for what is happening, leadership showed a tendency to creep off from addressing the real issues, believing that women’s sphere of life and service are different.

In view of the evidences of prejudices, neglect and alienation against women as students have spoken out; the research requires a reconsideration of the credibility of seminaries that assume to be communities manifesting the principles of God’s kingdom. The data from women students and theologically trained women bring out diverse forms of oppression that enchain women in underestimation, frustration and damage to their identity. The interviews with men students and men in leadership rather confirm this, despite all attempts to pass their blame on to situations. Cultural practices and values are only intended for the good of women and therefore, completely forsaking them will upset the entire system. 
Being compressed by the ecclesiastical and cultural limitations, women ultimately yield to a low self-esteem and hence eventually retreat to be indifferent and non-achievers in life. Seminaries are not interacting with church even when church seems to be a conserver of the dehumanizing practices and attitudes of the culture against women. So long as the structures and practices of theological education are not reflected on in the light of these challenges, theological education for women will not be promising. 
5.5.2 Theological Dimension

Finding 2 Training appears to be a mechanical activity- that is, not centred around a defined purpose – which will not change until schools become transparent in their theological position on the role of women in ministry.
All respondents in the research said that the Bible accords a secondary status to women. But none of them produced a satisfactory response to the question of a theological position on women’s role in ministry. Seminaries associated with churches that totally disregard the ministry of women in the church had specific statements on the secondary status of women in the church. The leaders of seminaries who must have a view on this, the would-be pastors and priests and the women who envision a better involvement in ministry- all of them were rather reserved at this point. This shows either theological unawareness or the fear of speaking it out. This, however, does not appear to be a dynamic structure and function of theological seminaries. The ambiguity was felt even deeper when leaders spoke about the diversity between their personal theological position and what is being held up by their churches and seminaries. It is crucial for the interpretation task here to identify the perspectives in the data that might possibly refute the above finding. 

5.5.2(a) Increasing Entry of Women in Theological Education

View that more women are joining theological education, even without seminaries being transparent on the theology of women’s role (e.g., Tables-5, 12)

It is noteworthy that the number of women in seminaries is steadily increasing. In Kerala, despite all the set-backs in women’s training in the previous years, seminaries that provide admission for women are getting an enormous number of applications, which is encouraging. It seems that the increase in the entry of women into seminaries is not being affected by the theological uncertainties. But the context of Kerala further raises concerns over the laxity of seminaries in this area. The representation of women in theological education does not seem as satisfactory as it should be. Table-1 showed that seminaries employed very few women on their faculty. Most of these women are wives of the members of faculty and are not always the best contributors to the system. The tendency of seminaries is sadly towards more alienation rather than approval as shown in the data. However, neither the influx of women into seminaries nor the purposeless acceptance of candidates into the theological education system can automatically do any good for those involved. Every step in training should be worked out with a strong theological basis so that what is being done will be worthwhile. Otherwise, both seminaries and women students will be held accountable for the misuse of resources. 
The blame on women for their aimless coming into seminary needs to be assessed against the contextual realities. In a context where girls have only limited freedom of choices, they may respond to opportunities without analysing the contents or prospects. Most women join theological seminaries in their late teens or early twenties, where they are still under the strict controls of the family. As the data from women show, most of these women do not have any clear idea about theological education other than their simple desire to have a better understanding of the Bible or be better Christians through seminary education. It is, therefore, not the responsibility of students, but of the seminary to be transparent in their view so that effectiveness can be enhanced. If there is ambiguity in the theology of theological education for women, the training and its outcome will undoubtedly reflect it and prove void. It would be a serious fault on the part of seminaries to admit women without a proper screening process and a sound theological foundation. 
5.5.2(b) Bias in Women’s Potential Level of Contribution

View that women’s maximum contribution will be the role of wives of pastors or priests. No theological statement is essential for women (e.g., Tables- 5, 7, Figure 1, FG TTW- Point 2 and FG WS- Point 2)

The data lists certain areas of ministry where women might be able to contribute. But ultimately, the role of women graduates is identified as mostly limited to being wives of pastors. In a male directed environment where women’s views are not valued, whatever is decided by the leadership will be the ultimate end. When leadership have no exigency for a theological understanding of the role of women in ministry, seminaries are unlikely to make any move towards that. Such practical avenues are kept closed for women lest they interfere with the usual way of doing things in seminaries. Women on theological faculty are restricted by the hidden cultural sentiments from influencing the theological education enterprise due to their fear that their husbands’ reputation will be at stake. 

This is a context where women have not yet raised their voices at any seminary or church against the negative attitudes and practices directed at them. The scenario is static due to the lack of individual and corporate initiatives from women to discover and speak for themselves the theological vision that neither dehumanizes them nor forms any foundation for their oppressive status. Data reveal that the cultural demands often trounce the theological principles that seminaries assume to hold. As seminaries do not explicitly state their theological position about women’s role, there is no means to measure effectiveness. Everything is assumed rather than stated clearly. Therefore, nothing can be questioned authentically. The sample seminary with seven women on faculty has a focus on Women’s Studies that uphold the women-affirming values even though men-women segregation is central to their training. In all other seminaries including the ones that are not open to women, women issues are not believed important. This could be called a repressive practice since women are silenced and left with no right to know what they could expect at the end of it all. 

Data showed that the women respondents were desperate to know the theological position of seminaries, although they knew that the views of seminaries might vary much on this.  Churches have explicitly downgraded women to an inactive role by the doctrinal positions they hold. But seminaries that maintain a different outlook by admitting women students and offer courses to promote women in ministry are held accountable by women students to explicitly state their official position so that students can expect only what they are supposed to expect from training. The concealing of theological position promotes the suffering of women. It lets people make their own theology according to situations by which women are dehumanized.

The need is not just for a course on feminist theology or even a separate department for women, but for a profound self-realization of seminaries on the objectives of training for women. When I say ‘theological position of seminaries regarding the role of women in ministry,’ I expect answers to questions like, ‘why do seminaries in Kerala admit women?’ ‘What is the vocation they are equipped for?’ ‘What are the theologically approvable ministries for these women?’ ‘Why are women enrolled for various courses and what difference will they make in the life and ministry of women students?’ ‘Do seminaries in Kerala squeeze women in a male system, assuming that women will benefit in their life and ministry by the same courses men take?’ Although these questions are both theoretical and practical, they cannot be answered unless seminaries have a focus on the theology of the ministry of women. 
Therefore, it should be stated that this absence of a definite theological statement forms the foundation of most challenges women face in theological education. It sets seminaries free from any serious commitment to the training of women including the stating of its rationale and outcomes. It helps seminaries change their values as the situation demands. It causes leaders to make obscure comments that let them escape from being responsible for what is happening in women’s training. It shuts down every possibility for women to raise their voices against hurting practices or towards better endorsement. It shatters the lives of women students by not giving them any hope for the future ministry vocation which they can equip themselves for. Without such a comprehensible theological statement for women’s training, seminaries can never influence churches or the community to appreciate the worth of women.  
5.5.3 Ecclesiastical Dimension 

Finding 3 Women students are left in a psychological dilemma by the lack of a reciprocal work plan between seminaries and churches. 
Without a single exception, all respondents agreed that churches relegate women to a very passive role in Kerala. Interviewees generally saw no possibility for a change in church’s attitude towards women. As women are secondary in theological education, their experiences and feelings are not considered crucial for its function. Men respondents both from the leadership and the students, held women responsible for finding out their own fields of ministry despite the fact that women might not find any support in that process. As in the data, it is not only that no one shares the emotional dilemma of women regarding their challenges, but also that women are constantly criticized for it. However, there were hints of counter opinions to the above finding in the data as stated below.

5.5.3(a) Negligence of Churches on Women 

As far as churches are not in need of theologically trained women, a meaningful communication and mutual work plan is not feasible in the context (e.g., Tables-3, 11, 20 FG TTW-Point 1 and FG WS- Point 2) 

Seeing the situation from the church’s point of view, this appears to be convincing. All informants from various constituencies in data generation said that churches are not only alienating women but also eliminating their theological development. Churches seem to be trying to be loyal to their doctrinal authorities. Ministry as perceived by the church has been a purely male enterprise where women have nothing to do other than the womanly duties to help its daily function. Simply creeping into it will not help women to contribute anything significant. The areas women can contribute in a church usually fall outside of the core ministries of the church and the direct male control over it gets too rigid at times. The large number of theologically trained ministers working all over the place does not make any difference in the attitude of the church towards women. This indicates that the church’s position is too fixed to be reviewed. However, churches appreciate the attendance of women and let them be involved in certain areas of service though strictly controlled by the leadership. But theologically trained women usually have no acceptance in any of this. 
In such a situation, seminaries might find it difficult to initiate dialogues with churches. But inviting women to be part of theological education and then ignoring them becomes an ethical concern here. Seminaries as the most credible entities that can stand for the cause of women consciously creep off from the scene, leaving women in a dilemma. Instead of causing women to be doubly oppressed, seminaries should enable women to celebrate their worth as people of God. From yielding to the cultural constraints that make women the most vulnerable, seminaries should turn to publicly upholding the theological values that are spoken only in class rooms. Seminaries that resist to be learning organizations need to withhold the admission for women until a clear work plan is made to solve this issue. 
The current situation in seminaries also directs attention to the reality that as seminaries are becoming organizations where people are appointed as employees, there is little ideological precision and unity in commitment on dealing with issues like this. Seminaries are not functioning as integrated institutions where ideologies and applications are inseparably linked. This blocks the smooth working out of innovative plans. Not only that, seminaries are getting students from churches that hold on to diverse doctrinal positions and therefore, they are forced to be sensitive to their feelings. However, the issue here is the mission of theological seminaries. Any seminary that does not take into account and respond to the contextual challenges cannot prove to be a valid educational enterprise. Seminaries that flee from their responsibility to women are actually challenging the very basis of their mission. 

5.5.3(b) No Ministry-Placement Liability on Seminaries


It is the responsibility of women students and not of the seminary to find places for their future ministry (e.g., Tables 6, 13 Figure 2)

It is true that generally seminaries have no liability to follow up their graduates. It is not viable either, in such a context where survival of seminaries themselves itself is at stake. But the voice above was heard frequently during the interviews with men. Ambiguity on the type of feasible ministry for women prevails. It calls for discussions and research on vocation-based training that would help women develop in their cultural setting. Setting of learning objectives becomes vital. But in the exceptional case of Kerala, where women are trained but not released into ministry; where women are admitted but not affirmed, it is only seminaries that can possibly take the first practical step to help out in this. Therefore, theologically it would be an unjustifiable escapism for seminaries to remain totally reticent on this. 

The situation gets harder for women with the realization that churches are doubtful to accommodate theologically trained women in their life and ministry. There are evidences in the responses from men that this might be due to the negative impact churches have gained from feminist thinking over the years. Topics of ‘women’ or ‘women issues’ make a negative impact that can further alienate women. This is an area where the deliberate intervention of seminaries would be essential to make the church realize its loss of sight on the mission of women. The narrow concept of ministry may be yet another reason for the negative attitude towards women. 

The ideological gap between seminary and church on women’s ministry seems to have an important role in this. Since both institutions abstain from talking about the theology or the viability, the numerous ecclesiastical challenges faced by women are left unattended. Indifference of leadership on both sides hinders the possibility of efforts towards consciousness-raising. Churches strongly believe and practice the God-ordained subordinate status of women. In principle, seminaries are forced to teach and talk against the conscious degradation and oppression on women. Data reveal that this is done to an extent but seminaries are often prevented from applying it in real life, caged by the traditions of church and the society. Because of the church’s inflexibility, seminaries tend not to be open about their theological stand lest survival will be at stake. Hence, as the data show, theological education causes a further estrangement for the women involved. 
5.5.4 Structural Dimension
Finding 4 Seminaries that function within the culture of deep rooted gender bias have failed to provide a transformative training due to the dearth of a gender policy. (Tables-6, 14, 15, 16, 21, 22;  Figure-4, Focus Groups) 
Data show that seminaries in Kerala are not practically committed to providing a platform for its women to be affirmed, valued and developed into their roles in ministry. It seems that seminaries simply do not realize that just granting admission does not make any difference. On the other hand, occasional efforts have little power to help it either. It demands a structural review and reconsideration of the purpose and practice of women’s theological education. Possible counter thoughts to this might be, 
5.5.4(a) No Need of Gender Policy

There is no need of a gender policy for women in the seminaries; let them learn and go (e.g., Tables-5, 6,9, 15)

No doubt, the thinking concerning women in Kerala has not developed to the level of speaking for a gender policy in theological education. The data show that seminaries associated with different denominations and accrediting agencies in Kerala do not take into account the cultural challenges of women and hence fail in serving their actual needs. Thoughtfully developed graduate profiles become a necessity in seminaries. Educational institutions in the West are generally giving much emphasis to the idea that degrees must reflect the needs of the work place, irrespective of the academic discipline. But in Kerala, even if the needs of the ministry fields are considered, it might also become male oriented because ‘ministry’ is understood in terms of church office that is exclusively the men’s sphere of work. Here arises the need to define ministry in its broader sense where all people of God will have their unique roles to play. 

Seminaries have not set specific learning objectives for women to serve their distinctive needs in ministry. A major concern would be that the causal factors remain subtle rather than evident. Women in this context live in a situation where superficially everything goes exceptionally well. Systems on the exterior are supportive and women seem to be comfortable living by them. Until the undisclosed paradoxes are identified and challenged, women’s learning will continue to be hollow. This has to do with the structures of seminaries as most of the respondents indicated in their suggestions. The structure and function of seminaries are not centred on the well being of women students who are like ‘surplus beneficiaries’ in the system. Women will be the last to avail of any benefits offered. Their needs are less important. A key aspect is the lack of any stated guiding principles to direct the decisions on women’s training. Even wherever women are being trained, there are concerns for the interpersonal discipline of students, women’s safety and practical ministry placements.
The often heard voice at this point (as the responses of seminary leadership show) is that women are just a part of the seminary as men; therefore, a special focus on their training is unnecessary. This would have been a credible argument if the contextual and ecclesiastical challenges of men and women were the same. But the issues are too dissimilar to be taken for granted. The reality that expresses itself well through the data is that seminaries do not really consider the presence of women in theological education as a matter of contemplation.  Therefore, the practically prevailing basic attitude is ‘let them have their degrees and go.’ As the challenges of the context demand, seminaries should have a gender policy in order to be effective in their mission. Insights for such a policy can be drawn from the suggestions made by the informants.
5.5.4(b) Men’s High Profile in Ministry

Women cannot be on par with men in ministry; therefore there is no question of special assistance to them (e.g., Tables 3,6,11, 12, 15 Figure 2 FG TTW Points-2,3)

Men are doubtless the priority (and in many cases the only priority) in theological education as the data showed. More over, churches need only men as ministers. Seminaries that function on this principle see no point in the above concept of a gender policy. Absence of research, open talks and reflective practice have been creating in the seminary communities a judgmental attitude towards one another, which only help retain the discriminatory practices. Everyone involved in training knows and internalizes that women’s role in seminaries is perceptibly secondary. But the undeniable fact is the growing interest of women to join theological education despite the low acceptance rate. 
From a stage where women had no place in seminaries, now ten out of the twelve seminaries selected have been admitting women students although the men-women ratio in seminaries indicates that the situation still remains dim. Because of the cultural, theological and ministerial pressures, seminaries many times reconsidered their decision to admit or continue to keep their admission and this is still going on. As explained earlier, there were seminaries that stopped women’s training, some separated campuses for men and women, some reduced the number of women from Kerala to admit more from other states of India, others reduced the number of women and yet some limit their admission to married women. It becomes a real concern when this upheaval is rising rather than subsiding in theological seminaries in Kerala. A gender policy might prove to be of some concrete help in this. It could create awareness of the challenges of women in theological education; reduce the intensity of discriminatory practices in seminaries and contribute to a better recognition of women in ministry during and after their training. How flexible and adaptive seminaries are for such structural reviews would be a practical issue ahead.  

5.5.5 Pedagogical Dimension 

Finding 5 This situation calls for a shift in its focus from mere intellectual orientation to an integrated, reflective learning that centers on the intricacy of contextual challenges of women students. 

The challenge here is also the lack of focus and vocational training. The absolute male orientation in the delivering of theological education produces insensitivity to the need of a holistic learning that can give meaning to people’s lives. Any training that fails to take into account the needs and challenges of the context, fails in itself-as is happening in Kerala. Teaching of various subjects goes on as a routine and learning as mere accumulation of information is taking place, leading to the award of a degree and nothing for life. This is a reason for the amount of frustration expressed by women students in the focus group, who realized that training did not make a difference and it probably cannot. Therefore, the pedagogical rigidity in theological education should be addressed seriously. There might be arguments against this, 
5.5.5(a) Financial Constraints and Flexibility in Course Designs 
There is no more possibility of flexibility due to the financial constraints on the institution (e.g., Tables 3,4)

Principals of seminaries opined that flexibility in academic courses involved demands on finance and human resources and therefore, are not viable. This is very relevant in Kerala where seminaries are mushrooming and a competition is developing in terms of campus facilities and higher courses. But, the challenge at the moment is not essentially to form a women’s department and offer all varieties of courses for women, taught by guest lecturers. The need here is just to introduce and enhance the grass-root level uncovering of the obscurity of contextual challenges through the courses and aspects of training that currently exist. More than starting to do something new, it can be about reconsidering ways to manage the current activities more effectual by making them relevant to the needs of students particularly in terms of their ministerial and cultural concerns. Statements on financial constraints might become a lame excuse for inactivity. 

Seminaries do not bother about the primary need of women for maintaining equality of worth in the learning environment. Women students said they are admitted in seminaries but formally excluded from celebrating theology as lived reality. Practices of humiliations are both obvious and obscure as apparent in the data. Women are hard-pressed between the liberating theological thoughts on one side and the cultural practices that subjugate them on the other. Hence the seminary environment creates an unrealistic situation for women students leading them to an incompetent state afterwards. There were reports of mockery, public insult and verbal abuse with scriptural quotes that need immediate attention. The pedagogical challenge here is not to have more technicalities but to develop through every day activities in seminaries, an attitude that values women as persons of worth as in God’s design. 

5.5.5(b) Priority to Fulfil Academic Requirements 

Seminaries are trying to fulfil the academic requirements of the syllabus; nothing more seems essential (e.g., Table 2,12)

The mechanical style in teaching endangers women by its vast emptiness. But no one is committed to attempt anything more than what is officially required; it cannot be demanded either. Data showed that there is a move to incorporate feminist thinking in theological education. Men respondents talked down the influence of feminist theology though some of them admitted they now have gained a better knowledge of it through seminary education. Lectures on feminism and advanced arguments of equality would only let women further realize their alienation in churches and seminaries. Men students made sophisticated pro-women statements in their assignments just to score better grades. This nature of training shows that learning in this context is not turning out as a conscious activity. Women’s concerns are altogether disregarded without identifying the simple need to appreciate the worth of women in God’s plan. This is the challenge which seminaries in Kerala should take immediate notice of.

It is understandable that the academic syllabus does not always address the minute details of learning. But seminaries that claim to be committed to develop the believing community cannot escape from their moral commitment to provide its students with a training that is practically effective. The amount of effort taken by seminaries in formulating the syllabus is a significant issue here. Finding administrative limitations as a mask to cover up the ineffectiveness of training will not rationalize the profundity of the theological task of seminaries. 

Data reveal that in seminaries that practise co-education, women are encouraged to take part in class discussions and presentations. This is revolutionary but the issue of the content of teaching requires closer evaluation. Theological education in general has easily sidelined women’s concerns from its arena. It has developed a critical eye at the rich perspectives and experiences of women, as women students repeatedly said during the interviews. Seminaries have consciously overlooked how such perspectives and experiences can bring in constructive changes in society. By excluding women from its core concerns, theological education has developed an overall prejudice against women. Seminaries in Kerala tend to neglect the voices raised for the cause of women just to remain with the pervasive tradition that counts women as inferior humans. Seminaries should not confine themselves to a curriculum that disregards human needs; rather they should intentionally work for transformation.  

5.5.6 General Factors Causing the Secondary Status of Women

Finding 6 Factors that contribute to the secondary status of women in theological education are varied, interrelated and complex (from all sources of data generation)

· Lack of theological consensus about the role of women 

· Cultural consciousness of women as secondary and insignificant
· Over concern of parents for a culturally acceptable marriage for their daughters
· Apathetic attitude of churches concerning women’s theological education and ministry 
· Women’s fear of social criticism
· Lack of stated objectives for women training in seminaries
· Lack of sufficient funding and human resources for research and flexibility in courses
· Lack of initiatives and funding for ministry placements 
· Lack of women role models in leadership
These are too varied and complex to be put in specific categories, but still remain interrelated due to their basic relation to culture and theology. Because of this reason, each group in data generation identified one or more of these. Sample groups found it difficult to explain their theological or biblical standpoint on the role of women. It was either because there were no open talks or initiatives on the topic or due to fear of criticism. The structure of seminaries needs to be analysed to see how effective they are and why they should evaluate the training of women. Significant aspects here would be; women faculty, dean for women students, courses offered to women and students’ opinion about them, funding for field ministry experience, attitude of men faculty and students towards women and use and misuse of the Bible and theology. While seminaries think they are doing their best, women students are firm that seminaries can do a lot more. Men say change should start from families; women expressed absolutely no optimism about it.
Seminaries claim to have done all that is feasible in the system. Unlike the past, now they provide training to women, allow them to study in the same class along with men, offer courses that are affirmative of women, give them ministry opportunities in corporate chapel and admit them to all variety of degree programs without discriminating. It is recognizable because seminaries are carrying this out without the active support of the churches. Churches with their narrow concept of ministry are unable to foster the involvement of women while seminaries at least supposedly affirm it. At the same time there are dimensions requiring attention within seminaries to ensure women’s training is relevant to the cultural context. This covers areas such as, Prospectus, recruitment process, appointment of faculty, theological statement, funding and contacts for placements and so on. A reconsideration of prospectus information has to deal with aspects like admission criteria, objectives, rationale for degree programmes and courses offered and regulations on acts on the basis of gender. The immediate conceptual needs are twofold: making a theological statement on women’s role and status as approved by the seminary and a working plan to develop ministerial cooperation with churches towards the development of women. 
Churches are not in need of a change; they have no pressure to reconsider their policies on the role and status of women in ministry. They are neither sending women to seminaries to be trained in theology nor are they backing them financially. There is no real interest in women’s theological training and no placement guarantee offered to women graduates.  Although churches cannot be held accountable for the concerns of women in ministry, they can be seen as responsible for the continued inhibition of women that keep them unwelcome and unwanted in matters relating to ministry. By alienating women to unrecognized areas of the ministry of the church and to the daily stereo-typed jobs, women are made captives of the tradition. Churches keep themselves closed at the theological perspectives that uphold women and the secular society’s rapid attempts towards women’s emancipation. 
In the given cultural context, parents are to be extremely caring and responsible for their daughters and their physical security. Focal attention is to the safety and marital future of their daughters. But this over-concern often serves to spoil the proper psychological development of the girls. This study brings out a few areas where parents need to be attentive with regard to the progress of their daughters who join seminaries- the gender practices within family environment, commitment to the ministerial call of their children and proper communication with the leadership of seminaries. Constraints of a girl’s marriage involve a huge economic liability often causing parents to make their own decisions as and when appropriate, at their discretion. Families have largely failed to set confidence in their girls regarding a successful future apart from an early marriage.  However, it is clear that the social expectations and values contribute significantly to this situation. 
It is obvious from the data that women are of secondary status in theological education and ministry of the church. This is a socially and ecclesiastically accepted reality. Therefore, the current practices are not criticized as wrong; rather could be justified as fitting in the context. Any move towards further advancement for women is not easily endorsed. Theologically trained women need to understand the cultural set up they are in and the means to make an effective way within it. Society does not pay attention to theological arguments; so it should begin by theologically trained women modelling themselves as people of personal worth and quality in service. When compared with the lay women developing as missionaries and preachers, theologically trained women are less approved in Kerala. Theological education is somehow perceived to be making students more aggressive and argumentative rather than forming in them the qualities of a servant. The identity crisis of theologically trained women in this situation is exigent.  At the cultural and ecclesiastical hurdles, they find themselves unable to instigate any concrete move in the system. But women have to be firm about their vocation and worth in Christian ministry; they need to get rid of their pessimistic attitude and at the same time learn to be realistic about the cultural factors to turn them wisely towards transformation. On the other hand, seminaries instead of defending themselves on women’s concerns have to explore positively why they should have women in theological education and in the ministry of the church and judge how much their loss would be in their educational mission when the contribution of women is ignored. 
The following chapter analyzes the need and role of theological seminaries in mediating the theological and cultural impact on the women students.  
CHAPTER 6: THE ROLE OF THEOLOGICAL SEMINARIES IN MEDIATING THE CULTURAL IMPACT ON WOMEN: A THEOLOGICAL-CULTURAL HERMENEUTIC

6.1 Introduction

The literature review on the western setting and Indian setting of women’s theological education in India revealed that India still needs to go a long way with regard to the evaluation of the philosophy and practice of women’s theological education, despite its tremendous facilities, faculties and developments. Besides the commonplace religious marginalization, women in theological education in Kerala are doubly chained by the social situation that provides them high educational facilities but curbs them by cultural subtleties as the field data disclosed. When compared with churches that prefer to remain silent, seminaries are more receptive of women for various reasons. Yet, the emphases of accrediting agencies on contextual, praxis-oriented and objective-based learning-as discussed in the review of literature- are all remaining a far possibility for women in theological education in Kerala. The research, that intended to identify the cultural and ecclesiastical challenges of women seminarians and to determine how seminaries see and weighing this and how they should be going about it, however, came across diverse but interrelated focal aspects such as educational structure, theology, culture, cultural change, and church tradition. 
From the concise discussion on feminist perspectives in the literature review, it has been decided that the study should be keeping affinity to a balanced position between the typical egalitarian and complementary views on women’s role in ministry. This discussion, however, does not favour a further analysis of feminist theology since the central, harder job remains to be the one to explore more on the impact of theology and culture on women while keeping a balanced feminist theological view, substantiated by a fresh and straightforward use of the Bible. Evaluation of the biblical material showed the significance and impact of culture not only on scriptural writings but also on the contexts where they are to be applied. Empirical data from women and men in the practice of theological education in Kerala call for a transformation- a real difference in thinking, interpreting, planning and acting, but all to commence from the Bible and then  to relate it to culture and hermeneutics.
 This chapter, therefore, centres on the major correlations in the previous chapters and the central themes mentioned above, towards a further appraisal. This will prove to be of great utility not just for theological institutions in Kerala, but will have a wider impact on similar cultural situations elsewhere. 

The closely intertwined primary areas- the Bible, culture, education and hermeneutics-are discussed below, also taking a number of sub categories into account, keeping protestant faith and cultural sensitivity at the centre. Ideological overlaps are expected due to the inexorable linkages within these dimensions. An emphasis on keeping balance in the journey of transformation towards a holistic theology would be central in the discussion. 

6.2 Baseline for Discussion Rising from Previous Analysis of Data

The review of literature brought out structural, discriminatory and vocational issues faced by women in theological education in the west and the way changes take place through continuous dialogues, research, writing and also legal enforcements. There is a perceptible gap between the advancement of women in the secular education and their secondary status within the ecclesiastical spheres. A cultural hermeneutic might be necessary to bridge these varied dialectics. The task of theological education in Kerala, therefore, is to identify and address all these issues and their theological and cultural undercurrents. This presupposes an overall review of the system. 
Women students, in general, find little hope for change and show no sign of initiatives on their part. It has been identified that cultural underpinnings have effectively masked the real issues from being identified. Therefore, the primary effort in this chapter would not be the listing of specific issues, but exploring the theological, sociological, biblical and philosophical views to assist the mission of cultural mediation as it is vital in exploring this complex issue. Though society and culture have their roles to play, this study focuses only on what seminaries should be considering and why. The task involves conceptual, practical and structural change in various facets of women’s life.
Empirical data revealed a context of complex cultural components. Lack of effort and ability to theologically analyse the setting made the theological education enterprise rather vacant in its commitment to women. Without taking this obligation on board, academic attempts would remain only futile. Theological schools seemed to be caught up in conflict between the feminist thinking and the theological and cultural reinforcements that overrule training. Two ideological commitments take primary control in this discussion. First, commitment to the authority of scripture is deemed central since altering this foundation would prevent the study from providing effective theological resolutions. The second commitment, to cultural sensitivity, is to help the structure of theological education practically improve, where both women and men would benefit together and contribute their best later in ministry. Charles Kraft’s extensive study contributes towards an explanation of how these can be worked out in agreement. The textual base of this discussion largely depends on his views in ‘Christianity in Culture’
 but moves further with Bevans,
 Blount
 and Webb
 and others to explore into cultural hermeneutical analysis. 
The cultural element demands attention in this study because, first, with respect to the growing awareness of women’s emancipation in all spheres of life, women’s struggles in theological education cannot be kept suppressed for too long. Secondly, it is part of Christian mission to help in transforming the attitudes and prejudices of people especially when they take on unjust forms. Thirdly, seminaries have the potential and resources to influence society that holds women’s concerns as just natural and normal and they do not need any special attention. Moreover, when change is introduced ignoring social reactions, it would only harm the people concerned. Seminaries theoretically have the foundation to put it forth for wider impact and it is their mission while women are accepted into the training system. The points below form the core of further discussion on the mission of theological seminaries for their women students.  
· Theological seminaries in Kerala are more receptive of women when compared with churches but they still have neglected their educational and theological mission to women students in various aspects of training.
· The theological training in Kerala is not holistic and effective as far as the personal formation and vocational future of women are concerned.
· Culture plays a significant role in relegating women to the periphery; yet it has potential to help the transformation of the system.
· The gap between the secular and the theological educational systems is steadily widening and this makes women in theological schools in general feel increasingly destabilized. This has to be bridged by a theological-cultural dialogue. 

· The overall biblical vision for women-which is also termed as ‘theology’ in this discussion- does not, in principle, denigrate them from any area of ministry but is always mindful of cultural wisdom in the style of carrying it out.
· The way this cultural consciousness is interpreted, is strongly based on the Scripture, especially in the life and teachings of Jesus.
· The theological-cultural hermeneutical method and its appropriate application will help out with women’s concerns in theological education.
· This hermeneutical discussion has sociological, educational, biblical, theological, organizational and anthropological insights integrated rather than seeing all these as distinctive factors.

We will now analyse the role of theological seminaries in facilitating transformation towards a holistic theology and the practice of theological education.
6.3 Seminaries as Agents of Cultural Arbitration
Unless seminaries practically admit that being conscious of cultural challenges is central to attaining effectiveness, training for women will not be a promising venture. Theological arguments of liberation do not matter to them when those become powerless to communicate into life’s realities. There is also an ideological conflict within seminaries and churches on the practice of theological education for women. Here is the need for seminaries to undertake the job of mediation.  

6.3.1 Theological and Missiological Necessity

There are a number of reasons to argue that seminaries are bound to intervene in the cultural setting of their student constituency. First of all, for so long churches and seminaries have been functioning as a male oriented, male dominated enterprise and now with the increase of women students, it is obligatory that the relevance of training is revaluated. Not only that, it was men and not women, for whom theological education was initially designed. Besides this, seminaries that have taken up the mission of education still need to see it as their priority to review the church’s positions and standpoints on theological issues of the present time so that graduates would not have to suffer later on. The usual conventional pattern of reading scripture and theology does not answer the many concerns of women in Kerala who are pressed between their choice of theological education and the concealed features of the culture. If the theological position on women’s role in ministry is not stated, defined and assessed against the cultural dynamics, there would not be any obligation whatsoever to devote to it. Advanced facilities in seminaries cannot compensate for the prevailing theological uncertainty regarding the role of women in ministry and the cultural concerns that curb it.
There is a theological vacuum that requires urgent attention so that Christianity will review its practice of failing its women in mission.  While churches in general indiscreetly cling on to the traditional practices, seminaries have on them, a mission to initiate the contextualization of theology for women who are left in a dilemma in their decision to grow in Christian faith and service. Whenever women’s struggles are suppressed by cultural subtleties that often gain theological reinforcement, an analytical infiltration becomes essential. This was initiated in large-scale collective efforts
 as reported in the literature review of the western contexts. The debates relating to objectivity, negligence of experiential learning and reflection are of fundamental value in the context of Kerala. However, before entering on tasks specific to ‘training’ it is vital to see the theological and missiological call behind this. Seminaries need to take appropriate decision to have this mission of bridging the commitment of women and the cultural expectations on them emerge and complement each other. In terms of theological education for women, seminaries in Kerala suffer from what Farley calls “fragmentation.”
 He argues that only habitus or theology as wisdom and science can help this fragmentation by restoring theologia to theological education. When this mission is left unattended, theological education fails to fulfil its philosophical presumption of the student-oriented education as established in the literature review.   

6.3.2 Seminaries as Agents of Structural Transformation

It is part of the task of seminaries to address retrospective questions to check the theological relevance of structures and initiate transformational steps as and when deemed necessary. In every culture there is a challenge to confront attitudes that are powerful obstacles to change because people are the ones who give meaning to biblical messages as ‘meanings are in the message-users.’
  Since the ecclesiastical structure is male oriented in Kerala, biblical passages are interpreted in ways comfortable and convenient to the patriarchal social system of the place. As was substantially established in the review of literature, seminaries have so much to do with attitudes that have a long tradition in the systems. 
However, structural transformation within organizations could be seriously hindered by conditions such as, 
‘the problem may be completely unrecognized by those affected by it, the problem may be more or less felt to be ‘natural’ rather than learned, since it is natural, it is felt that nothing can be done about it, the problem and the possibility of doing something about it may both be recognized, but there is not sufficient agreement among those who have the influence to advocate change effectively as to what to do to create enough social pressure to effect the changes.’
  
In the empirical data, seminaries appear to be content to offer superficial acceptance to women rather than tackling the real issues that hinder them from ministry, an attitude to safeguard themselves from external criticisms. On the other hand, seminaries tend to put the blame on external elements like culture, religion, lack of people resources, lack of funding and so on, preventing the development of women in ministry. 
However, structural transformation is not attainable by hasty steps. As agents of transformation, seminaries cannot escape the lack of initiatives and the indifference shown by those in leading roles in churches and seminaries. More over, women develop a tendency to avoid taking their own initiatives in ministry, because of the social barricades built to keep them from developing in ministry. Structural transformation is made rather complicated by the mediocre positions for women generally maintained by men in the church. Seminaries hesitate to initiate change because it demands time and requires commitment. In addition, hasty moves can place bigger hurdles in the way of this. “Habits of long standing are not ordinarily replaced rapidly or without some trauma. In general, though, the slower the transformation takes place, the fewer and less drastic the changes that have to be made at any given point in time.”
 The current study supports the gradual transformational process- not just for transforming church structures through yeast-like mission (Matt.13:33), but for analyzing the structures of seminaries where the unspoken values underlying the acceptance of women in theological training and the plausible challenges in developing women in ministry are to be scrutinized. “True transformational change, as opposed to more superficial external alteration is a matter of change in the central conceptualizations of a culture.”
 The training objectives of seminaries should be studied; women’s cultural self-understanding evaluated, concepts reformulated and a resultant series of new habits of behaviour need to be taught and reinforced. 

6.3.3 Seminaries as Agents of Reconciliation in Dialectical Views

Seminaries in Kerala, instead of resisting being places of real, reflexive learning and agents of transformation, seem to struggle between Biblical literalism and growing theological awareness among women. This occurs in protestant evangelical seminaries usually due to the assumption that academic views and faith values cannot go together in reconciliation. Attempting to have a balance of openness to the new academic perspectives and the commitment to the basic tenets of evangelical Protestantism, Kraft states, “it is, therefore valid, as well as instructive, to examine the data from new perspectives-even those of academic disciplines such as anthropology, which some suspect of being incapable of Christian application.”
 Yet, over-emphasis on what he identifies as ‘theological ethnocentrism’ is avoided in his process because, “not everything said or done in the theological realm is valid, since not everything is allowed by the [biblical] data.”
 However, practically responding to the need of theological contextualization is decisive for seminaries to fulfil the very purpose of education.
Seminaries cannot escape from noticing and addressing the gulf between cultural-ecclesiastical conservativism and feminist innovations. Report of the Oslo Global Consultation in 1996 stated, “without clarity and coherence between the identity of the churches, the forms of ministries to be exercised and the pattern of education and formation desired, there will be frustration, mistrust and inadequate moral or financial support.”
 The next consensus in the report says, “theological institutions and their churches often continue to react against Western inherited traditions rather than establishing their own patterns of church life, theological education and ministerial training.”
 Habitual behaviour provides emotional security in a threatening world of change. Religion often provides strong moral justification and support for maintaining traditional ways. The church’s culture is so powerfully transmitted that its authentication of societal denigration of women increasingly receives more weight. It is the missional imperative on seminaries to help people understand Christian theology in cultural diversities. 

6.3.4 Seminaries as Agents of Change in Inherited Ministry Perceptions 

Ministry has been a largely male enterprise for so long that it is not easy for most people to comprehend it as an inclusive endeavour. The term ‘ministry’ in this discussion mostly refers to the trained lay ministry of women rather than ordained roles. This distinction is made because the study favours women in ordained ministry only as a long term goal since it is not overall, a viable goal in the Kerala context at the moment. Despite the contributions of women in ministry in many parts of the country, still it is a taboo for men to have women fully accepted into it. There needs to be a thorough expansion of the term for theological education to have some impact on women. Even those who accept women in some form of ministry, somehow tend to exert decisive control over them as if they are ignorant and incapable. When traditional practices are uncritically promoted and everything else is seen as anti-biblical, people need guidance and initiating. Kraft lists the elements that limit people in knowing the truth such as, the limitations of the revelation, our finiteness, our sinfulness, our cultural conditioning and our individual psychological and experiential conditioning. If the believing community attempts to cover the ‘icebergs’
 of supracultural truths that float on the oceans of scripture, it  fails to be an agent that helps people see God’s truth in their own experiences and language. Seminaries may have to increase their pragmatic and philosophical potential to successfully stand in the gap.  
Influenced by the western writings and newer theological thinking spreading in India, seminaries sometimes make their own pattern to approve women in ministry more than churches, or tend to force their thinking on churches faster than they should. In both cases, the space between women’s commitment to ministry and the ecclesiastical/cultural restrictions widens. However, theological institutions that increasingly have a cross cultural constituency in faculty and students, might find it easier to provide better approval to women, while churches and mission fields that have closer interaction to the local society might not. There is a growing resentment at the feminist views and individualism, which the cultural heritage of Kerala generally thrusts aside. It is, therefore, vital to determine the current level of cultural feeling about this, before actions are initiated; because contextualization of theological thinking cannot be successfully launched without taking the level of cultural feelings, expressions and expectations into account. 

6.4 Seminaries as Mediators between Theology and Culture
Examining the role of seminaries between theology and culture is still an unexplored facet in the issue. Oppressive structures gain validation by people’s own interpretation of the Bible. Listening to western writers like Farley who promoted the employing of hermeneutical principles in the study and teaching of religion can substantiate this. He said,  
I have described religion as making a reality claim concerning the widest context of experience as presupposing and shaping human experience in distinctive ways and as socially and historically concrete. These features under gird three hermeneutical principles for the study and teaching of religion: principles of concreteness, experienciality and reality.
 
This was the coherence lacking in Kerala seminaries as the data disclosed. David Kelsey
 has similar concerns as that of Farley and, as a solution, he suggests the ideal of the goal of understanding God more truly. This presupposes theology’s interaction with some behavioural sciences such as sociology, anthropology and the like. While missiologists like Kraft looked at it positively,
 there have always been thinkers who feared such interaction might undermine scriptural authority.
 Rene Padilla says, 
Hermeneutics has to do with a dialogue between Scripture and a contemporary culture. Its purpose is to transpose the biblical original context into a particular twentieth-century situation. Its basic assumption is that the God who spoke in the past and whose Word was recorded in the Bible continues to speak today in the Scripture.
 
Theological seminaries in Kerala might need to see this as their essential mission to women. 
6.4.1 Hermeneutical Interaction between the Bible and Culture

While contextualizing theology or confronting the question of differences between biblical and cultural values, it is important to keep the balance between the historicity, original intent and the contextual relevance of the scripture. Leaning to any one side will only cause harm to the task and therefore, we need to look more closely at the scholarly views on this. Each culture, with its own unique features, wants to have the message in its own language and values. Blount in his attempt to re-orient New Testament criticism precisely deals with how cultural interpretation takes place and why context is important to text-interpretation.
 Using the sociolinguistic theory of Halliday,
 Blount gives his analysis of the interpretive process of text in a specific cultural context. Though the specific language details are not addressed here, yet, this can be related to the meaning of theological messages as perceived by people in a particular cultural setting.
For example, the argument that the Bible in no way restricts women from any area of ministry does not sound realistic to most people in male-oriented societies despite all cases that might substantiate it. Rudolf Bultmann, in his method of biblical interpretation, insists on an ‘existentialist approach’.
 Although this approach made an exceptional advancement in the process of interpretation, Kasemann argues it was incomplete due to its inadequate socio-political insight.
 There is a tendency either to explain the scripture only historically or literally, abandoning its contextual relevance, or for too much contextualizing, neglecting the ‘once for all’ or unchangeable themes of the scripture. Scholars increasingly agree that the message of scripture should be translated not by words, but by its real meaning by which people can feel its relevance. Kraft’s ‘ethnotheology’
 proposes an ethnolinguistic method that takes into account the cultural immersion of text and interpretation. Studies relating to culture
 by Eugene Nida, Charles Taber, S B Bevans, Charles Kraft and others in this line place great emphasis on contextualization of the Christian message. For them, God is active in cultural settings where his people live. Kraft puts it this way, “the relationship between God and culture is the same as that of one who uses a vehicle to the vehicle that he uses.”
 On the other hand is the challenge of holding on to the centrality of the historical, unchangeable themes of the scripture. At this point, the conflict on women’s issues becomes most obvious in Kerala context. 

6.4.2 A Synthetic Model on Specific Issues

The age old tradition of the churches held women only secondary, believing it as the approved message and practice of the scripture. Views altering this traditional attitude that shaped society in line with other religious traditions would not be accepted. The two aspects of influence here are the way people read and take in the biblical material and the crucial practical questions arising in the contemporary social context where women’s educational/employment status is high and their church status is considerably low as stated in the preliminary chapters of this thesis. When a theological vision is communicated, its effect has to be evaluated not only on existential factors, but also on the historicity of the scriptures and the socio political meanings of the message communicated. This demands cultural understanding and willingness to learn its specificities and meanings as people experience. Blount calls those in the interpretive task, to take on board, three investigations to keep the balance- textual, ideational and macro-interpersonal.
 Kraft, in his analysis of Christian faith and culture says, 
I hold that the [biblical] message, in addition to its historico-cultural specificity, has a cross-cultural relevance that the original cultural forms do not have. But I believe that the content must be expressed in the linguistic and cultural forms of the receivers of the message. The cultural forms in which that content is expressed are therefore extremely important.

From the focus of Kraft in preserving the gospel content through a translation task in anthropological cross-communication, this study moves on with Bevans with further emphasis suggesting the need of honouring tradition while responding to social change. There was, I fact, hinted earlier by Kraft.
 In the contextualization task the question is on priority – gospel values or cultural values?  Some current biblical hermeneutical scholarship affirms the significance of a need to identify the difference between the cultural values and the kingdom values. For instance, Webb talks about kingdom values as those that transcend any culture and time and cultural values as those locked into a particular place and time.
 Whenever such conflict occurs, the priority goes to the preservation of the gospel message according to the Translation Model
 while culture is kept at the hub according to the Anthropological Model.
 The Praxis Model
 focuses on Christian identity in changing culture, which too offers newer theological hope to Christians living in the changing society. The Transcendental Model
 emphasizes the persons articulating over above the content articulated. While all these models contain their own unique and meaningful contributions, the tendency of too much leaning into any of these distinctive focuses is always there. Bevans introduces the Synthetic Model as a balanced approach
 in contextualizing theology to help this task. For him, 
God’s revelation, therefore, is understood to be something that is historically circumscribed in the particular cultures, and so has a particularly culturally conditioned message…. Revelation is both something finished, once and for all, of a particular place, and something ongoing and present, operative in all cultures, and circumscribable in every way.
 
The current research also calls for a balance in doing theology, respecting the centrality of the gospel and sensitivity to cultural values. The undeniable significance of the Bible (Translation Model), focus on people’s unique experience of cultural realities (Anthropological) and the action orientation (Praxis Model) are knitted together in the Synthetic Model for a most effective balance in contextual theology. The use of the Synthetic model can be summarized thus, 
It tries to preserve the importance of the Gospel message and the heritage of traditional doctrinal formulations, while at the same time acknowledging the vital role that culture has played and can play in theology, even to the setting of the theological agenda.
 
A broader utility of this method is stated by Schreiter, who, rejecting the concept of monoculturalism, used this model to construct local theologies-as he says, “Especially when wielded in the hands of local leaders, it can quickly help achieve the twin goals of some authenticity in the local culture and respectability in Western church circles.”
 This would suggest a workable procedure to penetrate the subtleties of Kerala culture on women by its very acknowledgement of dialectics that are universally at work and openness to an acceptable synthesis that values the uniqueness of the local culture. Moreover, the synthetic model can offer much on women’s issues due to its incorporation of the praxis model that has its ties with liberation aspects of Christian feminist theology. Further discussions on this are not incorporated as that task is beyond the scope of issues addressed in this study. Bevans explains, “…this model [Synthetic] is synthetic in the Hegelian sense of attempting not just to put things together in a kind of compromise, but of developing, in a creative dialectic, something that is acceptable to all standpoints.”
  This acknowledgement of dialectics could be further addressed through a deliberation on Hegelian thought as the current topic consists of a number of such dialectics.   
6.4.3 A Dialectical Model in Cultural Transformation 

Transformation within a social setting inevitably involves contradictions. Hegel’s use of ‘dialectics’ is used to assist the following discussion. “Hegel altered deductive reasoning from a simple 1+1=2 formula to a series of progressive triads where two opposite premises combine into a synthesis and then each synthesis becomes the premise in the next triad, and on and on it goes.”
 This dialectic is “a framework for guiding our thoughts and actions into conflicts that lead us to a predetermined solution.”
 
Hegel’s ‘logic’ has been questioned in different respects.
 But there is a strong case for many that this dialectic is a ‘logic of transformative processes’ and something that teaches us how to think and act in a lacerated, contradictory and ever-changing world.
All cultures are inherently predisposed to change and, at the same time, to resist change.  There are dynamic processes operating that encourage the acceptance of new ideas and things, while there are others that encourage changeless stability. There is no situation where conservative forces that resist change do not exist. Regarding the process of transformation of women’s status and the arising cultural conflicts, Hegel’s dialectic might provide useful tips for understanding the present challenge of theological settings that confront changes and challenges. This opens up hermeneutics as Gadamer says, “Dialectic must retrieve itself in hermeneutics.”

Though Hegelian dialectic offered the insight of the logic of transformative processes, which is a theory to conceive contradiction in its fundamental and pure structures, it saw the vacuum of ‘the truth’ or the ultimate synthesis, which could probably be arrived at by a dynamic theological hermeneutic. Nevertheless, theology, where people have comprehended it as a set of finalized lessons has itself, remained stagnant in the process of transformation. When the diffusion of feminist views is largely rejected by the Kerala culture, a biblical hermeneutical diffusion might help to see the picture in a different angle. When the gradual acculturation of feminist views raises threats to the existing values of churches and the society, transculturation in a seminary education environment can use biblical hermeneutics as a tool to interpret it in culturally sensible terms so that people can realize the inevitability of the vision. Each culture, in its own level, is in the process of change and reaching a synthesis that is not viable without confronting conflicting dialectics. 
The dialectic does not violate the law of contradiction; rather it sees contradictions as the causes of the dialectic process.
  However, “…there has not been an evolutionary development of cultures from a state of overall inferiority to a state of overall superiority.”
 The ‘kingdom vision’ should be kept at the centre towards which a progressive approach is employed to help the situation until we reach the ultimate synthesis which gives rise to no antithesis any more, as the Hegelian Dialectics looked for.
  
For Hegel, the Speculative-dialectic logic has the “movement of truth” which cannot be grasped by the rigid propositional form of judgment with its unmoved isolation of subject and predicate.
 This has ever been a challenge to theology and theological education. Christian theology has to move from the static reading of the scripture to see the overall biblical vision, which could be named the ultimate synthesis. This could be probably interpreted as what Webb calls the ‘ultimate ethic’ in his cultural analysis model of ‘redemptive-movement hermeneutic.’ This model follows X→ Y→Z principle
 where X stands for original ancient near eastern and/or Greco-Roman culture, Y for the Bible (the isolated words of the text; an ethic “frozen in time”) and Z for ultimate ethic (reflected in the spirit of the biblical text). Any specific culture stands between Y and Z. 
The theological seminaries in Kerala, have the potential to design the process of cultural change, starting from the current level of cultural hermeneutics, keep to the general cultural standards but, adapting and learning from other cultures as well, move on to identify and appreciate God’s purpose for women and men in his Kingdom. The dialectics go on and on. When women in church are given one more level of approval as a synthesis to ongoing debate, that synthesis will soon become the premise for another dialectic. However, there is the eschatological hope in Christian theology, that from being subject to frustration, creation will be finally liberated into the glorious freedom. Rom.8:20, 21. 
The biblical validity of a cultural hermeneutical approach needs to be explored at this point.  
6.5 A Biblical Perspective on Cultural Hermeneutics

Every culture is unique and valid in itself. Therefore, it is equally illogical forcing values of one culture over another and judging one culture based on the values of another. Each culture has its own minute, yet influential features that people of other cultures take a long time to comprehend. This calls us to appreciate the need of cultural hermeneutics in our practice along with addressing the question of biblical validity of cultural sensibility. We will now look into certain conceptual areas that require additional clarification. 
6.5.1 Cultural Adaptability/ Sensibility is Biblically Valid

Change occurs progressively in God’s will. But conflict occurs when the powerful resist change. In Jesus’ time on earth, ‘the powerful’ were not the ‘worldly’ ones but the ‘spiritual’ e.g. Pharisees. “As in Jesus’ day, when the hermeneutics of the powerful prevented them and many others from understanding the Bible’s words about Jesus, today’s established authorities skew biblical interpretation and prevent many from following the Lord.”
 God uses human culture, “primarily as a vehicle to be used by him and his people for Christian purposes, rather than as an enemy to be combated or shunned.”
 The theological interpretations offered by one culture might upset another culture and a particular culture cannot be condemned blindly for its resistance of a theological vision that does not seem to correspond to its values. It is the responsibility of seminaries to stand in the gap with their own initiatives to put the women’s concerns on the desk in seminars, public talks, writings and practical work plans to get women more involved in ministry. 
…when individual transformations take place, they lead to changes both in the individual’s use of culture and in the structuring itself in terms of which the person lives. When groups of people undergo such transformation, more pervasive changes may be made both in use and in structuring. When such transformation takes place as a result of a relationship with God we may speak of the influence of God on cultural change. Such change, in that it often involves drastic cultural reorientations, is often labelled “transformational”.
 
This cultural sensibility can also be identified in Pauline ministry and writings; for instance, his culturally interpreted message at Areopagus (Acts.17:22 ff.) and his head shaving at Jerusalem. But the intervention of the Holy Spirit in his mission continuously took him further from his personal and cultural constraints to move towards God’s redemptive plan as seen in his approval of the gentile mission. Concluding her writing of Woman in the Bible, Mary Evans says that in the New Testament, 
A great emphasis is placed on the importance of glorifying God by giving a good impression to outsiders, so that behaviour sometimes needed to be regulated not only by what was right, although this was the primary consideration, but also by what was appropriate in a particular cultural situation.
 
Throughout the Bible we see God is in a business of engaging with the culture of human beings. The distortions seen in human relations were resultant on the fall of humans, who are presently groaning for liberation, which is already in process through the redemptive work of Jesus Christ. It is not yet complete; rather, still progressing. But the theological and prophetical hope is still bright as God, in his sovereignty, is at work to restore this broken relationship.
But this relationship between God and culture is not a required relationship in the sense that God is bound by culture. On the contrary, God is absolute and infinite. Yet he has freely chosen to employ human culture and at major points to limit himself to the capacities of culture in his interaction with people.  On occasion he freely chooses to transcend cultural, spatial and temporal limitations in events that we term “miracles”. But frequently even in miracles he operates largely in terms of cultural factors rather than counter to them. Any limitation of God is only that which he imposes upon himself- he chooses to use cultures, he is not bound by it in the same way human beings are.
 
6.5.2 Balanced Cultural Relativism is Biblical

The conflicting elements in culture and the Bible raise hard debates on the role of women in theological education and ministry. It is disparaging to impose certain biblical texts on specific cultural settings without evaluating their relevance and impact on the contexts. Nida’s “relative relativism”
 affirms a divinely inspired scripture of its original cultural meanings and at the same time that it is relevant and applicable to present cultures in all their distinctiveness. What is real in one culture may not be so in another and this does not make any culture less significant. Webb’s attempt to distinguish between the merely cultural and the trans-cultural words in the Bible has been a great contribution in this direction. The ‘reality out there’ is different from ‘reality in people’s heads.’
 In Kraft’s view, 
A belief in the validity of other cultures does not obligate one to approve of such customs as cannibalism, widow burning, infanticide, premarital sex, polygamy and the like. But it [cultural validity/relativism] does insist that one take such customs seriously within the cultural context in which they occur and attempt to appreciate the importance of their function within that context.
 
Yet, he appears to be according prime focus to scriptural authority. There are varying views in hermeneutical preferences. Larkin notes that Kraft “does not regard the current context as the starting point and primary source for discovering God’s message to modern men and women.”
 Kraft is not always right in his approach of denying sufficient autonomy to indigenous cultures. As it would be beyond the scope of this study to open up this any further, it would go more in line with the primary focus on God’s truth to contemporary context rather than the other way round. Kraft affirms that we “need to be open to what [God] seeks to say to contemporary hearers in contemporary cultural contexts.”
 This, however, does not call us to give up some cultures as bad and promote others as good. Each culture has its own elements- some in line with the biblical overall truth and others not so. Every culture is in the process of change and it is the mission of the theologian to guide them to move in the right direction and at the right pace. In fact, the static reading of the Bible prevents people from seeing the ‘real tension in the text’
 between the immediate and the overall objectives. The New Testament upholds the need for being contextually relevant not just through the transformational attitude of Jesus but also in the teachings and practices of the apostles. 
When the early church realized that there was a problem with respect to the Greek-speaking widows they did not look to the past, but, claiming the leading of the Holy Spirit, faced the problem and worked out a solution (Acts. 6:1-6). Though the early church ordinarily required Gentiles first to convert to Jewish culture in order to become Christians (Acts 15:1), Paul, Barnabas, and Peter advocated a change in their rules.

For the adopting of a new approach in the new situation, the Council’s letter to gentile believers in Acts 15:19-29 could be an example. On the other hand, too much analysis of cultural specificity has the potential danger of taking people away from the actual message of the Bible.
6.5.3 God is not Bound by Culture 

Human cultural limitations can be mistaken as God’s limitations. Unless God is seen as one who works through culture but transcends it, people cannot share his theological vision that transcends culture in the path of dignified relationship between men and women who share in the same value in responsibilities and in the same worth of life. “Culture is not in itself either an enemy or a friend to God or humans. It is, rather, something that is there to be used by personal beings such as humans, God and Satan.”
 According to Hiebert, “The message of the Bible is supra-cultural- it is above all cultures. But it must be understood and applied in all cultures.”
 The seemingly different responses in different situations in the Bible can also be best interpreted by this. God cannot change his nature but he can impose certain choices on himself without contradictions to enable his people know him better. “Since God is self-consistent, such contemporary revelation of himself will never contradict scripturally recorded revelation.”
 This scriptural revelation is “directional” rather than “positional.”
 The effort here is to incorporate a proper ‘integrative motif’
 as Grenz explains it. It means that a helpful theology incorporates the biblical message, the theological heritage of the church and the thought-pattern of contemporary culture. 
Seminaries should model the equilibrium between the scriptural revelation, church’s practice and God’s contemporary activity within culture. It is equally worthless to restrict God only within cultural limitations and exalt human culture over above scriptural truths. The tremendous balance God maintains in both these aspects in the Old and New Testaments is evident in His approval of David and his people eating from the table of shewbread which was abhorrent both to the law of God and to the Israelite culture as a community.  Jesus handled the question of healing on the Sabbath exactly the same way in the New Testament. In all such instances, the human tendency to interpret God’s activities purely in human terms is evident. In the biblical records, hence, there are numerous situations where God leads women into various kinds and levels of ministry roles whereby human beings can have a model of balanced hermeneutic. 
On women’s emancipation too, the biblical approach is no different. Jesus who excluded women from the twelve but developed women as disciples and ministers in alternative ways that men of the time could never expect. It is therefore, central to see the cultural hermeneutic employed by Jesus.This is discussed after a figure depicting the methods of dealing with cultural issues and the potential outcomes.  Cultural problems for women can be of at least two types: The first type talks about rampant deliberate atrocities such as sati (widow burning) and dowry killing, which require immediate confrontation. Secondly, there are those cultural practices although incompatible with the kingdom values but can well afford a gradual transformational approach. These are mostly found in terms of discriminatory practices, alienation, rejection, verbal abuse and the like for which a slow and steady processes of change is deemed advisable. However, though the first category requires immediate confrontation, it takes place only useful in isolated/single cases. For attitudinal changes in the longer run, only gradual transformational processes can help. 
This discussion focuses on the second type of issue that is particularly relevant to the women’s concerns in the theological training context. Kraft’s discussion on polygamy is relevant in making such a distinction.
 Tinker writes on the 1988 Lambeth Conference, where Bishop David Gitari mentioned of ‘gospel tolerating culture’ (at least provisionally), as in the case of polygamy in an African context.
 All these, cannot be explained away on mere tolerating, but tolerating towards transformation as the figure shows below. The philosophical exploration of this is done in further depth in the following sections.  The figure below portrays the practical summary of the ideas presented already and seeks further to address the problematic cultural situation where the liberal and conservative forces are in constant influence and quandary. It can guide the self-evaluation of the current practice of seminaries and explore a desirable approach to help the women’s constituency.  

FIGURE 5
Cultural Situation – Three-fold Process




6.6   The Jesus- Model of Theology-Culture Hermeneutical Equilibrium
Jesus was not following a set of prescriptions; rather his methods were mostly in terms of transforming the internalized attitudes of the larger society towards women. Pharisees and sometimes his own disciples questioned his actions. This is evident, for example, in the accounts of a woman pouring oil on Jesus and the disciples wondering at his discourse with the Samaritan woman. 
6.6.1 Balance between Larger Vision and Contemporary Cultural Values

Jesus was always aware of cultural values and the power of respecting them in his ministry. About the contextual ethics of Jesus, Stegemann states that Jesus’ ethos entailed a range of reasons that were part of the comprehensive cultural and social system, which he was part of.
 Yet, he did not let such an awareness exert vital control on his objectives. He gave due respect to cultural values, while His vision always transcended culture. Among the twelve and the seventy, Jesus had no woman and this effectively prevented destructive cultural reactions on his ministry which allowed him to continue his mission of uplifting women uninterrupted. Though the close twelve included no woman, Jesus’ alternative, unofficial methods of including women in worship and witnessing were extraordinarily powerful in the path of restoring women to the initial design of God for human beings. Jesus’ approaches helped women not to discard their traditional roles and hence cause confusion but “to re-orientate their traditional roles so that the priorities of the family of faith were heeded.”
 Jesus was conscious of the need to preserve the cultural equilibrium and that wisdom appears indistinct to many theological minds of today. Elliot states that the argument that Jesus founded a ‘community of equals’ is devoid of social and political plausibility and more importantly, of textual and historical evidence. For him, with specific focus on family and household, “Jesus and His followers engaged not in social revolution.”
 However, it is undeniable that Jesus initiated the process of transformation, although not by an abrupt revolution. Theological seminaries need to recapture this balance so that education will have relevance in the real lives of people. 
6.6.2 Choice of Right Sequence and Pace in Actions

Jesus was cautious about the sequence of actions. He let women follow him first unofficially; later on he publicly acknowledged their unique values and services e.g. widow’s offering (Mk.12:43, 44), Canaanite woman’s faith (Matt.15:28), the insight of the woman who anointed Jesus with fragrant oil (Matt.26:10,13) are a few examples. For Fiorenza, “Jesus was remembered as having radically questioned social and religious hierarchical and patriarchal relationships” and “rejected all relationships of dependence and domination.”
 Although this has been a prominent case, there were refutations too. According to Elliot, 
she [Fiorenza] offers no evidence of where and how the egalitarian structure which allegedly replaced this patriarchal structure of the family and its relations of dependence and domination was established and maintained.
 
To resolve such conceptual conflicts and the amount of consequential dilemma they can stir up in patriarchal settings, there needs to be a hermeneutical bridging, that enables one to see both sides of the issue in equal focus and the balance maintained by Jesus intentionally. Jesus established justice for women by discarding dual-ethic for men and women in situations such as woman caught in adultery and at the question of divorce. His method in these was not enforcing laws but enlightening the minds of people and enabling them to assess their own lives critically. Jesus also performed as if it is normal for women to learn from him (Lk.10:39) and to grasp divine mysteries of Jesus as the messiah (Jn.4:23, 26), and the hope of resurrection to humanity (Jn.11:25). Jesus was not apprehensive to assign women the job of witnessing his resurrection first of all to the disciples (Matt.28:10). “Jesus was willing to perform extraordinary miracles (raising the dead), and to violate the rabbinic Sabbath regulations even in the presence of rabbis and in the synagogue in order to help women.”
 In his activities, he had no secret agendas but accomplished everything while surrounded by his followers. He did not tactfully escape criticisms; rather exhibited authority and determination that his was the eternal plan for the restoration of humanity. His perfect balance of pace in transformational steps should be the pattern for the church to follow today. Jesus did not do it all altogether; rather his approach was systematic and sequential. 
Jesus consciously avoided destructive radical steps in his actions. Yet, he was radical in his alternative hermeneutical vision for women. 
Jesus was not a radical by temperament. His disposition was to accept, to forgive and to heal gently…Yet He took a firmly countercultural stance on many issues, not because of a volatile, reactionary character but because His mission was to oppose that which violated the will of God.
 
It was a culture that did not let women discuss or opine in religious matters; but Jesus courteously let them learn at his feet. The culture of the time restricted women from following a Rabbi; but Jesus let many women follow him and justified a ritually unclean woman’s act of touching him for healing (Lk.8:48). The culture in which Jesus ministered by and large neglected the needs of women as secondary; but Jesus stopped his other activities in order to give priority to the sufferings of women (Lk.13:12). People in general lived as if men alone are capable of knowing God’s matters; but Jesus revealed his great truths to women such as the Samaritan (that he is the Messiah and that true worshippers will worship God in Spirit and truth), to Mary and Martha (He is the resurrection and Life) and Mary the Magdalene (woman too can confidently witness Jesus as the risen saviour and minister unto Him). “It seems He was not afraid to do this [teaching women] in private when He was alone with women. This appears to indicate that Jesus was willing to go to some length and risk a certain amount of public scandal in order to instruct women.”
 The culture of his time kept women behind the scenes; but Jesus liberally acknowledged the faith (Matt.15:28), commitment (Jn.12:7) and ministry of women (Jn.12:7) in public. For example, the Canaanite woman’s faith, the widow’s offering. Culture kept women under bondage; but Jesus truly redeemed women into fullness in sharing life and vision from Him. He took no destructive move; but always ensured society sees one stage at a time constructively in the divine plan. 

6.6.3 Determination for Progression in Transforming Culture
There was a progressive development in Jesus’ hermeneutic and practice of emancipating women towards their full redemption as persons of worth in God’s creational plan. His ethic always had this progressive dimension. That is why in his Sermon on the Mount, Jesus tells his hearers “You have heard… but I tell you” (Matt.5:22, 28). He did not thrust aside what was said in the law and the prophets but took people further towards restoration from what they thought would be an unchangeable system. He dealt with attitudes rather than final actions. Jesus’ hermeneutic was to reveal to people the divine will for people’s restoration from the fallen state. Glen Stassen attempts to rescue the Sermon on the Mount from antithetical interpretations and discovers three-fold transforming initiatives. He diagrams it in a triadic pattern rather than dyadic and puts it in three ways: traditional righteousness, vicious cycle and transforming initiatives.
 Stassen argues that through this pattern, Jesus engages people in “transforming initiatives that participates in the reign of God” and “suggests a hermeneutic of grace-based, active participation in eschatological deliverance that begins now.”
 Pharisees and the teachers of the Law could not easily grasp the meaning of Jesus’ actions and they tried hard to keep their faith closed, elitist and static. Throughout his ministry on earth, Jesus rebuked and moved beyond oppressive attitudes. About divorce, Jesus tells that it was because of the hardness of hearts of people in Moses’ time, God let them divorce their wives (Matt.19:8,9). Jesus introduces his progressive vision where he says, thou shall not divorce. Bauckham said, “While in many respects this egalitarianism successfully resisted the highly hierarchical structures of the early churches’ social environment, the strategy of radical opposition to such structures was not uniformly applied.”
 Bauckham emphasizes that both Testaments take two different strategies: one of radical opposition to hierarchy and the other of relativizing and transforming hierarchy. The danger in understanding the ‘direction’ of the scripture is that “since it involves a pragmatic acceptance of hierarchical structures as a starting point, its egalitarian direction can be missed by a static reading of the texts which fails to observe the dynamic of biblical thought.”
 Jesus always made his words and actions to repair the broken dimensions of human relationships, to lead them to perfect mutuality, and hence people can be restored to the sharing of responsibility to glorify God as in creation’s first design.  
The sermon of Jesus on the Mount contains profound insights to support this case. While people during Jesus’ ministry, and in all times since, conveniently overlooked Jesus’ hermeneutic for women, skipped over His approaches that held women fully approved in the Kingdom mission, still the content of His message stood undeniably supportive to the case of women. The result of the mediocrity and suppression women suffered even among Christians who followed patriarchal oppressive values was what Dietrich Bonhoeffer  called, ‘the cheap grace,’
 that makes people think even without identifying with all the kingdom values of Jesus, they can still be closer disciples of Him. This judgment has led many to compartmentalize faith and practice in Christianity. 
Examination of the biblical and theological data reveals that women can be effective in ministry and the Scripture does not restrict women from serving the kingdom work in any capacity, in any culture. But what concerns us here is the question of discernment and balance in the process of women’s developing in this dimension. According to Niebuhr, responsible Christian theology and ethics presuppose careful comparative reflection of alternative historical answers to significant theological questions.
 It is difficult to comprehend when inequality based on sexual grounds is imposed with regard to Christian service and education. Atrocities and abuse of women are undeniable realities and they should come to an end. But the deformation that resulted from the fall in Genesis had definite consequences that cannot be overcome immediately. The contribution of feminist theologians, who have sacrificially studied the scripture to encourage other women to see that the biblical vision can give them hope, is noteworthy. A large number of women are involved in Christian ministry in various capacities today. Some of the biblical evidences drawn in this discussion essentially hold on to the insights below.
According to the biblical accounts, many women were called to service without being alienated on gender basis and women have taken the roles of leaders, deliverers of nations, sacrificial givers and silent followers in response to that call. As disciples of Jesus, women exhibited outstanding testimony and Jesus affirmed them and accepted their service. The women followers of Jesus were not ambitious to trounce others or to show off their ability to perform better; rather they were people of single-minded devotion to service, determined to take risks to proclaim God’s salvation and patient enough to let time disclose their genuineness. They also, as well as Jesus, had to maintain a balance of sensitivity to the cultural heritage they lived in and ability to take actions that transcended cultural restrictions. Jesus, throughout His earthly ministry maintained equilibrium between the cultural values of His time and the kingdom vision towards which He lived and served. 
Hence, it could be argued that cultural relativism is not only necessary but it is possible, biblically convincing and theologically commended. It is therefore, essential at this stage, to integrate the previous deliberations with the specifics of the context of Kerala, whereby some recommendations could be explored. 
6.7 A Practical Work Plan for Effectiveness in Theological Education of Women

The mission of seminaries in Kerala for their women students is enormous yet inevitable. The emphasis on the cultural mediation task of theological seminaries runs through the whole system of training. Seminaries should review the effectiveness of the intellect-oriented education women receive from seminaries as explicitly urged by the review of literature. There is a big difference between giving people information and facilitating learning in constant interaction with life’s realities. Christians are not only the products of a theological ideal, but also the product of their social context. This is the educational vision seminaries need to own, in order to assist their women students. The feminist emphasis on education as holistic transformation is crucial in this discussion.  
6.7.1 Towards a Culture-Theology Correspondence

It takes risk to overcome the fear of change in a setting. It is a challenge to disturb the routine of theological training. And there will always be setbacks at the attempt of each trial. Immanuel, who researched the changes occurred in women’s theological education since the Ranson Report of 1945 in India wrote on how this setback occurs in a context where changes have deep religious and moral connotations. She says, 
The 1967-68 consultation [NCCI] could have made a difference by talking about an all-inclusive and egalitarian ministry but ended up reiterating the same old concepts and ideologies of ministry which could only push women to the periphery. The perspectives of the historians also had the institutional and ideological backing.
 
It is the challenge of seminaries to rise above such constraints and move on. Theological education loses its credibility when its women’s constituency is denigrated and is unable to receive light and life. Scholars have realized this decline of theology. John Cobb opines that this decline is “a result of the widening gap between the beliefs nurtured in the church and the dominant culture of our time.”
 Cox calls for “deprovincialization of theology”
 to redeem it from more decline. Along with Kraft,
 it should be claimed that biblical Christians are not closed minded. The New Testament is not conservative, but dynamic, adaptive and unafraid to risk. Kerala seminaries may play the vital role to help churches to come out of their theological impoverishment in order to venture with God, fearing God and not culture or the culture-bound traditions, to foster transformation. In this process, the greatest practical challenges would be the lack of openness from main stream leadership both in seminaries and churches and the lack of funding for research, seminars and dialogues in this regard. But still, due to their very nature and educational task, seminaries cannot remain inactive, without analysing their philosophical and practical structure of theological education for women.
The mission of nurturing the partnership and mutuality of men and women in ministry must be intrinsic to the objective of seminaries. This research, however, does not support pulling down the structures in a chaotic manner; rather supports the careful creation of awareness of the need and to recommend further steps towards the  concept of partnership in theological training and hence in ministry. When the substantial numbers of women graduates come out of seminaries with little opportunities or backing in ministry, the time, effort and resources of seminaries are being wasted proportionately. Incorporating an “action-contemplation-reflection-action cycle”
 might help the situation improve.  Influencing religious structures in a transformational direction is not easy because “religion is highly institutionalized in most cultures. It is very much part of the public domain, a vital source of power and a solution for authority.”
 With respect to the ecclesiastical and cultural challenges, seminaries have to take essential steps to ensure that the formation that women students gain from theological education is effective and timely. 
6.7.2  From Fragmentation to Organizational Learning

As long as acceptance into training and alienation from ministry go in parallel, women’s theological education only remains futile. If seminaries believe their central mission is educational and hence transformative, they cannot let this problem go unresolved. Seminaries neglect to be relevant when they fail to focus on real theological education rather than its mere theory because theological education is formed in and through cultural problematics.
 When such a structural reformation is absent, seminaries could be held accountable for their laxity in carrying out their mission, unawareness of the theology of theological education, wastage of time and other resources and neglect of the women’s constituency. Without this reconsideration, women in seminaries are left with no direction in their choice to be in ministry-they are neither able to find their own alternatives to develop in ministry nor are they to be truly part of the theological education venture. This calls seminaries to become “learning organizations”
 in the words of Peter Senge. 
This has a lot to do with the leadership of seminaries, who generally tend to avoid rather than address issues relating to women’s training.  They keep eyes closed to the reality of cultural change and the irrelevance of training patterns traditionally followed. Seminary leaders need to see their leadership roles as more than mere sharing of knowledge. Effective leaders who lead in a culture of change should have ‘five core mind-action sets of competencies’
 as explained by Micahel Fullan.
 These competencies are, moral purpose, understanding change, developing relationships, knowledge-sharing and coherence-building. This presupposes open dialogues, seminars and research reflections and above all, intensive commitment. In his review, John Roskosky writes, 
Fullan wraps the book up with the fable of the Hare and the Tortoise. Lasting change is not accomplished with lightening speed techniques but rather with a more tortoise like approach, tinkering with the status quo to bring successful change. Positive change in any organization is possible, but it must start with leaders willing to invest time and effort and involve all stakeholders in the change process.
 
Seminaries in Kerala might consider moving along this direction. When a system is closed for analysis and reflection, it rejects all possibilities of transformation. Senge states that "reflection and inquiry skills provide a foundation for dialogue" and that "dialogue that is grounded in reflection and inquiry skills is likely to be more reliable and less dependent on particulars of circumstance, such as the chemistry among team members."
 Wherever accrediting agencies remain oblivious or silent about such dimensions of training, the responsibility of bringing awareness comes on seminaries. In fact, if the leadership of accrediting agencies become enlightened on the challenges of women’s training and they initiate discussions and policy making, the whole process would turn out much easier for seminaries. This is not a straightforward task mainly due to the passiveness of seminaries in addressing the issue. This might demand a focused work plan of theologically trained women along with the production of quality research publications on the issue.  

6.7.3 From Static Theology to Kingdom Vision

Seminaries in Kerala tend to degrade women students theologically. Aruna Gnanadason (Executive Secretary for Women in the WCC’s Unit III on Justice, Peace and Creation), an Indian theological thinker, explains the theology suffering imposed on women in India. 
Christ suffered and died for you on the cross. Can’t you bear some suffering too? is a question often raised, in one form or another, to women when they appeal to the church for succour. Perhaps one of the most pernicious aspects of Christian teaching has been the imposed “theology of sacrifice and suffering.
 
It is the mission of seminaries to take people from the shallow cultural views to the theological vision that transcends cultural degradation. The wrong theological constructions, which otherwise would get rooted in common people’s minds as ‘the truth of God,’ have to be corrected. A mere provision of educational access does not guarantee utility; there should be intentional moves towards transformation. Seminaries cannot get rid of their responsibility to re-evaluate the abstract formulation and static preservation of their ‘theological’ values that are commonly understood as the body of un-alterable, traditionally held truths. A contextually irrelevant theology is not theology as explained previously in this discussion. Theology is always contextually involved whether it realizes it or not. Therefore, seminaries are responsible to communicate on what impact culture has on people and how central the interpretive task of theological education in working out that link is. 
Seminaries are also to ensure a balance between fostering contextual relevance of theology and too much contextualizing. Seminaries should bridge the gap between them and churches that fear the practical imbalance and keep to their traditional features with regard to women’s involvement. While initiating this transformational mission for women, the theological, sociological, psychological, educational and organizational issues involved have to be taken into account. This is unachievable unless research, discussions, writings, constant reflections and action plans are intentionally designed. This might well describe the “saving work” of seminaries that Chopp suggests, 
central to the conversation of theological education must be a discussion of current cultural problematics, such as the tremendous changes in women’s lives, the problems of binary ordering and patriarchal oppression, and the role of intellectual work as “saving work” Furthermore, central to my focus on practices and theology within these practices is a foregrounding of cultural contexts within what and how we learn. 

Such a balanced work plan will prevent seminaries from floating along the stream without knowing the destination. Imposing changes without considering the theological and cultural challenges would be unrealistic and therefore a sense of balance is central. This is an essential educational task, without which, seminaries continue to be ineffective in their mission. Scholars have looked into this theme of balance in complex cultural settings. Kraft identifies that all analyses and proposed solutions must focus on recognitions such as 
(i) the centrality of world view (2) the necessity that cultural equilibrium be maintained if changes are to be properly constructive rather than destructive (3) the superiority of slow transformational (yeast like) change to revolutionary (dynamite like) change, (4) the place of allegiance and paradigm shifts issuing in reinterpretation and rehabituation within the culture in transformational change and (5) the desirability of an informed use of all these processes to achieve Christian ends.
 
Collaboration, creativity, research and reflection will help seminaries in reconsidering their mission to women students in a kingdom perspective.
6.7.4   From Apathy to Transformative Teaching
The theoretical sphere of training seemingly fosters women’s equal worth in God’s plan but this is not reflected in practice. There needs to be a balance of theory and practice on seminary campus, while churches still resist being open to a better involvement of women in ministry. Theological seminaries in Kerala suffer from what Argyris calls, the “skilled incompetence,”
 which refers to “teams full of people who are incredibly proficient at keeping themselves from learning.”
 The challenge, however, is much beyond activities on campus; rather it is one of integrating various sections of people who preserve their own levels of thinking, attitudes and preferences regarding women’s role in ministry. The empirical data observed that churches, parents, men on seminary campus and women in seminaries live with different perspectives and attitudes about women in Christian community. This study suggests seminaries as the agents of effective mediation between all these diverse groups. 
6.7.4(a) Church Focus: Seminaries need to influence churches to be more open to women’s issues by initiating collaborative discussions. Plans to ensure women opportunities of ministry in feasible areas, probably starting off with a team endeavour are to be worked out. Seminaries need to prepare platforms for churches to share their expectations of graduates. They should also find out how women can contribute to church function and church growth. Reciprocity between both institutions could be nourished by seminaries being willing to listen to what church has to say for and about theological education. Researched writings and reports of discussions could be produced and circulated among churches and schools in a corporate effort on issues relating to women in ministry. 
6.7.4(b) Parents Focus: In respect to the specific cultural setting under investigation, seminaries need to initiate awareness programmes that can help parents contribute their part in the process of transformation. Informal methods should be developed to make parents aware that, mutual respect between boys and girls should be nourished within the family, girls should be brought up with confidence in their own abilities, and that inhibition within homes can make lasting effects on girls. Instead of subjugating daughters to the will of others, they need to guide and support them in their own calling in life and ministry. It is crucial that seminaries carry out periodical consultation with parents of girls from the time of student enrolment. There should be room for parents to communicate their plans with seminary leadership on their daughters’ future and in case of one’s commitment to go on distant placements, seminaries should explore the viability of the plan, in support of the candidate.  
6.7.4(c) Men on Campus: Seminaries should train men on campus to apply the principles of mutuality and theological interaction with their women colleagues. An environment has to be created where men realize and combat the general tendency to exercise autonomy and alienate women; rather they should be encouraged to practise team ministry with women and develop mutual respect. 
6.7.4(d) Women Students: Seminaries will need to provide women students with an educational milieu, not scary but affirming and caring as the community of God’s children. Women, on the other hand, need to be taught how and why they should be more assertive of their call into ministry. They should know how to utilize every opportunity to develop and to contribute. Women should become aware of the need to develop a style in ministry that is beyond cultural reproach. There has to be mentoring provided to these women that they might not be aggressive or over-excited about being in ministry. Women students should be told of the centrality of communication, research and writings relating to their training and ministry. Hence, seminaries have a crucially integrating role in teaching and communicating with people on the role of women. Only a corporate effort between churches, seminaries and accrediting agencies would enhance this task. 
However, how to motivate theological seminaries for this task still remains unanswered. Publishing research reports as books or articles in journals both in English and in Indian languages, conducting focused seminars and follow-ups, organizational assessments across seminaries are all required to start off the task of motivation. It essentially presumes areas such as writing, research, dialogue, practical mission initiatives, funding, policy making, developing women’s representation in committees and proper mentoring. Therefore, listing some of the recommendations as derived from the empirical research is vital to help policy makers in seminaries and accrediting agencies.  
6.8 Recommendations to Seminaries

Documents and their periodical assessment can be powerful guides to enhance effectiveness of education.

· A proper statement on the theological position upheld by the seminary regarding the role and status of women in ministry 

· Revising prospectus with the philosophy and practice of women’s training

· Statement of objectives and specific learning outcomes (graduate profile) of women’s training as clearly and concisely as possible

· Researched documents on the nature and rationale of courses offered to women and their relevance in the context 
Life on campus can set the desirable model of corporate living as a faith community of peace, love and mutuality. 

· Measures to ensure that faculty either cling to the stated theological position of the seminary on women’s role or maintain a balanced position where humiliation cannot occur

· Measures to control abusive attitudes and practices towards women by men students or staff 

· Making sure the administrative leadership and faculty are committed to develop women and are open to their call into ministry. 
Discussions can surface problems, explore plausible solutions and facilitate restoration in human relations. 

· Discussions on women’s training and cultural concerns

· Discussions to enhance a wider view of ‘ministry’ 

· Constant influence on accrediting agencies to review their emphasis on women’s training

· Open discussions and modification of educational policies 
More women’s representation can be a vital, pragmatic step in transforming the structures.

· Appoint a Dean of women with proper endorsement and position 

· Constantly check conformity between seminary’s official philosophy and individual faculty’s policies on women’s role in ministry

· A women’s department –large or small depending on enrolment- to share practical insights with the leadership, attempt better funding and initiate research on issues concerning women 

· It should be well informed of the gender case in theological education, it should be well able to run workshops, teach classes and provide resource materials for the types of ministries feasible to women

· Bring about awareness that the issue in hand is not just a ‘woman concern’ rather a gender issue that is socially constructed and culturally defined  
Research, writing and publishing in vernacular languages is decisive in the process of conscientizing the social and ecclesial communities.    
· Stimulate more research and  innovative plans of actions towards women’s training

· Conduct further research on areas that need immediate consideration

· Encourage women to make written contributions, which would enhance their approval in wider society  
More funding can advance the agenda for women’s ministry placements.  

· Raise funds for ministry placements

· Gain funding for research and writings

· Fund for vocational training
A steady working relationship with the local churches needs to be maintained. 
· Stable working relationship with local churches to provide weekend ministry for women, supervised by the church 

· Conduct vocational training for women to make them self-reliant in mission fields as needed

· Seminary’s ministry department should stand between the churches and seminaries to bring the discussion to public arena. 

· Develop a more intentional “mentoring system” for women students
Further studies need to be made on how the accrediting agencies can ensure to address issues relating to the theological training of women. Importantly, seminaries are missing a great deal of necessary input by neglecting women. Men and women are created for partnership and theological education is no exception to this. Therefore, instead of a few mechanical initiatives, seminaries might need to sit back in retrospect and intentionally look for women, called and gifted for the kingdom mission in various capacities. Theological education has to be “a journey toward freedom; a journey with others, for others, towards God’s future.”
 Not only theological education but also the mission of the church will not be holistic without women having and doing their part- because humanity, in God’s creative design, is made up of both women and men.
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CONCLUSION

The objective of this research was to examine the challenges in women’s pursuit of theological education. Compared to the depth and precision of discussions held in the West, especially in the United States, and despite the advancements made in the Asian context at large, theological education in Kerala, India has still to develop in its commitment to the women’s constituency. The Western debates relating to women’s theological education do have comprehensive potential to influence and enlighten the plans and prospects of theological education in contexts that are essentially different. Nevertheless, the study counts the level of cultural comprehension and applicability of each context as a crucial factor in this. Yet, there is no lament that women still remain desperately neglected in theological schools in India. There has been, rather, a great emphasis on admission to women in all academic programs, a growing practice of co-education and provision of similar campus facilities, which was not the standard case until the dawn of the 1990s. Women have made their presence and their role significant in the theological enterprise. However, the reviews of literature both in the Western and the Indian settings disclosed the struggle of women, who obviously searched to gain their rightful positions and recognition as both these contexts essentially function on male supremacy despite the varying levels of intensity.  

The empirical data brought to light diverse challenges of women-social, ecclesiastical, psychological, vocational and structural- which most schools are either unaware of or ignore. Women students are relegated to the periphery by the subtleties of culture that appear in various forms during and after training. The neglect/sometimes helplessness of seminaries, indifference of churches, perspective shifting of men and cultural vulnerability of women-all are serious concerns involved. There is a conscious avoidance of addressing the issues and recognizing the need of addressing them. 

Since 1970s in the West and late 1980s in India, admission of women in theological education became an increasing phenomenon. This move, however, was neither immediate nor easy. While over the decades the Western context explored deeper into issues relating to women students, women faculty, women principals and administrators and theological debates about all these, the Indian context has been apparently caught up to confront two-fold challenges in its way- the one posed by deep-rooted cultural values and the other socially and theologically reinforced ecclesiastical traditions. Despite the openness of theological schools that profoundly upgraded the status of women, irresolvable patriarchal cultural reinforcements lingered, with incorrigible biases against women. The women development schemes of the secular education and employment sectors increased the significance of the challenges of women students in theological education. 

When formal practices of women’s training such as admissions, daily activities in classes and higher education opportunities are counted, women do not seem to be a disadvantaged constituency in Indian schools any longer. The ‘external equality’ has effectively masked the actual challenges of women. It kept the voices suppressed, made arguments invalid, kept doors for substantial transformation for women closed. There formed a vacuum, which was investigated in this research. Instead of being agents of liberation, theological education yielded itself uncritically to the long preserved culture of churches and society that prefers and pleases to consign women in domestic roles. The empirical data further disclosed a ‘fear’ which surrounded theological schools and make them act in a way that society and churches traditionally insisted. 
Criticisms are plausible on the choice of context for a study on such a topic as Kerala being one of the states of India that claims to have significantly elevated the social status of women- and truly so in most sectors of education and employment. Selecting this seemingly ‘unlikely’ case has been the academic task that raised the sociological significance of the research. Kerala, with its entire rich Christian heritage from AD 52, might pose a further criticism on the precision of choice to examine the church related issues faced by women. Permeation of the study into the theological corroboration of hidden patriarchal structures advanced its theological curiosity. The study attempted to identify the concealed attitudes and beliefs behind the ecclesiastical and cultural challenges of women in theological education. The male bias against women in the context of Kerala pervades the entire system of theological education and theology itself. Initiatives for women’s involvement in ministry are disparaged; open discussions are discouraged; meanings of practices are assumed rather than established; real issues are kept concealed from being tackled. 
The context of theological education for women in Kerala has been for so long suppressed by the growing discontent of the society with feminism and its moves. This research report, however, recognized the developments and contributions of feminism towards the emancipation of women in theological education and ministry. It then adapted a practical theological approach, powerful enough to silence the bias and refutations in order to make its case for a transformation in theological education.    

Sexism has established itself deeply in the life of theological schools and churches, denying women life. However, the situation in cities might vary from the village settings. Yet, a majority of students join seminaries from middle class townships and not urban culture. Theology that needs to be a lived reality and leverage to offer women fullness of life in Christ, continues to appear as a box of spiritual secrets or higher eternal truth, out of reach of women. It hence, largely fails in responding to the real life issues of women. 
The crucial control that operates behind every finding of the empirical research has ties with culture. Achieving a lasting transformation is suggested to be made only by an attentive interaction with culture. God does not override human cultural realities; rather He uses them to advance and fulfil His Kingdom purposes. The biblical message, as explored specifically through the case of Jesus, is supracultural, yet needs to be understood and applied in all cultures. However, this cannot be achieved at the same pace or with the same means or amount of effort in all cultures since each culture has its own level of comprehension and intensity of habits.
To achieve this in terms of women’s concerns in intensely patriarchal settings, a cultural hermeneutic will be indispensable. The study attempted to present the why and how questions in this regard. This is further viewed as the foundational task of theological schools and is the very essence of ‘theology’ itself. When theological truths are laid beneath the layers of long standing cultural assumptions and values, only a culturally sensible theological hermeneutic can offer transformation. This cultural sensitivity presupposes, though, a progressive development rather than abrupt, and its essential maintenance of cultural equilibrium rather than causing cultural quandary, to safeguard women from further alienation and denigration. Most of the biblical textual tensions that trouble theological scholarship could also be realistically appraised with this hermeneutic of cultural sensibility. 
There is an inescapable call on theological schools to retrospect and review their own philosophical, theological assumptions and practices of theological training for women. Schools have distinctive tasks in initiating changes structurally, conceptually, theologically and vocationally. They are also called to mediate biblical and cultural hermeneutics. The assumption that cultural arbitration is incompatible with the Bible is critically addressed and a case made on a biblical and missiological basis. The alternative hermeneutic model of Jesus for women, its vitality in strongly patriarchal settings, its transforming efficiency and impact are appraised. 
Therefore, a drastic re-appraisal of the philosophy and practice of theological education for women is advocated in Kerala. In many ways, the Christian community as a whole has missed out on the way that the Lord of the church, Jesus Christ, envisioned for women to gain life and contribute to His Kingdom. The theological task consists of confronting the questions that come before the challenges of women in theological training and in the church and reflect on them with a hermeneutical framework relevant to those concerned. While doing all these, intense attention should be paid to what is an appreciation for cultural distinctiveness. Theological education in Kerala and similar contexts elsewhere-where subtle cultural forces bindingly suppress the life of women despite the peripheral social and educational elevation they enjoy- needs to come face to face with the challenges of women who make more than half of the believing community. The call is to undertake a new task that takes new ways of reflecting on theology and the traditional ways of doing it and relating effectively to other dimensions in the world of knowledge such as sociology, anthropology, organization, gender studies and so on that can inform and guide our decisions. The current concern is a situation where cultural pressures cause God’s people to conform to the world and lose their distinctiveness as the disciples of Jesus Christ. The theological community has somehow lost and continues to lose sight  of the danger posed by adopting prevalent cultural practices and fearing the traditionally held values of the church that alienate women from enjoying real life in Christ. Christianity does not comprise of abstract ‘theological concepts’; rather it advocates a daily transformation in attitudes and practices by the renewing of our minds according to the Scriptures.
Social disparities based on gender are not easy to eliminate. Cultural conflicts are ongoing. An integrated hermeneutical approach is vital to analyse and address these dialectics. The biblical data does not contain ‘the’ answer that people generally try to see. As in human cultural settings, the Bible too, shows a tension between various dialectics at work. This, however, does not reveal the uncertainty of the scripture; rather, it calls women and men to sense and see the strategy of scripture in ‘providing theological direction’ that makes sense to everyone irrespective of cultural diversities. Nonetheless, it is emphasized that all forms of exploitation and denigration based on gender difference deserve immediate attention particularly among those who call themselves ‘the family of God.’ The transformational approach suggested is not abrupt, but progressive and directional. It is argued that Jesus’ specific practices of social inclusivity did not take a radical form, but always contained a balanced hermeneutic of progressive, transformative, cultural diffusion. It is, therefore, of paramount significance that Christian theology is not static. Although Jesus started off his transformative mission within His socio-cultural setting, His mission powerfully disseminated into every aspect of social life- it was a progressive vision but not belligerently radical. Christians in general, in the same manner start off within their own cultural settings, but often forget that the kingdom vision is not static; rather it is dynamic and sensible to all cultures in their level of comprehension and application. 
Balance in the mediational task is strongly emphasized. Cultural values are real life values to people even if they take oppressive forms. Their ethic constantly prompts them to preserve these values. People are born into them; nourished by them and therefore, preserving these becomes a top priority in their lives. Any alterations to them, for whatever desirable reasons might be, are discarded uncritically in most cases. Christian theology cannot, however, escape the mission of Kingdom building, by excuses in this line. Maintenance of equilibrium between cultural values and the ‘Kingdom Vision’ has been exemplified through the teaching and practice of Jesus. Without responding to this call, theological education turns out to be futile in its mission. But with its true recognition and application, theological education can effectively offer life to its women constituency in any culture not just for a few years of training, but for their entire lives. 
The development in women’s training over the years is profound and this study retains a high regard for it. The untapped potential in theological schools to mediate the theological and cultural challenges of women is also envisaged. While church structures in general, with their rather inert, institutionalized, conventional life style have inherited numerous solid restrictions in initiating this, the urgency of the mission falls on theological schools, whose very existence presupposes it.
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APPENDIX-1

FOCUSED INTERVIEW SCHEDULE- SEMINARY LEADERS

Name of Interviewee:

Designation:

Year of Founding of the Seminary:

Denominational/ Interdenominational:

Number of men and women students in 2006-’07:

Number of men and women faculty in 2006-’07:

1. What is your opinion about the idea that seminaries in Kerala should train more women students and send them into ministry?

2. What kind of ministry are you preparing women students for?

3. How do you personally compare the academic and ministerial efficiency of women students with that of the men while being trained? 

4. As the representative of an institution, what do you think is the biblical basis for the ministry of women?

5. How does the Kerala society perceive the theological training and ministry of women?

6. Some say that life in a seminary and life afterwards are two contrasting situations for women in terms of their acceptance by men around them. How would you respond to this? 

7. How will you judge theologically the acceptance of women on par with men in theological education and church ministry?

8. Do you face any specific challenges in the seminary in providing training to women students? If you do, explain.

9. How would you describe the attitude of churches in Kerala towards women students and graduates?

10.  State if you have any recommendations or evaluations on the theological education and ministry of women in Kerala.
APPENDIX-2
FOCUSED INTERVIEW SCHEDULE- MEN STUDENTS

Name of seminary:

Name of interviewee:

Age:

Degree undertaken:

Marital status:

Role in church: 

1. What in your understanding are the ministries women can carry out in Kerala?

2. Do seminaries in Kerala actively support the theological education and ministry of women?

3. Do you think women are becoming a strong presence in theological education in Kerala today? What is your opinion about it? 

4. What is your personal observation about the social status of women in Kerala?

5. What is your current attitude towards the Christian feminist movement? Do you believe it will help women in any way?

6. People give their own definitions to ideas. How would you define a ‘virtuous woman’ in the context in which you were brought up?

7. Some say ‘The Bible accords only a secondary status to women’. How would you see that? What is the practice of churches in Kerala?

8. Generally what do you think is the attitude of men towards women in a seminary?

9. What could seminaries do in your opinion, to get women a greater acceptance in theological education and ministry? 

10. Suppose you get to be in the top leadership position in a church or seminary in the future. What changes would you attempt with regard to the status of women in theological education and ministry? How would you accomplish any changes? Why would you adopt these changes?

APPENDIX-3
FOCUSED INTERVIEW SCHEDULE- WOMEN STUDENTS

Name of interviewee:

Name of seminary:

Course of study:

Marital status:

1. What ministries do you think are open to women in Kerala? What ways have you benefited in ministry from your training in seminary?

2. What was the attitude of your parents at your decision to join a theological Seminary?

3. How would you evaluate the attitude of the church towards your theological education and ministry plans?

4. Have you felt fully accepted into the training system along with men students?

5. What is the attitude of your men colleagues and faculty towards women students in the class room and on campus?

6. What would be your response to someone who tells you that women do not need a systematic theological training, as their role in ministry is only secondary?

7. What do you think is the theological position of your seminary about the role of women in ministry? What is your personal view about this?

8. Do you think the practice of arranged marriage in Kerala affects a woman’s plans in ministry? Why/How?

9. What hopes and concerns do you have about your future ministry?

10. If you are appointed as the Dean of women in a seminary, in what ways would you help women develop to their maximum potential in ministry? OR What suggestions would you make to the seminary for that?

APPENDIX-4
LIST OF THEOLOGICAL INSTITUTIONS IN KERALA

Institutions Affiliated to the Senate of Serampore 

	1. 
	Faith Theological Seminary, Manakala
	BD, MTh
	Interdenominational

	2. 
	Gospel for Asia Biblical Seminary, Thiruvalla
	BD, MTh
	Denominational

	3. 
	Kerala United Theological Seminary, Trivandrum 
	BTh, BD, M.Th
	Denominational

	4. 
	Malankara Syrian Orthodox Theological Seminary, Mulamthuruthy
	BTh, BD
	Denominational

	5. 
	Mar Thoma Theological Seminary, Kottayam 
	BD, MTh, D Th
	Denominational

	6. 
	Mar Thoma Episcopal Jubilee Institute of Evangelism, Thiruvalla
	BTh
	Denominational

	7. 
	Orthodox Theological Seminary, Kottayam.
	BD, M Th, D Th
	Denominational


Institutions Accredited by Asia Theological Association 

	8. 
	Bethel Bible College Punalur, Kerala 691 305, India
	M Div, B.Th
	Denominational

	9. 
	Brethren Bible Institute P Box 46, Pathanamthitta Kerala
	B Th
	Denominational

	10. 
	Ebenezer Bible College, Puzhikol, P O Kerala
	B.Th
	Interdenominational

	11. 
	Ebenezer Theological Seminary,  Vengoor,  Kollam 
	B.Th., M.Div
	Interdenominational

	12. 
	GFA Biblical Seminary Post Box 8, Kuttapuzha, P O 
	M.Th, M.Div, B.Th
	Denominational

	13. 
	India Bible College & Seminary, Kumbanad 
	M Div, B.Th
	Denominational

	14. 
	India Christian Bible College Thengode Cochin
	B.Th
	Non-denominational

	15. 
	IPC Kottayam Theological Seminary Puthupally P.O.
	M Div, B Th
	Denominational

	16. 
	Kerala Christian Bible College Mission Hill, Ayur 
	B Th
	Non-denominational

	17. 
	New India Bible Seminary Changanacherry, Kottayam
	M Div, B.Th
	Interdenominational

	18. 
	New Life Biblical Seminary  Cheruvakal, Ayur
	M Div, B Th
	Interdenominational

	19. 
	Peniel Bible Seminary Keezhillam 683 541
	M Div, B Th
	Interdenominational

	20. 
	Soul Winning Mission Theological Seminary Parassala
	M Div, B Th
	Interdenominational

	21. 
	Sharon Bible College Tiruvalla, Kerala
	B Th
	Denominational

	22. 
	Trivandrum Bible College, Srikariyam, Trivandrum
	M Div, B Th
	Interdenominational


Asia Theological Association’s Associate Institutions 
	23. 
	India Baptist Theological Seminary, Areeparambu 
	B Th
	Interdenominational

	24. 
	Kerala Theological Seminary, Kottarakara
	M Th, M Div
	Interdenominational

	25. 
	Research Centre for Theological Studies Thiruvalla
	M Div
	Interdenominational

	26. 
	T G Oommen Institute of Theology Pathanapuram
	B Th
	Denominational


Un-accredited Theological Institutions in Kerala
	
	Name of the Institutes
	Degrees offered
	Denominational Orientation 

	27. 
	Agape Bible Seminary, V Kottayam, Pathanamthitta
	B Th
	Non- denominational

	28. 
	All Nations Theological Seminary, Trivandrum
	B Th
	

	29. 
	Asian Theological Seminary, Vadavathoor, Kottayam
	B Th
	”

	30. 
	Beersheba Theological College, Maramon, Kerala
	B.Th
	”

	31. 
	Bethesda Bible College, Vembala, Thiruvalla
	C.Th/Dip.Th
	”

	32. 
	Bethany Bible College, Trivandrum
	B.Th
	”

	33. 
	Bethany School of Arts and Theology, Vennikulam 
	B D.
	”

	34. 
	Bethel Bible Institute, Kumbanadu, Pathanamthitta
	C.Th/Dip.Th
	”

	35. 
	Bethel Ladies Bible School, Arunoottimangalam
	C.Th/Dip.Th
	”

	36. 
	Bethel International Theological Seminary, Ranny
	B.Th, C.Th
	”

	37. 
	Biblical Baptist Bible College, Pampadi, Kottayam
	BTh
	”

	38. 
	Calvin Theological College, Trichur
	M.Th
	”

	39. 
	Covenant Bible College, Punalur Jn., Quilon
	Dip.Th, GTh
	”

	40. 
	Doulos Bible College, Vechoochira, Pathanamthitta
	C.Th/Dip.Th
	”

	41. 
	East Kerala Theological Institute,Olamattom,Thodupuzha
	Dip.Th
	”

	42. 
	Faith Baptist Bible College & Seminary, Iringole
	M R E, M.Min
	”

	43. 
	Fathers House International Theological Seminary, Ranni
	B.Th
	”

	44. 
	Gilead Institute For Theological Studies, Karamcode. 
	BTh, GTh
	”

	45. 
	Global University, Thammanam, Kochi
	M.Th, M.Div
	”

	46. 
	Gurupadham Bible Institute, Karukachal, Kottayam
	Diploma
	”

	47. 
	India Bible Institute, Paranthal
	B Th
	”

	48. 
	India Life Bible College, Thiruvalla
	Dip.Th
	”

	49. 
	Insight Institute of Theology, Iritty, Kannur
	B.Th
	”

	50. 
	Kerala Baptist Bible College, Mundathanam, Kangazha
	B.Th
	”

	51. 
	Logos School of Christian Ministries, Kooroppada
	C.Th/Dip.Th
	”

	52. 
	Malabar Beersheba Bible College, Kozhikode 
	Dip.Th
	”

	53. 
	Malanadu Bible School, Idukki
	C.Th/Dip.Th
	”

	54. 
	Navjeevodayam Bible College, Thiruvalla
	B.Th
	”

	55. 
	New India Bible Centre, Trivandrum
	Dip.Th
	”

	56. 
	NPWM Bible Seminary, Thekkekara, Mavelikkara
	M.Div, B.Th
	”

	57. 
	Reach Out Bible College, Vellore, Pampady
	B.Th
	”

	58. 
	Rehoboth Bible College, Chellakadu, Ranni
	G Th, Dip Th
	”

	59. 
	Rhema Bible College, Nallur, Palakkad
	BTh, Dip.Th
	”

	60. 
	Sanma Bible Institute, Chalakudy
	C.Th/Dip.Th
	”

	61. 
	Satyam Brethern Bible School, Kumbanadu
	Dip.Th
	”

	62. 
	Salem Bible School, Akathethara, Palakkadu
	C.Th/Dip.Th
	”

	63. 
	Shalem Mission Bible School, Karakonam, Trivandrum
	GTh, CTh
	”

	64. 
	Shalem Bible College & Music Centre, Trivandrum
	BTh, Dip.Th
	”

	65. 
	Solid Rock Theological Seminary, Kattakkada
	M.Th, Th D
	”

	66. 
	Soul Winners Bible College, Mavelikkara,
	B.Th
	”

	67. 
	Southern India Bible Institute, Thrikkannamangal
	Dip.Th & B.Th
	”

	68. 
	Tabernacle Bible College, Vakathanam
	B.Th
	”

	69. 
	The Good Shepherd Bible School, Kaipattur
	C.Th, Dip.Th
	”

	70. 
	Trinity Theological College, Vadasserikkara. 
	C Th, B Th
	”

	71. 
	United Bible College, Cochin, Ernakulam
	Dip Th, B Th
	”

	72. 
	Agape Bible College, Karakonam , Trivandrum
	Dip.Th, CTh
	Interdenominational

	73. 
	Agape Outreach Training School, Nilambur.
	Dip.Th
	”

	74. 
	Asian Bible College, Ecclesia, Palarivattom, Kochi
	B.Th
	”

	75. 
	Baptist Bible College & Seminary, Karamcode, Kollam
	B.Th  (1968)
	”

	76. 
	Beersheba Bible College, P O Box- 55, Mavelikkara 
	BTh, GTh, CTh
	”

	77. 
	Bethlehem Christian Educational Centre, Thamalkkal.
	BTh, Dip.Th
	”

	78. 
	Believers Church Bible School for Girls, Manjadi.
	Dip.Th
	”

	79. 
	Bible Research Institute, Monnumukke, Trivandrum
	P hD, M Th
	”

	80. 
	Calvary Bible College, Pathanapuram
	B.Th
	”

	81. 
	Calicut Theological College, Kozhikode
	B.Th, Dip Th
	”

	82. 
	Charismatic Bible School Chungathara, Nilambur
	Dip.Th
	”

	83. 
	Doulos Bible College, Alway.  
	B.Miss
	”

	84. 
	Ebenezer Bible College, Vengoor
	M.Div
	”

	85. 
	Faith Bible College, Ranni
	B.Th
	”

	86. 
	Gethsemane Bible College, Perumbavoor 
	B.Th
	”

	87. 
	Harvest Theological Seminary, Mannuthy PO, Trichur
	Dip.Th
	”

	88. 
	Harvest Bible College, Trivandrum
	C.Th/Dip.Th
	”

	89. 
	Hope For Asia Bible College, Vengoor, Ayur
	B.Th. Dip.Th
	”

	90. 
	Heavenly Feast Bible College, Nattakom, Kottayam
	B.Th
	”

	91. 
	Hokma Bible Institute, Varickadu, Thiruvalla
	Dip.Th
	”

	92. 
	I E M Bible College, Mavelikkara
	B.Th
	”

	93. 
	India Christian Bible School, Pullampally, Ranni
	Dip.Th
	”

	94. 
	Jesus and Friends Bible School, Kottarakkara
	B.Th
	”

	95. 
	Land Mark Theological Seminary, Trivandrum
	B.Th
	”

	96. 
	Malabar Theological Seminary, Chungathara, Nilambur
	Dip.Th, B.Th
	”

	97. 
	Malabar Philadelphia Bible Institute, Edakkara
	B.Th
	”

	98. 
	Mizpah Bible College, Ollukkara PO, Trichur
	BTh
	”

	99. 
	New India Bible Institute, Kozhikode
	Dip.Th
	”

	100. 
	New Hope Bible School,  Chungathara, Nilambur
	CTh, Dip.Th
	”

	101. 
	North Kerala Theological College, Olavakot, Palakkad
	B.Th
	”

	102. 
	PCG Bible College, PCG, POBox-27, Punalur
	BTh, CTh, GTh
	”

	103. 
	Philadelphia Bible College, Edakkara PO, Nilambur.
	CTh, Dip.Th
	”

	104. 
	Tabor Bible College, Trivandrum
	C Th, B Th
	”

	105. 
	Timothy Institute, Nalanchira, Trivandrum
	C.Th, Dip.Th
	”

	106. 
	Wisdom for Asia Bible College, Kattakada, Trivandrum
	B.Th
	”

	107. 
	Apostolic Bible School, Manarcadu PO, Kottayam
	CTh, GTh
	Denominational

	108. 
	Agape Bible School, Perumbavoor
	B.Th
	”

	109. 
	Believers Church Bible College, Thottabhagam, Thiruvalla
	BTh, GTh
	”

	110. 
	Bethesda Bible College, Chingavanam
	B.Th
	”

	111. 
	Faith Centre Bible College, Peroorkada, Trivandrum
	C.Th/Dip.Th
	”

	112. 
	Hebron Bible College, Kumbanadu
	P G Diploma 
	”

	113. 
	India Church of God Theological Seminary, Thiruvalla
	B.Th
	”

	114. 
	Salem Bible School,  Kottayam
	B.Th
	”

	115. 
	Trinity Bible College, Kozhikode
	B.Th
	”

	116. 
	Mount: Zion Bible College, Mulakuzha
	B.Th
	”

	117. 
	W M E Bible College, Kariamplave, Ranni
	C.Th, Dip.Th
	”

	118. 
	WOM Bible College, Panangodu, Punalur
	BTh, GTh
	”

	119. 
	Zaraphat Bible School ,Trichur
	B.Th
	”

	120. 
	Zion Bible College, Mallappally
	Dip.Th, B.Th
	”
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Married students preferred





Not because married are better; but to safe guard the system





Ministry focus is better assured 





No worry about questions or criticisms from society





No need of concerns regarding men-women familiarity/ inter personal affairs





Sure that they will get some chances to assist their husbands in ministry





No safety concerns on campus; no accommodation required





Unmarried girls are a liability to seminaries





They come with hidden motives such as a break between formal education and marriage, safer place, finding a partner





No official body owns them for ministry afterwards





Seminary is answerable to society and parents and so is safe





Might restrict the freedom of men students in class; cause distractions to them 





Marriage is always the priority of parents for these girls





Suggestions of men students to seminaries








Support theologically trained pastors to develop women in ministry








Employ more women faculty








Set objectives for women’s theological education 








Encourage & train women to be courageous 








Train women only for what is feasible for them








Separate education should be preferred








Give more opportunities to women within cultural limitations





Main leaders should make sure women are not discriminated against





Have at least one woman in leadership roles





SUGGESTIONS TO SEMINARIES





Effective caring groups for women





Weekend ministries in local churches for women





Seminary should follow up women graduates





Lady Dean for women





Disciplinary actions on verbal insults





Appoint qualified & experienced women





More lady faculty from outside seminary community





More women preachers in the chapel





Women students should be more courageous in taking up challenges





Better cooperation with churches for ministry placements.





More group discussions on women’s theological issues





Fund to support women’s practical ministry

















      Structural 


Integration





Chaos





Abrupt





Transformational Stability
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Structural 


Collision 





Adapts change





Alienation








Resist learning








Open to learn





Neutrality indifference





Dialogue research





Cultural


Situation 





Structural Inefficiency





Liberal 
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