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Abstract 

As a cultural process, secularization defines the contexts of Westernized countries in which 

theological colleges exist and thrive. It is a phenomenon by which religion or godliness 

declines. It undermines the institutions’ formational goal and transformational agenda. Its 

growth underpins the diminishing of spiritual values and practices. This study explored 

spiritual practices at evangelical theological colleges in Australia. Firstly, it sought to 

understand how the institutions were aware and alert to secularization in the post-secular 

era and to adjust their program accordingly. Secondly, it sought to interrogate the priority 

and contextual relevance of spiritual practices. Thirdly, it posed an inquiry on the 

appropriateness of learning to students’ needs so they are developed holistically to 

adequately engage their secularized contexts. The retooling process is a practical theological 

task. As a praxis model, the task demands that we reflect upon the practices and their ever-

changing cultural context, which leads to more consecrated practice and reflection. As a 

social science inquiry, the interpretivist paradigm was utilized, and a qualitative approach 

was deployed using Osmer's 'descriptive-empirical tasks' in the field of practical theology. 

In its theory of epistemology, the study constructed reality out of the knowledge that 

emerged from the meanings the participants brought to their lived experience. It used a case 

study approach to the three Higher Education Providers in the sample. The data was 

captured through a triangulated data collection method: face-to-face interview, documentary 

study, and observational research. The key findings indicated the need for awareness and 

relevance to secularized contexts. There were challenges as the institutions were distracted 

by academic pressures and criticized for imbibing the culture they sought to evangelize or 

being irrelevant to social contexts. More critically was the inadequate ongoing research on 

spiritual practices and the Evangelicals' notions of a secular-sacred divide. Thus, the study's 

original contribution to knowledge reflected on the institutions' awareness and relevance to 

contexts, such that students are adequately transformed and equipped. It constructed a 

preparedness for robust engagement while providing recommendations for implementation 

and future research. The study established that current practices were not strongly aware 

and relevant, and therefore, not fully engaged. 

------------------------------------------------------------------------------------------------------------- 

Key Terms: theological education, theological colleges, spiritual formation, spiritual 

practices, discipleship, secularization, post-secular era, evangelicalism, evangelical 

tradition, evangelicals. 
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CHAPTER 1: INTRODUCTION 

1.1 Brief Overview 
 

The study explored the influence of secularization tendencies on the spiritual practices 

undertaken at evangelical theological colleges in Australia. These practices are understood to 

be components of spiritual formation in theological education. They are practices that seek to 

deepen spirituality and train holistically for the secularized contexts into which students are 

being formed to serve. The study reflected upon how colleges were aware and engaged with 

their secularized contexts. It aimed to describe, interpret, and present the state of current 

practices in theological education and their relevance to contexts. It sought to enhance the 

colleges' preparedness to fruitfully engage the post-secular era. The term ‘secularization’ 

derives from its historical origin and contemporary application, by which it is commonly 

defined within Westernized countries such as Australia. It is understood as a cultural process 

by which religion (or godliness) and its values and practices decline in personal and institutional 

contexts.   

 

The study approached the inquiry as a practical theological task. It did so by reflecting on 

current practices, critically interpreting, and evaluating the cultural responses in light of the 

literature and the researcher's hermeneutical skills. It sought to support evangelical colleges and 

their training program to fully transition and bridge the secular-sacred divide. It addressed its 

goal from the four core conceptual categories of the study, which constitute the background to 

the research: secularization, spiritual practices (as components of spiritual formation), 

theological education, and Evangelicalism. These four concepts broadly define the context and 

scope of the research.   

 

1.2 Background to the Research 
 

Understandably, the subject of secularization may not serve as a core focus for curricula 

development in theological education. Nevertheless, the power of secularization and its 

influence on spiritual practices are increasingly becoming too critical to ignore. They have 

become acutely significant to formational and graduate outcomes in the post-secular era. Hence, 

the study was engaged because Australia is a Westernized country with a growing secular 

culture (Maddox 2014). There is now a lot more dialogue going on to which theological 

colleges need to be alert and, hopefully, take appropriate and timely action. As secularization 
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theorists have affirmed, the culture and its growing response of individualism require fruitful 

engagement. It is to be noted that, in this study, the relationship between secularization and 

individualism is focused rather than general. It is focused given the general understanding that 

secularization is not the sole driver of individualism. Individualization is a complex process 

that is understood to have many facets and expressions. Its roots go, at least, as far back as 

Descartes’ cogito. Furthermore, the Reformers’ advocacy of individual Christians reading and 

interpreting the Bible for themselves, together with the doctrine of the priesthood of the 

believers, have been suggested by some scholars to have contributed to individualization. 

Hence, the focused relationship between secularization and individualism in this study 

primarily relates to a specific background: with the decline of religious influence and the 

community of faith’s impact on social and individual life in Western contexts, individuals are 

increasingly making their own choices in relation to meaning, truth, and values. They are 

unrelentingly seeking to construct their identity amidst a growing myriad of options and crises 

of identities. Many do not seek guidance from a religious community and its tradition in these 

areas. These cultural trends require an engagement that can lead to an awareness of the deeply 

entrenched influences. However, the awareness itself needs to be strong enough to provoke the 

development of an appropriate counterculture, not least of which is the area of Christian identity 

formation for young people (Boeve 2010, 2011). Australian theological educators are, 

therefore, currently having a wake-up call. It is a clarion call to engage and remain relevant to 

meeting the students' needs in the post-secular era. It stands as a call to spiritual arms against 

the backdrop of cultural trends consistent with Christianity's decline (Rossiter 2011). In this 

connection, the study deployed a qualitative approach focusing on understanding secularization 

tendencies and their influence on spiritual practices. It aimed to fulfill the formational goal of 

theological education in which students are to be spiritually developed holistically. 

Consequently, students can become better Christians, while ministers can produce better 

ministries. 

 

Carol Cusack of the University of Sydney writes on the future of secularization in Australia, 

focusing on society, religion, and the American alliance. The work argues about the change that 

has occurred dramatically in Western Europe since the middle of the 20th century (Cusack 

2005). It suggests that this change holds for America, Britain, and Australia in particular and 

that the barometers for measuring this change include the level of social capital. Cusack finds 
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support for this claim in Putnam (2000), who lends a loud voice to promoting the concept of 

social capital, and how it develops when citizens in a community engage in high levels of 

investment. It describes a diminishing social capital to include a decline in people's involvement 

with institutional Christianity, a decrease of commitment to charitable causes and volunteer 

work, a radical shift in family values through a low birth rate and high rate of divorce, and a 

diminishing interest in the institution of marriage. It also means a decline in people's 

involvement with politics, recreational clubs, associations, societies, and sports. It is a trend 

towards individualism and does represent a decline of traditional organizations and their 

membership-growth, and indeed, of all that is godly (Cusack 2005). As earlier noted on the link 

between secularization and individualism, It is also to be acknowledged at this stage that the 

link between secularization and religious practices is a complicated and intricate story. It will 

be developed further in this study. For now, it is sufficient to say that in practical reality, 

secularization tendencies work out against evangelization, Christian practices, and Church-

going. In this regard, the National Church Life Survey, NCLS Research (Powell & Pepper 

2016) indicates that only less than 20% of Australians attend religious services at least monthly, 

even though half of Australians claim to believe in God. In a further examination of trends by 

NCLS Research (Powell, Pepper & Sterland 2017), over a period spanning seven decades, it 

found that there has been a continuous decline of attendance at religious services. It is 

noteworthy, however, that the rate of decline has slowed in recent years. For example, in forty 

years of self-reported attendance (between 1950 and 1990), the decline was 22%. While in the 

recent 25 years (between 1990 and 2016), the decline was about 5%. In this concern, other 

writers argue similarly, among whom is Andreas Schroer. The scholar suggests likewise but 

draws upon the various works of James Coleman and Pierre Bourdieu, in addition to Robert 

Putnam's, to make a strong attribution to a decline in social capital (Schroer 2012). Thus, the 

growing decline of attendance in religious services links to a diminishing social capital that 

speaks to secularization tendencies at work in Westernized contexts. 

  

In relation to Australian Evangelical theological education, spiritual practices describe all 

spiritual activities of the faith community that supplement academic learning. It comprises 

activities such as chapel and celebrations, fellowships and devotionals, small groups, and one-

on-one mentoring. They are sustained and supported by the community, where the goal is the 

formation of Christ and its transformational experiences. In Australia, like in the other 
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developed Western nations, many evangelical colleges have achieved a long and successful 

history of theological education. Some of these colleges, and much to their credit, have 

remained faithful and true to their vision, priority task, and evangelization emphasis. 

Nevertheless, it is worth noting that secularization tendencies influence spiritual formation and 

its component practices (Cusack 2005).  

 

In terms of the recent history of theological education in Australia, significant studies have been 

accomplished to date. These include studies focused on either spiritual formation, aspects of it, 

or secularization in terms of the broader culture. Yet, significant gaps exist concerning the 

influence of secularization tendencies on spiritual practices. These areas include institutional 

culture and engaging secularized contexts. It is also noteworthy that major studies in theological 

education in Australia had earlier been commissioned by the Council of Deans of theological 

colleges. These works are Uncovering Theology (Sherlock 2009) and Transforming 

Theology (Ball 2014). Sherlock's project is generally considered Australia's first of its kind in 

the discipline. It used a scoping study to design the project. It was focused on giving an overall 

view by exploring what was happening in Australia's theological education. Ball's project is 

focused on evaluating how claims made by the colleges are being implemented and how the 

value of those implementations can be enhanced. Input data was expanded to include a wide 

coverage (current, recent, and graduate students, Church leaders, etc.) and given a longer time 

allocation for the project. Nonetheless, it is suggested that 'regardless of the progress made in 

bridging the gap between theological knowledge, experiential and skills learning, there still 

exists a disparity between learned theology and lived experience' (Ball 2018:218).   

 

Australian Evangelicals are part of the global evangelical movement, which began from the 

Protestant Reformation of the 16th century. In the emergence and growth of Evangelicalism, 

Puritanism and Pietism were its most influential and significant movements. Such influence 

was evident in terms of correcting abuses in the early Church's valuable Christian practices, 

and not as it were in inhibiting or destroying them (Parker 1991:123). In addition to 

Evangelicalism being categorized as authentic Christian theology, a defining mark is its 

promotion of holy living or a higher standard of personal holiness. In his work titled ‘Holiness,’ 

Ryle sets forth 'a higher standard of personal holiness and increased attention to practical 

religion in daily life' to be standard Christian practice by the evangelical fathers (Ryle 

2016:298). In this regard, a study on the theology and structure of evangelical spirituality 
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indicates that it is about transformational concepts such as 'holiness, holy living, godliness, 

walking with God and discipleship' (Parker 1991:129).  

 

Research (Breward 2003) further indicates that there has been a diminishing of the values and 

practices of Evangelicalism over time. The decline is in connection with cultural factors and 

their changes over time. These tendencies have been powerful agents in influencing and shifting 

the foundations of Evangelicalism. Many of such foundations on which Evangelicalism 

depended upon for identification have either been weakened or have virtually disappeared. In 

his study of evangelical Christianity in Australia, Piggin (2012:120-126) suggests that 

Evangelicalism's utmost passion is with the three concerns of Christ. These are his Word, Spirit, 

and Mission (or the World). However, when these three have been well blended in the history 

of the Church in Australia, Evangelicalism finds itself in its best state to make its most 

significant progress. Indeed, it does so with a tremendous impact on the nation and culture. The 

scripture in Ecclesiastes 4:12 points us to this claim. Nevertheless, when any one or two of the 

three was emphasized to neglect the other(s), Evangelicalism in Australia is weak, suffers 

internal divisions, and lacks vitality.  

 

It is to be noted that the Reformers emphasized the Gospel as the central theme of the Bible and 

its purpose as the awakening of faith (Hutchinson & Kalu 1998:257). However, with time and 

as evidence always shows, the fire of God's presence can begin to wane. That was the situation 

with the Evangelicals to the extent that Paul the apostle's priority teaching theme on the 

experience of 'union with Christ' (as proclaimed by Calvin and Luther) began to be replaced 

with other more convenient options. Moon argues that Evangelicalism then came to define itself 

based on correct belief alone by the mid to late twentieth century. The holding of correct 

doctrine became the standard position and the condition of forgiveness of sins. Indeed, it has 

been the commonest thing all through Church history that lukewarm Christianity tends to 

become normal Christianity (Moon 2014:284-291). 

 

Hutchinson & Kalu (1998:435) attempt to offer another perspective on Evangelicalism's 

challenges as they look to the future. Their work suggests how to stay open to absorbing the 

excitements of the Charismatic and Pentecostal faith while attempting to maintain the classical 

tradition of Trinitarian orthodoxy. In this connection and on his part, Dallas Willard alludes to 

a common experience from his evangelical Southern Baptist denomination. The scholar states:  



 

6 

 

We have a problem today in evangelical circles. We're not only saved by grace, 

we're paralyzed by it. I'm Southern Baptist, and we often preach to you for an 

hour, telling you, you can do nothing to be saved, and then sing to you for forty-

five minutes trying to get you to do something to be saved. That's confusing!... 

the "old man" will not be put off, and the "new man" put on, unless I do 

something and, indeed, unless I do the right things (Willard 2016:2).  

 

The example highlighted by Willard from his local denomination speaks to a common dilemma 

in Evangelicalism in general, where efforts at obedience to biblical demands may be judged as 

works-righteousness. Hence, Evangelicals, whose values and practices are caught up in a swing 

from 'do nothing' to 'do something' and vice versa, may do well to take heed to Hutchinson & 

Kalu (1998:435) who proposed the 'classical tradition of Trinitarian orthodoxy' towards 

stability. As Breward (2003) suggests, such tendencies point to secularization and have been 

powerful influences in shifting the foundations of Evangelicalism. 

 

1.3 Research Assumptions 
 

As earlier noted, this study reflected on, described, critically interpreted, and analyzed cultural 

responses. In Mezirow (1997), embarking on such a task meant that 'we transform our frames 

of reference through critical reflection on the assumptions upon which our interpretations, 

beliefs, and habits of mind or points of view are based' (Mezirow 1997:7). Consequently, the 

first assumption I made was that spiritual practices are major tasks of 'spiritual formation, which 

‘is a significant component of the educational work of a theological institution' (Naidoo 

2012:172). So, theological colleges then must be intentional about their spiritual practices. In 

being intentional and holistic, the practices must also be integrative (Ward 1995; Lowe 2012). 

 

The second is that theological education in our current era has a transformational goal. Although 

theological education was traditionally recognized as a cognitive task, it has more recently been 

widely understood as a formational enterprise. Hence, the learning outcomes for theological 

education have a 'formational and transformational agenda' (Cronshaw & Menzies 2014:217-

228). 

 

The third is that Australia is a Westernized country (Maddox 2014). Secularization, therefore, 

as the focus of this study, brings relevance to its context. Australian theological colleges need 

to be aware and alert to the post-secular context of the Westernized culture in which they are 
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located and seek to thrive. As earlier noted, where secularization occurs, it tends toward the 

decline of religion, whereby the term post-secular applies to the 'affluent societies of Europe or 

countries such as Canada, Australia, and New Zealand' (Habermas 2008:17-18). Consequently, 

Australia is considered a secular state where the Church and its institutions function in 

secularized contexts (Cusack 2005).  

 

The fourth is that in these secularized contexts, a high premium is placed on individual rights 

(democracy, personal liberty, and freedom). Such trends of individualism inevitably lead to a 

pluralism of self-made identity (Lennan 2007). Thus, the cultural response of individualism, 

and its choices, preferences, and decision-making process, are at the heart of secularization 

(Boeve 2010).   

 

Finally, the fifth assumption I made, which is in consequence of the preceding assumptions, is 

that theological education in Western societies must be appropriate or relevant to their 

secularized contexts through their training curriculum or spiritual program (Boeve 2010, 2011). 

That is, if the same relevance to context is assumed to be needful and true for institutions in 

Africa, Asia, or other non-Western contexts: being a model of assumption extendable to other 

disciplines, such as medicine, where it is understood that medical doctors train within contexts.   

 

1.4 Theoretical Overview 
 

In making the preceding assumptions, I was guided by a set of theories around the four core-

conceptual categories of this study. The first set of theories is on theological education and 

spiritual practices. In this regard, the main scholars that I used to unpack theological education, 

its formational goal, and how its transformational agenda is achieved through spiritual practices 

are Ball (2014, 2018); Cronshaw & Menzies (2014); Mezirow (1997); Naidoo (2012, 2021); 

and Sherlock (2009). The second is on secularization. I utilized the works of secularization 

theorists such as Canadian philosopher Charles Taylor, as well as American theologian Harvey 

Cox, and protestant theologian and sociologist Peter Berger. Their works form a backdrop for 

understanding the secular in relation to the post-secular era (Boeve 2005, 2012). In this 

connection, I used related works on secularization (Habermas 2008, 2010; Hiebert 2008; 

Rossiter 2011, 2018) to understand secularized contexts and the decline of religion. The third 

is on Evangelicalism, with a special focus on the Australian context. In this regard, I utilized 
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the works of Maddox (2014), Piggins (2012), Cusack (2005). The fourth is on practical 

theology. As a retooling task in which we are to constantly reflect, practice, and reflect further 

on the ever-changing cultural process (Osmer 2008), I depended on Osmer's 'descriptive-

empirical and interpretive' task (Osmer 2011:2). Finally, the theoretical framework for the study 

is situated in the work of the Belgian theologian, Lieven Boeve, who proposes three categories 

of the cultural process: 'detraditionalization,' 'individualization,' and 'pluralization' (Boeve 

2010:84; 2011). I used Boeve's three categories as theological lenses to view and understand 

the cultural dynamic at work and then analyze key components of Westernized contexts. 

 

1.5 Research Problem Statement 
 

Secularization theorists have long affirmed that the Church and its institutions in secularized 

societies, such as Australia, New Zealand, Europe, Canada, and North America, have continued 

to be shaped by the influence of secularization (Taylor 2007). Indeed, as found in our current 

context, secularization forces are inseparable from the breakdown of the Christian faith's values 

and practices that bonded the faith community (Boeve 2005:102). These forces underpin the 

pluralization of religion in the public square, leading to myriad options, choices, and 

preferences (Habermas 2008, 2010). They have generated the plausibility of a changing 

Christian and secular worldviews (Beyers 2014). These developments engender an inquiry on 

theological colleges regarding their level of awareness and attention to secularized contexts. 

The task is to search for the hidden and clarify the evident tendencies of secularization towards 

an engagement that can articulate an appropriate response to the cultural process.  

 

Many theological colleges are structured and bound in traditions that quench the Spirit (1 Thes. 

5:19 KJV) and cannot engage the culture fruitfully. The United States (USA) provides an 

example of this observation. The Auburn Research findings affirm this argument. The report 

states that the value system, structures, and operating patterns of theological schools are rooted 

in tradition and bound in continuity. In most situations, 'they remain the same for long periods 

or change very, very slowly' (Wheeler, Miller, & Schuth 2005:4). In this scenario, spiritual 

formation programs fail to equip faith in personal and communal contexts (Barry 2004). In 

terms of growing the faith of spiritual practitioners in Jesus Christ, it is commonly found that 

some of the spiritual practices have tended to create disappointment within the individual, 
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discontent within the faith community, and eventually, an outright disconnect of existing 

relationships with Jesus Christ (Putney 2008).  

 

Furthermore, Naidoo (2012:172) describes spiritual formation as the 'spiritual shaping' of 

students in the course of their theological training. Such shaping, which occurs in institutional 

contexts, is by and large vulnerable to secularization tendencies. Indicators of these tendencies 

include the commercialization of learning, in consequence of which spirituality is marginalized 

and diminished. This common trend evolves either because the colleges are too practice-and-

experience bound or focused on rationality, and perhaps, for other reasons that are unclear. 

Naidoo (2008:128-130) suggests that the intentional practice of spiritual formation enhances 

both the understanding and experience of God by the students in theological colleges. Naidoo 

further argues that the spiritual aspect of the educational work must not be left to chances if 

theological graduates are to have both competence and character. In the same vein, a Church 

document of the Uniting Church of Australia suggests and provides one of the clearest examples 

of how a practice can be made to become 'intentional and integrative' (Mitchel & Budden 

2003:C19:12). This study indicates that the United Theological College, UTC NSW, strove for 

several years to address the content of its 'theory, study and practice' concerning what is on 

offer at other Uniting Church Colleges in Australia and other denominations in New Zealand: 

the outcome shows a more 'rigorous and sustained way' far beyond anything found in most 

Churches (Mitchel & Budden 2003:C19-12).  

 

As evidence (Gearon 2013b) suggests, the challenge posed by modern religious education is 

that it is no longer rooted and nourished in religion. Therefore, the problem remains on how to 

ground the subject 'in the life of the holy' (Gearon 2013b:8). This understanding highlights the 

crucial need to constantly assess the spirituality of the practices. In the same vein, Schuijt argues 

from the perspective of organizational design and states that 'the challenge is to develop 

techniques and structures throughout the organization to connect the immaterial with the 

material in a way that does not smother the spirit' (Schuijt 2013:584-585). In this connection, 

the inquiry is also about the preparedness of Evangelicals to engage with their contexts while 

aiming to achieve their college's formational goal.  
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Although growth in Evangelicalism in Australia and the Western world has generally been 

rapid, understanding its values and practices among Evangelicals requires a lot more work to 

be done (Tang 2008a). If people believe what they are taught in spiritual practices, such learning 

should bring about the transformation of lives. By transformation is meant the divine experience 

of change. Loder's theory suggests that change and formation occur in the educational context 

when people experience the Holy Spirit's work through learning (Loder 1981). Such learning 

is understood to be a life-long process. As Jeremy Feller argues, 'Great intimacy between two 

persons will influence the life of each: how much more the intimacy between a Believer and 

the Creator?' (Feller 2015:7). Yet, going by a research report on transformation by David Wells 

(in a quote by Victor Cole), there exists a huge gap between what is taught and the lived 

experience (Cole 2008).  

  

1.6 Research Question  
 

The study aimed to understand spiritual practices, how they were intentionally performed, and 

the influence exerted by secularization tendencies. 

 

The central research question: How are spiritual practices in evangelical colleges 

performed such that there is an awareness of secularization tendencies that influence 

students' spirituality? 

 

The following objectives were attempted in answer to the research question:  

 

● To establish how evangelical colleges are intentional about spiritual practices 

as components of their spiritual formation program. 

 

● To explore the colleges' awareness of the shaping that occurs (by 

secularization tendencies), which in turn influences the shape and nature of the 

spiritual practices encapsulated in their institutional documents. 

  
● To establish the students' perception of the helpfulness and support received 

from the spiritual practices that take place in the colleges in the face of the 

students' challenges in a secularized society.  
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In the first objective above, intentionality speaks, firstly, of the existence of a focused program 

of spiritual practice. Secondly, it also speaks of its alignment to the spirituality requirement of 

the institutional documents: vision, purpose, organizational identity, and mission statement. 

This objective will highlight the priority the colleges gave to spiritual practices and their 

contextual relevance.    

 

In the second objective, it is important to understand if the colleges were aware and alert to the 

challenges posed by secularization tendencies and adjusted their program accordingly towards 

achieving the transformational goal of theological education.   

 

The third objective was to see if there were links between the spiritual needs of the students in 

living in a secularized society and the learnings provided by the colleges. It sought to gauge the 

appropriateness of learning to students’ needs, developing them holistically so that they can 

adequately engage their secularized contexts. 

 

Thus, the three objectives above enabled me to answer the research question, while the findings 

of this study may add value to current practices. 

 

1.7 Significance of the Research 
 

First, the research explored secularization in theological education and its spiritual practices 

against the background of what was working and what was not working in the sample's lived 

experience. By providing examples (three case studies) of current practices, the study presents 

fresh challenges to theological colleges. They get to see and understand which tools have been 

effective or otherwise in their training curriculum or spiritual program.  

 

Second, the study highlighted the value of spiritual practices and challenged the intentionality 

of the practices. It drew attention to the lack of intentionality rooted in the disconnect between 

training programs and the spirituality requirements that fulfill the formational goals envisioned 

in institutional documents. Hence, the study filled a salient gap, given the limited scope of 

literature on the intentionality of spiritual practices: not least at a time of growing interest in 

spirituality by Evangelicals. They see and understand how other colleges achieved purposeful 

intentionality in spiritual practices.  
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Third, the research exploration challenged the relevance of theological colleges to their 

Westernized contexts and made a compelling case for fruitful engagements. In engaging their 

social contexts and providing an appropriate counterculture to secularization forces, the 

colleges can then truly influence the culture as 'light and salt' (Matt. 5:13-16). Indeed, and 

hopefully, the colleges can turn around the tide of their public perception as passive consumers 

of the very culture they criticize. In contextualizing the study and grounding it in 

Evangelicalism, its training colleges may be challenged to fully bridge the secular-sacred 

divide. In so doing, it may fruitfully engage its secularized contexts and become more socially 

engaged and relevant. Hence, the research offered a critique of Evangelicalism. This position 

stood against the backdrop that secularization tendencies thrive in evident and, for the post-

secular era, in increasingly hidden ways to influence spiritual values and practices. For the most 

part, they remain undetected in the institutional culture, ignored in the broader culture, but 

largely unengaged by evangelical theological colleges. 

 

Fourth, the research made a practical theological reflection on secularization. It raised the 

awareness and attentiveness of theological colleges to those threats that overtly and covertly 

shape their formational outcomes. In providing the findings for some of the critical challenges 

arising from the post-secular era, the study may help resolve potential threats. In so doing, it 

may shape learning towards achieving the formational goal of theological education. 

 

1.8 Contribution to Practical Theology 
 

The post-secular era poses various questions to the aims of theological education that are still, 

for the most part, unclear or unanswered in relation to its component spiritual practices. Even 

in this study, such a myriad of inquiries is nowhere fully answered. This research then is, at 

best, just a starting point. Practical theology is understood as a praxis model. The researcher 

explores and reflects on a lived experience, narrating and interpreting the participants' voices 

based on the literature and hermeneutical skills. Consequently, the practical theological tasks 

of this study were aimed at improving spiritual practices and their performance by the students 

and staff of theological colleges. Hence, the following contribution to practical theology. 

 

Firstly, the study contributes to practical theology a rich and robust description and 

interpretation of the spiritual practices at theological colleges in the post-secular era. In 
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addition, further theological reflections may be engaged by future researchers on the research 

outputs, and the reflective circle continues. In this connection, there is the common expectation 

for future researchers 'to find models that describe a situation and have transferable structures' 

(Swinton & Mowat 2006:957-963). Given that the study was situated in Australia, a 

Westernized country, the findings typify and reflect the shared cultural contexts of countries 

such as New Zealand, the USA, Canada, Britain, and Europe. Thus, there remains a degree of 

shared human experiences that allows, to a certain extent, the prospect to transfer aspects of the 

Australian context to another Western context. 

 

Secondly, the secular era (Taylor 2007) has had its fair share of practical theological reflections, 

scholarships, resources, and still counting. However, a wide gap exists for the post-secular era, 

where religion has made a come-back in new forms of spiritualities and religious options 

(Boeve 2010, 2011). Theological colleges are mostly unprepared for the increasingly 

problematic phenomenon and the rapid changes accompanying the cultural process. This 

situation links to underlying complexities rooted in paradigm shifts, transient worldviews, and 

the growing individualistic tendencies that largely define secularized contexts. Literature is 

lacking for theological colleges to understand relevance and engagement with such contexts. In 

particular, there has yet to be an attempt to do so through three case studies (involving a range 

of Australia's cultural diversity from the east to the south and west coasts), which utilized a 

triangulated data collection method as is the attempt of this study. If otherwise, such would 

have been the most helpful resource amongst the plethora of scholarships and resources sought 

and utilized in this study. 

 

Thus, given this study’s aim in the field of practical theology (which is to enhance the 

formational goal of theological education), its practical theological tasks (which is to explore, 

reflect, interpret, and evaluate the influence of secularization tendencies on spiritual practices), 

and its provision of groundwork for future researchers; a contribution is made to the discipline 

of practical theology. 
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1.9 Background Terms and Definitions 
 

(1) Secularization  
 

The terms ‘secular’ or ‘secularity’ relate to 'things not religious, sacred, or spiritual; temporal; 

worldly…excluding religious instruction' (Macquarie Concise dictionary 2006:1102). The 

process by which it unfolds and thrives has a long history in Western culture and is termed 

‘secularization.’ It is considered a phenomenon by secularization theorists and many scholars, 

including Boeve (2010), Cusack (2005), Rossiter (2011, 2018), and Taylor (2007). They 

describe it in different ways but commonly agree that secularization is a cultural process by 

which religion or godliness is diminished in both personal and institutional contexts. Among 

these scholars, it is also widely understood that the term secularization is used regarding 

Western countries such as the USA, Europe, Canada, Australia, and New Zealand, where 

democracy, freedom, individual rights, and liberty are normative.  

 

(2) The post-secular era  
 

The secularization contexts of Westernized countries, in which the Church community and its 

colleges exist and thrive, have become increasingly complex in our current era. It is an era 

denoted as post-modern or post-secular era (Habermas 2008). In Taylor (2007), there are three 

aspects of this understanding by which it is defined (a more detailed description hereafter at 

chapter 2.10.1): 

 

(i) 'The emptying of religion from autonomous social spheres' or 'any reference to ultimate 

reality' from public spaces (Taylor 2007:2).  

 

(ii) The breakdown of the Christian faith's values and practices that hold the community 

together; whereby, people turn their back on God and walk away from Churches (Taylor 2007).  

 

(iii) A plurality in which belief in God is questioned such that Christianity becomes one option 

among many in a 'post-Christian' society (Taylor 2007:23).  

 

Thus, the inquiry into the critical nature of secularization tendencies and their ever-growing 

influences in secularized contexts is a practical theological task. It requires the concerted 

attention and utmost awareness of theological colleges. Hence, the timely need and call for 

theological colleges to engage with and be relevant to their contexts, given that first, 
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secularization is a growing phenomenon that cannot be stopped nor reversed (Rossiter 2011). 

It requires a robust engagement given the constantly changing dynamic within secularized 

contexts. Second, the complexity of secularization is pivotally driven by the cultural strategies 

of individualism, consumerism, and commercialization; and underscored by paradigm shifts 

and transient worldviews (Beyers 2014). These are powerful secularization tendencies that, in 

our current era, are linked to other tendencies of globalization, regionalization, and localization 

(Hiebert 2008). These cultural processes will be interrogated, and their paradigms duly 

scrutinized as part of this study's argument. 

 

(3) Spiritual practices and formation in theological education 
 

First and as widely understood, spiritual practices are major constituents of spiritual 

formation. Second, theological education has a 'formational and transformational agenda' for 

learning outcomes (Cronshaw & Menzies 2014:217-228). As spiritual formation components 

in theological education, spiritual practices encapsulate disciplines in Christian discipleship 

(Foster 2016). The practices are described as the activities and processes in Christian spirituality 

that form the character and personality of the individual Believer towards becoming Christlike. 

These practices occur in personal and communal contexts and are always accomplished within 

a faith community (Banks 1980). The community then serves both as a platform and provider 

of a much-needed support system. In The Spirit of the Disciplines, spiritual practices are defined 

as the activities which Jesus practiced in the Gospel and by which we become like Christ:  

 

in character and in power and thus realize our highest ideals of well-being and 

well-doing. That is the heart of the New Testament message…Such things as 

solitude and silence, prayer, simple and sacrificial living, intense study and 

meditation upon God's Word and God's ways, and service to others (Willard 

2009:9-10).  

 

Hence, this study assumes that intentional spiritual practice is at the heart of spiritual formation, 

and spiritual formation is at the heart of the purpose and mission of a Christian College (Holmes 

1987:45-60).  

 

(4) College and Institution 
 

These terms are used interchangeably in this study. They are used in the sense that all 

theological colleges are institutions by their very organizational design, though not all 
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institutions are colleges. Theological colleges are, therefore, used to mean theological 

institutions, where an institution is: 

 

1. an organization or establishment for the promotion of a particular object, 

usually one for some public, educational, charitable, or similar purpose. 2. a 

building used for such work, as a college…or the like (Macquarie Concise 

dictionary 2006:618). 

 

(5) Evangelicalism 
 

This section will explain and offer a bit more detail required to clarify the subject and its 

controversies. Evangelicalism is the official definition of Protestantism in Australia. In other 

words, Protestantism is notably described as evangelical both in its origin and current context. 

The unique Australian evangelical context exists against the background that 'Evangelicalism 

was the official Christianity brought to Australia with the First Fleet' [the first ship to arrive in 

Australia from England in 1788] (Piggin 2012:128).   

 

(6) Spiritual Practices  
 

In Christian spirituality, spiritual practices have been defined in several ways. For the most part, 

the definition depends on the faith tradition and context. For this study, spiritual practices may 

be used interchangeably with spiritual disciplines, which is defined as: 

 

Christian practices or exercises that guide an individual or group to become 

more responsive to the Holy Spirit's movement. Theologically, spiritual 

disciplines are framed by the larger doctrines of sanctification and grace…can 

assist growth and holiness. Though a means of grace, they require effort; hence 

'discipline (Schwanda 2017:3466). 

 

 Thus, spiritual practices are defined as spiritual activities or disciplines that shape the character 

of Believers towards becoming Christlike. Willard describes spiritual practices as the activities 

Christ practiced and how we, as followers, become Christ-like (Willard 2009:9-10). These 

practices, simply put, mean efforts that are 'patterns of cooperative human activity in and 

through which life together takes shape over time in response to and in the light of God as 

known in Jesus Christ' (Volf & Bass 2002:3). The term describes a practicum of spiritual 

formation. It occurs under the course, Guided Spiritual Formation in several evangelical 

colleges in Australia. In this study, it is used as synonymous with 'Christian practice' or 

'Spiritual discipline' (Tang 2008a).  
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(7) Spiritual Formation 
 

It is described as the holistic forming of students that takes place in institutional contexts or 

theological education. The ultimate aim is to shape Christian character so that the Believer can 

become Christ-like (Naidoo 2008). It is a biblical tradition of discipleship in which people 

become followers of God (Eph 5:1), imitators of those who follow Christ (1 Cor 11:1), or 

followers of the steps of Christ (1 Peter 2:21). In this study's evangelical context, it is a 

formation that comprises the process of transformation of the human spirit, heart, or will. 

Through this process, formation takes on a natural expression of what Christ has done through 

the power of his Spirit at work within us (Willard 2016). 

 

(8) Spirituality 
 

In broad terms, it is defined as 'a state of deep relationship with God' (Houston 2017:3480). 

Although, as Houston further notes:  

 

Evangelical interest in spirituality is, in a sense, fairly new, yet also deeply 

based. For some Christians, there has been reluctance to speak of spirituality, 

lest we isolate expressions such as "spiritual formation" from other aspects of 

life (Houston 2017:3480).  

 

The trend in downplaying the term spirituality had persisted in the past, given the more 

biblically appropriate terms such as discipleship and holiness and the increasingly wide variants 

of religious spirituality (such as Eastern spiritualities). Nevertheless, as the writer suggests:  

 

The decline of the sacred even among evangelical Christians and secularism's 

deep penetration into every aspect of life are causing alarm, and the need to 

reconsider devotion to Christ is being taken much more seriously (Houston 

2017:3480).  

 

In the evangelical context of 'devotion to Christ' (and in this study), spirituality is used in 

conjunction with spiritual practices and formation. Christian spirituality then is distinguishable 

from all other spiritualities in the following six ways: the biblical doctrine of Creation, biblical 

revelation, Christocentric, life in God as Trinity, outward working of inward grace, fellowship, 

and communion (Houston 2017:3483-3485). 
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(9) Theological Education 
 

In its broad sense, theological education is concerned with holistic knowledge or learning. 

According to Hockridge (2015), theological education is 'to be formative, of character, life and 

practice, as well as transformative of understanding and knowledge' (Hockridge 2015:6). In this 

study, it is used interchangeably with Christian education. Its context and process are 

distinguishable from secular or all other forms of education. In this regard, it is suggested:  

 

Christians have long believed that knowledge of God is mediated by the Holy 

Spirit, nurtured by a lifetime of spiritual discipline, and worked out in 

responsible service. Most Christians also believe that human knowledge is 

valuable. However, when human knowledge became relegated to scholarly 

research and school curricula, when spiritual knowledge and service were 

subordinated to propositional knowledge, then the holism of spiritual 

knowledge, reflective human thought, and responsible service was undone 

(Cannel 2017:1108).  

 

Indeed, as Cannel (2017) argues further, the context of theological education is the community 

of faith, where it is understood as a shared journey and a lifelong experience. 

 

(10) Secularization  
 

The term secularization is used in different ways but always for Westernized contexts. 

However, a broad definition is found in Gill (2017), who defines secularization in both 

institutional and individual contexts. In terms of the institutional, it is the transferring of 

property from ecclesiastical domain to any other nonecclesiastical authority or the State and 

'means the reduction of formal religious authority (e.g., in education) …that is, replacement of 

official religious control by nonecclesiastical authority'. In terms of the individual, it means 

'shifting ways of thinking and living, away from God and toward this world' (Gill 2017:3315). 

Its related term of secularism (or what others call secular humanism) is defined as 'a way of life 

and thought pursued without reference to God or religion'. It further shows that the Latin root 

word is Saeculum which means a generation or age, whereby 'Secular' would mean 'belonging 

to this age, or worldly' (Gill 2017:3315). In the same vein, Rossiter describes secularism as a 

cultural process which 'has a long history, where religion has become less prominent in personal 

and social life, a reality in Westernized countries...' (Rossiter 2011:50).  
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(11) Evangelical Movement  
 

With roots dating as far back as Martin Luther and the Reformers (Webber 2013), the 

movement is commonly identified by the meaning of ‘Evangelicals’ and their shared core 

values. It is from this standpoint that this section identifies the people in the evangelical 

movement, who they are, both in Australia and the other Western contexts, and their colleges 

as represented in the sample of this study. For a start, we turn to Fitzgerald (2017). The scholar’s 

work looks at who Evangelicals were in the past and who they are today. It defines the term 

‘Evangelical’ to tell the dramatic history of American Evangelicals from Puritans to 2016: 

 

The word "evangelical" comes from the Greek "evangel" meaning the "good 

news" or "the Gospel". While the word could be claimed by all Christians, 

evangelical became the common name for the revivals that swept the English-

speaking world in the late eighteenth and early nineteenth centuries (Fitzgerald 

2017:9).  

 

Over these centuries, the core values may have remained basically unchanged, though its use 

and application may have wider ramifications. The scholar further cites Marsden (1991), who 

suggests:  

 

Evangelicalism today includes any Christians traditional enough to affirm the 

basic beliefs of the old nineteenth-century evangelical consensus: the 

Reformation doctrine of the final authority of the Bible, the real historical 

character of God's saving work recorded in Scripture, salvation to eternal life 

based on the redemptive work of Christ, the importance of evangelism and 

missions, and the importance of a spiritually transformed life (Fitzgerald 

2017:9). 

 

Thus, Evangelicalism is a movement having to do with the spread of the Christian Gospel 

locally and internationally. Both the adjective 'evangelical' and the noun 'Evangelicalism' or 

'Evangelicals' are defined as the history, doctrines, and practices of the Protestant Reformation 

that emerged in the early modern era of the 1500s (Hinnell 1995:1). They describe the preaching 

of the Gospel and are widely understood to be the root of the various spiritual awakening and 

movements of the seventeenth century. These Evangelicals are the origin of modern 

Evangelicalism of the Western world. In the Australian context, the Protestants that first 

brought the Gospel were of the evangelical faith tradition. Evangelicalism then is understood 

to be the most visible, recognizable, and dynamic face of Protestantism in Australia (Piggin 

2012:110). 
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It does appear then that the common emphasis and passion on preaching the Gospel, though 

sometimes an over-emphasis of the same at the expense of adequate preparation or relevance 

to their context, may be rooted in the revival history of Evangelicals. That zeal (even without 

the understanding that comes through reflection) often seems to matter most. 

 

1.10 Methodology   
 

This study utilized the qualitative research approach, which Denzin & Lincoln (cited in Swinton 

& Mowat 1998) define as 'a multi-method approach to the study of a subject matter' or 'things 

in their natural settings, attempting to make sense of or interpret phenomena in terms of the 

meanings people bring to them' (Swinton & Mowat 1998:3). In this scenario, the researcher's 

task is to tell the story about the situation accurately and provide convincing evidence through 

a wide array of technical skills. Such skills include the ability to collect and interpret data using 

well-informed multi-disciplinary frameworks. It is based on a thorough knowledge of both the 

principles and practice of interpretation and hermeneutics. It is a complex, painstaking, and 

challenging process that consists of conducting interviews, transcribing data, analyzing and 

accurately interpreting data (Swinton & Mowat 2006:657-662).  

 

The interpretivist paradigm was utilized in this study. In this approach to social science inquiry, 

the researcher can understand the meaning participants bring to their lived experience. Hence, 

in the study’s theory of epistemology, knowledge emerges from symbols and meanings by 

which reality is constructed (Osmer 2011). This study is a practical theological task which is a 

praxis model, whereby reflection leads to practice, and practice leads to a more committed 

reflection and practice (Swinton & Mowat 2006:1523). Hence, this research goes into 

evangelical colleges in Australia to explore the various concepts and practices. It reflects on 

these activities as influenced by secularization. It does so in light of the literature and the 

theoretical framework, pointing out what is working and what is not in current practices. 

Although practical theology offers a range of perspectives, with an array of tools or approaches, 

its objective is suggested and understood to be 'dedicated to the faithful performance of the 

Gospel and to exploring and taking seriously the complex dynamic of the human encounter 

with God' (Swinton & Mowat 2006:174-175). Hence, I used Richard Osmer's 'descriptive-

empirical task of practical theological interpretation' (Osmer 2008:34-40). It meant attending 
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to others right where they are, as an interpretative guide, to understand what is happening in the 

participants' experience. This approach meant that: (i) both the students and the staff were given 

a chance to reflect on their lived experience and to tell their own stories and (ii) as the 

researcher, my role then was to interpret what lived experience meant against the background 

of my knowledge of the literature and skilfulness in hermeneutics.  

 

The central research question in this study links to the second question found in Richard 

Osmer's work. This question is on the central task of practical theological interpretation: 'why 

is this going on?' (Osmer 2008:4). It is in this questioning task that this study's practical 

theology inquiry is located. Osmer cites this question as 'the interpretative task. Drawing on 

theories of the arts and science to better understand and explain why these patterns and 

dynamics are occurring'. Hence, 'The cultural context in which this event took place, thus, is an 

important line of interpretation' (Osmer 2008:6). 

 

As an effort in qualitative research, this study deployed three case studies to the sample. As 

Gillham (2000:1) describes the word 'case' in a case study, it may refer to one single case (such 

as an institution, Church, or a large-scale community). It may also refer to multiple cases, 

depending on the subject under study. Either way, the aim was to achieve the objectives of the 

research. It involved integrating theory and praxis and data alignment. It achieved its aim, which 

was to ultimately indicate how the praxis data supported the theoretical framework. Osmer's 

(2008:34-40) 'descriptive-empirical task of practical theological interpretation' enabled 'an 

adequate dialogue between the researchers and those with whom they interact to collaboratively 

construct a meaningful reality' (Cohen & Crabtree 2006:3516). In this way, reality was 

constructed from the ground up, whereby meanings evolved from the research procedures. I 

was then able to understand reality by analyzing data obtained using the qualitative data 

collection method. It involved face-to-face interviews with a sample of the evangelical colleges. 

I let the sample field, which involved the faculty and students, speak for itself. Thereafter, I 

engaged the task to transcribe and collate data obtained.  

 

Finally, the study's practical theology methodology, and its qualitative research approach to 

three case studies, are situated in the academy. Given that, the three notions of publics consist 

of the Church, Academy, and Society (Tracy 2020).  
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1.11 Theoretical framework  
 

The framework was taken from the work of the Belgian theologian Lieven Boeve. The theory 

provides to the task of this study three categories of the post-secular era, in which 

'detraditionalization, individualization, and pluralization not only determine the context which 

Christianity finds itself in but also the way in which the Christian faith itself functions today' 

(Boeve 2010:84; 2011). I utilized the theory to understand the complexities of secularization, 

the various dimensions of its cultural process, and how it influences spiritual practices. In what 

follows, we take a brief look at each of these categories as defined and used by Boeve. 

 

Boeve (2010, 2011) argues that secularization does advance new challenges to theology in our 

post-secular context. The scholar then articulates two theological tasks that are critical. The first 

task is our understanding of the contemporary religious context and the appropriate analysis of 

how we perceive that in the Christian faith. The second is a focus on how we address the 

challenges in the current context. Boeve shows the way forward and encourages the Church 

and its institutions to engage with the post-secular context. Boeve's use of the term 

'Detraditionalization' refers to the cultural process whereby traditions, including religious 

traditions, can no longer be passed on effortlessly across generations, altering the identity 

formation structure. The quasi-automation of becoming a Christian or of passing on the 

individual's identity no longer holds. It is because the consciousness of traditions has become 

reflexive. It no longer serves to guide the identity-forming process. This sort of reflexibility 

also links to the cultural strategy of individualism. It means that people are inclined to make 

their own choices consciously or impulsively, regardless of whether they are influenced by 

friends, parents, social media, or advertising.  

 

Boeve distinguishes between 'Individualization' and 'Individualism.' The former is a descriptive 

category of the cultural process, while the latter is a cultural strategy or response deployed by 

people. 'Individualism' claims that, in the decision-making process for choices, it is the 

individual's preferences and views that matter, which also feeds into the identity formation 

process. The case of 'Pluralization' as a cultural process speaks of multiple ways to identity 

construction. The reality of today's religious diversity and the consciousness of religious 

plurality create an avalanche of options. This development evolves because Christianity today 

is no longer the center of the Westernized society as it once was. It faces a diversity of religious 
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others, which poses a real crisis. This challenge itself is an invitation for Christianity to continue 

to engage the cultural process.  

 

Boeve (2010:86) notes the differences between 'Pluralization' as a descriptive category and 

'Pluralism and Relativism.' These latter two concepts are themselves strategies or responses 

employed by people in the culture. He argues that, given the plurality of our current religious 

context, it is theology's task to explore the factors that influence the passing on of the Christian 

tradition. In other words, to investigate how this challenge affects the faith's expression of the 

truth of the Gospel, salvation, and its practices; and to seek ways of communicating the message 

in such a way as to support the identity-forming process. In this regard, Rossiter (2011:50-51) 

agrees likewise and argues that researching and evaluating the issues of Boeve's theory from 

the standpoint of the values and practices of the Christian faith will better equip young people 

as they seek to construct their own identity. 

 

1.12 Sample 
 

The sample was made up of three accredited evangelical colleges. As Piggin earlier argued, 

Evangelicalism is understood to be the official definition of Protestantism in the Australian 

context. Protestantism then is described as evangelical in historical origin and current 

development (Piggin 2012). The rationale for selecting evangelical colleges is, firstly, the 

significant role played by Evangelicals in the development and growth of theological education 

in Australia, which is duly acknowledged by many scholars, including Piggin (2012). Secondly, 

as an evangelical researcher, religious/Christian educationist, and an Australian citizen myself, 

I share the concerns and the burden of prayer about the future of Evangelicals, their theological 

education in Australia, and the prophecy over the region (coming to pass) as the ‘Southland of 

the Holy Spirit.’ Nonetheless, I am aware of potential bias and hope to stay true to objectivity 

and the integrity of the research enterprise.  

 

Further on the sample, I targeted the residential community because online education was not 

fully established during this research. As was further noted (in chapter three), the overall student 

population at the East campus was 329 students. It was between 80 - 100 students at the West 

campus, and at the South campus, it stood at 400 students. The sample size covered the east, 

south, and west coasts of Australia. The size was fairly broad but needful to speak to the rich 
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diversity of the Australian cultural experience, from coast to coast. Thus, the sample's selection 

criteria were primarily based on the geographical spread of evangelical colleges that best 

represent a broad overview of Australia's diversity. It was intent on depicting a degree of depth 

and breadth for a secularized context. It meant traveling across Australia from the researcher's 

base in the east to the west, arguably Australia's longest stretch of inter-state distance east-west 

[Figure 1]. There were differences in institutional and evangelical cultures between the two 

ends of Australia, which enabled me to capture a rich and robust diversity of the lived 

experience. Furthermore, going by the Australian Bureau of Statistics (ABS 2015) population 

census, most of Australia's population is located in coastal areas.  

 

1.13 Data Collection 

 

Data was collected through a triangulated method: (1) physical visits for interview data (2) 

documentary study, and (3) observational research. The participants in this study consisted of 

three students and two faculty staff from each of the three colleges. The number then adds up 

to a total of fifteen students and staff who were engaged in face-to-face interviews. The students' 

selection was limited to those who had undergone a significant duration of the spiritual program 

and lived on the campus. As earlier noted, the sample I traveled into the campuses to interview 

consisted of those who had sufficient lived experience to make informed contributions to the 

study. The data collection approach does resonate with Creswell (2007:137), who states that, 

although other researchers may apply different methods, such as choosing to bring participants 

into a contrived situation or simply using a laboratory setting, these options would not serve as 

appropriate approaches for qualitative researchers. Rather, qualitative researchers tend to go 

out to the field where the participants experience the issues under study. The researchers get up 

close to see the way the participants act in their natural setting. They talk directly with people, 

interacting with them face-to-face over time. 

  

1.14 Data Analysis and Interpretation  

 

Content analysis was used in analyzing the data for this study. It is described as one of the most 

widely used research techniques in the social sciences and defined as 'a research technique for 

making replicable and valid inferences from data to their context' and 'seeks to analyze data 

within a specific context in view of the meaning someone – a group or a culture-attributes to 

them' (Krippendorff 1989:403). I used interview transcripts from the verbal discussion, 
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institutional documents, and observational notes during the campus visits. The reason being 

that they are considered as the most appropriate sources of data for content analysis 

(Krippendorff 1989:404). Therefore, I could understand reality and meaning by analyzing the 

data obtained from interviews. Thereafter, I transcribed and collated them, looking out to find 

similarities and common grounds, in such a manner as Creswell (2007:61) further suggests: 

weighing the data and synthesizing the details into categories, and separating the statements 

into major themes and sub-themes. To facilitate this task, I resorted to computer-aided software 

for the qualitative analysis. I used the Atlas Ti software (Atlas Ti 8), which is widely used for 

importing texts, analyzing, and visualizing, as well as for coding and code analysis with pie or 

bar charts. The purpose was to create a rich and robust description of the experiences and 

interpret the 'essence' of the phenomenon (Creswell 2007:62).  

  

1.15 The Role of the Researcher 
 

It is widely understood that the entire qualitative research process begins, stands, or falls, with 

the researcher. The researcher's position as the 'primary tool' of qualitative research determines 

the research question, the methodology to utilize, the selection of participants of the lived 

experience, data gathering and analysis, and the final report (Swinton & Mowat 2006). 

Consequently, a critical dynamic of qualitative research is described as reflexivity, which is a 

mode of knowing.  Its application is crucial, as the researcher's experience cannot stand outside 

of the lived experience. As is commonly understood, any attempt to isolate the researcher is a 

myth and not a reality. However, that knowledge itself can be applied to the research process 

creatively and effectively. As an actor and a participant within the research process, the 

researcher influences and is influenced by the process. Thus, consistently applying the 

preceding knowledge to the research process does require some level of skill in which 

'openness, with sensitivity to and awareness of the obtuse, are key skills that require to be 

learned, developed and honed. All of them emerge from the practice of reflexivity' (Swinton & 

Mowat 2006:1169-1184,1236-1237). 
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1.16 Ethical Issues 
 

Ethical issues are critical matters of research to which I had to be accountable and compliant, 

in accordance with standard requirements (Moustakas 1994:103-119). I was particularly made 

aware of the university's ethics policy and what integrity in research means. I understood the 

rights and responsibilities of the stakeholders inherent in the research process. Being aware of 

the research ethics, I followed the principles by being upfront and open on the study's true 

nature (Creswell 2007). Consequently, both the invited participants and I came to an 

understanding and developed an agreement on proceeding with the study. All through the study, 

the data collection process and procedure remained open for discussion. It was flexible for any 

required adjustment, not only for accuracy purposes but also for the participants' comfort and 

safety. It was also open for any clarification on potential grey areas to avoid unintended or 

misleading communication. I sought authorization from the colleges' Principals through the 

respective faculty leadership to gain data collection access. Based on the initial email approval, 

permission letters and the informed consent documents were forwarded to the colleges and the 

participants. Both the permission letters and informed consent were duly signed and thankfully 

received in advance of the visits. During the invitation stage and ahead of the interview visits, 

I allowed my participants to withdraw at any stage of the process if they felt uncomfortable or 

unsafe. As minimal risks were involved, there was no decline or withdrawal from the 

interviews. Thus, the participants were not exposed to any risks in the course of this research, 

and the regulation on their informed consent was duly observed (Moustakas 1994). Handling 

personal information about the participants, such as their names, contacts, Church 

memberships, or affiliations, was duly protected. Participants were fully briefed on how the 

research outcome would be used, while copies of the completed work would be made available 

to the colleges and participants (Creswell 2007).   

 

The ethical requirements were fulfilled through (i) Gaining ethical clearance for the research 

from the university's (UNISA) higher degree committee (ii) Obtaining permission letters from 

the three colleges in the sample (iii) Providing introductory letter/leaflet on the nature, purpose, 

and methods of the research to each of the participants (iv) Obtaining each participant's 

voluntary participation affirmed by their completed and signed informed consent forms. Due to 

the strong ethical policy of UNISA, identities have been duly protected in such a manner in this  
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study that the names of participants (individual and institutional) were coded with pseudonyms. 

Consequently, it is to be noted that references for such coded institutional names and their 

website addresses are listed in the bibliography with inverted commas and noted as ‘protected.’ 

This protection also applies to the institutional name/letterhead or signatory for the three cases’ 

permission letters which are blurred out (Appendix 3). 
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CHAPTER 2: LITERATURE REVIEW 

 

2.1 Introduction 
 

The study explored the influence of secularization tendencies on the spiritual practices 

undertaken at evangelical training colleges in Australia. In these institutions, spiritual practices 

are understood to be components of spiritual formation, which itself seeks to fulfill the 

formational goal of theological education (Ball 2018). The practices aim to deepen the 

spirituality of the theological students and provide holistic training so that they are well 

prepared for the secularized contexts they are intended to serve. Such an intentional pursuit of 

spirituality brings about the much-needed relevance of theological institutions to their contexts.  

 

This chapter reviews the literature from the standpoint that a review is widely understood to 

build systematically and skilfully on previous research (Moustakas 2011a). In its widest sense, 

it is a systematic process for 'the identification and analysis of information resources and/or 

literature related to one's research project' (Kaniki 2006:19). Thus, I shall review some of the 

significant works related to this study, looking for key concepts and theories in their 

scholarship. I shall also seek to harness their multiple perspectives. The review is structured on 

the four core conceptual categories of the study earlier stated (chapter 1:1 Introduction) in the 

following order:  

 

• Theological education, the goal of which 'will demand a suite of integrative and 

reflective practices which will include practical (behavioral), theological (cognitive) 

and personal (affective) reflection’ (Francis 2018:401-402). 

  

• Spiritual practices as major tasks of spiritual formation (Naidoo 2012:172)  

 

• Evangelicalism, based on a Christian movement centered on the Gospel, called the 

evangel (Piggin 2012).  

 

• Secularization as a cultural process by which religion declines in personal and 

institutional contexts (Rossiter 2011, 2018).  

 

 

 

 



 

29 

 

2.2 Theological Education 
 

 Theological education, therefore, may be described as embodying both spiritual and academic 

components that aim towards developing the key competencies required by the leaders or 

ministers of the faith community. Hence, theological education is about the qualities we are 

trying to develop in the ministers and systematically do so for the whole person (Hockridge 

2018:414-416). This aim relates to the qualities that the Churches want of their leaders or 

ministers. The need, therefore, to engage the Holy Spirit indicates both the delicateness and 

significance of the formational task, not least of which is the personal character of the minister. 

It is an area that has continued to draw the cynical attention of the world in the recent history 

of Evangelicalism.  

 

In connection with the above concerning trend, Christopher The's (2018) work is timely while 

focusing on 'Transformation, Mission … and Assessment'. This work critically highlights the 

subject of character formation in theological education:  

 

Character formation is so crucial a concern for theological Education that it 

ought not be left only for the development of students and future ministers; 

character formation at an institutional level must be equally valorized (The 

2018:317). 

 

The preceding viewpoint on character formation is in one accord with Evangelicalism's 

transformational values. It is shared by a growing number of Christian theologians and scholars, 

often presented from different perspectives but in the same spirit, such as that: 

  
Christians have long believed that knowledge of God is mediated by the Holy 

Spirit, nurtured by a lifetime of spiritual discipline, and worked out in 

responsible service. Most Christians also believe that human knowledge is 

valuable. However, when human knowledge became relegated to scholarly 

research and school curricula, when spiritual knowledge and service were 

subordinated to propositional knowledge, then the holism of spiritual 

knowledge, reflective human thought, and responsible service was undone 

(Cannell 2017:1108). 

 

Thus, the growing literature on transformation continues to circle around Christian character 

formation. This development is of interest to the subject of this study, insofar as it takes 

transformed ministers to go forth and engage the institutions' secularized contexts, and 

hopefully, demonstrate relevance by contributing to the transformation of their respective 

worlds. 
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2.2.1 Goal of theological Education 
 

Theological education is generally understood in contemporary context to be about 

transformational learning. As a starting point, this section engages the literature in the field of 

adult education where it is suggested that:  

 

from the perspective of transformation theory…there is an inherent logic, ideal, 

and purpose in the process of transformative learning. The process involves 

transforming frames of reference through critical reflection of assumptions, 

validating contested beliefs through discourse, taking action on one’s reflective 

insight, and critically assessing it (Mezirow 1997:11).  

 

Further to the above understanding is the need to turn over the review to Hockridge (2015), 

who speaks of 'the desire for theological education to be formative, of character, life and 

practice, as well as transformative of understanding and knowledge' (Hockridge 2015:6). This 

desire is precisely what the Scripture intends when it calls on Believers to be transformed by 

renewing the mind (Rom 12:1-2). Hence, such a desire is not only biblical but also a theological 

distinctive of Evangelicalism. Hockridge (2015) then draws upon Farley (1983) to state the 

desire for formation in theological education is driven by: 

 

the shared perspective on the nature of theology… Thus, theological education 

aims to foster in learners not just academic knowledge about the Scriptures, 

Church history or systematic theology, but a deep personal understanding of 

God and his purposes, and of one's identity as a child of God (Hockridge 

2015:6). 

 

 In theological education, therefore, transformative learning in itself is about being student-

focused. It requires that curricula be borne out of engagement with the students (Harding 

2018:568-569). In effect, the learners' needs and the context in which a curriculum is taught, 

including its cultural diversity, become central to content creation. Traditional curricula have 

been about creating content of particular faith traditions that will be taught to students. It has 

always been a content-focused approach to curricula development. At best, it has been teacher-

focused to a degree rather than student-focused (Ball 2014).   

 

Keeping the foregoing considerations in mind, we turn to a recent study by Harkness (2018). 

The scholar reflects on the general concerns about curricula and the goal of transformational 

learning and argues that: 
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while the leaders and faculties of TE institutions may pay lip service to 

transformational learning, they are not aware that often much of what they are 

doing – explicitly, implicitly, or complicitly – actually works against the 

effective processing and acquisition of the attitudes and values, skills and 

behavior required for effective ministry (Harkness 2018:315). 

 

In the same vein, Ball (2014) argues for an approach to curricula development that aims at 

transformative learning, making it more effective for learners. It will make the personal desire 

of individuals for transformation more achievable. The approach requires a review of the 

curriculum in a manner that involves collaboration between the parties. Key amongst whom is 

the faculty, who are the principal designers and deliverers of the curricula. Ball argues that this 

process of engagement does not suggest the exclusion of any stakeholder. Rather, it calls for a 

balancing act between those competing curriculum requirements, not least the graduate 

attributes that are guide rails for the process and the learning outcomes. 

 

Ball (2014) then suggests that an institution's overall curriculum would generally determine a 

course or unit framework. The institutional vision and conduct would shape such an overall 

curriculum. In this regard, Ball quotes Foster et al. (2006), who argue that institutions have 

three curricula. These are the 'Explicit, the Implicit, and the Null' curricula (Ball 2014:20). The 

'Explicit' refers to the obvious or visible curriculum, which serves as the known curriculum. 

The 'Implicit' refers to the institution's values and practices that either enhances or violates the 

‘Explicit’ curriculum. The 'Null' refers to whatever is needful but not provided in the explicit 

and implicit curricula. The null is 'the curriculum of non-attention' (Ball 2014:20). It is, 

therefore, critical to engage the institutional documents in the processes of the overall 

curriculum. 

 

Thus, a theological education goal typically envisions students' transformation. While 

traditional curricula have evolved from content-focused to teacher-focused, only student-

focused curricula will meet the students' personal needs and drive transformational outcomes. 

For 'as Believers get transformed into God's image, the covenant community of Believers will 

display God's restored image to the world where humanity will see the glory of God' (Teo 

2017:141). Thus, what starts as the Believer's restored image of God in transformative learning 

soon becomes the restored image of God for the community itself. 
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Francis (2018) suggests in relation to the ongoing dialogue in a recent work. The scholar speaks 

on the subject of 'Developing Genuinely Reflective Ministry Practitioners' and offers a 

proposal:  

 

The proposal framework argues for a genuine "trialogue" between practical or 

situational reflection, theological reflection and personal reflection, which sees 

the ministry practitioner developing not just the requisite skills for ministry, but 

a deep personal relationship with God which fuels and sustains ministry for the 

long haul (Francis 2018:394). 

 

Further to the above quote, the scholar delineates such application as follows in terms of the 

integrative approach. 

 

(1) 'Practical/Situational Reflection’: 'Here, the ministry practitioner intentionally reflects 

upon a particular ministry activity or function' (Francis 2018:402-403). 
 

(2) 'Theological reflection':  

As ministry practitioners, theological reflection ought to be an integral part of 

our reflective practice...In that sense, as ministry practitioners, we are to be 

"practical theologians" that is, we are to be constantly relating our ministry 

practice to our theological understanding and convictions (Francis 2018:404). 
 

(3) 'Personal Reflection':  

It is through the process of intentional, personal reflection that we can begin to 

more accurately assess both the effectiveness of our practice and the congruence 

between our stated beliefs and our praxis (Francis 2018:406-407).  

 

Francis suggests further that this type of reflection covers who we are as children of God and 

our performance of what we do.  

 

On a note of caution, Francis (2018) argues that 'merely doing reflection as a "one-off" or 

occasional exercise, will never be sufficient. ‘What is required is an ongoing commitment to a 

lifestyle of being truly reflective' (Francis 2018:408). 

 

2.2.2 Creating the Community 
 

Teo's (2017) viewpoint (in the preceding section) on the community of faith displaying the 

restored image of God to the world is the subject matter of this sub-section. A community is 

where the formational task of theological education occurs. It serves as the platform and 

provides the required support system for spiritual practices to be effective. Ormerod 

underscores the place of a community of faith in the growth of spirituality and suggests that 

'faith grows out of a community and creates new community' (Ormerod (1997:6). The 
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community is not only a basis and platform for the contemporary practice of spirituality in 

theological education. It is both biblically and historically significant. For its historical context, 

we turn to Nichols, who offers a perspective of the historical trend. It shows that the 

institutionalizing of Christian communities is 'a pattern that has repeated itself dozens of times 

in every branch of the later history of Christianity' (Nichols 1962:25). In this connection, it is 

also noted that ‘Post-moderns believe that not only our specific beliefs but also our 

understanding of truth itself are rooted in the community in which we participate’ (Grenz 

1996:14).  

 

Thus, the faith tradition of the community is what shapes what the individual believes and their 

very conduct. In this connection, Banks (1980) cites Paul the apostle's description of the faith 

community when it first occurred in Scripture in his second letter to the Corinthians. He 

describes the community here as a 'body' and speaks of the individual Christians as 'members' 

of the body (1 Cor 6:16; 10:17). Therefore, the Christian community is bound by certain 

characteristics such as love, unity, and oneness of purpose and commitment. As the scholar 

further states, concerning Paul's admonition (in 1 Cor 11:29-33): ‘The fact that there are many 

members should not lead to the assertion of individualistic attitudes nor lead to the formation 

of cliques within it but instead to a continuing affirmation of its solidarity’ (Banks 1980:62-

63). 

 

In the preceding connection, the West college is a clear example of a common understanding 

of the community among theological institutions. Its institutional document states that: ‘We 

believe that community is a primary means for personal transformation as well as foundational 

for healthy Church ministry’ (West Prospectus 2018:5). Thus, the Christian faith is about 

community, and the community is what makes its institutions thrive. It is also the place where 

the Believer flourishes in their formation, growth, and spirituality. This understanding reminds 

us of Ormerod’s (1997) earlier quote that faith is a community product and that faith goes 

further to create a community. Thus, the task of demonstrating relevance to its secularized 

context is a communal engagement where unity is strength. 
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2.2.3 Theological Education in Australia  
 

Theological education made significant transitions from its inception, beginning when it was 

defined broadly as the communication of knowledge to our current context. Its progress and 

aspirations are, perhaps, best captured as suggested in what follows: 

 

New paradigms in student learning that focus on transformative learning fit well 

in theological education. Foundationally we want to not just promote cognitive 

development. Our aim is to transform people and their inner lives, and equip 

them to transform the world around them. This is the terrain of our formational 

and transformational agenda in theological Education (Cronshaw & Menzies 

2014: 217-228). 

 

A significant aspect of the paradigm shift suggested by Cronshaw & Menzies (2014) is the 

evolving of formation in online education. Along with this development is the ongoing massive 

shift of learners in that direction from residential studies. Given a declining residential 

community on which formation was typically based, the common question has been how better 

to do formation with an online community and fulfill the transformational mandate. In this 

connection, Lowe (2012) argues that due to the nature of Online spiritual formation, it is 

difficult to define it if we come to it with the common notion of spiritual maturity. It argues that 

such a notion is fraught with limitations. We need an approach to the definition that is all-

encompassing of a whole-person development which Ward (1995) defines as an integrated 

person and includes an ecological view. In this regard, it is suggested that:  

 

many of the complaints about Christian distance education have to do with the 

absence of face-to-face encounters thought necessary for spiritual formation to 

occur…Spiritual development as the process of sanctification unfolds across a 

variety of settings, including those interactions that are part of an online course. 

Persons who are studying online have a common bond of connection that 

transcends physical time and space (Lowe 2012:58).  

 

In connection with the above proposition, Lowe (2012) further cites the works of Cristakis and 

Fowler (2009), which outlines various ways by which the most distant relationships can 

influence other people's thoughts and behavior, and therefore, spiritual formation. The works 

suggest that such social connectedness is rooted in something beyond the natural to some sort 

of human desire and spiritual tendency. This spirituality links up to the human brain seeking to 

outdo boundaries and link up to God and others. Given this understanding, the historical aspect 

may be worth noting. In the Australian context, it was originally directed at the ordained  
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ministry. By this is meant the Clergy or the five-fold Ministry (Eph 4:12). It is a contrast to the 

laity as in some faith traditions. In this historical context, a sound theological education was 

defined solely as 'the transfer of knowledge' (Ball 2018:217-218). Further down the historical 

path, Sherlock (2009) states that theological education was excluded from universities for a 

hundred years since Australia's founding. By the First World War, there were about thirty 

theological institutions. Between the First and Second World Wars, the colleges began to spread 

to the Australian States, developing new ones across the States (Sherlock, 2009:24). It was not 

until the mid-1970s that theology began to be taught in Australian Universities. Since then, new 

tertiary institutions from different faith traditions have developed, such as ecumenical 

consortia, Evangelical, Pentecostal, and Roman Catholic. These institutions have continued to 

offer theological education along with other disciplines (Sherlock 2009:21).  

  

In Ball (2018), it is suggested that before the mid-1900s, the theological faculty was sourced 

mainly from Europe. They came in as parish ministers taking teaching on a part-time basis. 

Post-World War 11 and in response to liberal theology in Europe, sourcing turned to the United 

States. Further development in the 1980s showed that the theological faculty was staffed by 

teachers trained abroad. In the 2000s, many locally trained teachers had ascended faculty 

leadership. It is to be noted that a core faculty requirement was a success with pastoral or 

ministry experience by its historical development. This pastor-teacher model's expectation is 

based on the understanding that such teachers can connect academic learning with their personal 

ministry experience. 'The last twenty years have witnessed an expansion of the pastoral base, 

with significant faculty positions filled by qualified educationists who are theologically 

qualified but lack formal clerical experience' (Ball 2018:211-212). Staffing was generally 

drawn from the sponsoring Churches. They were the clergy who filled faculty roles on a part-

time basis. As the colleges developed further, the faculty would include a small group of full-

time teaching staff who do most teaching tasks. Regarding faculty academic qualifications, 

ministerial training requirement was basic or the possession of a first degree. By the early 

twentieth century, it was common for principals of theological colleges to hold a maximum of 

a Master of Arts qualification. That standard requirement evolved further in the 1950s where a 

Doctorate was commonly the order (Ball 2018:212). 'In 2016, a review of full-time theological 

faculty in Australia showed that 71 percent held doctoral degrees and over 20 percent held 

masters' degrees' (Ball 2018:213). 
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Furthermore, Ball (2018) states that while 'the achievements of Australian theological education 

are noteworthy and ongoing, its challenges are large and complex' (Ball 2018:223). In 

particular, the scholar notes:  

 

The critical challenge is to create a genuine coalescing of forces with no 

diminution of distinctive strengths, to address not only the need for 

organizational viability but also the emerging essential need for contemporary 

theological Education to be typified by engagement in genuine dialogue (Ball 

2018: 223-223).  

 

Thus, the current context of theological education is beginning to gain more scholarly voices, 

keen to hone our understanding of the significance of such clarion call by Ball (2018), which 

sought engagement and dialogue. Its ramification in relation to secularized contexts of 

theological institutions has critical traction in this study and possibly with future researchers. 

 

2.3 Spiritual Formation  
 

In theological education, spiritual formation is understood as a significant task by which we are 

formed to become Christlike. It offers theological educators a range of components to fulfill its 

goal in the form of spiritual practices. It is this understanding that links spiritual formation to 

the practices of spirituality. Whether from the perspective of being restored, renewed, or 

transformed in the image of God, spiritual formation remains a matter of the conceptual context 

in which it is placed and understood by scholars and writers. In the tradition of Evangelicalism, 

certain key biblical terms underpin the understanding of spiritual formation. These terms also 

link formation to the disciplines and the necessity for the practices (as earlier reviewed). The 

terms include 'formation', 'reformation', 'conformation' and 'transformation'. They are 

fundamentally biblical and substantially spiritual, in contrast to cognitive or academic 

knowledge. Thus, when Foster (2016:65) speaks on spiritual formation, he describes it, in its 

most basic sense, as what the Scripture indicates when the apostle, Paul, says, 'I am in travail 

until Christ be formed in you' (Gal 4:19). Within the confines of these biblical terms, certain 

keywords are noteworthy. These are 'image,' which relates directly to identity, as in identity or 

image formation. The term 'image' is also fully captured in the Doctrine Imago Dei (the image 

of God). Then, the keywords – 'formed', 'formation', 'conformation', and 'transformation'.  

 



 

37 

 

Furthermore, in highlighting the immense importance of spiritual formation, Willard (2016) 

defines it as a process in the tradition of Christ that enables the transformation of the heart, the 

innermost dimensions, the spirit or will, where the natural evidence of such changed heart or 

innermost dimensions through the power of Christ witnesses as the deeds of Christ. Spiritual 

formation, therefore, is the breeding ground for theological education. It is, indeed, that aspect 

of theological education that brings about the transformation of lives. According to Loder 

(1981), the experience of change occurs in the educational context where people experience 

both learning and the Holy Spirit's work. A growing scholarly voice agrees likewise, such as 

the voice of McGrath (2002). It draws on Calvin (1509-64) to argue that:  

 

it is perfectly proper to suggest that Christian theology cannot remain faithful to 

its subject matter if it regards itself as purely propositional or cognitive in nature. 

The Christian encounter with God is transformative. As John Calvin (1509-64) 

pointed out, to know God is to be changed by God; true knowledge of God leads 

to worship, as the Believer is caught up in a transforming and renewing 

encounter with the living God. To know God is to be changed by God (McGrath 

2002:138). 

 

In connection with the preceding quote, Ward (1995), cited in Lowe (2012), describes one view 

of spiritual formation 'as whole-person formation,' which he describes as 'an integrated person.' 

He compares the spiritual formation process to a system of ecology in terms of human 

development. He shows five domains – physical, intellectual, emotional, social, and moral, 

which 'serve as empirical inputs and outputs that help people assess spiritual formation' (Lowe 

2012:56).  

 

Further to the preceding understanding, Willard (2016) sheds light on the spirituality of 

formation by highlighting the relationship between the heart and body. He speaks of our bodily 

involvement in the disciplines and offers one reason why the goal of spiritual transformation 

may not work, regardless of how strongly it is taught or preached. He suggests such a failure to 

result from a spiritual activity that does not involve the body in the process. By involving the 

body in practice implies that a spiritual discipline is human bodily behavior. Hence, no spiritual 

discipline is practiced without engaging the body where our soul resides and where we operate 

and function. The very nature of this process delivers holistic transformation of the individual 

and the Body of Christ. 
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In Chandler (2014), the works of Barton (2014) and Wilhoit (2014) are used to define spiritual 

formation. In Barton, it is 'the process of Christ being formed in us for the glory of God, for the 

abundance of our own lives, and for the sake of others' (Chandler 2014:77). This understanding 

indicates the tripartite nature of spiritual formation. It is an engagement involving God's 

influence, the individual being formed, and the individual's influence on others. This 

understanding also suggests a community's existence in the form of others who are influenced, 

and by implication, influence the individual. In this connection, Wilhoit (2014) defines 

Christian spiritual formation as: 

 

the intentional communal process of growing on our relationship with God and 

becoming conformed to Christ through the power of the Holy Spirit. Spiritual 

formation takes place in the community and the community in which it takes 

place is that of the Church (Chandler 2014:78).  

 

Taking the literature further, Estep (2002) cites both Downs (1994) and Ward (1995) to suggest 

that 'Developmentalism has had an obvious impact on our conceptualization of spiritual 

formation' and that: 

 

the rationale for using developmentalism as a window on spiritual formation 

comes from the conviction that humans are developmental beings, and their 

Christian growth occurs within that developmental process. This is not to 

suggest that the developmental theories provide stages of spiritual formation 

(Estep 2002:141).  

 

Taking the literature review further, Estep (2002) suggests that, although the developmental 

understanding has been widely referenced in the literature, it does not mean the theory provides 

stages of formation in spirituality. Nonetheless, as this study journeys into the complex human 

condition in secularized contexts, the works in this section will provide helpful support to the 

study's further review. 

 

2.4 Intentionality in Spiritual Formation 
 

Intentionality speaks to goal setting in spiritual formation. Given the ordinary meaning of the 

term ‘intentional,’ which is ‘done on purpose’ (Macquarie Concise dictionary 2006:621), 

intentionality in this study is, therefore, about purposefulness in spiritual formation. This 

meaning then suggests an activity done with purpose or intent. Hence, intentionality speaks to 

the spiritual purpose of formation and how that is accorded priority or purposeful action. It is 

against the background of this understanding that Moustakas' (2011b) work may be understood. 
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It defines intentionality 'as a synonym for consciousness itself. We are always intentionally 

conscious of something; our consciousness points to a direction and has a meaning' (Moustakas 

2011b:16). The work suggests that we choose what to be conscious of in intentionality or about 

what to be intentional. Once we do, we gain a direction that produces meaningful outcomes. If 

otherwise, we have, by default, chosen to be unconscious about it. The inevitable outcome is 

that we unduly miss out on its richness and transformational experience, though we are engaged 

in the practice. We are half-heartedly doing the practice, but ultimately, we are weakened by 

the stronger forces of the culture, and, hence, many practitioners experience disillusionment.  

 

Naidoo (2011) underpins the need for intentionality to make the formational task integrative 

and measurable for more effective outcomes. This work is an empirical study that provides a 

basis for determining the intentionality or otherwise of spiritual formation. The finding shows 

intentionality exists when spiritual formation is 'carefully thought out, understood, and 

deliberate strategies' mapped out to promote it (Naidoo 2011:122). The study asserts that 

intentionality in spiritual formation is at various stages and provides a conceptual map. It shows 

three concepts as the lens with which to view and rate these stages: 'awareness' (basic 

application), 'awakening' (moving towards), and 'being' (deliberate intent) (Naidoo 2011:140). 

Naidoo's study, where an aspect suggests a higher rating for institutions focusing on real-life 

application, is consistent with and validates previous and recent research on the need to close 

the gap between what is taught and experienced (Feller 2015). In particular, Loder argues that 

transformation should be the outcome of such learning in terms of a life-long experience. That 

is, where the term transformation simply means formational change. Such an experience of 

change is made possible if people allow the Holy Spirit to work in them.  

 

Thus, regarding ‘Experience’ which Enger (1992) describes as 'that dimension of religion 

without which no other dimension would have existed' (cited in Gearon 2013b:435– 6), it is 

understood that experience then is a product of the work of the Holy Spirit, who brings about 

transformation as propounded by Loder (1981).  

 

2.5 Spiritual Practices  
 

Here, I shall unpack definitions and descriptions, examples, and meanings of spiritual practices. 

I shall emphasize the Australian context and its understanding of spiritual practices. Thereafter, 
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I put a focus on spiritual disciplines, spiritual formation, and then the subject of intentionality 

in spiritual formation.   

 

The use and meaning of spiritual practices in this study are as understood in the evangelical 

faith tradition. In this context, spiritual practices are defined as the various processes or 

activities for achieving the formational tasks of theological education. These practices are 

generally denoted in several ways, such as 'Spiritual Discipline,' 'Christian Practice,' 'Soul Care,' 

'Personal Revival Practicum,' 'Discipleship' and its related aspects. The activities rest within the 

domain of the formation of Christ and its transformational task through the Scripture and the 

Holy Spirit. In the context of Australia's evangelical training institutions, spiritual practices 

encompass all spiritual activities that supplement academic learning. They are defined primarily 

by, firstly, community interactions such as chapel meetings, which may comprise the following 

activities: sermon, fellowship, prayer, silence, biblical meditation, hymn, praise and worship, 

and celebrations. Secondly, small group meetings used for support, care, and fellowship 

between students and lecturers, mentors, or spiritual directors. Thirdly, meal fellowships 

sometimes called social lunches/dinners involving the students and lecturers. Fourthly, 

devotions which include classroom or hostel morning sessions for the students and/or lecturers. 

Fifthly, is one-on-one mentoring, which occurs between students and their lecturers, 

counselors, or chaplains. Concerning these community interactions, the chapel has the widest 

coverage of activities. Its function is central to the range of spiritual practices and usually 

involves the entire faith community. It normally has the oversight of a chaplain, priest, or 

minister, with the main meeting occurring weekly or two to three times weekly, apart from 

other scheduled meetings. 

 

Willard (2009) alludes to the spiritual activities that Jesus practiced as recorded in the Gospels. 

The scholar argues and states in The Spirit of the Disciplines: 

  
We can become like Christ in character and in power and thus realize our highest 

ideals of well-being and well-doing. That is the heart of the New Testament 

message… Such things as solitude and silence, prayer, simple and sacrificial 

living, intense study and meditation upon God's Word and God's ways, and 

service to others (Willard 2009:9-10).  

 

Hence, becoming like Christ is commonly known as a strong focus of Evangelicalism, both in 

the discipleship program of Churches and theological education. This emphasis is considered 
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central to the New Testament message. It translates into character-building and holiness (Rom 

1:3-4).  

 

2.5.1 Spiritual Disciplines  
 

Spiritual disciplines define the nature and form taken by spiritual practices. It is to be noted that 

spiritual disciplines and spiritual practices are sometimes used interchangeably. Such use 

largely depends on the context or faith tradition. In general terms, the discipline of a spiritual 

practice is indicated by the routine (nature) and the habit (form) by which the practice unfolds, 

as found in the life and ministry of Christ, his disciples, and the early Church. In institutional 

contexts, disciplines are generally described as Godly, Christian, or biblical habits created to 

sustain a spiritual program's routine or continuity. Such include devotions, fasting, prayer, 

biblical meditation, chapel services which encompass corporate worship and celebration, small 

groups used for support, care and fellowships, and mentoring sessions. It is in this light that the 

understanding subsists that: 

 

with the spiritual disciplines, we are talking about building deeply ingrained 

habits so that we can respond spontaneously when we're on the spot. This is not 

about outward behavioral modification. God is working on the interior of the 

heart (Foster 2016:66).  

 

Thus, these disciplines define the students' day-to-day life with the program of spiritual 

practices. In this regard, Hardin (2015) describes spiritual practices as our obedience or practice 

of scriptures that gives the Holy Spirit, as Loder (1981) affirms, the place to work in our lives, 

transforming them into the image of Christ. In so saying, Hardin adds his voice to hone our 

understanding of the role of praxis, given that both experience and practice are critical to 

theological education. Not one or the other but both, whereby the practice leads to the 

experience, and the experience of transformation encourages more practice. Harding speaks of 

this back-and-forth process as the motion of a pendulum. Its movement is like the motion 

required between practice and experience. 

 

2.5.2 Biblical Meditation  
 

Biblical meditation is a core spiritual practice used in reading and studying the Scripture in 

theological institutions. Hence, biblical meditation serves along with prayer to sustain 

spirituality in the formational task of theological education. As important as biblical meditation 

is understood to be, it is now considered a practice near extinction (Fisher 2018). It requires a 
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theological recovery task to which this study also seeks to make a much-needed contribution. 

Consequently, biblical meditation is one of the selected examples of spiritual practices in this 

sub-section. When we look at the work of Noll (2010), the scholar understands and defines 

biblical meditation as: 

 

the day-and-night pondering on the Word of God that brings blessings (Ps 1:1), 

understanding (Ps 119:19), and success (Josh 1:8). It is the personal and humble 

reflection on Scripture for the sake of experiencing its teaching, reproof, 

correction, and training in righteousness (2 Tim 3:16) (Noll 2010:63).   

 

Given the preceding understanding, Noll (2010) draws upon the works of Foster (1998) and 

Luther (1968), who both suggest likewise but from different viewpoints. In Foster (1998), 

meditation is a discipline that leads to hearing and obeying God. This process is enabled when 

we create a space in our spiritual and emotional life, so Christ makes us a true habitation or 

dwelling place. In Luther (1968:189-211), we find a response to an inquiry from Luther's barber 

on 'a simple way to pray'. It details Luther's explanation of his daily practice of biblical 

meditation. It includes Luther's practice of a 4-fold meditation on the verses by 'considering 

and interacting with each clause first as instruction, then as thanksgiving, then confession, and 

finally with prayers of request and intercession' (Noll 2010:63).  

 

It is worth noting that, for Calvin (cited in Eiffion 2001), his understanding aligns with Luther's 

that 'Christ's love was not only a matter of knowledge imparted by Scripture to the brain, but 

an experience enriched by meditation. Furthermore, its enjoyment is wholesomely beneficial' 

(Eiffion 2001:89). Thus, while biblical meditation is found in different faith traditions, such as 

Catholicism, Orthodoxy, Protestantism, and Evangelicalism, and is described differently, its 

nature and form have been misunderstood. In this concern, an experience with the use of the 

term 'meditation' is worth noting:  

 

People were worried because I used meditation - meditatio - as one of the 

classical disciplines. The concern was the growth of New Age and Eastern forms 

of meditation, and that is something to be concerned about because it focuses on 

emptying, merging with the cosmic consciousness, and all of those kinds of 

things. But I was working with meditation from the Christian understanding; the 

Bible is full of it and the writers through all the ages have talked about this 

(Foster 2016:65).  

 

Foster's argument above is supported by the Scripture and affirmed by other scholars, of which 

Fisher (2018) is worth noting. This work states that 'biblical meditation is taking divinely 
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revealed truths and thinking deeply upon them until the soul is warmed and the will affected' 

(Fisher 2018:1). In this connection, the writer refers to the Puritan period to argue further: 

 

It is no coincidence that the richest spiritual periods of Christianity were ones 

when meditation was highly prized. The Puritan period was a golden age for 

preaching, biblical thoroughness, and godliness. No surprise that it is also a 

period rich with studies on meditation…the fact remains that 'meditation' is a 

biblical term and can't be ignored. We are commanded to meditate…but you 

shall meditate in it day and night… [Joshua 1:8] (Fisher 2018:1).  

 

Thus, while there are varied forms of meditation in the post-secular era, where religion 

is back at the center of public discuss, it is critical for theological education and its 

scholars to continue to bring clarification to the subject amid the growing call to engage 

secularized contexts which already have its own variety of meditations. 

 

2.5.3 Chapel Services 
  
As earlier listed (under spiritual practices), the chapel has the widest coverage of community 

interactions for spiritual practices. Hence, its selection to be an example and a sub-section on 

spiritual practices. It is the institution's major hub or center for a range of spiritual activities that 

fulfill component tasks of spiritual formation in theological education. A chapel may be defined 

as a spiritual house or an institution's central place of worship and ministry. It serves as a 

platform by which the practices of spirituality are regularly demonstrated and experienced by 

the faith community. Therefore, a chapel's function encompasses spiritual activities that support 

students' well-being and the purpose of fellowship for the entire community. Such activities 

include prayer, thanksgiving, hymns, praise, worship, sermons (or message), and the 

communion table. It serves the entire college community (unlike the other specialized 

interactions such as hostel/classroom devotions, fellowships, and group meetings). In terms of 

leadership, the chapel is usually in the care of a chaplain, priest, or minister. The chapel staff 

supports the students on matters of pastoral care (West Prospectus 2018).  

 

The East institutional document indicates the central role the chapel plays in its weekly 

formational activities: 

 

Every Tuesday and Wednesday during the semester, the college community 

comes together to honor God and encourage each other through singing his 

praises, listening to his word, and learning about how he is working in people's 

lives and our world (East College Guide 2018:23).  
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The above Guide further indicates the chapel’s spiritual activities to include students' support 

on a personal level. The Chaplain then:  
 

is committed to helping students respond positively with God's enabling to the 

pressures and competing demands arising from managing various roles and 

student commitments. The Chaplain is readily and easily accessible for all 

students, whether for prayer, advice, affirmation or just someone to listen (East 

College Guide 2018:23). 

 

Thus, the place of the chapel is critical to the formational training program of theological 

colleges. It is an institution's spiritual house for building the relationships that hold the faith 

community together.  

 

2.6 Christian Doctrine for Identity Formation 
 

An important doctrine for identity formation that forms the basis for spiritual practices is the 

doctrine of imago Dei (image of God). When we form a person, we need to have a systematic 

basis upon which to do so. Imago Dei, therefore, is very foundational to a full understanding of 

the values of formation and transformation. Hence, this review approaches the doctrine of 

Imago Dei from the evangelical perspective with particular attention to the works of Estep & 

Kim (2010) and Threlfall (2019). Both scholars will lead the review in this section. 

 

Estep & Kim’s (2010) work draws upon the Christian understanding of theological 

anthropology (the biblical teaching on humanity). When forming a person spiritually, Imago 

Dei speaks to how we see human beings, as Estep & Kim (2010: 163) suggests, to be 'God's 

image-bearers.' Their work indicates that central to the understanding of Christian anthropology 

is the doctrine of Imago Dei (the image of God). It asserts that 'though humanity itself was 

broken and reflects that brokenness of life. God's image is still with us' (Estep & Kim 2010:16). 

This work finds support in Ronald Habermas’ work on Imago Dei. It delineates three aspects 

involving our behaviors and attitudes towards others and the appreciation of our human 

diversities. It speaks of these dimensions as 'transformed attitudes,' 'transformed behaviors' and 

'greater appreciation for diversity' (Estep & Kim 2010:16). 

 

Estep & Kim (2010:16-17) further suggest that four viewpoints have been advanced to portray 

Imago Dei. First, the substantive view holds that Imago Dei can be described by any or a 

combination of the constituent parts of the human characteristics such as the spiritual, physical, 
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intellectual, moral, or ethical. Such descriptions understand the spiritual dimension, given that 

God is Spirit and made man as spirit (Genesis 2:7b); the physical, given that God formed man 

from the dust (Genesis 2:7a); the intellectual, given that Adam named all the animals and Eve 

herself (Genesis 2:19-20); and the moral, given that God gave an explicit instruction for them 

to avoid eating a particular tree, which generated the guilt and remorse thereafter (Genesis 2:7-

25; 3:7). Concerning these four dimensions, the spiritual, or our spirituality, is considered and 

recognized as the pivot on which all the other characteristics revolve around. Thus, the 

substantive view picks on one of these four characteristics or a combination to define Imago 

Dei. Second, we turn to the functional view. This understanding argues that Imago Dei can be 

defined from the purpose and work which God designed man to fulfill. This position leans 

against the background that, first, God worked and rested on the seventh day but is still working 

today. Second, he commanded the man to keep the work going and rest on the seventh day. In 

so doing, humanity is to 'be fruitful, multiply and subdue the earth' (Genesis 1:26-28; John 5:17 

and 9:3-4). The third is the relational view which holds that Imago Dei is defined from the 

human capacity to be relational with God and with one another. Hence, we reflect God's image 

as we maintain relationships as found in God as Trinity. The fourth is the teleological view, 

which holds that the Imago Dei speaks of a current context and a future destiny when we bear 

the fullness of God's image. By and large, this relates to the post-Adamic-fall Imago Dei and 

the New Testament dimensions of Christology and Soteriology. Estep & Kim weigh these four 

definitions or components of the Imago Dei on the critical portrait of the same by Allison 

(2008). It states that the challenge with these four definitions lies in each attempt to reduce the 

Imago Dei to one piece of the whole. The scholars then suggest that: 

 

perhaps it is in this criticism that an answer is revealed. The Imago Dei is not 

defined by its components, functionality, relational capabilities, or teleological 

dimensions. Perhaps all of these views are, in fact, pieces of the whole portrait 

of God's image in humanity with our spiritual capacity serving as the common 

denominator of them all…We are all bearers of God's image – stamped by our 

Creator as made Imago Dei (Estep & Kim 2010:19-20).  

 

Furthermore, regarding the subject of Imago Dei, Threlfall (2019) suggests, there are numerous 

ways that interpreters agree. Such include, firstly, that humans have a fundamental orientation 

towards God. Secondly, most of the diverse viewpoints resolve the tension between God's 

image in humans, before and after Adam and Eve's fall. In between these two lies a consensus 
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that, even though humans were created with a fundamental orientation towards God, there is an 

orientation towards sin inherent in humans at the same time.  

 

Thus, humanity embodies both the Imago Dei and the human sinfulness, or as Threlfall 

concludes, 'human sinfulness and imagedness conspire to render the human condition 

paradoxical' (Threlfall 2019:543-544).   

 

2.7 The Evangelical Tradition 
 

Both the adjective 'evangelical' and the nouns 'Evangelicalism' and 'Evangelicals' are defined 

by the history, doctrines, and practices of the Protestant reformation that emerged with Marin 

Luther and the reformers in the early modern era of the 1500s (Piggin 2012). They describe the 

preaching of the Gospel and are widely understood to be the root of the various spiritual 

awakening and movements of the seventeenth century that is the origin of modern 

Evangelicalism of the Western world. In this concern: 

 

'Evangelical’ means the Protestant Churches of the reformation era and their 

teachings, 'especially the Lutheran evangelische church, but the origins of 

modern Evangelicalism as understood in the English-speaking world, are found 

more in the popular spiritual awakening of the following centuries in the North 

Atlantic region (Hindmarsh 2017:1223). 

 

The term 'Evangelical' is widely understood to have begun from the Protestant Reformation of 

the 16th century. It is taken to mean a Christian movement centered on the Gospel called 'the 

evangel' (Piggin 2012:110). It is also generally known to have developed further from 'pietistic 

and revivalist reforms in the 18-19th centuries…Biblicism, personal conversion and evangelism 

have been characteristics of Evangelicalism throughout centuries' (Avakian 2014:4). 

Regardless of the diversity of denominations and traditions amongst the Evangelicals, a general 

set of commonly understood theological distinctive exists. It is a set of common values that are 

easily discerned from the name or verb itself. Hence, this review will focus on 'Evangelicalism' 

and 'Evangelicals' to understand the different scholars and viewpoints.  

 

Grenz (1993:21), in Revisioning Evangelical Theology, describes the designation 'Evangelical' 

from the perspective of Systematic Theology. Grenz suggests the designation derived from the 

Greek term, Evangelion, rendered in English as ‘Gospel.’ Therefore, it is understood that 

preaching the Gospel to individuals is at the heart of Evangelicalism. Hence: 

 



 

47 

 

Evangelicalism is concerned to foster an intimate, even intense, personal 

relationship with Jesus Christ. The creation and development of this relationship 

are understood as the work of the Holy Spirit. It is the Spirit who converts and 

regenerates Believers and gives them the desire for personal holiness … 

Consistent with the Reformation, Evangelicalism holds salvation by faith alone 

[sola fide] as its central doctrine and the Bible, understood as the Word of God, 

as its sole authority [sola scriptura] (Piggin 2012:112-113). 

 

Against the preceding understanding, Lawson sums up the evangelical tradition's theological 

distinctive as follows: (1) The Christian Scripture is taken as the authoritative Word of God for 

doctrine, faith, and life and upholds its centrality to Christian education. Evangelical education 

emphasizes personal and corporate study, meditation, and applying scriptures to faith, conduct, 

and life and the preaching or presentation of the Gospel in evangelization. (2) A doctrinal 

emphasis on the redemptive work of Christ and the necessity for salvation through personal 

faith in Christ and justification by that faith alone. (3) A transformational emphasis into Christ's 

image through personal and corporate spiritual growth. It acknowledges the work of the Holy 

Spirit, who works within us to transform our characters, godliness, loving and faithful 

relationships (Lawson 2003:438). 

 

Balcomb’s (2016) work offers a different view of what Evangelicalism means in the African 

context. He suggests that 'Evangelicalism in Africa is far more about what it does to and for its 

followers than about what kind of beliefs it promotes' (Balcomb 2016:118). The scholar alludes 

to Africa's existential situation, which makes its conception of Evangelicalism different from 

the Western world's common understanding. He describes the Western understanding as being 

based on Bebbington's (1989) work which provides the 'quadrilateral of Evangelicalism': 

 

The main problem with these criteria is that they carry an element of 

propositional value, as if to be an evangelical you have to believe in certain 

things as doctrinal verities of the order of a statement of faith. This kind of 

propositionalism is typical of Western Protestantism and certainly of Western 

Evangelicalism but is far less appropriate for Africa where the existential 

circumstances and consequences of Evangelicalism are so different (Balcomb 

2016:118). 

 

Regardless of the diversity in both contexts and understanding, Western or African, it is 

commonly agreed, as Piggin notes, that 'Evangelicalism is concerned to foster an intimate, even 

intense, personal relationship with Jesus Christ. The creation and development of this 

relationship is understood as the work of the Holy Spirit' (Piggin 2012:112). 
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At this juncture, this section turns over its literature review to the Australian context with a 

focus on evangelical theological education. In a recent volume, Theological Education: 

Foundations, Practices, and Future Direction, Bain & Hussey (2018) found that although: 

 

the basic foundation in the classical disciplines of biblical studies, systematic 

theology, and church history continues to be appreciated by graduates in practice 

as well as being theologically appropriate…where the graduates would have 

appreciated more help were primarily in the area of taking this training and 

relating it to people in their churches and communities (Bain & Hussey 

2018:605).  

 

Among other prospects in looking to the future, the work also suggests that 'theological 

education in Australia and beyond, continues to face both particular issues and questions as 

well as the ever-present challenges of providing biblically-faithful training for continually-

changing contexts' (Bain & Hussey 2018:605). 

 

Furthermore, Sutherland (2018) suggests that in the trend of the past 150 years of theological 

education in Australia, a key development is the achievement of accreditation and recognition. 

Nevertheless, there has also been a lot of challenges. First, as the work argues: 

 

Theological educators in Australia are subject to a number of tensions. In the 

colonial era, theological education, regarded as inherently partisan and divisive, 

was treated with suspicion by bodies governing higher education. Somewhat 

bruised by this we have spent a hundred and fifty years seeking what we regard 

as due recognition. If we can't be in the State Universities, then we will set up 

or own. Failing that, we want at least to have our own qualifications recognized. 

This has been achieved. Such engagements come at a price… (Sutherland 

2018:15-17).  

 

Second, in consequence of the accreditation and recognition, there has come a lack of resources 

from the Church, and its supply by State funding, to meet the colleges’ responsibilities. As the 

scholar also notes:  

 

Higher education quality demands greater resources which the churches have by 

and large been unable or unwilling to provide. Thus, the state funding offers 

have been welcome…inevitably, then, we are in a mutually reinforcing process 

of meeting both educational compliance requirements and student demand. 

Educators, particularly theological educators, grumble about such constraints. 

We need to more actively embrace the opportunity and the challenge that this 

environment offers (Sutherland 2018:17). 
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The preceding review holds together the reality of our contemporary context of theological 

education. To put it succinctly, the colleges are being confronted with 'the ever-present 

challenges of providing biblically-faithful training for continually-changing contexts' (Bain & 

Hussey 2018:605). The secularized contexts constantly indicate transient worldviews and 

paradigm shifts that require understanding their influences towards fruitful engagements. 

 

2.7.1 The Doctrine of Sanctification 
 

Although there are many doctrines in the evangelical tradition, this section will focus on 

sanctification for two reasons. Firstly, it is a core evangelical doctrine. Secondly, it links to 

Imago Dei (earlier reviewed: 2.6), which is central to this study's purpose. It will be a focus 

from the perspective of Protestantism and Evangelicalism, with scholarship drawn from 

Systematic Theology and the New Testament (with reference to the Old). Sanctification then is 

both a gift of separation from evil received upon conversion or salvation, as well as a growing-

up process that continues more and more until the day of Christ. This understanding 

encapsulates both the definitive and progressive dimensions of the doctrine of sanctification. 

 

Traditionally, Protestantism understands that sanctification means a gradual spiritual work of 

God's transformational power in the Believer's life. It is a progressive work of God's grace that 

goes on all through a lifetime. A growing biblical scholarship has taken this understanding 

much deeper and clarified controversial areas of the subject. One such is found in using the 

terms ‘personal holiness' and 'sanctification,' often used interchangeably. In this regard, it is 

suggested that 'it is the Spirit who converts and regenerates Believers and gives them the desire 

for personal holiness' (Piggin 2012:112-113). What Piggin has done is to combine the two 

closely related experiences that can be disconnected to understand the terms. In light of the 

Scripture, the first part of Piggin refers to conversion or regeneration, which is a free gift based 

on justification by faith in Christ. The work was all done by Christ (Rom 5:1; 6:1-2; James 

2:26). 

 

In connection with the preceding exploration, we turn to Ryle's work in a dispensation of the 

1800s, whose generational challenges resonate with our current context. It suggests: 

 

The plain truth is that men will persist in confounding two things that differ – 

that is, justification and sanctification. In justification, the word to be addressed 
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to man is believe – only believe; in sanctification, the word must be 'watch, pray, 

and fight.' What God has divided, let us not mingle and confuse (Ryle 1866:9).  
 

Turning to the New Testament biblical language (verb, adverb, and noun usages) of the term 

sanctification, and comparing it with the Old Testament use, Dunson (2019) suggests: 

 

Biblical terminology for sanctification, while indeed definitive in nature 

(indicating a once-for-all action occurring at conversion), is also integrally 

connected in the Bible with the process of spiritual transformation began at 

conversion (Dunson 2019:70).  
 

The transformation process is now a growing call not only for sanctification (as in the above 

quote) but also for a revival of holy living (Ryle 1866:4). It is a highly needed call in the current 

era as it was in Ryle's era.  

 

In concluding this section, it is noteworthy that 'sanctification is definitive, but it must lead to 

transformation…most importantly, the substance of the doctrines of definitive and progressive 

sanctification is indeed biblical' (Dunson (2019:87-88). 

 

2.7.2 Evangelicalism in Australia 
 

Piggin (2012) studies Australia's Christianity and looks at its history from the perspective of 

Evangelicalism to define Australia's Evangelicalism as the: 

commonest expression of Protestantism in Australia's history. It is a 

conservative Protestant movement which grew out of the Protestant 

Reformation of the sixteenth century, the English Puritanism of the later 

sixteenth and seventeenth centuries, the Continental Pietism of the seventeenth 

and eighteenth centuries, and the revivals of the 1730s and 1740s, in Britain, 

Europe and America (Piggin 2012:111-112).  

 

Thus, the decades between 1788-1835 marked the first arrivals (arriving ships at the inception 

of Australia) and the establishment of Evangelicalism in Australia. The arrivals were made up 

of the following: 

 

British evangelical Christians who, fired by the prospect of the expansion of 

Christ's kingdom over the entire globe, took advantage of an opportunity to plant 

the Gospel in the southern hemisphere. The Christianity brought to Australia in 

1788 with the First Fleet was the product of the evangelical revival of the 

1740s…It was a Methodist revival, and it produced methodical people. They 

tended to dream big dreams and had the will and the endurance to carry them 

through (Piggin 2012:419). 
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Here we see the nature of the Protestantism that birthed evangelical Christianity in Australia. 

They were zealous and passionate revivalists with big visions. Although those tendencies to 

dream big had continued to this day and led to the building of great crusades, missions, and 

institutions, it had also sometimes led to a conflict of interests or compromises in competing 

with the world rather than being relevant to the world intended to be saved.  Piggin (2012) leads 

us further into what such big visions did accomplish: 

 

The 1950s was arguably the most successful decade for the evangelical synthesis 

of Spirit, Word, and world in Australian history … culminating in the 1950s 

Billy Graham crusade when Australia came closer than at any time before or 

since to a general spiritual awakening. The Word strand was conspicuously 

strengthened by the contribution of able, conservative Bible scholars and by an 

increased provision for biblical-theological education in the Reformed tradition 

(Piggin 2012:2856-2859).  

 

As we see from the above quote, the provisions and support helped in no small way to advance 

theological education in Australia. At the same time, the Churches multiplied and thrived in the 

decade following Billy Graham's crusade of the 1950s.   

 

Concerning theological education and provision, it is pertinent to turn to Sherlock (2009), 

whose work indicates that Evangelical Churches and their organizations own and finance most 

of Australia's theological institutions. Other funding sources primarily rest with tuition fees, 

donations from individuals, and Church or denominational affiliations. Government funding 

comes through a number of means, such as Commonwealth funding. A small number is also 

owned by Church institutions that are dependent on endowments and rental earnings. The 

Consortia for theological education receive funding from fees paid by affiliated colleges.  There 

is also the Commonwealth research funding for the eligible consortium (Sherlock 2009:182). 

In the face of the foregoing progress and advancement in theological education, Ball (2014) 

states that there have been numerous challenges. Key among which is the lack of public support. 

This situation is due largely to the secular nature of the broader culture. Incidental to this factor 

is the lack of adequate public funding. The institutions rely mostly on voluntary and Churches' 

resources. Operational costs remain a huge burden for many of the institutions. There is also a 

tough regulatory environment for accrediting courses. Then, there is the historical tension of 

freedom and control for their educational vision. As the common saying goes, those who fund 

the bill dictate the tune. Furthermore, regardless of their level of growth or organizational 
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viability, they face the option to either be absorbed by the public universities to become their 

departments or collaborate with smaller bodies such as an ecumenical consortium. In the overall 

picture of these developments, Cusack (2005) states that since the mid-20th century, there has 

been a continuing decline in religion and Christianity in Australia. It is a secularization trend, 

resulting in a diminishing of Christian practices.   

 

Harding (2018) compares the current state of theological education with the past, where all 

students studied in full-time mode and were mostly ordination candidates. The scholar 

reminisced on the previous state of theological education in Australia. This was at a time where 

the scholar was beginning:  

 

formal theological education in 1975…All were studying full time. Most of us 

were enrolled in the Australian College of Theology (ACT's) Bachelor of 

Theology degree, a new degree. All but two of us were seeking ordination or 

were ordination candidates for cross-cultural work in Australia or 

overseas…Now more than forty years later, most ACT students are studying in 

part-time mode…Those preparing for ordination or for accreditation with 

churches or in church or cross-cultural agencies represent a smaller proportion 

of the current total student body than in 1975 (Harding 2018:558). 

 

Further to the development of such trends towards more part-time and less ministry-inclined 

incoming students, Harding (2018) also alludes to other changes by the institutions, in terms of 

learning focus and outcomes, in relation to cultural changes arising from the institutions' 

secularized contexts: 

 

The Australian higher education context is increasingly one in which learning is 

student-centered … The ACT has also required that all learning outcomes be 

incorporated into all student assessments. This represents a culture change not 

only in course and unit design but also in assessment centered on student 

learning outcomes (Harding 2018: 568-569). 

 

Thus, in this section's review on Evangelicalism in Australia, it is pertinent to underscore the 

meeting point for the various scholars contributing to the review. There has been remarkable 

progress as there are contemporary challenges, not least of which is a tough regulatory 

environment for accreditation and government funding and a growing influence of the 

secularized context over theological education.  

 

 

 



 

53 

 

2.7.3 Relevance to Social Context and Safe Ministry 
 

Given the preceding reviews, it is important to understand the basis for theological institutions' 

dialogue and engagement with, and therefore, relevance to, their social contexts. The section 

looks at relevance to social context and safe ministry, a serious ongoing concern in Australia. 

It impacts the Church and its theological institutions in the eyes of the media and the public. 

Hence, the attention it warrants in this section. A helpful starting point is to turn to the 

questioning task afforded in Hiebert's (2008) research. The work may also feed into gaps in the 

evangelical mindset for none or partial engagement with social contexts or their typical notions 

on the secular-sacred divide. The inquiry poses the fundamental question: 

 

What is biblical worldview of others and otherness? First, it affirms the common 

humanity of all people…on the surface humans are males, and females, blacks, 

browns, and whites, rich and poor, old and young; beneath these features, 

however, we are one humanity. This oneness of humanity is declared in the 

creation account (Gen. 1:26) and affirmed by the universalism implicit in the 

Old Testament (Gen. 12;3; Ps. 67: 72:17; Isa. 11:10; 19:23-25; Jer. 4:2; 31:1; 

Mic. 4:1-2) (Hiebert 2008:482).  

 

Thus, an understanding of Hiebert's proposition, and the applicable scriptural references, 

require deeper theological reflections on how the deeper meaning can apply to the growing 

challenges of alienation, as experienced by institutions that are themselves out of touch with 

their contexts. 

 

One of the significant challenges facing theological education in Australia's social setting, 

highlighted by Harding (2018), is safe ministry. It means the need to create and foster a learning 

environment that is safe and secure from the threats of sexual abusers and predators. Society 

needs to be assured that, theological institutions by their very name and calling, bear relevance 

to society's solutions and not be part of the problem. The lack of safe ministry has in the past 

caused enormous damage to the cause of theological education. Where such threats have 

occurred, it has resulted in stonewalled opportunities for fruitful engagement with the contexts. 

In this regard, the work highlights: 

 

the damage that has resulted from revelations of the abuse of the vulnerable, 

children especially, in the hands of the clergy and other church workers, in many 

cases protected by the hierarchy. The challenge for theological and Bible 

colleges is acute. They train the majority of future church and denominational 

leaders. The colleges trained and supposedly formed the generation of leaders 
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who protected the abusers – abusers who were themselves trained at the same 

colleges (Harding 2018:572).  

 

The above challenge for safe ministry does highlight the significant need to constantly engage 

the culture in relation to current practices. It requires that we reflect on these challenges to 

formulate or upgrade appropriate responses. In ameliorating this discrepancy, and among other 

recommendations of appropriate steps, the scholar urged: 

 

the emphasis on whole-of-person formation (rather than merely focusing on 

educating the ministry candidate) … and finally eradicate abusive cultures and 

behaviors and implement transparent cultures which unequivocally and 

undeniably reflect Christian values (Harding 2018:572-573). 

 

Furthermore, there is an urgent need to start building or repair existing bridges with the 

institutions' social contexts: 

 

Given the growing disconnect between churches and wider society much can be 

said for theological education which assumes that all Christian workers are 

being prepared for cross-cultural mission wherever they will serve. Strategies 

designed to build bridges between communities of faith and society should be a 

major focus of the educational goal the colleges pursue with respect to training 

and formation (Harding 2018:573). 

 

In addition to the ongoing concerns and suggested problem-solving for theological institutions, 

it is also suggested that: 

 

Scripture leads us to another startling conclusion: in the church there are no 

others, there is only us – members of one body, brothers and sisters in faith. The 

unity of the church is not a product of the good news; it is an essential part of 

the Gospel. In missions, we must identify with people in our common humanity. 

We are all humans, part of creation over against the Creator and formed in the 

image of God, fallen but redeemable (Hiebert 2008:485).  

 

Thus, a starting point is the biblical worldview enunciated by Hiebert's work, which further 

supports the growing scholarship for engagement and relevance to contexts by theological 

colleges. In particular, the biblical worldview stands as a starting point for a fruitful approach 

to the prospect of safe ministry in the current Australian context and as we advance in the post-

secular era. 
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2.8 Secularization  
 

This section reviews the explanations and examples provided by secularization theorists, 

 scholars, and writers. The first sub-section reviews the definition and description of 

secularization (highlighted at the introduction: chapter 1.9) and its trends in greater detail. The 

second turns attention to secularization and Christianity. Thereafter, a review of secularization 

in the Australian context.  

 

2.8.1 Definitions and Descriptions  

 

Secularization is commonly used and defined as the cultural process by which religion or 

Christianity declines over time, either in personal or institutional contexts. It is a term used for 

Western societies, such as Australia, where there is a high premium on democracy and freedom 

(Cusack 2005). It is understood that in these societies, the craving for individual liberty and the 

pursuit of personal choices is an unending human search; it leads to different tendencies of 

individualism (Rossiter 2011). Hence, this study's focus on secularization identifies 

individualism as a critical driving force within secularized contexts. The individual's search for 

identity construction is a clarion call that beckons to the values and practices of the Christian 

faith (Boeve 2012). 

 

Taylor (2007) introduces us to the secularity of Western societies. With the benefits of hindsight 

and insight, Taylor guides us into three different understandings of the term 'Secularity.' With 

hindsight, the scholar first compares the earliest archaic societies (in which religion was wholly 

interwoven with social and political life) with the society today. Then, compares centuries of 

civilization, during which God was present in all aspects of society, with our current, post-

secular context. Taylor argues that in those earlier societies, public life was intertwined with 

religion. In other words, the "encounter with God" in such terms as community prayer, ritual 

activities, and religious feasts was a notable part of public activity (Taylor 2007:2). With 

insight, he asserts that such an experience of the 'encounter with God' in public life has become 

a long history away from our current context. It is this trend that Taylor calls 'the emptying of 

religion from autonomous social spheres' (Taylor 2007:2). It is also this acclaimed emptying of 

God's presence, 'or any reference to ultimate reality' from public spaces that form one 

understanding of secularity: the United States provides an example of this development as one 
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of the earliest to separate Church from State so that the State can become secular (Taylor 

2007:2). 

 

The second understanding of secularity consists of people turning their back on God and 

walking away from Churches (Taylor 2007:2). It involves the breakdown of the Christian faith's 

values and practices that held the faith community together. As Taylor suggests, some Western 

countries in Europe provide notable examples of this transition to a secular state. Similarly, in 

the article titled, 'Religion after Detraditionalization: Christian Faith in a Post-Secular Europe,' 

Boeve (2005) argues likewise, although with a different perspective of the inevitable outcome 

of this trend. He states that, while there is no question about how many Europeans have left 

Churches and others may still leave, there is a strong body of evidence indicating Christianity's 

survival and never its demise. Boeve then suggests that 'the phenomenon of "believing without 

belonging" as coined by Grace Davie, is becoming a permanent feature in the more secular 

countries of Europe' (Boeve 2005:102). Many scholars and writers consider this work by Grace 

Davie as one of the best on secularization. Davies’ empirical and theoretical work challenges 

the first understanding of secularity above as being solely or automatically the precursor to a 

decline in religion. It strengthens the second understanding of secularity. 

A third understanding of secularity is linked both to the first and second above. It relates to a 

plurality in which belief in God is challenged and becomes one option amongst many in a 'post 

Christian' society (Taylor 2007:23). Such a State then becomes secular.  

 

Having the preceding background in mind, it now seems appropriate to turn attention to the 

secular age and secularization thesis. Boeve (2005, 2012) draws our attention to the 

secularization thesis and its zero-sum theory. They were aimed at establishing modern society's 

culture to the exclusion of religion. The theory was propounded against the background of 

secularization and its then ongoing struggle for prominence. The battle ultimately pitched 

modernity against religion. It affirmed that the sum of the conflict between modernity and 

religion is zero. In other words, the rise of modernity will be the fall of religion and vice versa. 

It then strongly predicted that modernity would win, and religion would finally disappear. 

Furthermore, Boeve (2005, 2012) indicates that the theory was formulated in the 1960s and 

made popular by recognizable academic protagonists and sociologists such as Harvey Cox and 

Peter Berger. Of course, the zero-sum theory came into serious question when the predicted 

annihilation of religion did not occur. Ebejer (2018) suggests similarly to Boeve (2012) of a 
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growing body of evidence today in which many have questioned the zero-sum theory. That 

growing number, surprisingly but not unexpectedly, includes Cox and Berger themselves. On 

this predicted wipe-out of religion, Boeve (2005) suggests that modernity in Europe only caused 

a transformation but certainly not the death of religion. Hence, regardless of the decline of 

Christianity in the Western nations, its traditional mode of being passed on, from generation to 

generation, has been very effective in contributing to the spread of Christianity since Christ. 

Against this background, we now turn attention to the concept of 'Detraditionalization,' the 

beginning point of Boeve's theory. 

 

The term 'Detraditionalization' means an interruption of how religious traditions are passed on 

from generation to generation. That natural way of passing it on to the next generation no longer 

holds sway. There is a reflexibility in the traditional mode of delivery that simply breaches the 

transferability process, where people enjoy democracy and freedom. The more people enjoy 

freedom, the more they want to be free from control or influence, whether by an individual or 

institution. 'Detraditionalization' naturally leads to ‘individualization,’ a cultural process by 

which individuals want to be the very architect of their destiny. They lay claims to their 

preferences. They may opt to be the decision-makers and choose for themselves, but they are 

influenced by friends, social media, and advertising. 'Individualization' then leads to 

'Pluralization,' which means an assortment of options to satisfy the individual's choices and 

preferences.  

 

Thus, Boeve's (2010) theory aims to provide a way to understand the cultural process. It seeks 

to better equip people in a post-secular era, dominated by individualism, as they seek to 

construct their own identity. The critical task of practical theology today is to investigate how 

these cultural processes influence the Christian faith. It is also the task of theology to understand 

how to equip people better in the values and practices of the Christian faith.   

 

2.8.2 Secularization and Christianity 
 

This section highlights the central research question of this study which is the inquiry on how 

spiritual practices in evangelical institutions are performed such that there is an awareness of 

secularization tendencies that influence students' spirituality. 
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Both secularization and Christianity have been on a journey together, from pre-modern times 

to our current context. Various scholars and writers have sought to enlighten our understanding 

of that journey. First, an indication of humanity's state in the time preceding the modern era is 

presented. It was the Renaissance and its promotion of humanity as central to reality, against 

the background of instabilities arising from dynasties and religious wars. In this concern, 

Wokler (2012) articulates these multiple crises on several fronts and states in sum that 

‘European community, defined by Western Christendom, collapsed and was throughout this 

period progressively replaced by institutions heralding the advent of the modern nation-state 

and its philosophies…’ (Wokler 2012:79). In this connection, it is suggested that ‘one might 

not always reason objectively, but objective reason is taken as achievable goal’ (Benson 

2017:2871). 

 

Further evidence to the foregoing understanding is found in Herrick's (2003) work, which 

suggests that sequel to the Renaissance, the fundamental assumptions of the Enlightenment 

project challenged the Biblical narrative and exalted the individual self as central to the world. 

This project consists of some central assumptions. Firstly, the assumption of inevitable 

progress, optimism, and confidence that things are getting better and will keep getting better 

until humans solve the greatest problem that ever existed or can ever exist on earth. Secondly 

is the assumption that knowledge is objective, and that 'reason' is the path to knowledge. Hence, 

its enthronement of human intellect and rationality as the final decider of truth. Concerning this 

assumption, the work states that: 

 

Annet and the Deists argued that "reason" was universal. However, they also 

admitted that most of us never gain sufficient mastery of this internal power to 

free ourselves from the restraints of conventional morality…(Herrick 

2003:259).  

 

The above quote suggests that although reason is universal, it is the natural inclination of 

humanity to be overly confident in what can be achieved by the autonomous self and human 

intellect. This is the flawed nature of secularized contexts. In this connection: 

 

Not only does the modern conception of the self as autonomous seem incorrect 

descriptively, but also it is incompatible with a Christian worldview. Finally, 

although Scripture clearly affirms human rationality as part of what it means to 

be made in God's image, modern confidence in human reason is deeply at odds 

with biblical emphasis on human limits (Benson 2017: 2871). 
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Furthermore, Grenz (1996:5-7) contributes to the conversation by showing that a key 

development in this era was the literary theory of "structuralism." It holds that people create 

structures of meaning through texts or documents to explain the meaninglessness of their 

experience. It is done by using language as a social construct. It suggests that through the 

categories provided by literature, we can get our experiences of reality well organized and 

understood. It also indicates that there is a commonality in the structure of all cultures and 

societies. Indeed, it sought the centrality of viewpoints or objective unity and aimed at the 

universality of objective truth. It sums up the cultural mindset within the secularization process 

that preceded the post-modern, post-secular age. Beyond the modern era is our current contest 

of post-secularity of which the study turns once again to Benson, who argues further:  

 

The postmodern reaction is sometimes equally as questionable and incompatible 

with Christianity. Some postmodern thinkers, such as Nietzsche, take the 

modern conception of the self to its absolute extreme. Moreover, rejection of 

modern pretensions of human reason has sometimes resulted in the claim that 

there can be no objectivity at all, so any possibility of knowing truth is lost. Yet, 

while postmodern thought has elements that are not supportive of Christian 

belief, others have significant value (Benson 2017:2871). 

 

In the above connection, it is noteworthy that the use of the term ‘post-secular society’ can only 

be used in certain cultural contexts:  

 

Post-secular society can only be applied to the affluent societies of Europe or 

countries such as Canada, Australia, and New Zealand, where people's religious 

ties have steadily or rather quite dramatically lapsed in the post-World War 11 

period. These regions have witnessed a spreading awareness that their citizens 

are living in a secularized society (Habermas 2008:17-18). 

 

Similarly, some scholars suggest that 'Postmodern thought has retreated since the 1990s with 

the ascendancy of counter-tendencies such as trans-postmodernism (Epstein et al. 1999) and 

metamodernism (Vermeulen and van der Akker 2010)’ (Beaumont & Eder 2019:12-13). 

Acknowledging that such views thrive in some contexts, the writers note: 

 

The presupposition that the postmodern implies or at least implicates post-

secularity is quite understandable. These concepts are, of course, different and 

not synonymous … The advent of post-secularity, at least of the debate around 

the alleged challenges to the hegemony of modes of secularity, reflects the 

unhinging of secular universal integrity and the quest for new accounts of 

differentiated and radically diverse, yet globally interconnected, expressions or 

discourse of human integrity (Beaumont & Eder 2019:13). 
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In addition to the preceding ideas by some scholars on ‘post-secularity,’ it is also worth noting 

that others hold to the view that: 

  
modernity and secularity are "unfinished projects"; postmodernity and 

postsecularity can be seen [as] intermediate steps towards finally achieving these 

goals…this narrative is one which not only the disciples of the social sciences 

have believed for two centuries, but also the people who consider themselves 

modern and secular (Beaumont & Eder 2019:14). 

 

Boeve (2012) describes the word 'post' in both 'post-Christian' and 'post-secular (as applicable 

also to post-modern) as not in any way intended to mean simply 'after' in both instances. If that 

were so, it then carries the connotation that the conditions and realities intended no longer 

existed. Rather, it means an ongoing cultural change that alters secularization trends and our 

relationship to the Christian faith. Thus, 'post-secular’ then indicates that the secularization 

thesis's assumptions that religion would disappear at the instance of modernity no longer holds. 

It indicates an appearance of pluralization that offers a new way of handling religion. The 'post-

Christian' then means that, although Christianity has continued to exist, it no longer occupies 

the public space like it did in the previous era.  

 

2.8.3 Secularization in the Australian Context 
 

Maddox (2014) suggests that the most significant change in Australia's recent history occurred 

since the late 1970s when there was a declining attendance of religious services and institutional 

Christianity. The scholar states that at this time, the government policy was handing back a 

large part of the Australian schools' system to private religious institutions to run them. It also 

handed over the values education of public schools to religious institutions. It was outsourcing 

public services to private service providers. Thus, religious institutions and their agencies took 

over not only educational institutions, but they were also running important agencies, such as 

the 'Jobs Network,' which took over from the 'Commonwealth Employment Services' (Maddox 

2014:184). 

 

Furthermore, in the late 1990s, there was a further push by controversies on public schools 

requiring more values education to consolidate the earlier religious gains of the 1970's 

deregulation. Following this trend in religious and values education, under the John Howard 

government, the 'National Schools Chaplaincy Program' was established (Maddox 2014:183). 

This program, just like the earlier handing back of schools to religious institutions, was thought 



 

61 

 

to be a strong push back on secularization trends. The chaplaincy program provided religious 

Chaplains to private and public schools and received funding from the Federal government 

(Maddox 2014:183). In recent years, this program received its highest funding during the Julia 

Gillard government. Though Gillard identified as an atheist, she promoted and broadened it to 

include student welfare workers. Maddox affirms that the preceding positive enhancements of 

institutional Christianity with the religiosity of the schools' system (since the late 1970s) would 

have sufficed to see the spread of religion to Australia's population. Rather, in this paradox, the 

desecularization of Australia's secular education sector from the late 1970s did not match any 

desecularization of the Australian society since then (Maddox 2014:184). Concerning the 

curriculum, it is considered 'arguably the most conservative element in Australian theological 

education, having remained virtually static for a century' (Ball 2018:213). Up to date, not much 

has changed. It had followed the inherited British tradition, which, in the case of the 

Evangelicals, for example, has an emphasis on the so-called classical study of the Bible. The 

level of the traditional curricula has tended to depend upon the institution's Church-sponsors. It 

is to be noted that the 1980s post-Martin report did usher in some progress with curriculum 

development. It also meant a growing influence of the United States of American over 

Australian education. This development includes the addition of degree courses as well as 

ministry-based subjects to accredited awards (Ball 2018:214). Indeed, 'there was a residual 

divide between the perceived academic and scholarly "theological" and the practical "ministry" 

disciplines, a divide that still persists today in many quarters' (Ball 2018:215-216). 

 

Cusack (2005) compares the Western societies of America, Britain, and Australia in terms of 

secularization. This work draws upon Putnam's (2000) social capital concept (which explains 

America's decline of institutional Christianity and secularization trends) to state that the same 

holds for Western societies such as Britain and Australia. The work suggests that while 

American society can be said to be nominally secular, it is still a Christian society. While Britain 

is almost nearly secular, Australia is indeed very secular. Cusack (2005) also highlights the 

significant changes that have taken place in the recent history of Australia (in the battle between 

the institution of Christianity and Australia as a secular State). In so doing, Cusack finds further 

evidence with Maddox (2014), who suggests that the most significant change took place during 

the John Howard conservative government. It was a shift towards aligning religious 

conservatism with the Australian secular culture. There was a concerted attempt to see the 
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culture from the viewpoint of religious conservatism and promote a merger of these values. 

Howard combined the American-style religious conservatism with Australia's secular culture. 

Maddox suggests that the Howard Government employed a conservative social policy and a 

radical deregulatory economic policy. Maddox (2014) cites some examples, such as employing 

a conservative version of the Australian concepts of 'fair go' and 'mateship' based on the myth 

of equality. Meaning, everyone deserves to be treated equally while the culture enhances a 

blame game towards those who are distinctive or stand out of the crowd (the 'tall poppy 

syndrome'). He also cites that Howard promoted and engaged the Churches to provide some of 

the social services traditionally provided by the secular State.  

 

Regardless of the preceding developments in the counterculture on secularization, the recent 

"National Church Life Survey," NCLS Research (Powell & Pepper 2016) indicates that there 

has been no evident desecularization of the Australian society. It shows rather, less than twenty 

percent of Australians attend religious services. That is, at least once a month, although half of 

Australians claim they believe in God. In other words, there has been a continuing decline in 

Church attendance insofar as there has been a decline in Australia's social capital since the 

1970s. This finding supports Maddox, who earlier suggested that the desecularization efforts 

did not match Australia's desecularization as a society (Maddox 2014:184). Thus, in the 

Australian secular context, the desecularization of the education sector occurred from the late 

1970s. Although underpinned by the support of favorable government policies, the 

desecularization tendencies did not equate to the desecularization of the Australian society by 

2016 (Powell & Pepper 2016).  
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CHAPTER 3: FIELDWORK 

 

 

3.1 Introduction 
 

The study explored the influence of secularization tendencies on spiritual practices at 

evangelical training colleges in Australia. These practices are understood as components of 

spiritual formation (Foster 2016). In this study, spiritual practices are defined as the various 

activities or processes undertaken towards achieving the formational tasks of theological 

education (Naidoo 2008, 2012). This chapter describes the fieldwork by which this study was 

conducted. A reminder of the research objectives (earlier set out in chapter 1) may be a helpful 

starting point. 

 

3.2 Research Objectives 
 

The following objectives were attempted in answer to the research question:  

 

To establish how evangelical colleges are intentional about spiritual practices 

as components of their spiritual formation program. 

 

Intentionality speaks, firstly, of the existence of a focused program of spiritual practice. 

Secondly, it also speaks of its alignment to the spirituality requirement of the institutional 

documents: vision, purpose, organizational identity, and mission statement. This objective will 

highlight the priority the colleges gave to spiritual practices and their contextual relevance.    

 

To explore the colleges' awareness of the shaping that occurs (by secularization 

tendencies), which in turn influences the shape and nature of the spiritual 

practices encapsulated in their institutional documents.  

 

It is important to understand if the colleges were aware and alert to the challenges posed by 

secularization tendencies and adjusted their program accordingly towards achieving the 

transformational goal of theological education.   

 

To establish the students' perception of the helpfulness and support received 

from the spiritual practices that take place in the colleges in the face of the 

students' challenges in a secularized society.  
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The reason for this question was to see if there were links between the spiritual needs of the 

students in living in a secularized society and the learnings provided by the colleges. It sought 

to gauge the appropriateness of learning to students’ needs, developing them holistically so that 

they can adequately engage their secularized contexts. 

 

3.3 Methodology 

 

3.3.1 Research Process 

The study engaged a qualitative methodology as a practical theological approach to achieving 

the above-stated purpose. This methodology is described as a multi-method approach by which 

the researcher can study 'things in their natural settings, attempting to make sense of or interpret 

phenomena in terms of the meanings people bring to them' (Denzin & Lincoln cited in Swinton 

& Mowat 1998:3). Hence, the study’s theory of epistemology constructed reality out of the 

emerging knowledge from the meanings the sample participants brought to their lived 

experience. The interpretivist paradigm was utilized as a social science inquiry in the field of 

practical theology.  

 

There are three cases in this study. They are colleges located across the East, South, and West 

of Australia. Although there may be numerous case study descriptions from different 

perspectives, the descriptions that serve single and multiple cases abound in the literature. Such 

include its description as an intensive investigation of: 

 

A single case where the purpose for that study is – at least in part – to shed light 

on a larger class of cases (population). Case study research may incorporate 

several cases, that is, multiple case studies (Gerring 2006:20).  

 

The above description of a case, or cases, finds support and resonates with Gillham’s (2000:1) 

work. It shows that the word 'case' in a case study may refer to an individual, or a group such 

as an institution, or a large-scale community, all being in the instance of single cases; or refer 

to multiple cases, depending on what is to be investigated. Hence, the scholar states that a 'case 

study' investigates either single or multiple cases to answer stated research questions. Although 

such questions may appear loose at the onset, the goal is to abstract and collate the evidence 

that abounds in the case setting (Gillham 2000:1).  
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The rationale for the three cases is based on the premise to have comprehensive information of 

the spiritual practices from the East, through the South, and to the West Coast. The picture can 

then be captured of the influence of secularization by a sizable cultural diversity of Australia. 

However, the selection of three colleges across three States does also highlight a limitation to 

this study. The cultural diversity is limited to three, while there are six Australian States besides 

the territories (Australia 2020).  

 

3.3.2 Practical Theological Methodology 

 

The approach can be summed up in Osmer’s (2011) four-phase method: Descriptive-empirical 

(What is going on?); Interpretive (Why is this going on?); Normative (What ought to be going 

on?); Pragmatic (How might we respond?). Osmer's 'descriptive-empirical task of practical 

theological interpretation' (Osmer 2011:2) requires that the researcher goes out to the natural 

setting of those with the lived experience: it means attending to them right where they are and 

serving as an "interpretative guide" (Osmer 2008:34-40). The task is to understand what is 

going on in the experience of the respondents. Through this approach, all the participants, 

students, and faculty had the opportunity to reflect on their lived experiences. In so doing, to 

share their stories in their own understanding. In this connection, my task as the researcher was 

then to interpret their stories. This task was done minding their cultural context, using the 

literature and hermeneutical skills to explain their lived experience. As Osmer states, 'The 

cultural context in which this event took place, thus, is an important line of interpretation' 

(Osmer 2008:6). In this connection, the context of the study is the Westernized culture of 

Australia. 

 

3.3.3 Theoretical Framework  
 

The study's theoretical framework finds its location in the work of the Belgian theologian, 

Lieven Boeve. The theory (Boeve 2010) is concerned to advance and hone our understanding 

of the post-secular context of secularization vis-à-vis the values and practices of the Christian 

faith. Against the backdrop of the long history of secularization, it identifies, analyses, and 

describes the cultural process of the postmodern, post-secular state. The work speaks for the 

European and Western democracies such as Australia. Within the confines of this theory, I find 

a practical theological framework for understanding and engaging the cultural process on two 
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fronts. First, the secularization tendencies by which godliness or religious traditions decline. 

Second, how the Christian faith itself functions in the post-secular era.  

 

3.3.4 The Sample 
 

The sample is made up of three theological colleges that are all Protestant and Evangelical by 

faith tradition. Protestant, in that the conservative movement 'grew out of the Protestant 

Reformation of the sixteenth century' (Piggin 2012:111-112). Evangelical in that 'the 

Christianity brought to Australia in 1788 with the First Fleet was the product of the evangelical 

revival of the 1740s' (Piggin 2012:419).  

 

The population size of the contact students (excludes off-campus and online) per college were: 

East college: sixty-five. West college: sixteen. South college: seventy. The size may appear 

small. However, in terms of the size of the colleges and classes for theological learning and 

teaching in Australia, Charles Sherlock's recent work describes it as 'marked by a strongly 

formative ethos, both communal and personal, with small classes and a broad range of ages and 

life experience in the student body' (Sherlock 2009:13). It is also noteworthy that the context 

of the sample also has a long history as the work further reports: 

 

Theological education in Australia has a history of more than 150 years…all 

Christian traditions in Australia now participate in theological higher education 

through 69 colleges grouped into 26 Higher Education Providers, including five 

consortia (Sherlock 2009:12). 

 

The highest concentration of these 69 colleges is in the most populated coastal States of 

Australia. These include the East, South, and West coasts from where the sample was drawn. 

In this regard, it is to be noted that the researcher is based on the east coast and is both an 

evangelical minister (concerned and interested in the future of Australia's theological 

education) and a Christian educationist, though without any affiliation to the sample colleges. 

All effort was made to avoid biases and maintain the research process's integrity as much as 

humanly possible.  

 

The sample consisted of fifteen participants, involving three students and two lecturers/staff 

(five participants) from each of the three colleges. The number of participants was contingent 

upon the reality that a smaller percentage of the students and staff practically undertook the 

spiritual program. The criteria defined that the sample staff and students must be faithful to the 
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spiritual program, fully immersed in the spiritual practices, and have a sound knowledge of the 

Australian cultural setting. 

 

The staff interviewed were actively involved in the spiritual practices as components of their 

spiritual formation program. They were senior or established lecturers in spiritual formation, 

instructors/mentors with oversight of the spiritual practices, or chaplains. They held 

institutional leadership positions as Principal/Vice Principal, Postgraduate Directors, and 

Associate Directors and were all participants of the spiritual practices. The students interviewed 

were Christian leaders, ministers, lay or ordained from their sending Churches, or college 

student leaders and were residential or on-campus students. The sample excluded off-campus 

students (individually located in accommodations external to the campus). It is noteworthy that 

the spiritual practices that occur in institutional contexts are community-based. The faculty 

considered how to do community to be problematic for off-campus/online students at the time 

of this research. The sample then excluded the larger percentage of the college community who 

were online (national and global) students. It was, therefore, from a fraction of the student 

population that the faithful practitioners, who were well-established students or final-year 

(Diploma to doctorate studies), were targeted and selected for the sample of this study.  

 

Further to the preceding rationale for the sample size, a number of additional underlying factors 

supported and underpinned the sample size. Firstly, the sample covered three of the highly 

populated Australian States. Its wide population coverage was designed to make the sample 

comprehensive. In that context, the sample captured a wide geographical orbit of Australia's 

cultural diversity. Diversity was crucial to exploring the cultural process of secularization. It 

also involved three of the oldest, accredited, and well-established evangelical training colleges. 

The choice was critical to capturing a well-established picture of current practices. Secondly, a 

larger sample size was not needed for the purposeful sampling technique applicable to this 

research and described in the next section. Thirdly, as a lone Ph.D. student/researcher with 

limited resources, extending the interview sample to a larger size was not feasible. Fourthly, 

the face-to-face interview for the sample size of fifteen was only a part of a triangulated data 

collection method. The interview method was supplemented by a documentary study 

(institutional documents) and observational research during the week-long site visit.   
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3.3.5 Purposeful Sampling Technique 
 

The technique used for this study was purposive sampling, given the criterion for selecting the 

sample. The criteria defined the lived experience to require a final year or well-established 

practitioner. They must be staff and students who must be faithful to the spiritual program, fully 

immersed in the spiritual practices, and have a sound knowledge of the Australian cultural 

setting. In this connection, purposive sampling is described as –  

 

Most effective when one needs to study certain cultural domains with 

knowledgeable experts within. Purposive sampling may also be used with both 

qualitative and quantitative research techniques. The inherent bias of the method 

contributes to its efficiency, and the method stays robust even when tested 

against random probability sampling. Choosing the purposive sample is 

fundamental to the quality of data gathered; thus, reliability and competence of 

the informant must be ensured (Tongco 2007:147). 

 

Consequently, the purposive sampling technique was most effective and suitable for the small 

sample size in a number of ways. First, the size of the final year or well-established spiritual 

practitioners, who must be available as on-campus students, was naturally limited. That number 

also naturally excluded off-campus and online students. Second, that limited size was further 

diminished throughout the year due to the training program's required mission trip or fieldwork. 

The three colleges were Evangelicals with a strong emphasis on fieldwork or ministry practice 

and mission trips for local or overseas missions. These important practices were pre-scheduled 

and occurred all through the year. As a result, selection for the interviews was done out of 

convenience, given that it could only be made out of the limited group of students and staff 

available on-campus at the time of the research.  

 

Pursuant to the sampling, the college research leader (appointed by the college Principal) 

advised about the availability of staff and students. I randomly selected the participants to 

interview. Thereafter, those selected were given all the research information with the option to 

seek any clarification desired or to opt-out at any time during the process. All were happy to 

proceed and provided their written consent on their willingness to participate in the study. 

 

3.4 Collecting the Data 

As earlier noted, I interviewed three students and two staff from each of the sites.  I started by 

formulating the interview questions. Then, I set out for a pilot interview at a local Bible college. 
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It was a test run, encompassing the questions I designed to support the central research question 

and achieve its objectives. The outcome of these trial interviews became helpful in my adjusting 

and fine-tuning the finalized interview plan. It also facilitated more skillful and efficient 

handling of the questions in my ultimate interviews at the sample colleges. Once set to go, I 

traveled out of base for the actual interviews. Concerning the natural settings of this study, I 

traveled to the sample field. Between just the first two sites visited alone, the travel distance 

was approximately 3,600km (a flight time of about 5 hours 20 mins). Each institution's visit 

afforded me adequate time to interact and participate in the college's community, formational 

teachings, and devotional life. It provided the opportunity for my several one-on-one 

interactions, small groups, the larger community meetings, and my observational notes.  

 

During the block visits to the three sites, each interview lasted between 45-60 minutes. I 

conducted face-to-face interviews at each site. I attended classroom lectures. I also had the 

chance to have lunch with faculty and students. I met one-on-one over tea/coffee with some 

staff and students. On two occasions, I met with and had further input to conversations from 

the college Principals. Only in one case, with the Vice Principal, while the college Principal 

was away on a mission trip overseas. I had fellowship and interactions with students, faculty, 

and support staff at chapel services. I attended and participated in the weekly communion 

service. I was also allowed to attend community functions where events and interactions were 

usually guided by faculty staff. This campus time and interactions formed the basis of the 

observational aspect of this study. I also used this time to gain access to the set of institutional 

documents utilized in this research. I spent time in the libraries. Here, I found some of the 

documents that I was referred to by the faculty leadership. The respective staff generously 

provided other documents that were not available in the libraries. These documents cover 

various subjects, including the institutional purpose, history, organizational identity, and 

mission statement.   

 

Thus, I engaged in a triangulated data collection method. It involved documentary study, 

observational research, and face-to-face interviews. Further in the process, the task of practical 

theology is meant to also narrate the situation accurately. In so doing, interpreting the data by 

drawing upon the principles of hermeneutics, which is described as 'the science of 

interpretation, especially of the Scriptures' (Macquarie Concise dictionary 2006:560). In this 

connection, I utilized the 'interpretivist paradigm' in Osmer's (2011) work. It poses a question 
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that leads to the process: 'Why is this going on? Entering into a dialogue with the social sciences 

to interpret and explain why certain actions and patterns are taking place' (Osmer 2011:2). Thus, 

I made interpretations based on interacting and engaging in conversations with the respondents 

to generate meaningful reality (Cohen & Crabtree 2006). I allowed the institutional context to 

speak for itself. This approach is about giving meaning to the lived experience.  

 

3.5 Sample Interview Questions 

 

Faculty: A sample of interview questions  

(1) How is the college intentional about spiritual practice, and can you explain how it is 

structured in the formal and informal curriculum? 

(2) As a college, have you evaluated your spiritual practices to know their effectiveness? Do 

the students appreciate its effectiveness by any indications or evidence of spiritual growth? 

(3) As a college, are you aware of the influence of secularization on your spiritual practice, and 

what institutional or other factors influence spiritual practices? 

(4) In terms of living in a modern society like Australia, are there extra efforts in spiritual 

formation to ensure that the students are adequately equipped? 

(5) In which way is secularization influencing both staff and students (for example, with some 

of the incoming or new students being young and immature); and how does secularization shape 

the students and affect the way the staff guides them in spiritual practices? 

(6) In capacity building, are the lecturers with oversight of spiritual practices specially trained 

in spiritual formation, given that cognitive education may not transform the same way spiritual 

practices do? 

(7) How is your institutional culture helpful and in line with equipping students to face up to a 

secularized society? 

 

Students: A sample of interview questions 

(1) How emphasized is spiritual practice in the curriculum, and can you describe how you 

noticed the intentionality for this course? 

(2) What is your opinion of the time allocation to spiritual practice in relation to other courses? 

(3) How has living in modern society as Australia shaped you spiritually, and how have you 

received tools in spiritual practice to deal with the situation? 

(4) Have you considered how the culture of the institution is shaping you spiritually? 
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(5) Have you changed spiritually since coming to this institution, and how do you see those 

changes occur in your life? 

(6) What is the value of your spiritual practice, and how does it help you deal with life in 

Australia in this day and age? 

 

3.6 Ethical Consideration 
 

Following ethical requirements, I gained the participants’ informed consent. I ensured that each 

participant was fully aware of the purpose of the study. I followed the principles by being 

upfront and open on the true nature of the study. We reached an agreement on how we proceed 

with the study. Their role remained flexible and open to adjustment at each one's request. This 

openness made it easy not just for the accuracy of the outputs but also for each participant to 

feel safe and comfortable. UNISA's guidelines have been duly followed: privacy was protected, 

including codes used for respondents' names. Due to the need to protect these colleges' 

identities, they are identified as East, South, and West. All names of participants (individual 

and institutional) were coded with pseudonyms. This ethical position implies that index records, 

such as the sample of permission letters, have their institutional names/letterheads or signatories 

protected. The references for such coded institutional names and their website addresses were 

listed in the bibliography with inverted commas and noted as ‘protected.’ 

 

3.7 Data Analysis 

The data analysis method which I used is open coding (Ratcliff 2008:123). The total number of 

codes was 102. I sorted them out into 35 categories. The categories were then sorted into 13 

themes. Please see Appendix 2 (page 194-196) for the list of codes and categories that formed 

the themes. The process that I followed is highlighted below.  

 

3.7.1 Re-conceptualization of the Emerging Themes  
 

To accomplish this task, I cleaned the data. I took out unnecessary or unrelated details from the 

transcripts. I manually coded the data to get a first-hand understanding of both the responses 

and the three sites. I captured the transcripts into Atlas ti qualitative text analysis software (Atlas 

ti 8). It was effective in both importing texts, analyzing, and visualizing them with pie or bar 

charts. I was then able to code. I sorted several keywords and phrases into codes and then further 

made them into groups. Eventually forming sub-categories and categories, which were finally 

merged into the themes. In this connection, I took what was needful and discarded those themes 
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with a low frequency of occurrence. In the process, some themes were merged or grouped to 

generate more meaningful and clear outcomes. The finalized hemes were consistent in the data. 

They were also the most prominent across the three colleges. 

 

3.7.2 Figure 1 - Overview 

 
In this diagram, I represent the common themes found in the three cases, which are as follows:  

Internally within the institutions-  

• Program of spiritual practice 

 • Power of institutional culture   

External influences –  

            • Influence of accreditation  

    • Influence of broader culture  

Additionally, since each case study is unique, additional themes were found in each site. They 

are embedded in the explanation unpacked in the respective case studies. 

 

3.8 RESEARCH FINDINGS   
 

In unpacking the findings, I will introduce each case study, profiling and describing the college, 

and then unpack the themes. I shall then attempt to answer each research objective so that each 

case is seen as a unit for full understanding. For the actual quotes, the referencing used involves 

the participant and line numbers: for example, participant 3, a quote from lines 47-48 (P3: 47-

48). Note also that the full transcript can be found in Appendix 6 (page 202-240). 
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Case Study 1 Profile (East College)  
 

It is a denominational college with an evangelical ethos. It has a long history and has been 

established for 113 years. It is affiliated with an accredited consortium of theological educators 

in Australia. It offers from diploma to doctorate degrees, training leaders and ministers in 

theology and ministry since 1904 (East College 2019).  

  
Mission Statement and Values  
 

The East college document (College 2018:3-36) indicates six areas of emphasis. These are: 

• Bible emphasis or focus that places the Bible as the foundation of learning. It is a 

commitment to submit all teachings and the development process of graduates to the 

Scripture such that the students graduate, thinking biblically.  

• Passion for spirituality indicates a commitment to spiritual passion and growth 

whereby students can deepen their love for God, be followers of Jesus Christ towards 

ministry and mission.  

• Excellence in teaching and learning is a commitment to provide a learning 

environment that excels in theological and educational contexts, with extensive 

resources and flexibility in learning modes.  

• Community fellowship speaks of its commitment to a vibrant fellowship and 

community for prayer and worship, learning and thinking, fun, and relaxation for on-

campus and online students and staff.  

• Life application is a commitment to evangelization as God's mission in terms of local 

and overseas trips for mission and study, mentoring, and helping to develop leaders. 

• Fully accredited courses mean an approved Australian theological education provider 

and accredited member of a theological education consortium. 

 

The East document (East 2018: 3-55) indicates that the faculty and staff consist of a team of 

seventeen members, headed by the college Principal. It is to be noted that Bible emphasis and 

passion for spirituality are top on the above list. East's style and approach have an emphasis on 

community and include the following training program. 

 

Training Program 
 

The East spiritual formation program is made up of: 
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(i) Classroom module – this involves the core unit, which runs over four semesters. It runs a 

unit for two and a half hours a week dedicated to reading and journal writing.  

(ii) Classroom extras - spontaneous devotional-components within an academic study (mini-

sermons). This activity is followed by a small group discussion for an hour.  

(iii) Weekly formation/mentoring group meetings entail learning, fellowship, support, and 

faculty staff's oversight as mentors.  

(iv) Twice-weekly chapel meetings, which involve fellowship, prayer, sermons, and 

communion. The college provides sermons, a time of worship, the communion table, prayer, 

and a much wider fellowship beyond the small group experience.  

(v) One-on-one mentoring with a staff.  

 

East has a senior lecturer specifically assigned as students' mentor who fulfills the task of 

spiritual direction. The total number of its faculty and support staff is indicated as 17. The 

overall student population at the East campus is put at 329 students. 

 

Spiritual Practices 

It is noteworthy that the chapel is the central house of spiritual practices. It is both the platform 

and highpoint of the practices that are listed above. It attracts the most students for fellowship 

and interactions and brings them together from all the classes. It serves as the largest gathering 

for spiritual practices, involving the entire community: students, teaching, non-teaching, or 

support staff, and always welcoming to outsiders or the local community. 

 

Thus, East's community practice emphasizes small groups, sharing, fellowship, and care for 

one another. Then, a one-on-one mentoring program runs along with community events, 

contributing more personally to the students' spiritual needs (East College Guide 2018:6).  

 

3.8.1 Research Objective One 
 

The first objective of intentionality speaks firstly of a focused program of spiritual practice. 

The second goal is its alignment with the spirituality requirement of the institutional documents. 

These criteria may indicate priority attention to spiritual practices.   

 

General theme 1: Program of spiritual practice  
 

The staff responded in the two quotes below firstly by citing the chapel's significance in the  
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program (their major practices occur in the chapel). Secondly, by alluding to devotional 

practices that may occur during the lecture of an academic unit. The responses suggest that, 

though such devotional or mini-sermons were formational and highly appreciated by the 

students, they were only available as extras, occurring spontaneously during lectures. 

 

(i) So, we have chapel twice a week … when most of our students are here each 

semester. The focus of the chapel is on whatever the XSF's [spiritual formation 

course's] focus is for that semester. So, this semester, it's been the foundations 

of spiritual formation and growth in the image of Christ. Our chapel theme has 

been clarifying our vision of Jesus. So, if ...if we want to become like Jesus, we 

must know what he looks like. We must understand his character! (P2:29-34).  
 

(ii) mini sermons: So, we are in a lecture...; I might be talking about foundation 

units, for example, and where the extras bring a devotional component out of 

that academic approach. It leads to a spiritual experience, and the spiritual 

practice students appreciate that formative aspect (P1: 38-41). 
 

 

The staff's responses above referred to the 'formative aspect' of the classroom lecture (the 

devotional and mini-sermon components). They suggest that the students highly appreciated 

the practices. It implies that the 'formative aspect' was helpful to the students, but they remained 

unscheduled (not on the timetable). It usually occurs spontaneously. It suggests no time 

allocation for such beneficial practices, nor were such accorded priority attention. Other related 

responses by the students corroborated this view. It linked the beneficial 'formative aspect' to 

their 'experience of Christ' (divine joy, peace, hearing God’s voice, etc.). It is to be noted that 

such experience in Evangelicalism is understood to mean the Holy Spirit's work and deserving 

of utmost attention. Such opportunity for the Spirit to work is understood to link to the desired 

individual transformation. However, at East, such a 'formative aspect' or devotional component 

was left unscheduled and occurred spontaneously. It appears that this situation highlights the 

need for priority attention to the training program's 'formative aspect.' It may mean the need for 

this ‘formative’ aspect of the program to be scheduled and/or be accorded more time allocation. 

Indeed, to do so would be an effort to align the program with the college's institutional 

documents. These documents place priority attention on the formational components. They 

formed the topmost two of its six-point emphasis, which focuses on the Scripture and being 

spiritually passionate (East College Guide 2018:3-36). The 'formative aspect' or mini-sermons 

were bible-based. They contributed to forming students who were passionate about more of the 

sermons. Secondly, it highlights the need for a more student-focused training program rather 
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than content or teacher-focused. Such would not only conform to East’s institutional documents 

but also with current trends in theological education. Furthermore, the staff's responses may 

imply that a significant part of the spiritual practices occurs as chapel activities. They suggest 

that the success or failure of the practices depended largely on the chapel. The institutional 

documents and the observational notes from the research visit indicated that these chapel 

practices included fellowship, scripture reading and meditation, major sermons, prayer, hymns, 

praise and worship, and other liturgical practices. Given the emphasis placed on the chapel by 

the staff, I then sought any further evidence from the students on the success of chapel activities.  

 

The student's response below may suggest that the staff's emphasis on the chapel may not have 

improved attendance. Chapel attendance seemed to have been inconsistent and low. The further 

response may also indicate a growing cultural trend towards unrestrained social media and 

digital gadgets use among the students.  

 

(i) This concern that social media is addictive: secular psychologists and 

secular emphasis have expressed concern about our attachment to trends like 

we carry our phones all the time. We are always looking at them and picking 

them up. That impulsive moment-to-moment thing. Something that even the 

secular world acknowledges (P3:121-124). 
 

(ii) I rather read on Facebook [online]…; which makes me worry about the 

next generation (P5: 67-69) 
 

(iii) The College had many times stated that the number of students attending 

[chapel] in person is falling. That, there is an increasing number of people 

joining online (P3: 37-38). 

 

The implication here suggests that while the East college may emphasize chapel time and view 

it as central to its training program, it appears that the students were not engaging the chapel's 

benefits as expected. These quotes suggest once again that the chapel did not gain most of the 

students' priority attention. Attendance at chapel was often low since it was only emphasized 

but not an accreditation requirement (as with the other academic units). Indeed, low chapel 

attendance is commonly understood as the inevitable outcome where students have other 

competing course priorities considered core requirements or accredited courses. Furthermore, 

as was earlier indicated, a growing trend in online learning made things worse. It left current 

practices, which have been so reliant on chapel activities (and primarily sustained by the 

residential community), too vulnerable to the threat posed to community practices by the trend 

towards online education. It carries a cultural notion in Western nations where all 
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communications need to be individualized. They need to fit into the palm (including having 

lectures from a handset). Hence, it appears as though Australia's social media trend has 

expanded its individualistic and consumerist influence over online learning. For the most part, 

the motivation for the massive shift online appeared not to be primarily the need to bridge 

distances in education (as found in other parts of the world). Rather, it seems to have more to 

do with the individuals’ preference to always isolate and be by themselves and to have ‘my 

lecture, my way, in my palm, by myself, preferably at my time.’   

 

The students' response below suggests a contrary view to the claim for priority focus on spiritual 

formation.  

 

I don't think there's a very strong focus on spiritual formation across the 

subjects, umm... There's a ...there's one subject …which is optional. People are 

encouraged to do it, but most people know they don't have to do it as part of 

the bachelor's requirements. It's called xxx spiritual formation. Okay, so that's 

taught over four semesters instead of one semester. So, that workload is very 

low relative to other subjects… (P3:4-6, 8-9). 

 

First, the students' response seems to suggest that spiritual formation was the only course with 

spiritual practices and was not prioritized. It was optional, and students did not have to take it. 

My observational notes from the research visit, supported by institutional documents, indicated 

that the college strongly emphasizes formation (East College Guide 2018:3-36). The challenge 

with the students was that, firstly, they wanted more spirituality in the face of their own 

challenges. Second, the faculty's reasonable efforts to stay focused on the spirituality 

requirement of the college's institutional document. However, there was still a gap between the 

formational values espoused by the document and the students' perception of reality. Third, the 

relatively low workload of spiritual formation was corroborated by the staff responses (General 

theme: 2 below). It indicates that spiritual formation was one unit spread across four semesters. 

It was low compared to the other academic units. It is noteworthy that the students compared 

spiritual practices with the academic courses in their assessment that the workload of the 

practices was less. In general terms, this may indicate less intentionality, or it may simply 

indicate that there is less focus on formal written assessment and reading. Nevertheless, a course 

that is not as rigorous academically could be a very focused and useful spiritual formation 

process. Yet, from the students’ perspective, the spiritual practices require more time or 

workload to be sufficiently effective in their lives. Hence, the East college may be making 
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progress towards intentionality, but it appears not to have been sufficiently intentional in 

spiritual practice. 

General theme 2: Influence of accreditation 
 

The theme refers to the overarching influence of higher education accreditation over the 

college’s formational goal. It strongly influences the potential for priority attention to spiritual 

practices, which may impede a focused spiritual program.  

 

Below, the staff responded concerning the challenges posed by accreditation requirements to 

spiritual formation as a course. The staff indicates that the course was only a quarter of a 

workload. 

 

(i) Spiritual formation is through the [East] spiritual formation course. So, 

...now, this is a little bit tricky; it is one unit of study but taken over four 

semesters. So, it only carries one-quarter of a workload for each of those four 

semesters (P2:5-6).  
 

(ii) In the [East] spiritual formation unit I supervise, it goes on for a semester. 

One credit point per semester unit. It's presented for full-time students, and it 

spreads out for two years, which was good because you can have the student on 

their journey. So, that's two and a half hours a week when I do the reading and 

journal writing, followed by an hour of small group discussion (P1:5-8). 

 

The above responses suggest that the workload of spiritual practices was unlike the accredited 

units, which always had their full-time load. It also seems to corroborate the students' claim that 

the marginalization of spiritual practices was due to accreditation issues. Such compromise did 

not make room for the practices to be fruitful enough in their lives. I then sought any indication 

from the students' responses and found multiple viewpoints, some of which are as follows:  

 

The students responded and suggested that, although both chapel and the formation course were 

encouraged, the course and practice workload was low.  

 

Yeah, Yeah, in terms of…like this specific course, it's not much time, and then 

I guess, is it a theology degree? No, it's not. Yeah, I think it's okay. It's not a lot 

of time that we spend on this course, but then we're encouraged to go to the 

chapel (P5:22-24).  

  

What appears to be going on here is that, first, the low workload for spiritual formation 

indicated by the students was corroborated by the staff's earlier response: 'one unit of study but 

taken over four semesters' (P2:5-6). First, the low workload suggested was borne out of 
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comparison with the other academic courses. It may indicate that spiritual formation was 

marginalized at a ratio of 1:4. Second, it also suggests that although there was an indication for 

the institution's encouragement for the students to do the spiritual formation (and attend chapel), 

that degree of emphasis did not translate into a strong, focused program. Hence, the students 

responded that they knew they did not have to do the spiritual formation course. Neither do 

they have to be in the chapel to satisfy any accreditation requirement. The students saw this as 

the polarising effect of accreditation. It diminished the value of formation and affected the 

students' attendance at chapel practices. Hence, instead of efforts directed to achieve 

intentionality in spiritual formation, more efforts were focused on achieving or maintaining 

accreditation for the academic courses. It is against this background that it appears that the 

East's level of spirituality fell short of the emphasis and priority attention envisioned by its 

institutional document, which emphasizes formation and spiritual passion (East College Guide 

2018:3-36). 

 

However, I find that East college did make progress towards intentionality. Here we find that 

they have a program in place but were not intentional as the quotes suggested. They are fully 

aware that they live in a secularized country. However, a lack of intentionality may be indicated 

in the students’ claim that the training program did not help shape them significantly. 

Nonetheless, it may also be the case that the way a lecturer approaches a course such as 

systematic theology, church history, or theological ethics may include attention to spiritual 

practices in a cultural context heavily defined by secularism. Although such quotes from the 

students may not have fully taken into cognizance the whole picture of spiritual formation (as 

noted in chapter 4.2), it is also worth noting that such students’ perception is not uncommon in 

other Westernized societies (as discussed in chapter 4:.2.4). The indication that the program 

was not supportive enough in the face of the students' individualized challenges appeared to be 

rooted in an inadequate identity formation. The staff's concluding response further buttresses 

this observation:  

 

I think we are moderately successful in equipping students for a secularized 

society. Institutions like Churches and Bible colleges are sometimes slow to 

adapt to a different world. And I think...I think we have been slow to adapt 

(P1:112-114). 
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Thus, the staff admits that they have been moderately successful. Nevertheless, other areas and 

responses suggest they were making progress towards intentionality. 

 

3.8.2 Research Objective Two  
 

The second objective is the college’s awareness of the shaping that occurs (by secularization 

tendencies). It does influence the shape and nature of spiritual practices encapsulated in its 

institutional documents. The additional distinctive themes for this site are: 

(1) Emphasis on formational groups (2) Effect of pluralization on worship (3) Value of tools 

received. These themes spoke in different ways to the institution's awareness as follows. 

 

Distinctive theme 1: Emphasis on formational groups  
 

It describes the emphasis placed on the forums where each student is surrounded by a loving 

and supportive small group and a mentor for one-on-one attention. It speaks of the college's 

awareness of the individualism and isolated living conditions experienced in the broader 

culture. It represents the college's counteraction against those secularization tendencies.  

  

The staff responses below suggest that a counteraction is indicated by forming small groups 

and building relationships with mentors or spiritual directors. 

 

(i) And umm...So, some of the comments we received last semester what people 

value... they always value their time with their mentor, or as a group ... just 

being prompted to think about some more challenging things in their lives and 

to practice, to have a framework within which to practice those spiritual 

disciplines and to reflect on their walk with God (P2:43-46). 
 

(ii) So, we encourage them, and we hope that they will learn the importance of 

having a small group to speak with or a mentor to speak with and that they will 

continue this into their ministry… because …you know, spiritual practices, then 

they learn that these are valuable and that, to have a mentor, to have a spiritual 

director, to have a group of people who say to them, how is it with your soul? 

(P2:59-61,111-113).  

 

The staff responses above are in one accord. They indicate East's emphasis on formational 

groups and mentors or spiritual directors. However, it appears that the staff did not mention any 

significant progress or success concerning attendance. My observation notes and the students' 

responses highlighted these concerning issues. First, the low attendance at these meetings may 

suggest a lack of priority attention. It is noteworthy that the students' reason for the low 
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attendance was that the practices or units were not core requirements because of accreditation. 

Even where the staff members were constantly promoting these group activities, the students 

claimed they knew that they could not be failed as would have been the case with the academic 

units. Second, the lack of any mention of personal transforming encounters (Evangelicals are 

known for personal experiences or testimonies) seems to suggest the absence of a strong 

Christian identity formation in the spiritual program. 

 

Although the inquiries on the college's emphasis on formational groups were primarily directed 

to the staff, I sought further indication from the student respondents.  

 

The students responded and corroborated the staff's responses. It suggests that the staff 

members were accessible, and the mentoring interactions were fruitful. 
 

You know, I mean, the chapel services are great, but those of themselves would 

be almost meaningless without the community also reflecting the values that are 

espoused within. So, I found students wanting to engage and support each 

other and to spend time together … The staff are accessible to be able to have 

conversations about whatever you would like to know (P4:68-73). 

 

Again, we find here that the students' response above affirms the success of the community 

interactions (concerning awareness and counteraction) but makes no reference to the attendance 

(always much lower than expected) nor to the program content (its equipping outcome on 

identity formation), if there was such awareness as claimed.  

 

Thus, though the students' responses support the staff’s quotes and suggest that East has made 

significant progress on the community interactions between formational groups and mentors, 

the transformational side leaves gaps for the college's further action. So likewise, with students' 

attendance at chapel and formational group meetings. Such low attendance at spiritual practices 

often points to the students' negative perception of the helpfulness and support from the practice 

and/or being distracted by academic pressures. 

  

Distinctive theme 2: Effect of pluralization on worship  
 

The theme here is the second distinctive theme for East college. It indicates a trend of individual 

preferences for Pentecostal worship even though the East is a denominational college. It 

describes some of the students' choices not to follow the traditional worship mode that had been 

the standard practice in the college. Thus, the college was experiencing a decline in its 

denominational way of worship due to the myriad of worship options (a process of 
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pluralization). These individual preferences were shaping chapel practices. The staff framed the 

development to indicate the college's awareness (of secularization tendencies) and how it 

shapes their practices. In a small way, this speaks to different ways of ‘being’ and introduces 

options that traditionally would not be there.  

 

The staff responded below that there was tension between the denominational mode of worship 

and the charismatic renewal. Students influenced by Pentecostal theology wanted that worship 

style because that is 'when I experience God.'  

  
I think that one of the things that's happening in the Churches at the moment is 

post charismatic renewal. A lot of xxx Churches are calling for and continue to 

be quite influenced by Pentecostal theology. There'll be more students from xxx 

Churches who will think they value worship in some ways more than in a lot 

more ways. Yeah, so they take worship as what it's all about because ‘that's 

when I experience God. That's when we connect or hear his voice, and I speak 

to him…’ (P1:80-85).  

 

First, the implication of 'when I experience God' is an evangelical expression used more 

frequently by the Charismatics/Pentecostals to denote a God-encounter through scripture 

meditation and praying or worshipping fervently in the spirit. This practice leads to the 

experience of revelations and visions in which they see, hear, and know things supernaturally 

from God. Second, the claim to 'the experience of God' by some students was a matter of reality 

and personal preference: a tendency that may suggest individualism in the post-secular era.  

 

The staff's response below indicates the college's aversion to the Pentecostal worship spreading 

within its denominational college.  

I'm actually …constantly surprised at how little people know or how a lot can 

be influenced by the Pentecostal experience (P1:92-93).  

 

The staff responses above indicate the college’s awareness of the shaping that occurs internally 

from the Pentecostal worship. It is noteworthy that the college promotes a core value of 

passionate spirituality, as I found in its institutional document (East College Guide 2018:6). It 

encourages passionate prayer and worship. It also welcomes students from all denominations. 

These suggest that the college accommodates a plurality of viewpoints. Consequently, it has its 

fair share of Pentecostals as students. So, the staff’s response indicating the college’s policy to 

protect students from certain theologies (noted elsewhere, not covered in the above quote, while 

speaking of their students' Pentecostal preferences) appears conflicted. Disclosure of its 
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restriction on Pentecostal worship before each student's enrolment may be helpful. Indeed, the 

college's infomercials (and institutional documents), which attracted Pentecostal students, 

emphasized formation and spirituality (as earlier noted). This contradiction may suggest a 

conflict of interests that may need to be reviewed by the college. 

 

General theme 3: Power of institutional culture  
 

The theme speaks to how the college's worldview, values, beliefs, and faith tradition influenced 

the shape and nature of spiritual practices. It emerged as indicative of the college's awareness 

of the shaping by secularization tendencies. The responses that follow show both positive and 

negative perspectives on the power of the institutional culture. 

 

The students’ response indicates that although East college is a denomination-based college, 

women were allowed to preach as standard campus life and ministry.   

 

So, the biggest thing for me then has been preaching and wrestling with, 'can 

a woman preach'? I was in the preaching intern group with xxx. That was a 

time of being really encouraged to pursue that gifting in my life and encouraged 

to look for ways to use that gifting. Yeah. That's probably the most in terms of 

practical things (P5:58-61).  

The above response suggests that the college had progressed beyond the gender issue that 

divided other denominations. It is to be noted that, in Australia, as with the other Western 

countries, female leadership issues remain a major challenge in parts of the faith community. It 

is found more profoundly so in denominational colleges. Hence, it is a mark of strength that 

East, as a denominational college, was supportive of gender parity, in addition to fostering a 

community spirit. Nonetheless, a gap does exist that needs to be filled by channeling that 

strength and awareness into a stronger identity formation as a counteraction against 

secularization. A strong community would mean a strong platform and a valuable support 

system for spiritual practices that can richly form and equip the students.  

 

The students' response below seems to indicate a negative perspective of the power of 

institutional culture. It shows there was, at first, a strong culture of being and doing 'community' 

which defined the way of life in the college. It meant students had to choose full-time and be 

part of the residential community. That system declined over time and was replaced by a new 



 

84 

 

trend which was suggested to be weak in their being and doing 'community.' However, the new 

system increased enrolment for part-time/online learning.  

  
It's difficult now because most people are part-time. Yeah, you know, like the 

culture is…When I was full time, and once I was awake in the morning, I went to 

the prayer meeting in the Chapel (P5:24-27).  
 

The response seems to imply that a growing trend towards part-time learning had caused a 

major shift in the community platform for spiritual practices (such as chapel interactions). 

Online/part-time students formed the majority. Most of the students were not always present 

for those interactions. As both the institutional documents and my observational notes indicate, 

there was no requirement for community interactions (just the emphasis and encouragement for 

the students to attend). 

 

The students' response below suggests the probability of a culture of the house (influenced by 

the broader culture) to 'downplay the spiritual practice of some subjects.'  The compromise was 

also linked to accreditation issues: the challenge of academic scholarship diminishing the 

college’s confessional nature. 

  
But coming back to the teaching side: I think because we have to get that 

accreditation. After all, the college has to get that accreditation; it simply made 

them downplay the spiritual practice of some subjects. I also think that, as I 

understand it, most colleges or Christian institutions, in general, do this (P3:19-

22).  
 

The implication here for a downgrade of spiritual practices claimed by the students seems to be 

at variance with East's institutional documents, which emphasize the Bible and spirituality (East 

College Guide 2018:3-36). This indication links to the cultural process of individualization and 

its personal preferences. Thus, we see a preference shown by the students' response towards 

much richer spiritual practices rather than a version diminished by factors linked to 

accreditation. It also suggests that students longed for more spirituality in their program content, 

while it appears that the college was being more focused on accreditation requirements. 

  

In summary, the East college had a degree of awareness of the shaping (by secularization 

tendencies). However, the responses seem to suggest that it fell short of the stronger awareness 

required to generate, firstly, an adequate counterculture on identity formation. Secondly, to 

generate spiritual passion, which is needful for the spiritual practices to be effective. Given 
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these indications, the shape and nature of its spiritual practices may lag behind the formational 

expectations of its institutional documents. 

 

3.8.3 Research Objective Three 
 

The objective is on the students' perception of the helpfulness and support received from the 

spiritual practices. As students are burdened with their challenges, it is crucial to establish any 

links between their spiritual needs in living in a secularized society and the college's learning. 

 

Distinctive theme 3: Value of tools received 
 

The theme here is also one of the distinctive themes for the East college. The responses speak 

to the students' perception of the value of tools received from the spiritual practices and any 

links to their spiritual needs in a secularized society. 

 

The students' response below suggests that they see the spiritual practices helping shape their 

meaning of life away from the 'Me' mindset that says, 'the world revolves around me.'  

 

I think that, if anything, spiritual practices and disciplines help us to escape 

some of that [secularization tendencies] and to understand that the world 

doesn't revolve around me (P4:65-66). 

 

The response implies that the students perceived their needs amidst their secularized context. 

They seemed to understand their need for tools with which to counteract. They perceived that 

those spiritual practices could help to shape their secularized mindset. Nevertheless, as other 

students' responses and my observational notes during the research visit indicated, the training 

program required more fine-tuning and alignment to the formational emphasis of East's 

institutional documents. It may lead to a much better response from the students concerning the 

value of tools received. 

The students' response below suggests a contradiction as to whether the tools received were 

sufficient and beneficial in the face of their perceived challenges. 

 

Yeah, because that's an alternating thing which none of the other subjects has 

that aspect. There's no spiritual practice embedded into those other subjects. 

I've done (and I should qualify that), I've done every subject so far, but of all 

the subjects I have done, I'm aware that there's not an emphasis on implementing 

a spiritual exercise. Yeah, physical discipline (P3:60-63). 
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The response above seems to suggest that some of the formational courses have no spiritual 

practices embedded within. It also implies that little or no emphasis was placed on the practices. 

However, it is to be noted that such a notion may be a perception based on the students’ 

individual needs.  

 

General theme 4: Influence of the broader culture 

 

The students' response below shows that an influence of the broader culture on spiritual 

practices relates to their challenges with consumerism. 

 

What one learns growing up in the world makes it easy to fall into the trap of 

thinking that the world is here to serve you, your comfort, desire, and 

entertainment. The mark of the world, especially in Western countries like 

Australia, is consistent consumerism. It is like this: is I want it now, so I expect 

it now. Now, I desire ...and there's no space between 'I desire' and 'I receive.' 'I 

have the right to be dissatisfied, critical and annoyed when I can't have a 

fulfillment of my desire immediately’ (P4:44-49).  

 

The response tends to imply that the students had an awareness of their cultural condition. By 

that very fact, it could be argued that they had a legitimate expectation that the training received 

would place appropriate spiritual tools in their hands. These are required tools with which to 

handle their individualized challenge, such as their tendencies for consumerism. It further 

suggests that the training program's content needs to be adaptive to the students' needs. Their 

challenges are real, and in an age of pluralization of religion, the college needs to engage with 

these realities of the cultural process. Other comments below indicate that the Facebook culture 

had diminished the passion for reading the Bible and spiritual materials. 

 

(i) It feels really surprising that that passion, sorry, that passion, to just be 

reading all the time, is being diminished by ...by Facebook, [had a passion for 

reading the Bible all the time but that was now gone; it's been taken over by the 

habit to chat on Facebook all the time] (P5:67-68). 
 

(ii) Like, even the people that make phones and those kinds of technologies, their 

kids use that technology which tells you something that they are aware of what's 

going on from these phones. So, as Christians, I think that a lot of the world 

distracts us through technology. I don't think there's anything wrong 

inherently with technology, but as Christians, we need to question the role of 

technology in our lives and even refocus it on our own spiritual growth (P3:124-

128). 
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The above response implies that there was a strong influence from social media on the students. 

There was also a perception that it was affecting the students' concentration on the training 

program. This response is in tandem with the influence of individualism and consumerism 

suggested for our post-secular era. The students' responses did not seem to indicate an effective 

counterculture in their training program. Rather, their perception appears entirely focused on 

their overwhelming challenges, which link to the influence of the broader culture. 

 

In summary, it seems that the students offered no strong perception of the helpfulness and 

support received from the spiritual practices, given their own individualized challenges. There 

was, however, satisfaction with the helpfulness and support received from the staff through the 

mentoring program and their relationship with the students. Thus, the East students had a 

perception of their learnings shaped by their common state of mind, which links to the concept 

of individualism. 

 

Case Study 2 Profile (West College) 
 

West is a non-denominational, evangelical training college founded in the late 1920s (West 

College 2019). According to its founding vision, it has a heart for both missions and ministry. 

International mission teams have always been in place to help West stay on course and continue 

with the missionary aspect of its founders' vision. It is a member institution of an accredited 

higher education provider.  

 

Mission Statement and Values 
 

The West college has core values in seven areas.  

• Evangelical: This is a commitment to reach a world in need of the Gospel of Jesus 

Christ. Hence, West is committed to training men and women to be effective messengers 

of God.  

• Interdenominational is a value commitment to raising people from all backgrounds 

who will use foundational knowledge, skills, and relevant tools to think through and use 

diverse practical ministry approaches to challenges they confront in ministry.  

• Ministry Orientation speaks of a commitment to high academic standards as a 

foundation for practical ministry. This is a commitment to humility in which God's 
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Word is allowed to be the final authority so that ideas and practices are shaped to God's 

glory.  

• Communication focused, which places the skills of ministry communication to be of 

paramount importance. The emphasis here goes beyond the message to how it is 

communicated.  

• Community-centered, which sees the community as the foundation for a healthy 

Church and personal transformation. This value is facilitated by making students engage 

in the transforming life of its college community.  

• Kingdom education, which emphasizes the need to equip students in such a manner 

that they can equip others. It is about graduates impacting their world by equipping 

others to impact their world for Christ.  

  
Training program 
 

The West spiritual training program is made up of: 

(i) Classroom module: It involves (a) Personal Formation (b) Ministry Formation. 

The two spiritual practice subjects above occur hand-in-hand, such that even those who do not 

proceed beyond the first year will still have gone through these modules that touch on the 

encounter with God. It is structured to practical theological assignments that revolve around 

looking into their personal lives and how they live in their spirituality.  

(ii) Classroom extras: It includes spontaneous devotional components within an academic 

study. Classroom quiet times: Each class session starts with prayer time. If spiritual issues arise, 

they are discussed. In that case, the lecturers are flexible, ready to break up the formal classroom 

structure into private sessions or group ministry. 

(iii) Weekly Chapel: It involves meetings/devotional and 'Ministry' with fortnightly visiting 

ministers/speakers on Wednesdays. 

(iv) Three week-day meetings to do with fellowships, talks, and devotionals. 
 

(iv) Fortnightly small groups/growth-groups meetings with spiritual mentors.  
  
Besides, the students can choose to do a one-year Diploma or higher education Diploma under 

the West institutional structure. If further study is intended, the completed year program 

becomes the first year of the degree program. In the case of special needs students, they have a 

chaplain.   
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The total number of West's faculty and support staff is indicated as 14. The overall student 

population at the West campus is between 80 - 100 students. 

 

Spiritual practices 
 

It is a significant commonality across the sample that the chapel is the central house of spiritual 

practices. As with the colleges, the chapel is the base and focal point of the practices. Here, the 

priest, minister or chaplain, and guest ministers lead and provide examples by which classroom 

or residential devotions and other fellowships are fulfilled. It assembles a larger number of 

students and staff for fellowship and interactions. It serves as the main gathering for spiritual 

practices involving the entire community and is generally open to guests from the local 

community. 

 

3.8.4 Research Objective One  
 

The first objective concerning intentionality speaks, firstly, of a focused program of spiritual 

practice. Secondly, it also speaks of its alignment with the spirituality requirement of the 

institutional documents. These two criteria may indicate if there is priority attention to spiritual 

practices. 

  

General theme 1: Program of spiritual practice  
 

The staff responded below from the perspective of their emphasis on community and 

relationships. Although that does not indicate intentionality on its own, it does signify that the 

community structure and right atmosphere were in place to support the practices. 

 

Umm...mm...it has intentionality specifically around the focus of relational 

theology. So, we are intentional about community-focus... we intentionally 

work on a timetable that has as many students present on the campus at any 

given time. So, there can be significant relational interaction, which we believe 

is the core of the gospel outside the lectures. We also have a structure that 

facilitates spiritual transformation, right from a chaplain involved with 

students with particular needs (P6:4-9). 

 

The above response implies that the college emphasized community interaction which was 

central to the training program. However, that alone may not indicate a focused program of 

spiritual practices, nor the priority attention envisioned in the institutional documents. It is, 

therefore, on its own not necessarily a sufficient indication of intentionality in spiritual 
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practices. There was also the claim of 'a structure that facilitates spiritual transformation' in the 

above staff response. I note that 'transformation' was highly emphasized and occurred several 

times in the institutional document (Australian Students 2018). It also featured prominently in 

the observational notes during the research visit. Consequently, I sought further responses to 

clarify what that meant in practical terms as follows.  

 

Upon further inquiry into the details of the transformational structure that may indicate priority 

attention, the staff responded by pointing to the devotional and fellowship talks that were, 

however, unstructured. 

 

We also have not structured... [no activity details such as the speaker, 

topic/subject, etc., not pre-set, scheduled/announced], but we have devotional 

and college fellowship talks during the week. Well, as much as three times a 

week (P6:12-13). 

 

The above response on running the devotionals and fellowships three times a week does 

indicate a degree of emphasis. At the same time, leaving those formational components to run 

as unstructured may suggest inadequate priority attention. Thus, in the face of West's well-

structured transformation facilitators like chaplains, and the competing academic program, 

having unstructured devotionals and fellowship does not seem to support its emphasis with 

adequate priority. 

 

Although the inquiry on intentionality was primarily directed at the faculty, I also sought to see 

if there were any indications of it in the students' responses: 

 

The students responded below and argued that the devotional, part of the unstructured spiritual 

practice, was not helpful to their spiritual growth. 

 

I do not think this devotional is going to be helping me in spiritual growth. I 

am not condemning it… (P8:42-43). 

 

The response above that the devotional was not helpful was not unexpected for an unstructured 

devotional. The lack of structure does send a signal that perhaps the devotional was not as 

important as its emphasis may portray. Thus, emphasis without priority attention (a critical 

criterion) deflects from intentionality in spiritual practices. This situation appears to then leave 

a gap that calls for West's attention. 
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The staff responded below that their 'intentional' aspect of spiritual practices was limited to 

first-year students. 

 

We have two subjects that are intentionally spiritual practices. I normally 

handle those and are done in the first year's course (P7:36-37).  

 

The staff’s response above indicates a further claim to intentionality in spiritual practice for 

year-one students. However, this response may be seen to suggest that there was no requirement 

for other year students to do the program. The college obviously may have very valid reasons 

for this position. 

 

In this regard, the students were also asked for their views, as I was still looking out to see if 

there were any further evidence of intentionality: 

 

The student's response below appears not to indicate emphasis nor sufficient time allocation to 

spiritual practices. 
  

I think for the other students, maybe, there needs to be a little bit more emphasis 

on them…Obviously, there are denominational differences. So, it may be a bit 

more time required for a lot of people who have come out from different 

backgrounds and denominations (P9:27-28,30-32).  

 

The implication here seems to imply that the students do not share the same viewpoint with the 

staff. Rather, their response may indicate a lack of emphasis on spiritual practices. It also may 

imply the common challenge for theological colleges where spiritual practices are generally 

marginalized because priority attention needs to be paid to academic courses.  

 

General theme 2: Influence of accreditation  
 

The overarching influence of higher education accreditation hovers like a cloud over the 

college. Both the staff and students are required to meet accreditation requirements. It creates 

a high-pressured academic environment under which it seems to take a lot more effort to pay 

attention to spiritual practices. 

 

Some of the staff responses below indicate that the formational focus is on three areas. These 

are understanding, skills, and transformation and how those values are constructed or formed. 

However, it also indicates that priority attention is accorded to the accredited academic courses, 

which are structured and have guest scholars, unlike formation and its practices. 
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We often have a theological colloquium here at the end of each year. It is open 

to all, and it's a collaborative effort amongst other Bible colleges. XX is having 

a seminary seminar with a scholar coming over. We'll be going to that, but that 

seems to be aimed primarily at the academic end of the spectrum other than 

the spiritual growth, or the more practical, introspective, So, I would say the 

closest thing we regularly have would be those ministries and formation every 

second Wednesday (P7:86-91). 

 

From the staff’s response, the academic end of the spectrum was well structured and had special 

efforts such as seminars. However, the spiritual growth end, such as 'devotionals and college 

fellowship talks,' had no such special efforts and remained unstructured. The outcome then of 

low attendance may not be entirely unrelated to such a status quo. The decline in student 

numbers was also evident during my campus interaction and observation of fellowships and 

devotionals. 

 

Although the questions posed on the theme of the influence of accreditation were primarily 

directed to the staff, I sought further evidence of intentionality from the students as well. 

 

The students responded below and showed that community engagements were positive 

influences on their spiritual growth. However, there was also a consensus about a real challenge 

on balancing the academic emphasis with spirituality. 

 

I think this is vital in the growing experiences of spiritual growth in God, outside 

of the lecture hall where issues tend to reflect on the academic side and doesn't 

reflect on your personal side … I have grown spiritually to put both the 

academic and the devotional in perspective. In comparison, to see them in 

different lights, each one of them in a more positive light. And some of the 

differences? I can accept (P8: 27-28,39-42). 

 

The students' response implies a common agreement between the staff and the students to focus 

on relational theology.   

 

In summary, I find that West college is making progress towards intentionality in spiritual 

practices. However, it appears that West is not yet 'deliberately intentional' due to the existential 

factors highlighted in the responses, including the need for more time allocation, spiritual depth, 

and space for reflection.  
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3.8.5 Research Objective Two 
 

The second objective is the college's awareness of the shaping that occurs (by secularization 

tendencies). It does influence the shape and nature of spiritual practices encapsulated in the 

institutional documents. It is important to understand if the college is aware and alert to the 

challenges posed by secularization tendencies and adjusts its program accordingly. The 

additional distinctive themes for this site are: 

(1) Emphasis on missional transformation. (2) Effect of non-denominational diversity.  

(3) Value of faculty support.   

Distinctive theme 1: Emphasis on transformation 
 

The theme here is one of the distinctive themes for West college. It speaks of the college's 

awareness and response by emphasizing the transformation of the students' lives and ministries 

in its training program.  

 

The staff's responses below relate to West's vision for transformation. They suggest that the 

West classroom is the breeding ground (called 'the formation moment'). It sought to achieve 

objectives such as practical ministry and transformation. 

 

(i) Most of them go through a supervised field education or practical unit, which 

involves hands-on involvement in practical ministry. That also includes 

formation for that particular project (P6:17-19). 
 

(ii) We do try to make any presentation in class a formation moment, not just 

an informational moment. Whether it is the Old Testament or the New Testament 

of the Bible, or whatever passage we are dealing with from a mechanical 

perspective, it must bring something back to the life of the individual and into 

ministry. In fact, there is a goal for all staff to make sure as they lecture to see 

this happen (P6:94-98). 

 

The staff's responses above emphasize classroom formation that appeared to work in tandem 

with West's fieldwork emphasis. It implies both awareness and emphasis for the students to 

experience the envisioned transformation as a counteraction. Understandably, such emphasis 

could lead to positive transformations in both practical and field ministries. I found West's 

institutional document (West Australian Students 2018) to indicate an emphasis that matches 

the staff's claim. However, I sought further evidence of those transformational encounters in 

spiritual practices. 
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The staff responded with further information on their current practices, including devotional 

time, chapel activities, classroom prayer time, and even a free lunch-together to encourage 

students to turn up for community interactions.   

 

(i) Every Wednesday, we have a time of devotion… As you probably mentioned, 

it's the diversity of the curriculum. Yeah, there's my favorite: every class will 

start with prayer. In the end, there will often be something to talk about. If 

something comes up in a class, lecturers are ready to break the class structure 

to ...to private time with the students (P7:27-34). 
 

(ii) All we can do is to encourage the students to attend to the spiritual things 

that we do, which, I guess, indirectly contributes to their academic success. In 

encouraging them, we provide free food. … So, the college provides free lunch; 

then the lunch becomes a pivot point that encourages them to stay here for those 

activities on Wednesday. Hence, it's the lunches and spirituality. It's quite 

sneaky that way, and it works (P7:54-59). 

 

The staff's responses above seem to imply that spiritual practices were neither a core 

requirement nor compulsory, and by implication, perhaps optional. Second, the content of the 

spiritual program was probably not spiritually rich enough on its own to attract and keep the 

students engaged in its activities. This understanding is implied, given that, as the staff member 

indicated, the program depended upon the community free lunches for its attendance to be 

worthwhile. It calls to question how its training program's spirituality content matches its 

institutional documents' transformational requirements. It is to be noted that there is an 

emphasis on transformation in these documents (West Prospectus 2018). It also does interrogate 

the college's degree of awareness of the challenges posed by secularization tendencies.  

 

Distinctive theme 2: Effect of non-denominational diversity  
 

The theme here is one of the distinctive themes for West college. It refers to the college's 

uniquely non-denominational diversity (staff and students). It suggests that its strength in 

building unity in diversity was indicative of its awareness and counteraction to secularization 

tendencies. Specifically, it aims to counteract the influence of individualism (and its tendencies 

toward disunity). Individualism is understood to be inimical to the community spirit required 

to support spiritual practices and make them effective and transformational. 

  

The staff and students' responses below seem to indicate an awareness of the shaping taking 

place by secularization factors and the opportunities and challenges of the West college as a 
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non-denominational college. The reach of its enrolment and the denominational diversity 

achieved were peculiar to the West amongst the sample. The diversity is assumed to enhance 

the shaping of the students towards integration. At the same time, there were also unique 

challenges arising from its diversity. Such challenges included the long time it always took to 

blend students' diversity into a united team capable of achieving the quality of spiritual practices 

envisioned by its institutional mandate. It is also assumed that such diversity may shape students 

positively. 

 

(i) Yeah. Everyone coming in knows that we subscribe to a broader evangelical 

theology…which goes back to my earlier comments to you about the number 

of different denominations represented here. This probably reflects the fact 

that we can have people, for example, with radically different views…(P7:63-

67). 
 

(ii) I do think for the other students… particularly because this seems to be a 

fake foundation that's very secular and very happy going…So, it may be a bit 

more time required for a lot of people who have come out from different 

backgrounds and denominations (P9:27-32). 
 

(iii) Basically, a cultural shock is that you know, in the world, it's all happy 

going, or happy feelings, or living for the individual, living for the self. 

Whereas, in … you know, Orthodox Church, it's all about experience, emotions, 

living in the community and kind of experience the community life: living as 

Jesus would. I mean, it takes some adjustment for people in Western society and 

starting theology to understand the true nature of the message in the culture 

(P9:14-19). 
 

(iv) I particularly like the way the West college runs here as a non-

denominational. It's a great unifying factor to be able to speak to people of 

different denominations and draw them in (P9:52-53). 

 

The staff and students' responses above appear to affirm the positives and negatives of the West 

college's uniquely non-denominational diversity. It accomplished some of the expectations of 

its institutional documents, such as endeavoring to keep the unity of its non-denominational 

vision. In so doing, West reached across the various divides of Churches and denominations to 

draw in students. The emphasis on encountering God in its transformational vision (West 

Prospectus 2018) links to the Evangelical's commonly used expression of a personal 

‘experience of God.’ It appears that the data did not indicate any significant claims in the 

students' testimonies concerning a 'personal encounter or experience of God.'   
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General theme 3: Power of institutional culture 
 

The theme here is one of the common themes amongst the sample but applicable in unique 

ways for the West college. It describes and reflects the institution's worldview, values, beliefs, 

and faith tradition. In essence, it demonstrates what those values in the institutional documents 

mean in practical terms. West's use of its power of institutional culture here is meant to indicate 

how that translates into a counteraction and degree of awareness (of secularization tendencies). 

 

The staff responded below that the college's ministerial values, beliefs, and ministry ways did 

emphasize the diversity of guest-ministry every fortnight. It was aimed at challenging the 

students' spirituality through outside or guest ministry. 

 

Since most of our students are undergraduates, we tend to not have too many 

special seminars. However, we do have guest speakers regularly. We have them 

coming in for ministry every two weeks. Obviously, they have a short period of 

time speaking for 30 minutes or something on a regular basis. And a lot of that 

will challenge the students’ spiritually (P7:80-84). 

 

Firstly, the above response suggests a form of regular renewal for the students by the guest 

ministers. The time allocation of thirty minutes appears to validate the students’ views on a low 

workload for spiritual practices. It is also common practice that guest ministers input their own 

topics as they feel inspired to do. In general, they may or may not be focused on spiritual 

practices. Secondly, the staff's response indicated that the college does not have special 

seminars, generally understood to have specialized focus. Such seminars could then focus on 

different aspects of spiritual formation and its component practices. The two indications may 

suggest that the institutional culture was not strongly aligned with the WA's institutional 

documents emphasizing formation and transformation (West College 2019).   

 

 The staff responded below that the college's classroom teaching values and practices focus on 

three aspects of the training program: understanding, skills, and transformation. 

 

Once you put them in the classroom, the focus is always on three aspects in any 

particular curriculum or content of any particular subject. And that is the area 

of understanding the area of skills and the area of the transformation of the 

person building to the way in which we construct specifically (P6:15-17). 

 

This response implies a linkage between ‘the area of transformation’ and evidence found with 

the students: they alluded to ‘mini-seminars in class, where the lecturers go a little off tangent, 
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bringing in mini-sermons, or whatever. So, it's nice to hear those sort of things…’ (P10:13-15).  

It points to what's working, and perhaps, what may not be working in current practices. While 

the inquiries on the awareness of the shaping that occurs (by secularization tendencies) through 

the institutional culture were primarily directed at the staff, the students were also asked for 

evidence of awareness. 

 

The students responded that the interdenominational culture is cohesive [meaning, bonding, 

bringing about unity in their denominational diversity]. 

 

The college has probably strengthened that knowledge of how to be 

interdenominational and cohesive. Before I know it, I used to think that there 

might be some polarizing differences (P9:92-94). 

 

In this respect, the implication here is that West college has achieved an exceptional level of 

cohesion as a non-denominational college. The progress made does fulfill a fundamental aspect 

of its institutional documents, which envisions a strong community base for its formational and 

spirituality mandate (West College 2019). It positions West on a good foundation to seek to 

achieve the other critical part of the same documents, such as the mandate to bring its students 

to the place of encountering God. 

 

In summary, the West college has a growing awareness of the shaping by secularization 

tendencies. It has made some degree of progress in the areas of practical ministry and fieldwork 

emphasis. However, the responses suggest that its counterculture on its training program's 

formational aspect may not have significantly succeeded in the area of Christian identity 

formation. This area is a significant statement of its institutional documents, which strongly 

emphasizes formation and transformation.  

 

3.8.6 Research Objective Three 
 

The third objective is on the students' perception of the helpfulness and support received from 

spiritual practices. Given the students' challenges, it is crucial to establish if there are links 

between the students' spiritual needs in living in a secularized society and the college's learning. 

 

Distinctive theme 3: Value of faculty support  
 

The theme here is one of the distinctive themes for West college. It indicates that a  
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significant part of college's success rests squarely with the faculty, some of whom were 

described as cognitively or spiritually oriented, or both. The lecturers, mentors, spiritual guides, 

and directors give shape and quality to the spiritual training program. Primarily, they get to see 

the shaping that occurs and how far into the goals of the institutional documents current 

practices have attained. 

 

Some of the students' responses below suggest, in the first quote, that the lecturers were all 

Church worshippers, pastors, or preachers. It highlights the spiritual orientation of the faculty, 

which the students appreciate. The second indicates that communicating areas of scriptural 

tension to the students more effectively has been an area of valued faculty support by the 

students. The third quote is the evidence I sought from the staff. The response corroborates the 

students' responses that the faculty staff are Church-ministers and spiritually inclined. 

 

(i) The lecturers are all very faithful worshippers, and, you know, majority of 

them are pastors and stuff like that (P10:13-14). 
 

(ii) I found that my last community preachers did not go back into scripture and 

said what the tension was. They could have taught saying, okay, this is the 

scripture, or this is what happened with these people … I'm finding that they 

very much would like to take one scripture and apply the whole sermon to that 

one. Making it fit the message …but we have learned from the bible college not 

to do so (P8:47-52). 
 

(iii) Every lecturer here is required to be involved in leadership somewhere in 

the Church. Even though there may be academically exceptional doctorates and 

what have you, everybody needs to be engaged in the practice. That keeps 

lecturers informed of what's happening in the grassroots – at the individual 

spiritual level (P6:102-105). 

 

The implication here is that when the lecturers who handle the spiritual practices are examples 

of the practices, whether as worshippers or pastors, the prospect for greater influence and 

impact increases. Hence, given the college's mission statement (West College 2019), which 

emphasizes lecturers with ministry skills, the expectation for impact rises. It shows that the 

West college places ministry communication and the spiritual skills necessary to communicate 

it as a priority. With the bars raised for such expectation, my further inquiries sought to find 

indications of the learning, its helpfulness to the students, or potential to do so, concerning the 

students secularized living conditions. 
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The staff responses below suggest that, through faculty support to the students, students were 

constantly challenged to make God's Word relevant to the challenges they face in the culture, 

such as individualism and consumerism.   

  
(i) So, I am constantly probing my staff to think beyond the culture here 

because my belief is, we haven't really understood God's Word unless it makes 

sense in every culture. In particular, I mean individualism and consumerism 

(P6:89-92). 
 

(ii) If I have lecturers that don't have a worldview or cross-cultural 

experience, they can tend to communicate a message that in-culturize 

individualism or the norms of our society rather than looking at things from a 

community perspective, policy perspective, tribal perspective, or other 

perspectives (P6:80-83). 

 

These staff responses imply that the West staff understands the students' challenges and the 

required faculty support that creates value. It indicates the staff's readiness to equip the students 

in the values and practices of the faith. These values are well captured by the college's 

institutional documents that emphasize formational courses, spiritual practices, and ministry 

and practice-oriented faculty (West College 2019). Nonetheless, neither the students' nor the 

staff responses seem to provide any specific indications of students' encounter, change, or 

transformation, as envisioned in its institutional document (as above referenced). Although both 

the students' and staff responses indicate strong faculty support for the students, gaps may need 

to be bridged between West's reality and its context of formation, change, or transformation 

envisioned by its institutional documents. 

 

General theme 4: Influence of the broader culture 
 

The students below responded similarly that self-worth (self-image or finding an identity) and 

the individual living for the self were significant aspects of current trends in the Australian 

culture. Although they approached the inquiry from slightly different perspectives, they all 

responded in the same vein. It all links to a cultural process that trends in Western culture and 

is commonly understood as individualism. 

 

(i) Umm...but spending time in God's presence reminds me that's where my 

identity lies…Yeah, issues of identity (P10:56-57).  
 

(ii) Umm..., maybe self-worth, okay. So, as ... as a young Australian, there's a 

lot of emphasis on finding your identity and other things … (P10:52-53). 
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(iii) Basically … living for the individual, living for the self (P9:28-30). 
 

(iv) Yeah, and so, I suppose the biggest thing is, I was talking about this with 

someone last week, we're always trying to stay busy in the Western world. We 

have to, like, you know, fill our time with things, trying to keep busy. And, and, 

and stay active … (P10:40-42). 

 

Scholars have suggested that the last quote above (on staying busy and active) is about the 

Western proclivity for ‘doing’ over ‘being.’ It is to be noted that such activism may also be 

driven by other factors at play, not just a direct by-product of an individualistic culture as the 

students suggested. Nonetheless, such a cultural proclivity may appear contrary to the 

spirituality requirement to sit or be still in devotional and meditational activities. These 

practices are well embedded and emphasized in West's institutional documents (West College 

2019). In addition, the students' responses above appear to be a subtle call to the college for 

their training program to provide the required tools to counter the cultural trend involving 

individualism. 

 

In summary, although the students held a positive perception of the staff’s involvement and 

support, their perception appears to have mainly been shaped by their challenges. These 

challenges were suggested to link directly to secularization tendencies. These include self-

worth or self-image issues and the individuals living for themselves.  

 

Case Study 3 (South College)    
 

South is a mainland denominational and evangelical college. The South college’s vision goes 

back to its inception in 1910 when it was founded by an Evangelical clergy and laity (South 

2019). The age-old vision is to serve as a residential college and provide theological training to 

clergy and laity. It offers qualifications from Diplomas to Doctorate degrees and is affiliated 

with an accredited Australian higher education consortium.  

 

Mission Statement and Values  
 

Its spiritual learning communities are structured into missional leadership, denominational 

institute, global missions, and marketplace ministry (South handbook 2018:3-13). 

• Missional leadership refers to the place for those not called to be ordained ministers 

of the denomination. These include children or youth workers, those who want to be 

chaplains, whether to schools, universities, or hospitals, Church planters, or un-ordained 
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pastors. It develops and prepares those who will take up leadership roles for the Church. 

There is guest ministry involvement, creating an engagement beyond the formal 

curriculum to ministerial networks.  

• The South institute is a learning community for those exploring ordination.  

•Global mission is for those who are thinking about missionary service or want to get 

involved in mobilizing the local Church for missions, local or global. It is also for those 

who would like to be a part of a mission agency.  

• Marketplace ministry is designed for those who intend to get back into the workforce 

with a vision for lay ministry. It seeks to empower people for the workplace (South 

handbook 2018:4).  

 

Furthermore, its document shows that one of its four-point values-emphasis is formation. It 

describes it as ‘the intentional development of Christ-like character, prayerful dependence on 

God, and the integration of life, doctrine and ministry practice’ (South College 2019: vision 

and values 1). Further to its indication of intentionality is the claim that it entirely focuses one 

of its three departments on ministry and practice.    

 

Training Program 
 

The South college’s spiritual formation program is made up of: 

(i) Classroom module: The South college’s faculty suggests difficulties integrating spiritual 

practices with the academic units. However, there is prayer at the beginning of lectures and, 

frequently, at the end. The faculty puts efforts into supporting the online community as they do 

not have the advantage of residency. Consequently, the spiritual formation units are taken to be 

compulsory for off-campus students.  

(ii) Chapel: Meetings run four times a week. Its activities include hearing the Word of God, 

having devotionals together, singing and praising the Lord, and celebrating together. Other 

community engagements include sharing morning teas and lunches. Networks and fellowships 

evolve out of these interactions. 

(iii) Small groups: They are about integrating life and ministry in such a manner as to enable 

the students to work out their own identity or who they are. Some of these groups meet up with 

a faculty staff every week. These small groups include work formation groups as well as the 
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first-year group for new students. After that first year, the students are streamed into various 

groups. 

(iv) Faculty mentoring: It seeks to see the faculty focusing on doing their lecture time and 

spending enough time with the students. The mentoring structure requires the students to settle 

into small groups where mentoring is provided if they are full-time. 

The South faculty believes that, in following the spiritual practices, the students would be able 

to work out how God would have them serve in ministry and the shape and context of such 

ministries.  

The total number of its faculty and support staff is indicated as 34. The overall student 

population at the South campus stands at 400 students. 

 

Spiritual Practices 
 

The South college's spiritual formation course primarily implies community interactions 

involving chapel services, which entail fellowship, prayer, sermons and communion, small 

groups for fellowship, care, support, and meals together. Its chapel plays a significant role in 

the formation process. It is both the platform and focal point of the practices that are listed 

above. It attracts the most students for fellowship and interactions and brings them together 

from all the classes. It serves as a gathering involving the entire staff and student community. 

 

3.8.7 Research Objective One 
 

The first objective of intentionality speaks of the existence of a focused program of spiritual 

practice. The second is its alignment with the spirituality requirement of the institutional 

documents. These criteria indicate priority attention to spiritual practices.   

 

General theme 1: Program of spiritual practice  
 

The staff's responses below indicate that the training program depended mainly on a strong 

spiritual community and its relationships. The responses also highlight a new trend by which 

people were moving away from the residential study. Hence, creating a challenge concerning 

the community as the platform and support system for formation.    

 

(i) So, you got to have a strong relational community and spiritual community 

as well as, kind of, be outward-looking… (P12:126-127). 
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(ii) For the online study, there's the whole challenge of how you do spiritual 

formation for students at the end of a computer. So that's been ...yeah ... there's 

been challenges that are all-new (P11:34-36). 

 

The above responses may imply that a strong community had been the strength of the college's 

spiritual formation. Its training program, which included the chapel and community 

interactions, was diminished by a new online study trend. This situation was not just a local 

challenge. It was a trend experienced across the broad spectrum of colleges in the sample. The 

overall implication is that while South was still trying to figure out how to do spiritual formation 

online, the trend towards online study had continued unabated. Secularization theorists indicate 

that such a cultural trend could not be stopped.  The South institutional documents indicate the 

existence of an ongoing online study. However, there was no indication of a thriving online 

community and how spiritual formation was being done successfully online.  

 

Although the questions posed on the theme of a focused training program were primarily 

directed at the staff, I sought further evidence of a focused spiritual program from the students. 

 

The students' view below did not refer to the shift towards online learning. It did not also touch 

on the lack of infrastructure for spiritual formation nor the dwindling community base. 

However, it does indicate that the South college may have a high emphasis on spiritual 

formation. Community interactions, such as activities at the educational groups and chapel, 

were highly encouraged. 

 

I think a lot of the spiritual practices that we have are highly encouraged and 

recommended, like chapel and (spiritual) communities. The highest emphasis 

that we have is structured to spiritual formation (P15:30-32).  

 

 The students' response above suggests evidence that corroborates the response of the faculty 

staff. It suggests that the South has had a long history of success with the residential community. 

However, this success suggests that with a stronger focus to develop its online infrastructure, 

the South college may duplicate its success with the residential community online. 

 

The students responded that more time allocation and emphasis by the faculty were necessary 

for the greater effectiveness of the spiritual practices. 

 

Time use could be more effective and intentional… I also have two different 

academic subjects, but there seems to be one or two which is sort of around the 
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spiritual practice formation, and that led to other things, so I don't think it's 

compulsory, for instance... today ...from my understanding but I think it so ...so 

...basically your thoughts are, maybe more emphasis, more time could be 

allocated (P14:14-18). 

 

The above response implies that there was a real hunger for spiritual practices. It seemed that 

this desire for more spirituality arose from the ever-increasing challenges the students 

encountered in the cultural process. Understandably, they needed more equipping to be able to 

cope effectively with the challenges of their circumstances. 

 

General theme 2: Influence of accreditation 
 

The overriding influence of ‘Higher Education Accreditation’ exerted an overbearing influence 

on the college. In particular, its influence challenged the training program's priority attention in 

seeking to be effective, fruitful, and, therefore, intentional. It seemed that the influence of 

accreditation translated into obstacles to the required alignment with the institutional 

documents' spirituality mandate.   

 

The staff responded to the inquiry on the college's accreditation policy vis-à-vis formation and 

its practices. The response attempts to balance the academic with the spiritual and indicates a 

mixed cognitive and spiritual faculty. The response, however, appears to point to the influence 

of accreditation requirements on the caliber of people they choose to staff the faculty. 

 

We have a mixed faculty [explanatory note below], and we're always looking 

out for the right qualifications for the team. Some people are, you know, the 

pure academics. I guess that's sort of their world, and then those with more 

spiritual stuff (P11:93-96).  

 

[Note: The 'mixed faculty' refers to a staffing tradition that embraced diversity. It meant having 

both cognitively oriented and spirituality-inclined staff. The cognitive side aims to maintain 

accreditation requirements]. 

 

The above staff's response seems to indicate that the faculty staff needed the right qualifications 

to get on board. That is in respect of the academic courses. This requirement was also found to 

be the case across the spectrum of the sample colleges. They all had the qualifications in those 

specialized academic fields. Nonetheless, in both staff responses and the institutional 
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documents, it seems that a similar policy was not evident for the faculty staff who handle the 

formational course and its spiritual practices. 

 

To further understand the preceding implication and clarify the other possible implications of 

the above staff response, I sought evidence from the students to see their perspective on the 

influence of accreditation on spiritual practices.  

 

Below, the students expressed their frustrations about meeting an unexpected academic 

workload, given their choice to come to a theological college. They suggest that it was so highly 

pressured that it disappointedly resulted in the decline of their bible study and devotional life. 

Their perception below suggests that the South college may have a strong academic 

environment. It appears to link to the influence of accreditation requirements and does relate to 

secularization from the students' perspective. 

 

(i) In the first year ...just the workload of academic study was quite confronting. 

Coupled with that, you could feel like: I'm reading the Bible anyway, during my 

Old Testament and New Testament classes. So, why bother to do some other 

devotions; I cannot spend any more time with God reading the Bible and still 

having devotional each day or spend more time praying … (P13:50-54). 

(ii) I think it does remain academic for the sake of it being an academic, and 

it has to sit in with those requirements, which, you know, may be an element 

of secularization (P15:37-38). 

 

The above responses suggest that some students experienced overwhelming academic pressure, 

which they view as undermining their attention to spiritual practices. It appears, though, that 

the students' perception also reflects the other pressures or circumstances arising from the 

broader culture, such as time misused on social media. It is to be noted that the South 

institutional vision emphasized formation, life, and practice (South College 2019). As far as the 

students were concerned, the practical reality on the ground seems to indicate that this was not 

necessarily the case. Furthermore, the observational notes from the research visit indicated that 

the South, though a theological college, was an academically intensive environment. It appeared 

that, as suggested by the students, there was hardly time available for them to engage in 

theological reflection. 

 

I further sought to understand the context of the influence of accreditation requirements on 

those spiritual practices as indicated by the students. They were the beneficiaries of the training 
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program, and their voices needed to be heard. The students' view below suggests (similarly to 

the other colleges in the sample) that the workload for spiritual practices was low. It was so in 

comparison to the academic, which were the compulsory or core courses.  

 

So, there's really a uniqueness to this practice on spiritual disciplines. Do I have 

enough? It's not... it's not a core requirement … Yeah, they can't fail you or 

anything of such. So, while it's there, I'd say most people are not involved. It's 

not as if it's not a requirement. It's probably the culture that is here (P13:21-27) 

 

The above response suggests that some students were not engaging with spiritual practices. The 

suggested reason weighs on the institutional culture, which as claimed, even if a practice was 

compulsory, students could not be failed for non-attendance. This viewpoint may imply a 

potential need for the South college to reconcile the faculty's emphasis on formation with the 

students’ perception, which may suggest one of the reasons for the low attendance. 

 

In summary, it appears that the South college has made significant progress on many fronts but 

may need to give more attention to intentional spiritual practices. However, it has made 

progress towards intentionality. As suggested in the student's responses, most students do not 

engage with spiritual practices. They know the college culture well enough that even if it was 

compulsory, they could not be failed for non-attendance (P13:21-27). It also further suggests 

that the South college's high academic workload could have resulted in the decline of bible 

study and devotional life as claimed by the students. The practices’ workload was considered 

too little, as the students expect more support through appropriate tools to equip them to face 

the challenges of their circumstances. 

 

3.8.8 Research Objective Two  
 

The second objective is the college's awareness of the shaping that occurs (by secularization 

tendencies). Insofar as this shaping does influence the shape and nature of spiritual practices 

encapsulated in the institutional documents, it is critical to explore if the college is aware and 

alert to the challenges posed by secularization tendencies and adjusts its program accordingly. 

The distinctive themes for this site are: 

(1) Emphasis on biblical formation (2) Effect of denominational influence (3) Value of 

educational groups.   
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Distinctive theme 1: Emphasis on biblical formation 
 

The theme here is one of the distinctive themes for the South college. It was found to represent 

the college's counteraction against the prevailing tendencies of individualism and the need for 

identity formation. The theme speaks to the college's awareness of the decline of spirituality 

and formation. It also points to the South’s institutional documents, which emphasize the 

formation of Christ (South Handbook 2018). 

 

The staff's responses below highlight the college's awareness of secularization's influence in 

various ways. Firstly, the diminishing quality of the spirituality of incoming students. The 

influence of such a decline on the shape of practices was evident in the much longer time the 

training was taking. Secondly, it highlights the need to review and upgrade the quality of 

Christian practices. It shows the academic units were always upgraded (to meet accreditation 

requirements), unlike the formational units. 

 

(i) Yeah, so I think someone said to me, what we would have done over an hour 

to achieve with first years, years ago, when we try with second years, we can't 

achieve that result today. Yeah, that's across the board in terms of spirituality, 

as well as formation, maturity, and theological development. So, I don't know; 

it just takes longer (P12:84-88). 
 

(ii) Yeah, so that will be like a kind of overall value of the sort of Christianity 

that we're trying to model and develop. I suppose, within particular units, we 

would be particularly focused on quality and in a secular world context, as we 

do in leadership and management (P12:128-131).  

 

The staff's responses suggest a decline in the spirituality of incoming students. The decline of 

the shape and nature of spiritual practices has been across the board: from the sending Churches 

to the theological colleges where it took a long time to get the task done. It implies that an 

increased workload was required to cope with the length of time that the training was 

demanding. Yet, there was no indication (in the institutional documents) for an increase of 

workload or the flexibility to do so where such needs arise. Rather, what existed in practical 

reality was the low workload, as suggested earlier (in the students' responses). In response to 

this need, however, the staff's responses indicate a plan to upgrade the training program's quality 

similar to the academic courses such as leadership and management.   
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I sought further evidence of the quality of incoming students and any other indication of the 

college's emphasis on formation, given its awareness of the shaping that occurs by 

secularization tendencies. 

 

The students responded below and stated that they acquired a stronger sense of Christian value 

regarding their family finances when they came to the South college.  

 

My wife's family work hard and earn all the money they can. It's a great 

temptation and a battle. Coming here for me has shored up our family position 

on these things. We now have a stronger sense of value...Christian value 

(P14:59-61). 

 

The response above may imply that the college has made progress in its institutional vision to 

impart Christian values. Second, it is implicit that many of the incoming students lack the 

knowledge of what is commonly understood as basic Christian values regarding family and 

finances. Since theological education is about the leaders and ministers, such basic knowledge 

could perhaps have been covered in the sending Churches' discipleship program. The South 

institutional document indicates advanced studies in spiritual formation beyond basic 

discipleship training (South Handbook 2018). The problem seems to suggest a need for the 

South college to make necessary adjustments to upgrade the workload of spiritual formation 

and its practices. Such may include the missing gaps in basic discipleship, which is a necessary 

foundation for South’s offer of advanced studies. 

 

Distinctive theme 2: Effect of denominational influence 
 

It was suggested that the doctrinal influence of the South denominational Church-owners did 

perhaps exert a polarizing effect on the college. It speaks of the growing pluralization of 

religious views found in the broader culture. This trend seemed to have caught up with the 

denominational Church. It was further suggested that the denominational Church shifted 

doctrinal positions within the college and, perhaps unwittingly, created parallel doctrinal 

perspectives amongst its staff and students. In particular, the effect was shaping the practices 

and how the students perceived the training program. These challenges were indicated to 

suggest the college's awareness of secularization tendencies. 

 

The four responses below, from both staff and students, combine to highlight the effect of 

denominational influence over the college in various ways. The first quote suggests that the 
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college had students from other denominations and Churches. These Churches and students had 

their different doctrines. The second (as a basis for the first) suggests that the college identified 

itself as broadly autonomous. That is understood to mean freedom from the Diocese or Church 

owners. The third suggests that (given the first and second), the college was always unsure of 

its doctrinal position. The fourth suggests the college to be, perhaps unintentionally, divisive 

on a contentious issue of gender parity in the priesthood. 

 

(i) Given that every denomination has that specific doctrine, it goes into the 

course and kind of how they prepare people for what they do; the Baptist, 

Methodist, you know... Yeah, we are [denominational], but I don't know that's a 

really common culture. A lot of different denominations here, a bunch of 

different denominations by heritage (P12:132-136).  
 

(ii) Yeah, this college is an autonomous xxx broadly: that's kind of unique in that 

it's got some freedom from the diocese [denominational administration]. 

Does that make sense? It's not 100% tied to the diocese necessarily, which is 

why you can have other students studying who are Baptists, Presbyterians, etc… 

(P13:123-125) 
 

(iii) One thing that comes out of the flip side of having a community that loves 

having and accommodating differences is that you're not always sure where 

people stand (P13:121-122).  
 

(iv) The South has been from history, always swinging from one to the other. 

It is a sub-culture that is divisive and has been promoted within the college. 

It's about the Liberation of women. A feminist agenda infiltrating the culture 

of the college. It's an American culture coming over here (P14:82-85). 

 

In the above quotes, the staff's responses questioned the reality and authenticity of a common 

culture for their students' diversity in terms of denominations. It implies an acknowledgment 

by the staff of some incoherence in managing doctrinal positions in its course delivery. Since 

this appears to be a sensitive area for staff comments, I had sought further indications from the 

students who may have more freedom to clarify from their perspectives. The students' responses 

above attempted to paint a picture of what was happening. First was an implication that the 

college may have succeeded in achieving some degree of denominational diversity. It was 

linked to the degree of operational freedom the South college enjoyed from its denominational 

Church. The second was that the denominational Church's influence regarding gay marriages 

and women priesthood was contentious. It is to be noted that such a development in the post-

secular era is consistent with the decline of traditional Christian values (including 
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heterogeneous marriages), which could no longer be passed down effortlessly, and is 

considered as the cultural process of detraditionalization at work (Boeve 2010).  

 

General theme 3: Power of institutional culture 
 

The theme is about how the South college's worldview, values, beliefs, and denominational 

tradition influenced the shape and nature of spiritual practices. It was indicative of the college's 

awareness of the shaping by secularization tendencies. The responses below suggest how the 

power of institutional culture served to shape the nature of the training program. 

 

The staff's three responses below may indicate the common challenges of developing an 

institutional culture with diverse denominations represented within the student body. In the first 

quote, the staff suggests an institutional culture inherent in how a course was delivered. There 

was no further clarification on this point: it seemed like an attempt to, perhaps, obscure further 

details on the staff's part. Understandably, there was ongoing tension and division on doctrinal 

matters in the college at that time. In the second quote, the staff lays out a prospective plan to 

see the college thrive beyond the present culture's challenges. 

 

(i) So, apologetics teach apologetics in terms of the institutional culture. I 

watch my answer to that question [the denominational culture flows through the 

college’s teachings] (P12:131-132). 
 

 (ii) We're really thinking about how we are to continue to do what we want to 

do, and that is for Believers, Christian ministers, and so, that's that focus, 

regardless of the changing culture, in our history. Yeah, we have faculty who 

have been here for a long, long time (P11:110-112). 

 

The implication seems that, although the South college has had a long history with its 

denominational tradition, which provided a stable institutional culture, that stability was 

becoming flexible and adaptable in the face of doctrinal pluralization. The challenge was 

indicated to emerge from the college's denominational Church owners (as the earlier theme and 

responses indicated). Since the staff were less open to responding with further details, given 

their official positions, I then sought the students' perspective of these denominational 

influences. 

The students' responses below appear to corroborate the staff's responses above on the changing 

institutional culture. The first quote suggests that the doctrinal issues originated from the 
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broader culture. The second appears to indicate how the students were attracted to the college's 

long success with the community (which was currently being disrupted).  

 

(i) It is an American culture coming over here (P14:85). 
 

(ii) Now, concerning how living in this society has tried to shape me; okay, I 

think it is in individualism…So, in my relationship with God, I think about a 

Christian community (P14:57-58). 

 

As found amongst the students, the above evidence affirms that the South college was aware of 

the individualism and liberalism generated from the broader culture. Hence, it had made 

progress and had a long counterculture that revolved around community interactions. Such 

community culture had become a welcome departure from the broader culture's individualism 

and isolated living conditions. In this connection, the institutional documents indicated the need 

for a community whose unity and success were pivotal to its formational practices (South 

Handbook 2018).   

 

In summary, the South college had a degree of formational emphasis and program supported 

by its flagship educational communities. Notably, in the case of ordination candidates, it 

seemed to indicate additional tools for denominational ministry. These efforts were worthwhile 

and stood as a layer of counterculture to secularization tendencies. However, the evidence found 

in the overall interviews, the institutional documents, and observational data portrayed some 

concerning issues regarding the cohesiveness of its community, which forms the platform and 

focal point of its formational practices. These issues include differences in views on culturally 

sensitive gender issues and related ministry. 

 

3.8.9 Research Objective Three  
 

This third objective concerns the students' perception of the helpfulness and support received 

from spiritual practices. Given the students' challenges, it is crucial to establish if there are links 

between the students' spiritual needs in living in a secularized society and the college's learning. 

 

Distinctive theme 3: Value of educational groups  

 

The theme here is one of the distinctive themes for the South college. Here, educational groups 

describe the South’s emphasis on the students belonging to learning groups, being supported, 

and having community interactions. The theme speaks to the students' perception of the value 
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of these educational communities to the spiritual practices and any links to their spiritual needs 

in a secularized society. 

 

The staff responded below that part of the educational-groups’ emphasis is the student 

community led by a students' council. It is supported in mentoring by faculty members and 

Christian mentors from the local Churches or parishes from where the students were drawn. 

 

We have a really strong student community. One of its initiatives is to develop 

not just the community life of the college but also the spiritual life. So, they 

coordinate things as the student council. We have faculty members who do 

mentoring for the students. We encourage our students to have a mentor or 

some sort of Christian in the parish or the Church that they're involved in 

(P12:18-22). 

 

The above response indicates that the South has thriving communities, which as the South's 

institutional documents highlight, have been the strength of its success with community-driven 

spiritual practices. It implies the need perhaps (as earlier noted) for a lot more work to be done 

so that South can duplicate its residential success online, to catch up with the growing shift 

towards online study. 

The students' response below may indicate that the spiritual practices have a degree of success 

in equipping the students to respond to the cultural trend towards individualism. Nonetheless, 

there appear to be some problems of diversity that seem to subtly thrive within community 

interactions. Diversity of viewpoints was indicated by the students to be suppressed at the 

instance of being loving and nice to each other. The response further suggests that such an 

approach has a downside. The students perceived the South not to have a clear doctrinal or 

policy position on controversial issues (such as women's ordination, highlighted in a related 

response). This scenario is typical of secularization's influence, where there is a plurality of 

ideas amidst a growing process of detraditionalization. 

 

(i) The spiritual practices here have helped us to push back. I can now go out 

there with strength and not be overwhelmed by these forces of individualism 

(P14:64-65). 
 

(ii) There's lots of things I think, maybe one way is in terms of the way that we 

deal with controversy or issues. I think the college tries to encourage people to 

put secondary issues aside and be united on the core values … The downside of 

that is, you don't always know where they stand … (P13:112-118). 
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The first response above indicates a measure of success with the spiritual practices. However, 

the second highlights an implication commonly understood in the literature and validated in 

this study's findings: colleges could allow diverse viewpoints to come up to the surface and get 

freely sorted out based on clearly defined doctrinal or policy positions. Otherwise, they remain 

hunkered down beneath relationships which may breed long-term disunity. 

 

General theme 4: Influence of the broader culture 
 

The common challenges of Western culture typify the broader culture of the Australian society 

within which the South college exists and thrives. At the center of these challenges lies 

‘individualism’. This concept describes and provides a backdrop to the students' challenges and 

the need to be equipped to handle their circumstances. At the heart of the challenges was an 

identity crisis and a longing to be formed and better equipped to face those challenges. These 

spiritual needs that the students bring to the table seek appropriate answers from their learning 

efforts at the South college. 

 

The students' three responses below suggest that the broader culture's current trends were 

embedded within and thrived in the campus community. The first is the cultural trend of 

‘activism’, busy and multitasking. Indeed, as claimed by the students, it has been more of the 

same since campus life and that it feels the busiest they have ever been. The second is the trend 

towards identity, which poses the question, ‘who are you?’. That broader culture and its trend 

did make gay marriages legal in Australia in recent years. The third is the food and 

entertainment culture. It had become so prevalent that, for the most part, a spiritual discipline 

such as fasting was no longer mentioned, taught, nor communally practiced for the most part. 

  
(i) Yeah, I'm in a secular society. That's an interesting one. You just got me 

thinking. I think that one thing you get to know is the busyness of society in our 

Western culture. I feel like I'm always busy. That, there's always so much to do, 

and coming here to study, really feels like it's the busiest I've ever been in my 

life (P13:76-79). 
 

(ii) Some of the things I've seen, in terms of the social side of our society, are 

things that are going on theologically. So, there's been a whole movement 

towards, you know, gay marriage recently. I think, just generally, of our society 

in terms of identity. It's the talk about ‘who you are.’ It has been something 

that's part of our culture … so much freedom…That, you can literally be 

whoever you want to be identified as (P13: 89-94). 
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(iii) There are things with which, I think, we don't do well. In general, in our 

Western civilization, there are things like fasting, which, as a spiritual 

discipline, has completely faded almost from existence … I think there's just a 

bit of a spirit that is very much a product of this generation (P15:48-54). 

 

The students' responses above suggest that their perception of the helpfulness and support 

received from the spiritual practices was under the broader culture's strong influence. The 

students' spiritual needs, therefore, were being defined by the challenges found in the broader 

culture. Hence, those suggested concerns, such as the issues of identity crises and the 

entertainment culture, directly link to secularization tendencies. As to whether the learning met 

the students' spiritual needs, the responses above imply the contrary. It indicated rather that the 

discipline of fasting was hardly taught nor practiced, even though there was an indication that 

some students would do so on their own. Although the inquiries on the influence of the broader 

culture primarily sought responses from the students, I also looked out to see any related 

indication from the faculty. 

 

The staff responded below and vented frustration with an ongoing trend that influenced current 

and incoming students away from their residential community-based practices. It was viewed 

as a reason for the ongoing decline in student numbers for its hitherto successful community-

based practices. 

 

Yeah, so even in college, you know, we've got part-time students here running 

from wanting to study full time as students. Yeah, when I was at theological 

college, we all had to learn in the community … that sort of community 

structure makes it a lot easier to be able to develop habits. That's a big change. 

How do you develop spiritual habits when people are not living with each 

other? (P12:55-60). 

 

The response above may imply a growing trend in which the age-old students' preferences for 

on-campus study at South declined rapidly. Both current and incoming students were suggested 

to be choosing the online study option. The residential community base was shrinking. It had 

been the strength and pivot of the community interactions that sustained the spiritual practices, 

such as the activities held in the chapel. Online students usually visit the campus on their terms. 

They require a strong online community. In terms of online digital infrastructure in most 

colleges, its development was generally constrained by factors such as funding, staffing, 

training, and expertise. This development may imply that the South would need to expedite 

action towards restructuring its mode of delivery to achieve its much-desired on-campus 
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community interaction (South College 2019). It may also indicate the need to deploy adequate 

resources to enhance online community interaction. Quality resource deployment online may 

achieve the nearest possible semblance to its reputable experience with the residential 

community. The Christian faith and its institutions, such as the South college, are challenged 

to rise to the occasion. It implies an engagement with the changing trends through constantly 

renewing and upgrading its approach to spiritual practices in the postmodern era.  

 

In summary, it appears that the South college students did not have a strong perception of the 

helpfulness and support received from spiritual practices. However, this perception was largely 

shaped by their challenges, perhaps mostly unrelated to the college's learnings. These 

challenges were borne out of the influence of the broader culture. They linked directly to 

secularization tendencies that were rooted in individualism. These tendencies include the plight 

to constantly define or redefine their identity and the influence of the entertainment culture 

arising from the broader culture. 
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CHAPTER 4: DISCUSSION  

  

 4.1 Introduction 
 

This study aims to understand how secularization tendencies influence spiritual practices at 

evangelical theological colleges in Australia. As components of spiritual formation, spiritual 

practices seek to deepen spirituality and train holistically for the secularized contexts into which 

students are being formed to serve. It is this aim that speaks to the relevance of theological 

colleges. The study reported the findings in the last chapter and highlighted the main themes in 

each of the three case studies. This chapter analyzes the study to highlight key issues that will 

ultimately provide an understanding of spiritual practices within secularized contexts. In 

Mezirow, this task speaks of: 

 

a dialogue devoted to assessing reasons presented in support of competing 

interpretations, by critically examining evidence, arguments, and alternative 

points of view…we learn together by analyzing the related experiences of others 

to arrive at a common understanding that holds until new evidence or arguments 

present themselves (Mezirow 1997:6-7). 

 

As a practical theologian, I sought to investigate spiritual practices and the context they were 

being fulfilled. In so doing, the study located the inquiry and interactions involving the three 

cases of the sample in Osmer's 'descriptive-empirical and interpretive' task (Osmer 2011:2). It 

did so by narrating and interpreting the meanings the participants brought to their experiences 

(Krippendorff 1989:403). Osmer calls this paradigm in the current context of practical theology 

'a paradigm of reflective practice' (Osmer 2011:2). The scholar finds evidence for the 

proposition in Schleiermacher (1966, 1988) to further suggest that, in the face of modernity, 

the task of practical theology 'was to develop ''theories of practice'' and ''rules of art'' that might 

guide the reflective practice of the leaders of the Church.' As Osmer further notes, 'If reflective 

practice was important in the face of the challenges of modernity, it has become doubly so in a 

post-Christendom, post-modern, globalizing world' (Osmer 2011:2).  

 

In connection with Osmer's (2011:2) preceding use of the term, 'post' to describe our current 

era, Boeve (2012) agrees likewise and offers a clarification that may be helpful to our further 

discussion: 

We live in a context that can be described as post-Christian and post-secular 

(Boeve 2004, 2007). In both categories, the word "post" does not mean simply 

"after" (as if both realities and their effect have disappeared), but rather that, 
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culturally speaking, our relation to the Christian faith and to secularization has 

changed. The term post-Christian then indicates that, although the traces of 

Christianity in our society and culture, in our collective and individual identity 

formation, are still present in abundance, at the same time the Christian faith is 

no longer the obvious, accepted background that grants meaning. The term post-

secular, for its part, points to the fact that the presuppositions of the 

secularization thesis no longer apply: modernization of society does not lead 

simply to the disappearance of religion, but rather to a changed way of dealing 

with religion, as well as its pluralization (Boeve 2012:144-145). 

 

Given these complexities and the ever-growing tendencies of secularization in our current era, 

Osmer (2011) further suggests: 

 

In this context, the practical theological paradigm of reflective practice has a 

great deal of plausibility. The Church needs leaders who can look closely at their 

context and ask what is going on, as well as engage the social sciences to 

understand why certain events and patterns are occurring. It needs leaders who, 

firstly, can help a community develop norms and a vision appropriate to its own 

time and place and, secondly, who have pragmatic skills to help it better embody 

these ideals (Osmer 2011:2). 

 

Thus, the practical theological approach reflects on the practices of a lived experience and how 

these practices serve theological education. Practical theology then is understood to be a praxis 

model which encompasses theory, reflection, and practice. In this study, the overall task is to 

reflect on various aspects of secularization and its influence on the formational goal of 

theological colleges in Australia. This reflection will be approached systematically from the 

standpoint of three critical questions:  

 

(1) How are spiritual practices intentionally undertaken at evangelical training colleges? It leads 

the study to the sections on case-by-case summary of the findings and discussion on the key 

issues raised in the report. 

 

(2) What are the evident or hidden secularization tendencies in secularized contexts? It leads 

the study to the sections on secularization categories and components and secular worldviews 

and paradigms.   

 

(3) How can theological colleges be more relevant and engaging with their secularized 

contexts? The inquiry should support the institutions as they seek well-informed and fruitful 

engagements. It leads the study to the sections on the relevance of theological colleges to their 

contexts and the evangelical tradition and secularization. 
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Before we unpack the analysis of these issues, it seems appropriate to summarize the findings, 

which will be further discussed.  

 

4.2 Case-By-Case Summary of the Findings  
 

Although spiritual practices constitute a significant aspect of spiritual formation, other 

important aspects need to be mentioned, which are not the priority focus of this study. Yet, they 

make important contributions to the whole spectrum of spiritual formation in theological 

institutions. Those aspects vary from college to college. They include a classroom module of 

formational units (personal formation, faith formation, guided spiritual formation, and ministry 

formation). Then there are vocational skills or ministry practice, an internship or fieldwork 

component, and local or overseas missions. Hence, this study's findings are limited and only 

cover the area of spiritual practices, which are the training program components that utilize the 

chapel as the central hub for its practical demonstration of spirituality. It includes fellowship, 

prayer, worship, meditation/silence, scriptures, the communion table, preaching, and ministry. 

These regular/weekly practices bring together staff and students. It is where the faith 

community itself serves both as a platform and support system.  

 

Each site's distinctiveness was indicative of various factors, such as the different faith traditions 

or denominations the colleges represent. Two of the three colleges belonged to different 

denominations (each with a distinctive Church denominational influence). The third college 

was non-denominational (with multiple church influences as its leadership drew upon different 

Churches/denominations). The commonality of the three sites was indicated by multiple 

factors, significant of which was that all three (i) were Evangelicals and thrived in secularized 

contexts (ii) had a formational goal for their theological education (iii) were accredited (Higher 

Education Providers) and held to the same Australian accreditation standard and (iv) all had a 

long history of theological education in Australia: the youngest being almost a hundred years 

old.  

 

4.2.1 Case 1 (East College) 
 

The college was aware of its secularized context. It made progress towards intentionality in 

spiritual practices, given that it did have a spiritual program in place. The program was 

articulated in both classroom formational modules (which included formational reading tasks 
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and journal writing); and component spiritual practices such as devotional and twice-weekly 

chapel services (which entailed prayer, worship, fellowship, communion table, preaching, and 

ministry) (East College Guide 2018). The college demonstrated uniqueness in such areas as its 

emphasis on formational small-groups, where it made remarkable progress in student-

lecturer/mentor relationships. Students' experience in this regard indicated that they did learn 

to develop relationships, which skills they could also apply upon graduation to connect well 

with their social and secularized contexts. However, it seemed that the college did not strongly 

attend to secularization tendencies due to underlying factors related to the student's experience 

and perception of the program. These include the students’ views that its formational units were 

marginalized and not considered major or core units as applicable to the academic units. 

Although the college emphasized spiritual practices, as the staff responses indicated, students' 

attendance was suggested to be often low and inconsistent. This situation was not peculiar to 

this institution but appeared to be a common experience among the colleges, though in varying 

degrees.  

 

4.2.2 Case 2 (West College)  

 

The college was aware of secularization tendencies within its context. It had a dedicated 

spiritual program in place (West College 2019). First, the program had a classroom module. 

The class session started with prayer time and a spontaneous devotional component within an 

academic study time. There was also a weekly chapel meeting, three week-day meetings 

involving fellowships, talks, and devotionals. The chapel was the central house of spiritual 

practices. The college had additional strengths in the value of support received by the students 

from the staff and in the influence of its formational groups. It indicated a cordial relationship 

between staff and students. The program's nature was well within the key points mandated in 

its institutional documents (Australian Students 2018). Nevertheless, the findings suggest the 

need to be more intentional in spiritual practices. It appeared to fall short in certain areas, such 

as the staff and students’ responses, indicating low time allocation to spiritual practices. A 

spiritual program was in place but seemed to be perceived by students as not having enough 

spiritual depth, given their secularized challenges. Then there was also the students' perception 

of a too-intensive academic life, coupled with a lack of sufficient space for reflection in their 

spiritual program. Thus, it appeared that the college's awareness of the academic pressures 
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exerted on their students internally and those arising from their secularized contexts were not 

strong enough to generate the appropriate response to secularization. 

 

4.2.3 Case 3 (South College)  
 

The college had a degree of awareness for its secularized context as it did have a spiritual 

program in place. It was reputable for its long history of success with the on-campus community 

(South 2019). It was also making progress on intentionality in spiritual practices. Its unique 

strength included its focus and emphasis on biblical formation, spiritual communities, and 

highly community-driven spiritual practices (South Handbook 2018:3-13). However, it seemed 

to have fallen a bit short of intentionality due mainly to its students' perception of a high 

workload for the academic courses, which negatively impacted their concentration on spiritual 

practices. Both staff and students considered the workload for its spiritual program to be 

relatively low. The students expected more spiritual attention and support, considering the 

growing challenges of their secularized contexts. However, the college was considered 

successful in terms of the value the students placed on its communities. Also, to the college's 

credit, spiritual formation was emphasized, and community interactions were encouraged, as 

far as both staff and students were concerned. Such interaction included the principal and 

faculty having meals together with the students regularly and interacting well. However, time 

availability for the students to engage in theological reflection remained at issue. Furthermore, 

the shift to online study continued to create a substantial disruption to their formational 

community. The shift may have resulted in a decline in bible study and devotional life, as 

suggested by the students.  

 

4.2.4 Key Issues Raised in the Findings 

 

This study went to the sample colleges to understand the influence of secularization on their 

spiritual practices from the vantage point of awareness and relevance to their secularized 

contexts. Invariably, to also determine their preparedness to engage their contexts fruitfully. 

We see a number of points from the three colleges.  

 

Firstly, the current study validates previous research that theological colleges have remained 

committed to their evangelical origin and faith tradition as 'the commonest expression of 

Protestantism in Australia' (Piggin 2012). The study indicates a faculty devoted to the 
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formational goal of theological education (Hockridge 2015) and its transformational learning 

(Cronshaw & Menzies 2014).  

 

Secondly, the current data suggest that the Christian faith's values and practices lack priority 

attention and formational strength, attenuated with a decline in students' attendance. This data 

also supports earlier evidence, such as found in Maddox (2014), which indicates that since the 

late 1970s, there has been a decreasing attendance of religious services and institutional 

Christianity. It argues that the support of institutional Christianity since the '70s by successive 

governments with the religiosity of the schools' system, not least the 'National Schools 

Chaplaincy Program' has, paradoxically, not resulted in the desecularization of Australia 

(Maddox 2014:184): [where desecularization is used to mean an opposite trend to 

secularization]. In the same vein, a recent 'National Church Life Survey' states that there has 

been no evident reversal of secularization of the Australian society (Powell & Pepper 2016). 

 

Thirdly, the study further suggests that the theological colleges were perhaps not fully aware of 

the threats posed by the complexities of their secularized contexts. The colleges all had faculty 

focused on their formational goal. Nevertheless, it was found that their awareness was perhaps 

not strong enough to generate adequate attention to their contexts. This position seems to have 

been demonstrated in the lack of long-term and sustainable plans, little or inconsistent ongoing 

engagement with the context, in terms such as funding for research and development on their 

contexts, non-regular evaluation of spiritual practices, and what appears to be general inertia to 

articulate a consistent counterculture that provides effective responses. A stronger awareness 

may have captured a clear vision of their contexts, vis-à-vis their nature within the current era, 

the underlying paradigms, worldviews, and perhaps, generated a contextualized biblical 

worldview with which to address their contexts (Hiebert 2008). It may have enabled an ongoing 

interaction and engagement with its surroundings (Beyers 2014) so as to understand the forces 

of individualism at work and the growing crises and search for identity formation, particularly 

by young people (Boeve 2010). It is such a degree of awareness that can generate the required 

attention and relevance to their contexts.  

 

Fourthly, the study indicates a lack of utmost preparedness by Evangelicals to fully engage with 

their secularized contexts. Such preparedness would involve examining or reviewing their 

policy position. The task includes institutional culture, engagement versus secular-sacred 
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divide, proclamation versus presence or social context, and indeed public theology as advocated 

by Cronshaw & Menzies (2014).  

 

It is noteworthy that some of the preceding challenges are common among the sample colleges. 

Most too, if not all, may be found in many other theological colleges in Western societies. In 

general, it was found from the students and staff responses that formational enterprises appear 

not to be forming the students in any spiritually deep and reliable way. There was no strong 

intentionality to sufficiently equip students who can confidently get out there (as able ministers 

and leaders) and deal effectively and fruitfully with the culture. It was found that most incoming 

students were usually young people who thrived in the broader culture. They were generally 

aware of and part of its all-pervasive individualism and isolationism. Many of them were 

millennialists. They came to college lacking adequate discipleship and preparation for 

theological education. Their plight resulted from the phenomenon of detraditionalization (in 

discipleship and formation). It suggests that the values and practices of the Christian faith can 

no longer be passed on effortlessly to young people in the post-secular era (Boeve 2010). This 

evidence finds further validation in a survey conducted in the American context. It describes 

millennials as young people who fall between the ages of 18 and 29 (Burbank 2013:2). Among 

other findings, the concept of detraditionalization was also indicated in traditional housing 

contexts. The survey found that the millennials 'show strong interest in less traditional housing 

options, such as the "lease-to-own" finance model and the single-family rentals' (Burbank 

2013:11).  

 

Thus, the millennials' emerging trend in the post-secular era suggests an area of growing inter-

disciplinary concern that could cut across the entire spectrum of the humanities. However, most 

colleges lack an articulated spiritual program to attend to the specific formational needs of 

millennials. This set of students fled the world (away from the individualism and identity crises 

generated in their context) to a theological college, seeking to be formed deeply with Christian 

identity (Rossiter 2011). They ignored the offers for typical university education and chose to 

train for God's Calling. They did so, recognizing the formational goal of theological colleges. 

They came seeking tools of engagement with the culture, which was constantly putting them 

under pressure. They wanted to be deeply formed for their life, vocation, or ministry. Such 

unfulfilled expectation remains a widening gap waiting to be filled in theological education. It 

is a vacuum that requires awareness and urgent attention for the colleges to become relevant to 
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their contexts. Australia is a secular society, and its institutions in the sample afford a clear 

example.  

 

Secularization theories affirm that secularization is an ongoing, progressive reality that cannot 

be stopped (Rossiter 2011). It can only be engaged. A strong awareness across the cases could 

have generated an effective counterculture to secularization. The lack of it meant some critical 

realities. First, a growing influence of secularization from the broader culture, and then, a self-

secularization from within the colleges: all linked to individualism, shaping the students, and 

defining the institutional culture unabated as an overpowering force, with grave consequences 

for the future of theological institutions. For all Westernized countries, where people experience 

democracy and freedom, personal liberty, and high social capital investments as promoted by 

Robert Putnam (Cusack 2005), secularization is suggested to mean a decline in social capital. 

Such diminishing investments lead to other areas of decline such as family values and Church 

attendance and growing levels of marital separations or divorces, cohabiting or unwed couples, 

and a diminishing birth rate. These societies are deemed secularized (Cusack 2005).  

 

4.3 Secularization, Key Categories, and Components 
 

The post-secular era demonstrates an ever-growing complexity in which secularization 

tendencies thrive and invariably shape the formational outcomes of theological education. The 

era indicates a growing decline of godliness, religious traditions, and Christian faith values and 

practices (Boeve 2012). The forces of secularization are generally understood to be apparent 

and sometimes hidden but always thriving in subtle ways. They influence colleges with strong 

tendencies that may shape them in different forms. The fruits are becoming more evident in 

how theological colleges experience a diminishing return on their practices. As found in the 

key issues raised in the findings (Section 4.2.4), there was a degree of awareness across the 

sample, given that there was a training program with a committed faculty. Nonetheless, there 

was inadequate attention to secularized contexts and their influences on spiritual practices. In 

general, there appeared to have been a casual awareness and a common lack of attention which 

inhibited the colleges' relevance to their respective contexts. This section analyzes these 

phenomena in an attempt to further scrutinize the cultural process. 

 

First is the background of a complex dynamic in which secularization theorists no longer 

consider our current era to be characterized by 'the emptying of religion from autonomous social 
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spheres.' Such was the case in the modern or secular era, of which the United States afforded a 

clear example (Taylor 2007:2). Nor is it only about the breakdown of those values and practices 

that held the Christian faith community together, as with 'the phenomenon of "believing without 

belonging" as coined by Grace Davie … in the more secular countries of Europe'. Rather, it is 

about the breakdown of those values and practices and a plurality of religion and its variant 

spiritualities springing forth and taking center stage of public discourse (Boeve 2005:102).  

 

Hence, in consequence of the preceding backdrop, the second is pluralization and the search for 

identity formation in secularized contexts. Rossiter (2011:50-51) draws upon Boeve's (2010) 

ideas on pluralization and Christian identity formation to argue that in Westernized countries, 

where the values of democracy, liberty, and freedom are upheld, any efforts to impede the 

secularization process will fail. Rossiter (2011) then suggests that people who have enjoyed 

those values will never turn back from chasing their freedom and choosing things their way. 

They will always have their personal preferences and use that to construct their own identity. 

They choose their meaning to life and define their spirituality. The only way forward is to first 

analyze and understand the various dimensions of the identity-forming process. That is, those 

dimensions of people's cultural responses, and then, to support and empower them from the 

standpoint of the norms, values, and practices of the Christian faith. In this way, people in the 

culture can be equipped with those spiritual practices to operate in, applying them to their 

individualized contexts.  

 

Thus, the post-secular era is denoted by the pluralization of religion in the public square 

(Habermas 2008, 2010). In this regard, a growing number of scholars and writers appear to 

have a consensus on the trend in our current context. In Lennan (2007), it is an era defined by 

a pluralism of a self-willed and self-made identity. Lennan sees this development as the 

outcome of secularization and describes it as the worldview that thrives in opposition to God. 

Its emphasis is on the individual's freedom, right to self-worth, and identity construction. In the 

same vein, evidence by Herrick (2003) suggests likewise and describes the secular era by its 

pluralization of religion. In this study's findings and other research outcomes in theological 

education, students demonstrate a strong longing and craving to be formed and better equipped 

to face their individualized challenges.   

 

In relation to the previous periods of secularization, a contrast is attempted and indicates: 
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Thus, we find ourselves in the postmodern period. The premodern period 

embraced the supernatural as the cause behind all rationality inherent in reality 

and events. The modern period embraced the rationality of reality and events but 

rejected its supernatural explanation or source. It sought to locate the course of 

events in natural, humanistic and scientific sources. The postmodern period, 

dissatisfied with declining morality, the threats of wars and economic chaos led 

to rejection of the modern period, particularly its tenets: progress, certainty and 

universality. The transition in a postmodern period has huge implications for 

spiritual formation (Escobar Arcay 2011:217). 

 

The above implications for formation speak strongly to the need for Christian identity 

formation: a subject introduced in relation to secularized contexts at the beginning of this 

chapter (4:1). At that initial stage, Osmer’s proposition resonates with this section's discussion, 

that 'if reflective practice was important in the face of the challenges of modernity, it has 

become doubly so in a post-Christendom, post-modern, globalizing world' (Osmer 2011:2). 

Osmer’s linkage of the post-modern era to a globalizing world is a growing conversation in 

trying to understand the need for Christian identity formation vis-à-vis the growing identity 

crises in secularized contexts.  Other scholars lend an increasingly loud voice to this implication 

in the context of an ongoing change process arising from globalization. It links to nationalism, 

producing identities that create their extensions, such as ethnic violence and wars. In this 

concern, Hiebert (2008) cites Huntington (1996) to suggest that 'in recent years, cultural and 

religious identities have emerged as powerful forces on the global scene' (Hiebert 2008:424). 

The scholar further argues that: 

 

With the spread of late modernity around the world, subglobalizations have 

emerged as regional communities seek to maintain their own cultural identities 

in light of their traditional civilizations. The result is tensions between global 

processes of rationalization and secularization, and regional forms of cultural 

specificity, often centered on religions. Secularism, one of the hallmarks of 

modernity, has been particularly strong among the educated elite of the West. 

The academy has been the resurgence of religions as a key element in the 

identities of the people (Hiebert 2008:428).  

 

It is important to note that the issues of globalization, subglobalisations (which implies 

regionalization and localization), and glocalization (relating to multiple identities) of the 

secularized Western contexts are rooted in the autonomous self and identities (Hiebert 2008). 

Hiebert's quote above indicates the complexities of the secularized contexts and suggests that 

it is an ever-growing phenomenon as affirmed by secularization theorists such as Taylor (2007). 

Its dynamic nature and capacity to breed multiple identities require colleges to maintain an 
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informed awareness and pay utmost attention to formulating an appropriate response. We turn 

again to Hiebert regarding the issue of identities: 

 

That is just part of the complexity. There is more: Glocalisation raises the critical 

issue of multiple identities. In traditional societies, the self is situated in and 

defined by a person's culture in a set of rules and totalistic cosmology of 

meaning. In modernity, with its shift to a human-centered worldview, people 

choose their identities from the repertoire of roles in the society. In 

postmodernity and post-postmodernity, the shift is to the self, which must 

construct itself. This requires separating the self from the fixed and concrete 

structures of traditional forms - family and society, culture and religion - and 

participating in the global systems that offer new worlds and encourage such 

separation (Hiebert 2008:424-424). 
 

Rapid globalization is a phenomenon of the past few decades that has meant, from the 

perspective of Giddens (1990:64) cited in Hiebert (2008), 'the intensification of worldwide 

social relations which link distant localities in such a way that local happenings are shaped by 

events occurring many miles away and vice versa' (Hiebert 2008:401). In this connection, 

Hiebert finds scholarly support though from different perspectives and states that: 

 

According to many scholars, globalization is modernity spreading around the 

world. For others, it is a new, postindustrial, post-Western era. Still, others see 

it as the beginning of a new era after postmodernity's deconstruction of 

modernity... globalization is an ongoing process of change, not a static state, and 

that every region and country experiences and responds to it differently (Hiebert 

2008:403).  
 

Other writers and scholars speak similarly while highlighting Christian identity formation and 

the need for relevance to the context. These include Escobar Arcay, who speaks about living 

the urban, city life and argues that ‘my spiritual formation cannot remain immune to the realities 

and problems that one faces living in the city’ (Escobar Arcay 2011:218). Consequently, the 

writer goes further to suggest that: 

  
Spiritual formation requires a close examination of identity, the postmodern age 

and the urban space…basically, this means that spiritual formation deals with 

who I am as a human being and member of an ethnic group; attends to the 

rampant nihilism and relativism that characterizes contemporary culture, and 

incarnates itself in the conditions that are particular to the setting I currently live. 

In short, spiritual formation takes special care of the person, the times and the 

context (Escobar Arcay 2011:219).   

 

Naidoo's (2021) work indicates that identity formation is a subject within the umbrella scope 

of ministerial formation, which engages an interplay of processes between the student and the 
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college's community. The work further suggests that a person's identity construction is a 

complex, continuous formation and reformation produced through a combination of individual 

cognition, social interaction, and the ministry of the Holy Spirit. The work finds evidence in 

Lawler (2008) to suggest that 'it is important to note that identity is formed through individual 

cognition and through sociocultural processes, which construct knowledge' (Naidoo 2021:80). 

 

This study's reference to Christian identity construction is limited in scope, as its main focus is 

on the influence of secularization. This section particularly focuses on the description of 

components and references to identities of secularized contexts. Its limited coverage is to the 

extent to which Boeve (2010, 2012) proposes that an engagement with the culture and the 

equipping process prioritizes the tools for Christian identity formation. The retooling and 

development process is a practical theological task in which we constantly reflect, practice, and 

reflect on the ever-changing cultural process. Such is intended to critically interpret and 

evaluate the culture and integrate the appropriate identity construction responses in curricula 

and training programs. In resolving this complex dynamic, Boeve's (2010) work suggests that 

we first need to engage the cultural process and understand the contemporary religious context. 

The implication of this proposition is this section's focus on Boeve's three categories of the 

cultural process in what follows.    

 

4.3.1 'Detraditionalization, Individualization, and Pluralization' 
 

Boeve (2010) provides a theological framework for this study with which not only to 

understand and engage the secularization tendencies (by which godliness or religious traditions 

decline) but also to understand and advance how the Christian faith itself functions. It charts 

the way forward by proposing three categories of the cultural process to denote the post-secular 

context. These are 'detraditionlization', 'individualization', and 'pluralization' (Boeve 2010:84). 

As the theoretical framework for this study, they serve as theological lenses by which the 

analysis and construction of argument will progress further. 

 

'Detraditionalization' means an interruption of how religious traditions are passed on from 

generation to generation. As Boeve (2010) suggests, we can no longer pass on the Christian 

faith to the next generation in the traditional way. The challenges in attempting to do so arise 

out of a reflexibility in the post-secular era. It implies that traditional norms and modes of 

transference are easily called to question in this age. Individual choices and preferences will 
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continue to grow in Westernized societies insofar as personal liberty, democracy, and freedom, 

are promoted. People will continue to make their own decisions and seek to do so without any 

form of interference or control. Consequently, there is a decline in those traditional values, 

institutional norms, and religious beliefs. In this connection, Lennan argues in the same vein 

and states that, in the post-secular era, the individual seeks to exercise that freedom and liberty, 

choice and preferences without opposition by tradition or institution (Lennan 2007). Thus, 

'detraditionalization' helps explain the nature and changes (evident and hidden) underpinning 

secularized contexts.   

 

Given the above understanding, cultural responses (such as individualism, consumerism, and 

commercialization) occur through a process of individualization (Boeve 2010). It means that 

people have preferences and want to make their own decisions. They want to be the architects 

of their destiny. While they so speak or do, the reality is that they are being influenced by 

family, friends, media, and advertising (Rossiter 2011). Individualism then leads to the various 

religious options on offer through a process of pluralization.  

 

4.3.2 Individualism and Related Cultural Strategies 

 

Rossiter's (2011) work affirms Boeve's (2010) concepts of individualization (a category of the 

cultural process) and individualism (a cultural strategy) and builds further on the latter concept. 

It does so by linking individualism as a strategy in the culture to other related strategies.   

As Rossiter's (2011) work indicates, the ideological responses have their own weaknesses and 

problems. Nonetheless, people use them as their way of responding to the challenges of 

contemporary culture. The theory then further suggests three ways by which these strategies 

can be identified. Firstly, their perception of reality, their view of the world, and the personal 

meaning they bring to life. Secondly, by the focus of their response and its identity construction. 

Thirdly, by interpreting how such a strategy equips the individual to cope with the culture's 

challenges.   

 

In Rossiter (2011), individualism describes a person's view of reality, the world around them, 

and meaning to life in terms of worth and value. Whereby individuals claim the right to be the 

architects of their own fortune or destiny. They are independent-minded and self-reliant. They 

seek to achieve personal freedom against the background of an underlying presumption for 

freedom: either freedom from others or the control of an institution. Rossiter further suggests 
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that the main focal point of this strategy is the individual self, as shown in the cultural responses, 

which the scholar describes as follows. 

• Relativism: It describes a view whereby no idea or position is the truth or absolute. All 

differing viewpoints are identified as acceptable and legitimate. They are all subjective 

and equally valuable. Its main focal point is that all opinions or ideas are equal.  

• Nihilism: This mode of identity construction holds to the view that life does not have 

an authoritative meaning or worldview. It means that life does not have an objective 

purpose, value, or meaning. Its main focal point is that life's purpose is not real but a 

myth.  

• Aestheticism: It describes relative exclusivity in the culture. It promotes the idea of 

beauty and elegance and esteems them as classical values. Its main focal point is the 

measure of beauty that the individual can discover and enjoy.  

• Existentialism: This strategy describes the quest for the 'feel-good' individual 

experiences. It esteems the presumption that the individual lives in the 'here and now' 

experiences. Its main focal point lies in how the individual feels momentarily.  

Interpretation: Rossiter (2011) describes how the ideological strategy of individualism (as 

linked to relativism, nihilism, aestheticism, and existentialism) equips the individual to cope 

with the culture's challenges. It indicates that the ideological strategies have one common 

outcome in which:  

 

the loss, decline or low plausibility of life-guiding traditional religious world 

views lead to lifestyles in which no meanings, values, or truth are taken as 

authoritative (normative) unless endorsed by the individual's own preferences. 

In other words, individuals themselves have become their own 'touchstone' for 

authenticity and truth (Rossiter 2011:51).  

 

As highlighted above by Rossiter, individual preferences appear to be a subtle means in the 

cultural strategy: it results from and leads to detraditionalization. It does speak to its 

significance, and at the same time, places a high premium on the role individualism plays within 

the secularized context. Hence, individualization's cultural process (suggested by Boeve 2010 

& 2012) generates its myriad of cultural responses, such as relativism, nihilism, and other 

related strategies discussed by Rossiter (2011). They define the nature and changes that occur 

within secularized contexts. They show the cultural orientation of the people coming forward 

from the colleges' communities as incoming students. Should adequate attention be paid to these 
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cultural responses, they provide feedback into curriculum and course designs. They also afford 

starting points and a template regarding an institution's collaboration with the world of its 

mission and resourcing its public theology. 

  

As earlier reported in the summary of chapter three (4.2), while the colleges make efforts to 

enhance the communal practices and interactions, attendances were usually low and 

inconsistent. A fraction of the students (who usually attend) did not guarantee their attentive 

and faithful presence. Some would be working their handsets, preferring online or mobile phone 

chats rather than interacting, such as during chapel and lunch fellowship. This aberration shows 

a lack of community spirit and not wanting to engage with others. Although these tendencies 

may be considered natural human instincts, it is to be noted that individualism is a concept far 

more pronounced in Western societies that have experienced industrialization than in more 

conservative developing countries (Oyserman, D; Coon, H; & Kemmelmeier, M. 2002). 

Furthermore, the scholars argue that 'European Americans are uniquely high in individualism 

and make sense of themselves, their lives, and their relationships with others in terms of the 

values of individualism…' (Oyserman et al. 2002:3-4). Indeed, 'contemporary American 

psychological research is particularly suited to an individualistic worldview and may not 

necessarily fit as a universal model of human behavior…' (Oyserman et al. 2002:4). Other 

researchers, such as Ward (2003), believe that Protestantism's role in Western countries' 

progress and advancement was a turning point for individualism. They argue that it facilitated 

and advanced structures that championed and paved the way for personal liberty, freedom, and 

individual choices. In 'The Future of Protestantism: Postmodernity', Ward (2003) argues as 

above but stretches the point even further and states that Protestantism is a key player in the 

development of modernity. Ward substantiates his position from the premise that Protestantism 

and modernism followed the same agenda. While Protestantism encouraged the freedom for 

individuals to question and challenge external authority (which it did at the Reformation), 

modernity's cultural agenda also promoted the freedom to question and challenge authority. 

Indeed, Ward (2003) boldly argues that 'to the extent that post-modernity offers itself as a 

critique of modernity, then the ethos it fosters is antithetical to Protestantism' (Ward 2003:1).  

Nonetheless, Grenz states that even though the preaching of the Gospel to individuals is central 

to Evangelicalism, the modern, individualistic worldview has its origin in the 'myth of the 

autonomous self' (Grenz 1993:16). The scholar further argues that it is the Western culture in 
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which Evangelicalism was planted that exerted its influence of individualism on the faith 

beyond what was biblically commanded or promoted by the Reformers. In other words, it is the 

Christian faith that has been influenced by the individualism of the Western culture, and not 

vice versa. In this regard, there appears to be a wide range of consensus. For, as Hiebert (1976) 

argues likewise, culture does indeed affect not only the Gospel both also the messenger, because 

'each society looks at the world in its way, and that way is encoded in its language and 

culture…': just as an Indian evangelist, Mr. Murthi, states, ‘Do not bring us the Gospel as a 

potted plant. Bring us the seed of the Gospel and plant it on our soil' (Hiebert 1976:381). Hence, 

the culture of the Western nations, in which the Gospel was sown and has thrived for centuries, 

and from which the Gospel was replanted to other nations of the world, is the root of today's 

individualization of the Gospel. However, it is noteworthy that the Reformers did indeed 

promote the individual reading of scriptures, personal salvation, and evangelism, which all form 

part of Evangelicalism's central message (Avakian 2014). Other scholars, such as Willard, also 

suggest that the Christian faith of Westernized countries such as Australia has been influenced 

by Western culture's individualism (Willard 2016).  

 

Thus, while the secular age implied the decline of religion from the public square, the post-

secular era implies a role for religion in a pluralistic society (Habermas 2008, 2010). It requires 

that Evangelicals break free from the artificial secular-sacred divide (Kim 2012) and be fully 

relevant to their secularized contexts. Therefore, it is vitally important that lecturers, mentors, 

spiritual directors, and all college stakeholders fully comprehend that secularization is a 

phenomenon with an increasing reality that cannot be stopped or avoided (Rossiter 2011). It 

requires priority attention and a fruitful engagement with the culture. It demands responding in 

an articulate manner such that the values and practices of the Christian faith can be sustained 

and become much more empowering for student identity formation (Boeve 2010). It is vital to 

theological education's formational goal and the transformational mantra of evangelical 

institutions (MacGrath 2002).  

 

It is noteworthy that the individual self in globalization has trickled down to consumerism. 

People become independent-minded and self-reliant while developing their preferences. In the 

case of consumerism, we turn to Rossiter (2018), who offers a renewed line of interpretation. 

He describes consumerism in Western countries as a new religion, where people's thinking and 

behavior are conditioned by images conjured by a complex matrix of 'the media, business, 
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marketing and advertising' (Rossiter 2018:38). It occurs in a way that people are left with such 

fervor and beliefs for products or services that would typically proceed out of being religious. 

Those that are supposed to be religious, in the traditional sense, may now live as though they 

found a new religion (Rossiter 2011 & 2018). In addition to Rossiter's point of view, Hiebert 

(2008) argues likewise, though from a different perspective and states that: 

 

Consumerism reduces life to commodities... Education, medical care, 

entertainment, and religion are marketed as commodities to be bought and sold. 

The movement of production around the world has led to an explosion of 

different commodities tailored for individual tastes…Increasingly, people 

derive their identities from the things they purchase… (Hiebert 2008:426). 

 

Hiebert's (2008) viewpoint indicates how truly individualized consumer products have become. 

It characterizes the identities emerging from such devotion to consumerism. It strikes a link 

between individualism, consumerism, and identities. It goes further and alludes to the 

religiosity of consumerism to bring a further understanding of the context: 

 

For many, shopping has become a religious experience, providing meaning to 

life. But filling their emptiness with food, clothes, and possessions leaves many 

feeling more empty than ever. Because often both husband and wife must work 

to purchase goods, parental attention to children declines, with a corresponding 

loss of a sense of family and community (Hiebert 2008:428). 

 

Hiebert sees consumerism's further link to 'commodification' and states that 'it is not a one-way 

street. Local people are not controlled by the global market. Locally and regionally, they 

assimilate, modify, and invent new commodities and markets' (Hiebert 2008:428). 

Consumerism (as a related strategy of individualism) is in an upward spiral. It is the biblical 

and theological task of the Church and its institutions, the shepherds, and their trainers, to know 

the state of their flocks to feed them appropriately (Prov. 27:23;1 Peter 5:2). 

 

4.3.3 Secular Worldviews and Paradigms 
 

A worldview is commonly understood as a perspective, a vantage point of view, or a way of 

looking at subject matters. It provides answers to how people in Western contexts see and 

understand subject matters. Worldviews shape the thinking and the action of people in 

secularized contexts and are characterized in various ways. For example, Hiebert (2008:43) 

cites Brian Walsh (2006:244-45) to indicate that: 
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Worldviews are our plausibility structures that provide answers to our ultimate 

questions: where are we (what is the nature of the world)? Who are we ...? What 

is wrong (how do we account for evil and the brokenness of life)? What is the 

remedy (what is the path from brokenness and insecurity to a life that is whole 

and secure)? They do so by providing us with mental models of deeply ingrained 

assumptions, generalizations... (Hiebert 2008:43).  

 

Given the above-stated description of worldviews, the modern age is commonly denoted as the 

secular era (Blackburn 2008). By the same model of assumption, our current era (identified as 

the post-modern age) has been described as the post-secular or post-Christian era (Boeve 2012 

& 2005). It is to be noted that Boeve's allusion to the post-secular era as post-Christian is 

becoming a common use and is contingent upon a growing understanding of the current era. In 

this regard, Taylor (2007:23) suggests likewise and describes the current era as a plurality in 

which several options exist. The God-experience is one out of many options in a 'post-Christian' 

society. Worldviews are closely associated with paradigms, concerning which Beyers (2014:1) 

notes that 'paradigms determine relationships.' They are primary determinants of what is going 

on and why such is going on.  

 

Thus, a key component of secularized contexts that requires strong awareness and attention 

comprises the specific elements of the underlying worldview and paradigm which thrive in a 

given context: 'what is going on and why such is going on' (Beyers 2014:1). It reflects on the 

relationships between the people within the context and between a context and an institution. It 

further reflects the cultural perceptions or responses of those people from where the institution 

draws in students. By further implication, those perceptions become an embedded part of the 

students' cultural responses until they are formed or re-equipped with new spiritual tools.   

 

Concerning Taylor's (2007:2, 23) description of secularity as people turning away from the 

'God-experience,' this study found that the 'God-experience' in the sample colleges was 

marginalized. This finding resonates with Boeve's concept of detraditionalization which 

suggests a reflexibility in our current era. Consequently (and as earlier noted), those values and 

practices that held the Christian faith community together can no longer be passed on 

effortlessly as in previous generations (Boeve 2005:102).  

 

Beyers (2014:1) further suggests that paradigms play an overarching role and thrive as 

undercurrents in secularized contexts. Although, as is commonly understood, worldviews are 
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not static, they keep changing due to 'tension between social groups' (Hiebert 2008:75). By the 

same token, paradigms keep changing with every passing era as the Church itself is not static. 

Given that:  

 

The Church has an organic nature; interacting with surroundings. There are 

constant reciprocal influences and interactions between the Church and its 

surrounding contexts. This causes the form of the Church to constantly change 

as contexts determine (Beyers 2014:1).  

 

Beyers' proposition underscores the decline of the Christian faith's values and practices in 

relation to secularized contexts. In connection with the changing nature of scientific theories as 

stated above, Hiebert argues likewise and states that 'the danger is that we see worldviews as 

static forms, rather than as dynamic growing entities that are more akin to living systems than 

mechanical ones' (Hiebert 2008:442). Given the preceding assertion by Hiebert and in light of 

Beyers (2014), who suggests that a shift in paradigm leads to new answers. All taken against 

the backdrop of Boeve's (2010) concept of 'detraditionalization,' we understand that people will 

continue to move away from traditions and institutions. That being a natural trend unless 

something unpredictable reverses the order (such as the fulfillment of bible prophecy: Joel 2:28-

32; Acts 2:14-21). Either way, the outcome is the same, that whatever appears to be a new shift 

in secularized contexts may remain valid for the era in question but will change over time, 

naturally or otherwise.  

 

Thus, the changes or shifts that occur over time (to worldviews and paradigms of secularized 

contexts) constitute a second key component of secularized contexts that requires strong 

awareness and attentiveness. As reported in the literature review, such an example of a 

paradigm shift in our current context is the evolution of online education formation (Cronshaw 

& Menzies 2014). It speaks to a massive ongoing change from a residential community to 

online learning. This development suggests a declining residential community that has 

historically been the platform and support system for spiritual practices. The common question 

across the sample colleges is how they can do community and formation for a growing online 

community. It is a classic case of a paradigm shift of modernity (technology) in Westernized 

countries impacting current practices. Consequently, theological colleges need an ongoing, 

proactive engagement with their secularized contexts to both anticipate and understand such 
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changes in paradigms. In that way, the colleges can be positive influencers and not passive 

consumers of secularized worldviews.    

 

It is to be noted that worldviews and paradigms significantly determine the secularized contexts' 

actions and responses. The colleges need to be strongly aware of the specific elements of the 

underlying worldview and paradigm that thrive in their contexts. Secondly, those worldviews 

and paradigms are not static and are tending away from traditions and institutions. The colleges 

need to give ongoing utmost attention by monitoring their contexts' changing dynamic towards 

fruitful engagements.   

 

To conclude this section, a rehearsal needs to be made of the dialogue's key points that answer 

the research question earlier indicated on the evident or hidden secularization tendencies in 

secularized contexts. First, a myriad of cultural responses generated by detraditionalization is 

ongoing, whereby religion can no longer be passed on as usual. This development is closely 

linked to the cultural categories of individualization and pluralization, which define secularized 

contexts in the post-secular era. It means that individual choices and preferences will continue 

to thrive so long as the quest for democracy and freedom continues unabated. To complicate 

matters, the public space of the contexts is crowded with a variety of religious offering and their 

variant spiritualities. Furthermore, pluralization is fast breeding a growing sense of frustration: 

a crisis of identities within secularized contexts. The Christian offering then must be 

distinctively biblical and strongly formational to impactfully stand out of the crowd. Second, 

the underlying worldviews and paradigms are unique to each context, and perhaps, each 

institutional location or city. Each context requires a deeper understanding of which variables 

and combinations are at work. They shape perceptions and are embedded deeply within the 

students until they become deeply formed or re-equipped with new spiritual tools. Those 

worldviews and paradigms are dynamic. Hence, it is not about getting to understand them and 

to respond once-and-for-all. Rather, it is about constantly reflecting and engaging the context 

as a theological task on an ongoing basis. Third, although theological colleges emphasize 

community, their secularized contexts in the post-secular era are breeding a new generation 

seeking to be autonomous in their individualism. Their perceptions are antithetical to the spirit 

of the community. Faith communities face a critical challenge to renew their communities 

continually using the biblical worldview themes behind the Scripture. The themes are transient, 

while the Scripture is constant. The transient biblical themes (such as love, unity, and 
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submission to one another) speak profoundly and deeply to the transient worldviews of 

secularized contexts. Theological colleges need to gain a deeper understanding of both the 

Scripture themes and the paradigms and worldviews underlying their secularized contexts. 

 

4.3.3.1 Spirituality and Secularization  
 

Spirituality is generally defined as a relationship 'of or relating to spirit or incorporeal being…or 

soul as distinguished from the physical nature. Standing in a relationship of the spirit; non 

material' (Macquarie Concise dictionary 2006:1176). Broadly speaking on the fundamental 

differences and similarities in spirituality, many scholars agree that both the Catholic and the 

Orthodox take a more mystical view of the Body of Christ or the Church. In contrast, the 

Protestants and Evangelicals take a more functional view of the same. Nevertheless, it is 

commonly understood that they all place significant value and emphasis on the Church (Parker 

1991) as the spiritual body of Christ. In this connection, the scholar argues that:  

 

It is the invisible and universal Church, the body of all true Believers wherever 

they may be found, which is the ultimate focus of attention, rather than the 

visible institutional Church in its denominational form. Accordingly, the 

Evangelical finds a relatively greater significance in inter-denominational 

fellowship (or non-denominational) compared with the purely denominational, 

for the latter depends finally on the doctrine of the visible Church (Parker 

1991:134). 
 

In the above connection, Parker then suggests that: 

The concept of "evangelical spirituality" itself is perhaps the first problem, since 

it is not at all well developed or defined, at least in comparison with other 

traditions, such as the Roman Catholic with its rich treasure of explicit spiritual 

theology and discipline (Parker 1991:25). 

 

Furthermore, in terms of a definition from the perspective of Evangelicals, Parker agrees with 

and quotes Banks (1986), who describes spirituality as:  

 

The character and quality of our life with God, among fellow Christians and in 

the world. This is primarily a work of the Spirit, though our own spirit is 

obviously drawn into it. But not only our spirit – also our minds, wills, 

imaginations, feelings and bodies (Parker 1991:126). 

 

In terms of spirituality and secularization, a body of growing evidence (Grenz 1993) indicates 

that cultural differences influence spirituality and how people perceive or receive the gospel. 

Indeed, the evidence suggests that people in the post-secular era are generally products of both 
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their decisions and preferences, which tendencies relate to individualism and the culture in 

which they live. Hence, as earlier noted, Grenz (1993) suggests that evangelical theology in 

Western nations is rooted in and influenced by the Western culture in which it was nurtured 

and, thereafter, transplanted to other nations. Thus, the cultural response of individualism and 

its consumerist tendencies cannot be separated from the crass individualization of the gospel in 

Westernized contexts (Rossiter 2011). 

 

4.3.3.2 The Role of Spiritual Practices in Theological Education 
 

It is commonly understood that the role played by spiritual practices in theological education is 

a task of spiritual formation (Willard 2016). The theological task is to be holistic and relates to 

the need for the formation of Christ and its transformational experiences.  The role encompasses 

such spiritual activities as 'solitude and silence, prayer, simple and sacrificial living, intense 

study and meditation upon God's Word and God's ways, and service to others' (Willard 2009:9-

10). 

 

Recent research found that ‘students often say their most formative learning – and when their 

experience is best taken into account – are in spiritual formation and Supervised Theological 

Field Education classes' (Cronshaw & Menzies 2014:2). In this regard, the scholars drew upon 

Cronshaw (2014) to further argue that: 

 

Foundationally, we want to not just promote cognitive development. Our aim is 

to transform people and their inner lives, and equip them to transform the world 

around them. This is the terrain of our formational and transformational agenda 

in theological education (Cronshaw & Menzies 2014:2). 

 

The above quotes suggest that, in the post-secular era, both staff and students at theological 

colleges share a common aim and desire for spiritual formation and its transformational goal. 

In the same light, recent evidence also suggests that: 

 

Church constituencies (the major stakeholders in the provision of theological 

education) are increasingly looking to theological colleges to provide more than 

academic skills, with an increasing demand for genuine human 'formation' for 

their students who are undertaking ministerial training (Ball 2014:5).  

 

Thus, we combine the expectation of the Church itself as indicated above with that of the 
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students and staff in the earlier quotes to conclude that there is a real willingness by stakeholders 

of theological education to deepen the spirituality of formation, such that the transformed 

students or ministers will go out there to transform their secularized contexts.  

 

4.3.3.3 Evangelical Perspective  
 

A growing scholarship on the Evangelical's perspective suggests that its lack of emphasis on, 

or priority attention to, spiritual formation (and, therefore, to its component spiritual practices) 

rests largely on its various notions and distortions of the doctrine of sanctification. According 

to Porter, inherent in those notions is the perception that spiritual formation is no other than the 

doctrine of sanctification. This view suggests: 

 

Partly due to distorted treatments of sanctification, alternative terms such as 

"spiritual formation," "spiritual theology," and Christian spirituality" have 

become common within evangelical circles. While these terms and the plethora 

of viewpoints which has accompanied them often sound much different than 

typical evangelical presentations of sanctification, this should not detract us 

from the realization that what is being discussed under the heading of "spiritual 

formation" (at least within evangelical Protestantism) is none other than views 

regarding the nature and dynamics of growth in Christian holiness (Porter 

2008:130). 

 

Further to the above quote is Porter's 8-point general objections to spiritual formation by 

Evangelicals. Each of these objections calls for adequate reflection by theological colleges 

concerning their formational goal.  It is a call on how they want to address these threats going 

forward. It is worth the reminder that the resolution of these objections is crucial in the face of 

the need to deepen spirituality for ministers who will transform contexts that are characterized 

by a myriad of identity crises in the post-secular era. These objections on spiritual formation 

are: 

 

(1) 'Just another passing fad' (2) 'Is Catholic' (3) 'Is new age' (4) 'Is contrary to 

the sufficiency of Scripture' (5) 'Whatever happened to good old-fashioned 

obedience?' (6) 'Encourages works righteousness' (7) 'Is overly experiential' (8) 

‘Neglects missions/ evangelism’ (Porter 2008:131-148)  

 

In addition to the preceding objections is the lack of scholarly resources and faculty capacity 

on spiritual practices. There is, therefore, a strong need for more literature that wholly embodies 

the core values of Evangelicalism and those commonly agreed doctrines. It is commonly 

suggested that most of what the Evangelicals find is mostly or partially based on either the 
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Orthodox or Catholic traditions. Many are based on practices that emerged from the 

monasteries, which deflect from their perspective of the authority of the Scripture (Parker 

1991). As found in the data, most of the faculty that handle the spiritual practices have not been 

trained in any of the existing spiritual directors' training courses or programs. They have had to 

rely on their own theological education, research interests, and personal efforts in spirituality. 

Hence, in the recent history of Evangelicals, there has generally been opposition to spiritual 

practices. It was largely so given the preceding argument. That is, there were no adequate 

materials for spiritual practices based on evangelical values. Secondly, the current practices 

were too closely associated with Catholicism. Some of the Catholic practices of meditation, 

silence, and solitude, including Lectio Divina, were used by evangelical practitioners. 

Nevertheless, Parker (1991) argues that opposing certain practices found useful and had well-

served Evangelicals in time past or being uncritically open to practices not in agreement with 

Evangelicalism from other traditions may be tantamount to letting the pendulum swing the 

opposite direction, a little too far. In the face of a growing influence of religious pluralism, such 

as new age spirituality and its variants, and the obvious need for a counterculture, the trend 

towards opposition against spiritual practices has been waning amongst Evangelicals. 

Consequently, there has been a growing interest in spiritual practices by Evangelicals in our 

current context. The research interest in this area is increasing, and efforts to meet the demand 

have also been accelerating in the recent past (Toe 2017).  

  

4.4 Relevance of Theological Education to its Context 
 

In this section, relevance is used and defined as 'bearing upon or connected with the matter in 

hand: to the purpose; pertinent' (Macquarie Concise dictionary 2006:1027). It suggests a 

connectedness, highlighting the need for a relationship between the formational purpose or goal 

of theological education and the college's context. It points to the need for the educational 

system to firstly have a purposeful or intentional spiritual program. Secondly, it also points to 

the need to align that program with its secularized contexts into which the students will 

eventually engage. There is a growing intensity in the ever-changing dynamic of paradigms and 

worldviews in these contexts. These secularization tendencies thrive, both as threats and 

opportunities, and require ministers to be appropriately formed to offer a corresponding and 

effective response.   
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4.4.1 Intentionality  
 

If theological colleges in Westernized societies intend to achieve their formational goal, their 

education system needs to be 'intentionally formative' (Hockridge 2018:414) and 'seriously 

engaging our contexts' (Cronshaw 2011:235). It is not aligned if their formational goal and 

spiritual program bear no significant relevance to societal issues within their contexts. In 

spiritual terms, they fail the test of fruitfulness to be 'light and salt' to their world (Matt 5:13-

16). Some of the intricately linked tendencies that highlight the need for alignment form the 

center of discussion in this section.  

The task of spiritual formation at theological colleges must be intentional given that: 
 

theological education is expected to be personally transformative of the whole 

person, to impact on "head, heart and hands"… Spiritual formation, in its broad 

sense, is usually understood as the lifelong journey of Christian discipleship 

(Hockridge 2018:414). 

 

If the above-stated process of transformation were to be summarized, the scholar then suggests: 

 

An effective approach to student formation will: 1. Articulate clear formational 

goals at an institutional level. 2. Develop a whole-program approach to address 

student formation. 3. Use pedagogies and learning designs conducive to student 

formation. 4. Employ appropriate means of evaluating or assessing formation. 

5. Work within and across the boundaries of theological education (Hockridge 

2018: 416). 

 

By 'clear formational goals…', Hockridge meant 'a "big picture" exercise, which is best done 

corporately, involving all relevant stakeholders who are likely to contribute to the overall 

formational outcomes the college wants to achieve' (Hockridge 2018: 417-419). By 'whole-

program approach…' is meant going beyond having 'campus-based cocurricular or 

extracurricular activities as part of their formational strategy' to also 'addressing formation in 

the formal curriculum' by mandating or recommending 'particular units of study with a 

formational focus…within student's programs' (Hockridge 2018: 420).  

Hockridge's (2018) work locates further validation in Ball (2012), whose report argues for 'an 

integrated approach to addressing student formation which includes the entire student learning 

experience; curricular, cocurricular and extracurricular formational activities' (Hockridge 

2018:420). In this regard, it is noteworthy that the work offers a note of caution: 

 

It is not, however, necessary to include specific units of study with a formational 

focus in order to encourage student formation. Nor should colleges assume that 
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by offering formal units of study in formation that they are necessarily 

adequately addressing formation (Hockridge 2018:420). 

 

Furthermore, by using 'pedagogies and learning design…' is meant a strategy that 'will 

intentionally include pedagogies and teaching practices that allow, foster and encourage 

formation appropriate to the range of learning contexts in which students are engaged. An 

effective approach to formation will also be intentionally learner-centered, in that it focuses on 

the intended-experience of the learner' (Hockridge 2018:425). 

In essence, by employing the 'appropriate means of evaluating or assessing formation' is meant:  
 

evaluating or assessing individual student formation is best done in partnership 

with the student, and where possible in partnership with others who know the 

student. The college's role is to advise students of its expectations around 

formational outcomes; to encourage students to take control of the process by 

equipping them to set their own formational priorities and goals; and to enable 

opportunities for staged self-assessment at key points (Hockridge 2018:426-

429). 

 

Finally, by working 'within and across the boundaries of theological education' is meant 

exploring 'opportunities to work with others within and across the boundaries of theological 

education to continue to enhance student formation' (Hockridge 2018:432). 

 

4.4.2 Transformation as a Goal 
 

In terms of the institutional documents and overall goal, it is commonly understood that 

theological education seeks to achieve ever-greater conformity to Christ through its spiritual 

program. While a claim to Christ-centeredness may be expressed in diverse ways such as in 

'formation, conformation and transformation' (Foster 2016:65), it all points to a commitment to 

form students who experience transformation in their lives and can bring the same experience 

to their contexts. The starting point here is the claim to forming and transforming the students. 

Its reality and effectiveness determine the level of influence on their cultural contexts.  

 

Ball’s (2014) research speaks to the subject of transformation and the contexts of theological 

colleges. The work indicates that traditional curricula have been about creating content of 

particular faith traditions that will be taught to students. It has always been a content focused 

approach to curricula development. At best, it has been teacher-focused to a degree rather than 

student focused. However, the concept of transformative learning is about being student 
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focused. It requires that curricula be borne out of an engagement with the students. In effect, 

the needs of the learners and the context in which a curriculum is to be taught, including its 

cultural diversity, become central to content creation. The work suggests an approach to 

curricula development that aims at transformative learning, which will make it more effective 

for learners. It will make the personal desire of individuals for transformation more achievable. 

The approach requires a review of the curriculum in a manner that involves collaboration 

between the parties. Key amongst whom is the faculty, who are the principal designers and 

deliverers of the curricula. This process of engagement does not suggest the exclusion of any 

stakeholder. Rather, it argues for a balancing act between those competing curriculum 

requirements, not least of which is the graduate attributes that are guide rails for the process 

and the learning outcomes. In this regard, the claims to formation would: 

 

need to be tested both against the expectation and aspirations of the students and 

against the actual performance of the colleges involved. They also need testing 

against theories of transformative learning current in the educational sector. On 

the other hand, Church constituencies (the major stakeholders in the provision 

of theological education) are increasingly looking to theological colleges to 

provide more than academic skills, with an increasing demand for genuine 

human "formation" for their students who are undertaking ministerial training 

(Ball 2014:5). 

 

Thus, the future of theological education will see more of the claims to formation and 

transformation being tested by future researchers. 

 

4.4.3 Educational Philosophy 
 

Educational philosophies need to be relevant to the college's cultural context. Although it 

applies to various contexts, an educational philosophy is commonly understood to speak of 

purpose and goals, the 'how' and the 'why' of an educational system. This understanding finds 

support in Johnson (2014), who suggests that an educational philosophy would outline not only 

the purpose and goals of the college but also the principles and the statements of action. The 

writer further notes: 

 

An educational philosophy outlines what you believe to be the purpose of 

education, the role of the student in education, and the role of the teacher'. 

Educational philosophies then provide answers to such questions as, 'Why do 

we educate people? How should we educate people? How does education affect 

society?... What traits should be valued?... What is the educational ideal? 

(Johnson 2014: para 3). 
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Furthermore, the 'statement of course aims' also needs to be aligned to the educational 

philosophies. In this connection, Ball argues for the Australian context and states that 

theological educators have generally been very conservative in their ‘statement of course aims'. 

The tradition has been to focus on the classical subject areas, which only recently included 

vocational skills. In this regard, Ball (2014) finds support in an earlier work by Sherlock (2009) 

to suggest that recent trends in Australia have involved the formation and use of a set of 

'graduate attributes.' These are those distinctive values that an institution would want to see 

reflected in their graduates. These values become the institution's 'statement of overall 

attributes,' which is then formulated into the course content. He further suggests that a statement 

of attributes will not be much effective unless it is also used in formulating the learning 

outcomes for the various courses or units. He asserts further that if the goal of transformative 

learning is envisioned, then the beginning point for the task would be the 'statement of course 

aims' (Ball 2014:20).  

 

4.4.4 Institutional Culture 
 

Undergirding the preceding areas of critical attention is the institutional culture which needs to 

be aligned to its context. In specific terms, such a culture refers to an institution's set of beliefs, 

faith tradition, worldviews, established ways of perceiving and conceptualizing issues, 

methods, and systems by which it functions to achieve the aims and objectives of its 

institutional documents (Carroll, Wheeler, Aleshire, & Marler, 1997). The alignment of an 

institutional culture may start with conducting regular management reviews of its operational 

systems. Such reviews may then form the basis for the alignment or realignment with the 

institutional context vis-a-vis the transformational goal envisioned in the institutional 

documents. In the case of evangelical institutions, it naturally leads back to a renewal of the 

core values of Evangelicalism as found in the institutional documents.  

 

This study's findings highlight how an institutional culture may support or resist the task of 

formation and the expected transformational outcome of spiritual practices. In two of this 

study's three cases, there were contradictory positions between the institutional culture and the 

formational values propounded by the respective institutional documents. In one sample case, 

it was paradoxical that a denominational college sought diversity of denominations in its student 

body. It put out infomercials inviting spiritually passionate people, following its vision to be 
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biblical and formational. That was also intended to be a fulfillment of the formational 

requirements of its institutional documents. In so doing, it attracted prospective students 

interdenominationally, many of whom were the very passionate candidates they sought. These 

prospective students came in with a strong passion for spirituality. Yet, when it came to chapel 

worship, the college frowned and struggled to put up with their passionate worship and 

preferences, which tended towards the Pentecostal-style worship. Thus, an institutional culture 

can become resistant to the task of formation. This scenario depicts the common tendency for 

an institutional culture to be static and maintain the status quo. Such discrepancy has been 

highlighted by a growing number of theologians and scholars. A starting point for such a 

conversation was usually the question as to whether an institutional culture provides support or 

resistance to achieving the transformational goal of theological education. Related to this initial 

question is the inquiry into what links exist between the institutional culture and the influences 

of the broader culture. Such a clear outline of purpose and goal, the "how" and "why" of the 

educational system, would have mitigated the negative tendencies of institutional culture.  

 

The findings above on institutional culture offer evidence that supports recent research in 

Naidoo (2017). It draws upon an earlier ethnographic study on two denominational Colleges 

(Naidoo 2016). This study hones our understanding of the resistances that can arise at efforts 

to change the status quo of institutional culture. It can become a major hindrance to a required 

change process. It challenges our institutional cultures that may have simply been, in some way, 

a copy of the broader culture. Such includes being a copy of racial and gender inequalities rather 

than racial diversity and gender parity. Furthermore, Naidoo's (2017) study suggests that 'learnt 

behavior within the institutional culture shapes future social interactions, helps maintains the 

status quo by resisted appeals to diversity which ultimately forms future ministers in particular 

ways' (Naidoo 2017:543). The research further drew upon Naidoo (2016:7) to suggest: 

 

Being aware of the powerful, shaping force of the institutional culture can 

provide critical insight towards implementing effective change processes within 

theological education which can "hold direct consequences for students, identity 

and transformation" (Naidoo 2017:543]. 

 

Finally, it is critical to the subsequent analysis (on the evangelical tradition) to be mindful of 

the preceding discussion on the need for changes to institutional culture. The discussion is both 

relevant and applicable, granted that the concept of formation in evangelical theological 
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education presupposes that the institution's education system upholds the authority of Scripture 

and strives to be an imitation of Christ in the way it forms the student.   

  

4.5 The Evangelical Tradition and Secularization   
 

This section critiques the evangelical tradition and the application of its core values, given that 

such values form the basis for the formational goal of evangelical institutions (Green 2016). It 

also defines the value system upon which evangelical institutions attempt to respond to the 

challenges of their secularized contexts.  

 

4.5.1 Evangelicalism, Individualism, and Self-Promotion 
 

The ever-growing tendencies for individualism remain antithetical to evolving a community 

spirit. Grenz (1993) argues that it is correct for Evangelicals to affirm that God's plan for man's 

salvation is directed to individuals who respond accordingly to the divine call. However, the 

emphasis of this truth by Evangelicals 'has all too often resulted in an insufficient ecclesiology, 

reflecting a truncated soteriology, arising from a faulty theology' (Grenz 1993:184). For, as 

Grenz argues further, '... God's concern is not merely to bring about the redeemed individual. 

Rather, he intends to bring forth a corporate, reconciled body, 'one new humanity' [Ephesians 

2:14-19] (Grenz 1993:184). Further to this and in a later work (Grenz 1996), the scholar 

suggests that by the interactions going on in a particular community, each contributes to the 

community's shared body of truth. Indeed, 'Postmoderns believe that not only our specific 

beliefs but also our understanding of truth itself are rooted in the community in which we 

participate' (Grenz 1996:14). The research asserts further that the transition to our current 

context demands that we review and renew the evangelical tradition and the identity of the 

Evangelicals who embody that tradition. Towards this objective, Grenz calls for 'a renewed 

vision of evangelical theology' (Grenz 1993:15-17, 148). Concerning this revisioning, the work 

suggests that God's ultimate purpose goes beyond the individual, although it starts with the 

individual. God's ultimate is to bring his body into a truly corporate whole. It is a communion 

of the community that enables full participation in that reality. Our Calling then is to this divine 

reality and to express it. The work further cites St Augustine's assertion on the Trinity, which 

takes this truth a step further. It suggests that the Trinity is a community of shared love. Though 

distinct, yet united through love (Grenz 1993:188). In the for-going connection, Teo (2017) 

argues and states that 'as Believers get transformed into God's image, the covenant community 
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of Believers will display God's restored image to the world where humanity will see the glory 

of God' (Teo 2017:141). 

 

In a similar vein, concerning community rather than individualism and self-promotion, Martin 

writes for the Australian context and affirms the work of Nouwen (1989) to suggest: 

 

The emerging generation of young adults live in a world where self-promotion 

and popularity, both closely related to the notion of relevance, drive most digital 

communication and social interaction today…closely related to the temptation 

to be relevant, Nouwen says is the temptation to be spectacular, which he 

describes as one's personal desire to function individually as opposed to 

communally (Martin 2019:51). 

 

Thus, as Evangelicals allow Christ to be formed more deeply, which is at the center of the 

formational goal of theological education, students and staff are thereby being inspired and 

energized to cling more and more to the community of faith through love and unity. As that 

happens through the experience and practice of spirituality, the community is being relieved of 

the scourge of individualism, and therefore, of evangelical tendencies in the Gospel towards 

what has been described as: 

 

the entrepreneurial marketing of theological education, valuing the student in 

terms of what they can consume or produce, and the supermarket of theological 

offerings brings into focus the commodification and commercialization of 

theological education (Naidoo 2015:171). 

 

This common challenge requires that evangelical colleges be strongly committed to developing 

the biblical model for a living body or community. Such a biblical model emphasizes love, 

unity, and oneness of purpose. In this connection, Banks (1980:62-63) describes the community 

here as a 'body.' A living Christian community, therefore, exemplifies such Christian virtues (2 

Peter 1:5-7), which in turn outflows to others, both within the faith community itself (through 

serving one another) and within its secularized context (through selfless service to the broader 

community). It is not self-seeking or individualistic as many Evangelicals have portrayed. The 

individualism of the Western culture has projected itself into the way Evangelicals seek 

individual gain and prosperity more than community gain, as though gain were godliness. 

Rather, it is godliness that brings great gain (1 Tim 6:5-6). As Banks (1980) further states 

concerning Paul's admonition (in 1 Cor 11:29-33), 'the fact that there are many members should 

not lead to the assertion of individualistic attitudes nor lead to the formation of cliques within 
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it but instead to a continuing affirmation of its solidarity' (Banks 1980:63). In this regard, Banks 

makes a specific assertion as to St. Paul's intent. It is the need for the members of the community 

to recognize and appreciate their unity. They are to do so by waiting for one another at the 

communion table. Banks then argues that St Paul underscores the point in which having a 

community in the Body should lead us to the place of not asserting our individuality but rather 

of affirming solidarity and not of forming cliques (Banks 1980:63). This approach requires 

colleges to be intentional, proactive, and consistent in their messaging to achieve the desired 

objective over time. Banks' (1980) contribution to the discussion highlights the normative 

challenges of individualism that often threaten the unity of the community, which is a bedrock 

for the formational goal of theological education. 

 

4.5.2 Biblical worldview 
 

According to the Macquarie Concise dictionary (2006:1419), a worldview is ‘the philosophy 

of an individual, a group, or a people, with an interpretation of world history or civilization.’ It 

is in this ramification that a biblical worldview is used in this section. Given that Evangelicals 

hold to the authority of the Bible as a core value, it is important to discuss its implication for 

the secularized contexts.  

 

Hiebert (2008:445) poses a question - 'In a world of competing worldviews, what, as Christians, 

do we have to offer?' The question suggests that first, we need to have an offering, and second, 

a viewpoint or perspective by which to understand and engage contexts. The question follows 

Hiebert's assertion: 

 

To understand Scripture, we must seek to understand the worldview themes that 

underlie the whole. The unity of Scripture lies first in its insistence that all the 

biblical events are part of one great story – in other words, a central diachronic 

worldview theme. On a synchronic level, it affirms that the God who spoke to 

Abraham and David is the same who reveals himself in the person of Jesus, 

...there is no salvation apart from God's divine plan (Hiebert 2008:443). 

 

The scholar highlights that the Christian story continues to unfold in time, up to this current 

time and further clarifies:  

 

The modern assertion that it is the right of each individual to pursue happiness 

and freedom is self-destructive and runs counter to the biblical theme of 

community, which maintains that we are to seek the good of the group over the 

individual, to empower rather than to grasp power (Hiebert 2008:480). 
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Hiebert's assertion above indicates that the worldview that emphasizes 'the right of each 

individual' deflects from the biblical worldview, which speaks to the community's common 

good or community interest. The biblical worldview, therefore, relates to a life of giving rather 

than receiving, sharing rather than accumulating to self (Acts 20:35). It points to God's overall 

plan of love and Christian values in a redemptive way.  

 

To fight secularization, we need to have a community (Chandler 2014). Indeed, we need a 

strong community developed wholly and sustained on Christian-worldview themes (earlier 

noted 4.4.1.2), given that secularization does influence the community as we see it today and 

has always been (Nichols 1962). This study found that the community was central to the 

spirituality requirements of the institutional documents across the cases. It was envisioned as 

the building pillar for the formation of Christ. To that extent, the colleges did succeed in 

building communities where both the faculty and students were growing in fellowship: 

learning, trusting, loving, uniting, and supporting one another. The community provided a 

trusted and reliable platform for relationships to evolve and be nurtured. It formed the basis for 

the mentee-mentor program and the spiritual director tasks required in spiritual practices. It is 

also to be noted that, from Church history and dating back to the early Church, a community 

and its interactions provided the spiritual framework upon which the Church discipled the body 

of Believers (Ormerod 1997).  

 

The findings indicated that the students had found in the college community the kind of love 

and relationship missing in their home communities' individualized and isolated living 

conditions. As Nouwen rightly states:  

 

In this climate of secularization…while efficiency and control are the great 

aspirations of our society, the loneliness, isolation, lack of friendship and 

intimacy, broken relationships, boredom, feelings of emptiness and depression, 

and a deep sense of uselessness fill the hearts of millions of people in our 

success-oriented world (Nouwen 1989:23). 

 

Further to the need for friendship indicated above by Nouwen, small groups aimed toward 

fellowship and mutual support, both for their learning tasks and the spiritual practices. Some 

strong friendships have been forged, and long-term relationships have emerged beyond the 

completion of studies. In this connection: 
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Faith grows out of a community and creates new community. Faith identifies 

with a living tradition. A theologian seeking to understand faith, does so as a 

member of an ecclesial community and is often supported in that task by the 

community (Ormerod 1997:6). 

 

Ormerod's quote above speaks to the success story associated with the small groups in the 

findings. The current data suggest that small groups need greater emphasis and are the strengths 

needed to address the threats of individualism and isolationism that characterize secularized 

contexts. Yet even though theological colleges emphasize community, their secularized 

contexts in the secular era are breeding a generation seeking to be autonomous in their 

individualism.  

  

In the findings (4.2), we saw that, though attendances were regularly low, there was a growing 

use of small groups across the sample. The current small-group practice is a place to invest 

more time and resources. In so doing, to put priority focus on the biblical worldview themes of 

love, unity, interpersonal relationships, and community. Small groups have more potential for 

friendship and fellowship (than the larger community itself) and serve to enhance the building 

of the larger community. However, the real question is how deeply formed the people can be 

on the mentioned themes. In essence, how deeply formed depends on how deeply spiritual the 

college wants to go. How deeply spiritual depends on the spirituality of spiritual directors, 

mentors, and lecturers who form the students’ spirituality. Then, of course, how deeply depends 

on how deeply the students being formed also want to go. Hence, this requires a corporate 

understanding borne out of stakeholder consultations to determine how deeply spiritual we want 

to go as a college. 

 

In connection with the preceding evidence from the data, Hiebert (2008:478-479) states that 

'biblically, relatedness and community are at the heart of the gospel because they are the essence 

of God himself.' The scholar further cites Newbegin (1995:70), who states: 

 

Interpersonal relatedness belongs to the very being of God...As humans, we are 

created for community and must be seen not as autonomous, free individuals but 

as persons in relationship in which community is more important than the 

individuals that constitute it (Hiebert 2008:480).  
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Thus, the small groups of the community need to be supported and enhanced. The need becomes 

critical in the face of an ever-growing phenomenon of secularization in Western nations, where 

individualism is at the center of the secular worldviews prevailing in the contexts. 

Given the above argument, we understand that: 

 

in contrast to the modern, postmodern, and post-postmodern emphasis on the 

autonomous and self-fulfilled individual involved in impersonal relationships, 

the biblical worldview focuses on deep interpersonal relationships and on the 

priority of the community (Hiebert 2008:478).  

 

Hence, the interpersonal relationships alluded to by Hiebert are borne out of a depth of 

connection, rooted in the deep end of our being, our spirit, and where the Holy Spirit sheds the 

love of God (Rom. 5:3-5). Thus, a deeper understanding of the workings of those biblical 

worldview themes such as love, taught along with a prayerful atmosphere, makes all the 

difference and creates a spiritual impartation and momentum similar to Loder's (1981) 

preposition on transformation. 

 

4.5.3 The Secular-Sacred Divide 
 

It is commonly understood among Evangelicals who affirm biblical authority as a core value 

that the Christian life is to be an imitation of Christ and is meant to be lived as light to the world 

(Matt. 5:14). A worldview that separates the sacred from the secular presupposes that Believers 

have to live double lives: one on Sunday and the other in the work/marketplace (Ramsey 1965). 

Such a duality that trended in Christendom got the attention of a wide range of writers and 

scholars. They all generally agree on a Christian worldview position (but sometimes argue from 

different perspectives) that Christians should live a life that brings glory to God both at home 

and in the work/marketplace (Newbegin 1989). In this regard, it is further suggested: 

 

It is important to note that the humanity of Christ (Col. 2:9-10) relates the sacred 

to the secular by transforming humanity and repositioning it within the world. 

The work of Christ came to rehabilitate his image in all persons. Thus, we 

participate in the full humanity of Christ as the source and growth of our own 

humanity, bringing together the sacred and secular in communities. For too long, 

we have had the assumed anthropology of persons as thinking beings. The 

assumption is that if a person thinks correctly, he or she will act correctly. 

However, ministerial training then involves more than teaching students a 

particular way of thinking; it requires those ways of thinking to be linked 

constructively with ways of being and doing (Naidoo 2021:75) 
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Furthermore, Kim, McCalman, & Fisher (2012) argue that the secular-sacred divide has its 

origin in modernism or the post-modern viewpoint of human reason and empiricism. It is to be 

noted that the modernist movement was not in itself an opposition to God but rather a 

commitment to rationality and empiricism in the public space, such as healthcare, science, 

education, and politics. In the process of time, and insofar as modernist thinking dominated the 

Christian worldview in Western nations, the secular-sacred divide was promoted to take over 

the public space. This viewpoint places a distinction between sacred and secular modes of 

existence. The implication for the work/marketplace is that people don't have to hold on to any 

ethical or moral standards. In that scenario, Christian views and opinions and the Christians 

themselves are ignored while important decisions are made in the work/marketplace. Such is 

the reason why conversations around the subject of the secular-sacred divide continue to rage 

on.  

 

Evangelicalism has had a long history of debate on the secular-sacred divide. Several scriptures 

are at the center of these conversations (such as Jn. 17:16; 1 Jn 2:15; Rom. 12:2); perhaps, not 

read in context, misunderstood, or misapplied. However, a number of scholars and writers 

attempt to bring clarity to the subject, including Kim, who quotes Calkins (2000); Colson & 

Pearcey (1999), to argue that:  

 

Christian ethics founded on Scripture gives moral standards or a common 

platform that allows us to judge between right and wrong. For everyday 

vocational life, it teaches the value of practicing good stewardship of money and 

resources. God's word does not make a distinction between sacred versus secular 

work. It is not as though serving God requires full-time ministry, and that 

employment outside of Church is worldly as some mistakenly assume. Instead, 

all lines of work should integrate spiritual and sacred aspects of work as 

illustrated by the Protestant work ethic and its concern for the common good, 

altruism and self-sacrifice (Kim 2012:207). 

 

The trend in the preceding conversation has continued in the literature. In particular, concerning 

the nature, method, and boundaries of the relationship with the context. The challenge is to find 

the balance in the engagement between the Church and the world. Some feel Christ gave us an 

example in which He lived among sinners, ate with them, preached to them, and arguably no 

divide nor distinction between the sacred and the secular world. Besides, as the argument goes, 

we are all sinners who need to be inclusive in all we do. In other words, the Church should be 

seeker-friendly in its attempt to reach the world. In this regard, we have also seen how the 
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Church has, ipso facto, lost its transformation power, all in a bid to save the world. In between 

these two extremes lies where the balance resides. Working out that balance has been a critical 

challenge for Evangelicals. Nevertheless, there is an understanding that:   

 

there is just an ardent desire to see the Christian faith more closely involved with 

the secular world and to learn of God's presence and action within that world 

and not only within the realm of religion’; and that 'the intense otherworldliness 

of the first Christians enabled the Church to make its impact not only upon one 

but upon successive cultures and phases of history (Ramsey 1965:2,13).  

 

Further to the above quote, the scholar argues that 'worldliness' is not necessarily a person in 

possession of the world’s goods, but rather a person misled into misusing the world's goods, 

being absorbed in it to ignore the deeper meaning and purpose of life. Ramsey states that the 

'unworldly' is the person not absorbed in the world's goods but is conscious of and chooses to 

fulfill life's meaning and purpose. In this connection, certain scriptures bear relevance. Ps. 8:1-

9: shows that humanity is to explore the world, and 1 Cor. 7:29-31 indicates that we use this 

world but not abuse it. As Ramsey (1965) further states, that last but one verse of this Scripture 

in the Greek, translated means, 'using and yet not clinging or exploiting, enjoying and yet being 

apart: such is the detachment of a Christian in the midst of his service within the world' (Ramsey 

1965:8-9). Hence, Evangelicals cannot separate themselves from the world that they need to 

fruitfully engage for Christ: all workplaces and marketplaces are ministry places. 

 

For the most part, Evangelicals are commonly known to separate their mission to the world 

from the secularized world where their mission is located (Piggin 2012). They do so religiously 

and passionately, being true to the Great Commission. Yet, doing so without the much-needed 

faithfulness in doctrinal stewardship nor, as further suggested, the appropriate character 

formation (The 2018). Such character issues, one would imagine, includes the all-too-common 

exaggerations made by either the college’s media department or their outsourced agencies of 

professional marketers. Marketing strategies have been deployed to attract students. Hence, 

even though Australia is secular (Cusack 2005), there has been significant growth in theological 

education (Ball 2014). On the other hand, if colleges are not closing but expanding, it indicates 

that religiosity's search continues in different forms (Taylor 2007), and ministers and leaders 

still need to be trained. Therefore, rather than focusing on financial success and expansion 

beyond capacity, the colleges need greater investment in the faculty to improve its scholarly 
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resources, staff training, networking and collaboration with its context, and the development of 

long-term plans that sustain such engagements to deliver on their formational goal.  

 

Many Churches want to be seeker-friendly in their attempt to reach the world. In this regard, 

we have also seen how the Church has, ipso facto, lost its transformation power, all in a bid to 

save the world. In between these two extremes lies where the balance resides. Working out that 

balance has been a critical challenge for Evangelicals. In this matter, we turn to Kim (2012), 

who argues on Christian ethics, and Potgieter (1994) on finding that place of balance, in our 

further discussion. Kim states: 

 

For everyday vocational life, it teaches the value of practicing good stewardship 

of money and resources. God's word does not make a distinction between sacred 

versus secular work. It is not as though serving God requires full-time ministry, 

and that employment outside of Church is worldly as some mistakenly assume 

(Kim 2012:207).  

 

Further to Kim’s point of view, Potgieter (1994) draws upon Schaeffer (1976), who proposes a 

model without a sacred and secular dichotomy. It is a model based on the Reformation and 

Martin Luther's work. Contrary to the proposition of the secular-sacred divide, 

Schaeffer (1977), cited in Potgieter (1994:49), affirms that the Reformation propounded 'a 

unified system of truth and in sharp contrast to the dualistic and dialectic tensions developed 

by sinful man' (Potgieter 1994:49). In building upon Schaeffer, Potgieter constructed a 'Primary 

Level Movement Model' (Potgieter 1994:153-155), which takes all of reality into account 

instead of fragmented or separated reality in the secular-sacred divide. In this regard, the scholar 

suggests:  

 

A dualistic world-view debate already existed by the time of the birth of 

Christianity. This debate in essence entailed a dualism expressed as a motive of 

form and matter. Now the dialectic within this dualism presented itself in 

different forms throughout history (Potgieter 1994:27-29). 

 

Potgieter (1994:9) indicates Schaeffer's model to suggest one reality rather than a dichotomous 

one. Hence, Potgieter's proposed model of a 'Primary Level Movement Model': a model based 

on a single reality, without a sacred and secular dichotomy. In the same vein, it is suggested: 

 

In our modern worldview, with its emphasis on cognitive truth and its divorce 

of truth from feelings and morals for the sake of objectivity, it is important to 

remember that in Scripture, these three dimensions – the cognitive, the affective, 

and the moral – are not separated (Hiebert 2008:485).  
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Thus, in Hiebert's above quote, we find the inseparability of the three dimensions. In a similar 

vein and by Potgieter's analogy, we find a two-story building that forms a single house owned 

by the same person: the first 'primary universal' is a single reality, with God as Creator 

(Potgieter 1994;154). The second holds the Creator as both 'earth's developer' and upholder: in 

consequence of which the other applicable universals being the 'fall and redemption' (Potgieter 

1994:153-155). In consequence, therefore, there is no dichotomy between a single reality 

involving the secular and sacred.  

 

4.5.4 Social Context and Public Theology  
 

In this section, the preparedness to engage starts with the understanding that Evangelicals bring 

to public theology and the impact the Church has or can have on society (Cronshaw & Menzies 

2014). Then, of course, there is the task of embedding those understanding in the curriculum 

and course units. It involves a regular practice of reviewing and upgrading them to constantly 

stay ahead of the times. Miller-McLemore (2012) states that in practical theology's 'focus on 

concrete instances of religious life, its objective is both to understand and to influence religious 

wisdom of faith in action in congregations and public life more generally' (Miller-McLemore 

2012:5).   

 

A starting point, therefore, on the subject may be Kim's (2012) broad-based and all-embracing 

proposition. The scholar speaks of Christianity touching all areas, including social issues, 

history, politics, science and anthropology, morality and especially one's career and personal 

life: ‘…when Christianity is seen in the larger contexts of worldviews, where the ultimate 

premise is founded on faith, it allows the Believer to see the artificiality of the sacred/secular 

grid and to break free from it' (Kim 2012:207). In addition: 

 

part of the answer is in reenvisioning our approach to vocation and the ministry 

of the whole people of God (inspired by Banks and Tabor), recalibrating our 

Churches around mission (inspired by Forge) and recentring with contemplation 

and seriously engaging our contexts (inspired by Leunig and Whitley) 

(Cronshaw 2011:235). 

 

The understanding indicates that, in paying attention to internal policies and engaging its local 

community, theological colleges need to have a well-articulated policy for public theology. The 

engagement with the broader culture requires the exertion of influence through a reflective 
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approach, a practical theological task, which Osmer (2011:2) calls 'a paradigm of reflective 

practice'. Miller-McLemore further cites the work of Heitink (1999), who 'depicts practical 

theology as a theory of action mediating Christian faith in church and society'; and suggests 

that 'most agree that at its best it functions as a kind of public theology sensitive to the individual 

but directed toward the wider social order' (Miller-McLemore 2012:14) 

 

Further to the preceding understanding of engaging secularized context, Tracy (2020:400-406) 

offers the theological task three notions of publics. It starts with 'Rational Inquiry (dialectics 

and arguments)': The first notion of publics is tenable in democratic societies and is 'the 

responsibility to give reasons, to provide arguments' to a matter of public interest that calls for 

a solution, ideas, or debate. Tracy argues further and suggests that it thrives in a: 

 

public realm where an argument is not merely allowed but also demanded of all 

participants. This means, as well, that truth is likely to lead to some consensus - 

a reasonable consensus of the community of inquiry that is cognizant of and 

guided by the criteria and evidence of the particular subject matter under 

discussion (Tracy 2020:403).  

 

Given Tracy’s preceding quote, theological colleges cannot be relevant to their secularized 

contexts without a strong public theology aligned to their contexts. It is crucial to have such 

public theology embedded both within their curriculum and organizational policy. Neither can 

they any more thoroughly fulfill their mission to be 'salt and light' to their secularized contexts 

without bearing relevance to their social contexts. Strong awareness of the secular worldviews 

underpinning those contexts is required for preparedness and informed engagement driven from 

a biblical worldview.  

 

4.6 Summary of Discussion  
 

This study sought to understand how secularization tendencies influence spiritual practices. It 

sought the awareness of secularization amongst theological colleges and how they can be more 

relevant and engaging with their secularized contexts. In so doing, to prepare students more 

deeply in their spirituality. It is such deeply formed and holistically trained ministers that can 

influence their contexts. These contexts are no longer what they used to be in the traditional 

sense of responding to religion or evangelization. This change is due to a reflexibility in 

Westernized contexts generating a process of detraditionalization in the post-secular era (Boeve 

2012). Theological colleges, therefore, need to demonstrate awareness and relevance to their 
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secularized contexts by reflecting deeply on, firstly, their educational system and, in the case 

of Evangelicals, their notions of the age-old secular-sacred divide: 

 

By the educational system is meant the critical need for the colleges to become intentional with 

their formational goal. It takes such intentionality to strongly deepen spirituality and transform 

the ministers, who themselves are to go out into their contexts to bring transformation to the 

broader community. Areas for such alignment include the college’s educational philosophy, 

statement of course aims, institutional culture, and the deployment of appropriate public 

theology in the engagement with contexts. 

 

By the secular-sacred divide, in the case of evangelical colleges, is meant to see the secular-

sacred as a story building with two floors, not two separate buildings (Potgieter 1994). 

Furthermore, evangelical pitfalls and tendencies only widen the gap and isolate evangelical 

colleges from the world they should evangelize. Such pitfalls include the use of self-promotion, 

marketing, and worldliness as tools for evangelization. In sum, colleges must avoid the pitfalls 

generated from the application of secular worldviews. Not only to do so but to be strongly 

aligned to biblical worldviews and themes in their journey to building strong faith communities.  

 

Conclusion 
 

In response to the three questions introduced to guide the conversation (4.1: Introduction), the 

dialogue concludes that, although theological colleges have remained committed to their 

formational goal and are aware they exist and thrive in secularized contexts, their training 

program needs to reflect that understanding. The program was found not to adequately form or 

shape the students in any deeply spiritual way. The current data indicates that it was not helpful 

enough to support the students' secularized challenges nor to equip the ministers to fruitfully 

serve their contexts. The challenge was found rooted in the colleges’ lack of strong awareness 

of the threats posed by the complexities of their secularized contexts and their limited relevance. 

Such threats include the underlying worldview and ever-changing paradigms that thrive in their 

contexts. These forces acted in concert with the gaps found in training curriculum or spiritual 

programs to diminish the community spirit and entrench secularization tendencies such as 

individualism and related cultural responses. In the post-secular era, denoted by the 

pluralization of religion in the public space, theological education stands at crossroads. It can 

achieve its formational goal more effectively through the values and practices of the Christian 
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faith if there is a strong awareness of its secularized contexts, fruitful engagement through such 

means as social context and public theology, and relevance to their contexts. Furthermore, while 

the need to be holistic and transformational is now commonplace, that prospect is currently 

being challenged by the threats of secularization tendencies from the broader culture acting in 

concert with existing gaps in current curriculum or training programs; whereby students and 

ministers are not adequately trained for the secularized contexts in which they live or intend to 

serve. This premise then is the call to action in closing this chapter’s conversation.  
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CHAPTER 5:  CONCLUSION AND RECOMMENDATIONS  

 

5.1 Introduction 
 

The study aimed to understand the influence of secularization tendencies on spiritual practices 

at evangelical theological institutions in Australia. These practices are located as components 

of spiritual formation, which is understood as a central task of theological education. Given the 

study's empirical data discussed earlier (chapter four), spiritual practices in the post-secular era 

must deepen students’ spirituality and train ministers holistically for the secularized contexts 

into which their formation is intended to serve. It is the intentional pursuit of this aim that 

enables theological institutions to be relevant to their contexts. Grounded, therefore, upon the 

evidence offered in this study, this chapter aims to establish conclusions and make 

recommendations. It starts with the methodology for the study and provides the key practical 

theological insights. The chapter will then delineate limitations to the study and the need for 

future research on the subject.   

 

5.2 Practical Theology Methodology   
 

As a practical theologian, I reflected on the current practices in the sample. I deployed both the 

descriptive and interpretative tools of the discipline to understand how secularization 

tendencies influenced theological education. In this regard: 

 

Practical theology refers to an activity of Believers seeking to sustain a life of 

reflective faith in the everyday, a method or way of understanding or analyzing 

theology in practice used by religious leaders and by teachers and students 

across the theological curriculum, a curriculum area in theological education 

focused on ministerial practice and subspecialities, and finally, an academic 

discipline pursued by a smaller subset of scholars to support and sustain these 

first three enterprises (Miller-McLemore 2012:5).  

 

As elucidated in Miller-McLemore's quote above, the various contexts of practical theology 

resonate with the three notions of publics in theological inquiry: Church, academy, and society 

(Tracy 2020).  It is the role of Practical theology to constantly engage the three contexts in its 

inquiries. Hence, the academy engaged in this study is an important line of theological inquiry. 

It is, therefore, critically important to constantly interrogate its practices. It helps to clarify the 

state of current practices and understand the goal and function of theological education in the 

post-secular era, including the common claim to transformation by theological institutions. 
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This study finds the location of its practical theological enterprise in Osmer's 'descriptive-

interpretative' task of practical theology (Osmer 2011:2). The approach stands against the 

background that practical theology is a praxis model, whereby reflection leads to practice, and 

practice leads to a more committed reflection and practice (Swinton & Mowat 2006:1523). 

Other writers suggest likewise: 

 

It is widely acknowledged that practical theology has "praxis" as its object of 

study and reflection…the notion of praxis emphasizes one particular dimension 

of religion: the dimension of action or – somewhat broader – the ways in which 

religion is lived (Ganzevoort & Roeland 2014:93). 

 

In connection with lived religion within secularized contexts (as alluded to in the above quote) 

and which is the focus of this study, Ganzevoort & Roeland draw on Gergen's (2002) idea of 

‘social construction and practical theology’ to further indicate that: 

 

our pluralized, secularized, and deinstitutionalized religious context requires us 

to adopt a broader perspective to the field we define as lived religion, but we still 

need to delimit the field. We would take our starting point in the social 

constructionist insight that the meaning of concept originates in the social 

discursive practice and not in the realm of phenomena or in the realm of mental 

ideas (Ganzevoort & Roeland 2014:97). 

 

Hence, in the 'discursive practice' as stated above, the theological task of reflection enables, 

firstly, the participants to reflect (and bring their voices to the meanings of their lived religion). 

Secondly, it enables the researcher to reflect on the literature and skillfully interpret the 

participants' voices.  

 

According to standard procedure, the practical theologian relates with scholars and writers in 

the other branches of theology to effectively perform the required tasks, such as pastoral or 

systematic theology. In addition, the practical theologian also engages with those in the human 

sciences and related disciplines. For, as Osmer notes in this approach to inquiry, 'the paradigm 

of reflective practice makes room for reflection on experience and practice and for dialogue 

with the social sciences' as it interacts with the practices of the faith community (Osmer 

2011:2). This standard practice ensures an interdisciplinary dialogue. It delivers the benefits of 

multiple perspectives in the descriptive and interpretative tasks of theological reflections. The 

descriptive or narrative task then 'sees practices and stories more as performative than as 

representative…narrative approaches in practical theology make use of many contributions in 
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theology and the social and human sciences' (Ganzevoort 2011:217). Thus, in what is 

accomplished in this study’s narrative task, it is commonly understood that:  

 

religious practices that form the core material for theological reflection in 

practical theology are often directly related to narratives. In one way or another, 

human stories are connected with stories of and about God … Even when 

practical theologians focus on popular culture, they look for the stories of 

meaning in and beneath the cultural practices (Ganzevoort 2011:214). 

 

In terms of the interpretative task, as accomplished in this study, it is imperative to give the 

participants the chance to tell the stories of their lived experiences, while the researcher's role 

is to serve as an interpretative guide (Osmer 2008). The researcher then interprets the voices 

based on their knowledge of the literature and hermeneutical skills.  

 

 5.3 Key Practical Theological Insights from the Study 
 

Most critical is the awareness and relevance institutions need for their secularized contexts and 

preparedness for fruitful engagements. Whether as lecturers, mentors, or spiritual directors, the 

staff need to have an awareness that is strong enough for them to become attuned to the subject 

of their context. It will ensure transformative learning, which the whole model of theological 

education needs to be (Cronshaw & Menzies 2014). Such a need for theological institutions' 

preparedness to deal with their secularized contexts is a practical theological task. As earlier 

noted, it calls for a praxis approach involving reflection, engagement, and further reflection 

towards better engagement or practice. According to Cronshaw & Menzies, it requires an 

articulation of appropriate paradigms towards the formation process and the goal of 

transformation in theological education. The scholars draw on Cronshaw (2014) to suggest: 

 

New paradigms in student learning that focus on transformative learning fit well 

in theological education. Foundationally we want to not just promote cognitive 

development. Our aim is to transform people and their inner lives, and equip 

them to transform the world around them. This is the terrain of our formational 

and transformational agenda in theological education (Cronshaw & Menzies 

2014:2). 

 

It is to be noted that the current context of secularization tendencies is only going to increase 

as secularization theorists have described the phenomenon to be an ever-growing complexity 

(Rossiter 2011). It then means that secularization is a critical threat to the formational and 

transformational agenda of theological institutions. Hence, in light of the findings of this study, 

it is pertinent to propose as follows. 
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Theological institutions need to be alert and open to dealing with the society at the center of 

their secularized contexts. Institutions need to understand the trends in the culture and formulate 

the required counterculture to secularization trends. To do so, institutions need to deeply embed 

a public theology in their training program. Otherwise, institutions may become estranged and 

sidelined from the broader society, not by the society itself but by their very lack of engagement.  

 

Recent research (Ball 2014) on current educational trends suggests that theological education 

in Australia plays a significant role in the tertiary education sector. Traditionally, it was focused 

on providing training for Church and para-church ministers, counselors, and leaders. There has 

been a significant shift to a wider diversity of students' enrolment in its recent history. Its reach 

and influence today cover primary, secondary, and tertiary educators and the management and 

staff of not-for-profit, charitable institutions. The research argues with statistics that indicate 

that the tertiary education sector, which theological educators serve, is a billion dollars industry 

and still growing exponentially. As more denominations and Churches develop and expand 

their educational enterprises, the sector has become highly competitive (Ball 2014). 

Consequently, in the face of our post-secular context of pluralization (Boeve 2010), theological 

institutions must be proactively competitive by understanding and engaging their secularized 

contexts. It is then imperative that: 

 

the Church needs leaders who can look closely at their own context and ask what 

is going on, as well as engage the social sciences to understand why certain 

events and patterns are occurring (Osmer 2011:2).   

 

Osmer's preposition indicates the need for concerted theological reflection as institutions look 

more into their contexts. In this connection, this study then is just a starting point for future 

researchers, of which the following are its key knowledge points. 

 

5.4 Key Knowledge Points of the Study 
 

Firstly, the broader trend in Evangelical theological education in Westernized contexts has 

shown that, rooted in the revival history of Evangelicals and their common emphasis and 

passion on preaching the Gospel, is the all-too-common temptation of zeal without knowledge 

(Rom. 10:2). This pitfall, often and for the most part, leads to an over-emphasis of preaching 

the Gospel at the expense of (1) adequate preparation (2) the understanding that comes through 

reflection (3) the wisdom of reflection that leads to long-term planning (4) the long-term social 
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engagements that create sustainable relevance to contexts. Thus, along with the utmost priority 

task of preaching the Gospel lies the critical need to engage adequate time for reflection on the 

ministry (including the ministry to secularized contexts) towards formulating an integrated 

response. Such practical theological reflection provides the needed answers to why the above-

listed problems (and more in the second and further points below) subsist and what should be 

going on. The task demands and supplies the understanding required to engage secularized 

contexts. It will show how to have those constantly changing dynamics of the context in the 

right perspectives, in terms of such critical factors as the institutional culture, the curriculum, 

and perhaps, the educational philosophy, and then drawing the staff's attention for 

implementation. In essence, institutions require an adjustment and reprogramming of the 

curriculum in such a manner as to embed the deeper spiritual disciplines linked to reflection, 

such as biblical meditation, prayer, and fasting (where fasting is now in near extinction in 

Westernized Christianity), silence and worship. Hence, reflecting upon a given context aims at 

recalibrating existing curricula. It seeks to emphasize the spirituality requirements and 

formational values usually well-articulated in evangelical institutions' formational documents. 

It engages them towards their alignment to the spiritual needs of the students and their given 

context. Furthermore, such deeper reflection would be a starting point and critically pivotal to 

the future of theological education.   

 

Secondly, though theological colleges in Westernized societies are aware that they live and 

function in secularized contexts, what is lacking is an awareness of the seriousness of the threats 

posed by secularization tendencies in the post-secular era. These growing threats overtly and 

covertly shape and undercut formational outcomes and the relevance of theological colleges to 

their contexts. It was found that the forces of secularization are, in many cases, apparent in the 

broader culture and sometimes hidden within the institutional culture. Nevertheless, they are 

always thriving in subtle and varied ways, influencing spiritual values and practices. In many 

institutions, they remain undetected or ignored but largely unengaged. However, the fruit borne 

out of many years of the lack of attentiveness to its influences (by theological colleges) is 

becoming more evident in the post-secular era. The literature and the current study suggest that 

the gap in adequate counteraction to secularization is ominous and widening. It has had a 

diminishing effect on the prospect for overall success in current practices. Only a strong 

awareness, such as proposed in this study, may generate a strong response and the appropriate 
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counteraction to secularization forces. However, it is noteworthy that the awareness that 

theological institutions have not adequately trained students and ministers (for their secularized 

contexts) continues to grow globally among scholars. More colleges and educators around 

Western countries are now admitting that the training programs they have been using were not 

adequately structured to significantly shape the students. Neither was it helpful enough as the 

students wrestled with their individualized challenges. The future of theological education in 

Westernized contexts points to greater success if theological colleges become intentional in 

spiritual formation in such a manner to equip students and ministers for their secularized 

contexts. 

 

Thirdly, in our current context, where pluralized religiosity sits at the center of the public space, 

people and prospective students are turning to variants of spiritualities that portend to address 

the individualized challenges of living in a secular society. Young people, and not least, the 

millennials, are major victims of this trend. Many young people ignored and fled from the 

individualism and identity crises in their contexts, including the option of typical university 

education, to embrace theological education. They sought to be formed deeply for their life, 

vocation, or ministry with Christian identity. Yet, most institutions do not have an articulated 

spiritual program to deal with their formational needs. Indeed, current students see less value 

for the spirituality of formation in theological education, where indications include poor and 

inconsistent attendance at the community and its practices. Such is the reality, regardless of 

claims to formation and transformation in institutional documents. Most of the students' 

responses from the evangelical colleges see such claims as good marketing, and at best, good 

intentions but apparently unreal. They see promotions and infomercials that bear no evidence 

or relevance to their reality and secularized challenges.  

 

Looking to the future, appropriate changes must now be made to curriculum or training 

programs. Spiritual programs need to adequately embed training and learning outcomes that 

are more specifically fine-tuned to living and ministering in a secular society, which should 

also address emerging challenges within the institutions' contexts.  

 

Fourthly, theological colleges in Westernized contexts are experiencing an overwhelming 

decline of the campus community and a diminishing return on their spiritual practices. There is 

a crucial need to revisit how theological institutions handle the building of the community in 
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terms of the pressures of a post-secular culture and its growing cultural strategies pivotally 

driven by individualism. Its community needs to be mobilized and developed in utilizing the 

formational building blocks of personal (not individual) relationships and community; in the 

image of the personal relationship in the three persons in one God (1 John 5:7) as understood 

in Trinitarian theology, rather than individualism and isolationism, promoted by the Western 

culture. Although there has been a growing scholarship towards holistic and transformational 

learning, such learning becomes more holistic if the curriculum or training program is adjusted 

to take secularization more seriously. They are not deeply transformational because they are 

too focused on learning content. The potential for transformation is enhanced when the common 

need of students to be formed deeply for their life, vocation, or ministry is satisfied. In this 

regard, the biblical concept of Imago Dei (the image of God), as applicable to Christian identity 

formation, is considered an antidote against the growing crises of identities in secularised 

contexts. It needs to be well integrated with relevance to the students' secularized contexts. 

Thus, the future of spiritual practices in theological education must strongly encapsulate the 

concept of Imago Dei as part of holistic intentional practices to adequately address the crises of 

identities in secularized contexts.   

 

Fifthly, the study found the preceding gaps in the training program to link to a lack of fruitful 

engagement by theological colleges with their secularized contexts. Many institutions have no 

active or up-to-date social programs in their local communities. Only a robust engagement with 

secularized contexts can provide the knowledge base to draw upon, input and construct, or 

synchronize a counteraction of curriculum or training program.  This gap, in turn, was found to 

link to the colleges' shared challenge of being marginalized by an increasingly secular context. 

On the one hand, the secularized contexts view the colleges as having no public relevance to 

society. Such public perception gets even worse in the case of evangelical colleges that hold 

tightly to the notion of a secular-sacred divide. On the other hand, colleges have been found to 

validate such notions by either having no public theology in place or, if otherwise, the theology 

may not have been clearly articulated and understood for implementation among the staff and 

students. Going forward, theological institutions need to evolve, formulate, or synchronize their 

public theology to appropriately respond to the ever-changing worldviews and the paradigm 

shifts of their secularized contexts. Hence, the future of college governance and management 
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functions, academic policies, and procedures need to be made flexible, adaptable but fully 

aligned to a given context. 

 

Sixthly, the overarching influence of higher education accreditation appeared to have its 

shadows and footprints everywhere on the college campuses. Both the staff and students had 

accreditation requirements to fulfill. Hence, the academic environment was intense and high-

pressured, where both staff and students attempted to give their best possible attention to 

spiritual practices. It invariably impeded intentionality in spiritual formation. Hence, instead of 

efforts directed to achieve intentionality, priority efforts were aimed to achieve or maintain 

accreditation for the academic courses. Going forward, theological institutions need to enhance 

and deepen spirituality for formational units and continue to strongly secure freedom from 

changes or diminished contents by accreditation agencies. If otherwise, seek to achieve a self-

accreditation status or have independent Christian educational bodies or agencies (who share 

the values and practices of the faith) validate and accredit courses.   

 

Finally, although theological education needs to be holistic and transformational (Foster 2016), 

that prospect is currently being retarded on two fronts in the post-secular era: by the threats of 

secularization tendencies and by the deficits in current curriculum or training programs where 

students and ministers are not adequately trained for the secularized contexts they live in or 

intend to serve. Secularization theories affirm that the phenomenon is not going away any soon. 

It is a progressive reality that cannot be stopped (Rossiter 2011). It can only be engaged today 

to secure the future of theological education and guarantee a more holistic and consecrated 

transformation. In Loder (1981), such transformation is the experience of change in the 

educational context where people experience both learning and the Holy Spirit's work. In 

Cronshaw (2011), it is keeping 'in step with the Spirit and help our students practice 

consecration through the Spirit' (Cronshaw 2011:225). 
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5.5 Recommendations to Evangelical theological Colleges   
 

Many evangelical institutions in Westernized contexts have a long history of success than their 

counterparts in non-Western contexts, such as Asia or Africa. The long history of the sample 

institutions (the youngest being founded in 1928) affords a present and clear example. Their 

long history indicates that the institutions have come a long way, surviving their era's 

secularization tendencies (Taylor 2007). Their longevity does speak to the strength of their 

vision, purpose, and authenticity. In that sense, they truly and rightly deserve commendation. 

They have been an example of faithfulness and continuity. They withstood the secular era, and 

therefore, have a strong prospect that ultimately, they will outlive the post-secular era. 

Nevertheless, the passage of time brings a diminishing of spiritual values and practices 

(Breward 2003). In our current context, spiritual practices in theological education are generally 

experiencing an all-time decline and require urgent concerted efforts for renewal. Needless to 

mention that there are isolated or particular cases of success with the practices, but such 

evidence does not represent the majority of contexts. In all cases, it is important to equip the 

students with the spiritual tools for Christian identity construction and to continue to do so until 

a fruitful outcome. The fruits become evident when the students are convinced of its helpfulness 

and take ownership of the practices beyond college life. They need to own it and make it part 

of their own tools of engagement with secularized life after graduation. They will do so if they 

have experienced life-applicable practices or perceive them as useable tools for sorting out their 

life and ministry in their secularized contexts. This understanding finds support in the 

theoretical framework of this study (Boeve 2010), where the theory asserts that individuals have 

preferences. They want to be the decision-makers of their destiny but are seeking to be equipped 

with the tools to do so effectively. 

 

Furthermore, Evangelical colleges need to maintain a balance in education. A lack of balance 

refers to a common trend in the over-emphasis of one truth over another while still claiming the 

authority of Scripture or that all truth is equal. For example, the emphasis or marginalization of 

a biblical worldview theme while emphasizing a preference, such as between the fruit and gifts 

of the Spirit, heart and mind development, scripture meditation and prayer, righteousness and 

prosperity, purpose and success, prayer and fasting. These tendencies are consistent with the 

influence of secularization themes such as individualism, consumerism, and commercialization. 

Under such influence, many Evangelicals engage a super-market mindset as they approach the 
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Holy Scripture and the Holy Spirit: choosing one (in preference to the other) and so leaving 

that other undone (Matt. 23:23). A lot of curricula and courses embody such twisted versions 

of formation. 

 

Consequently, the training that comes out of some theological institutions’ spiritual program is, 

perhaps, a reformed individualism and not a transformed 'personalism' (Tracy 2020). The latter 

in good shape, not the former in any shape, is capable of seamless engagement in personal 

relationships internally within the institution and externally with the social context. Given the 

emerging challenges from changing secular worldviews and paradigms (Beyers 2014), it is also 

important to note that only a balanced menu of formational curricula, courses, and practices, 

will sustain and transform students as they face their individualized challenges in the post-

secular era. In more specific terms, the preceding recommendations include the following 

practical theological tasks. 

 

(1) Restructure of the on-campus community 
  
The residential community is historically and commonly known as the traditional way to do 

formation and its component practices (Nichols 1962). This understanding holds true for our 

current context (Teo 2017). It has been the main platform and support system for spiritual 

practices. The residential community forms a significant part of most institutions' communal 

activities. It is also the center that holds both the on-campus and off-campus students together. 

It is the central platform for hosting the chapel, small groups, mentoring, and community 

interaction. Nevertheless, the over-dependence on that community now requires a creative 

restructure. Thus, in addition to contemporary issues such as the growing shift towards online 

learning, the very fabric of that community is now threatened by global health and safety 

concerns relating to coronavirus disease (Covid-19 2020). Its regulations have required, among 

other rules, a social distancing, which itself is the right thing to do. However, it does inhibit the 

very essence of relational community. At the time of writing, the most recent Australian 

government update at Covid-19 (2020) indicates no end in sight for the pandemic. This 

development, and a host of other unpredictable changes occurring in the post-secular era, dictate 

a critical need to revamp the way we do community for theological education in general and 

spiritual practices in particular. Scholarly resources must now be geared up to confront the 
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monstrous covid-19 crisis of a century and support theological colleges in their ongoing 

attempts to redefine how to do community effectively. 

 

Furthermore, efforts to grow a strong community were being hampered and mostly 

overwhelmed by the students' preferences, which is a development in the cultural process of 

individualization. It resulted in generally low attendance and the lack of priority attention to 

community interactions.  Such is likely to remain an ever-increasing challenge in this era. It 

requires that an institution be strongly committed to developing the biblical model for the 

community. This approach emphasizes love, unity, and oneness of purpose. As earlier noted, 

Banks describes the community as a 'body' and speaks of the individual Christians as 'members' 

of the Body (1 Cor 6:16; 10:17). Therefore, the Christian community is bound by the 

characteristics of love, unity, and oneness of purpose and commitment. As also noted, Banks 

further states, concerning Paul's admonition (in 1 Cor 11:29-33), 'the fact that there are many 

members should not lead to the assertion of individualistic attitudes nor lead to the formation 

of cliques within it but instead to a continuing affirmation of its solidarity' (Banks1980:63). 

This approach requires institutions to be intentional, proactive, and consistent in their 

messaging to achieve the desired objective over time.   

 

(2) Resources for the greater community transitioning online 

 

The institutions have been transitioning a huge part of their communities online. They want to 

build a successful online infrastructure that can duplicate and perhaps exceed their success with 

the on-campus community. Still, there are obvious challenges impeding progress in terms of 

resources, human and material. Spiritual resources related to the online community would be 

timely support as the institutions make a much-needed transition to a more efficient online 

formational practice. In this connection, a call for action towards online education suggests: 

 

As technology advances, so does the prospect of developing and incorporating 

online education as a possibility and a necessity. Educators can motivate and 

provide support for the personal, spiritual and ministerial growth of the student. 

Doing so at a distance call for new forms and efforts (Naidoo 2012:7). 

 

While on the face of it, the institutions need adequate funding to build the infrastructures, the 

deep end is that they also need scholarly resources to adapt the nature and form of their spiritual 

program to their secularized contexts: on-campus, online, or virtual study. The institutions have 
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made progress, though perhaps, too little but not too late. Scholarly resources that will guide 

the ongoing transition will speed up current efforts for reflection and engagement with the 

context (Osmer 2011). In particular, the institutions need help with scholarly resources that 

suggest how to do community online while being alert to technology's negative aspects 

(Chandler 2014). 

 

The challenge here includes seeking prospective accreditation of formational units "as is" 

without changes that accreditation agencies may usually demand. These are required changes 

and adjustments for what the agencies know little about in spirituality (Dunsmuir & McCoy 

2015). Given the current context of pluralization, there appears to be a gradual shift in 

accreditation requirements. As the findings and recent research (Preston, Jackson, Fairweather, 

& Baker 2018) indicate for Australia (and perhaps valid for some other Western countries), 

Governments and accreditation bodies are becoming willing to engage and accommodate 

religious preferences. It may now be done through new guidelines and emerging changes to 

age-old regulations. Therefore, spiritual practices and formational course units may see better 

days without the usual changes that weaken transformational content.  

 

(3) Research and resources on spiritual practices 
 

The data indicates a gap in current practices where adequate attention is not paid to evaluating 

spiritual practices. The lack of a regular and consistent plan for evaluating spiritual practices 

indicates a critical gap in current practices. One understanding behind this gap is the challenge 

of measuring spirituality in a manner acceptable for validity in Evangelicalism. Previous 

research from the perspective of Evangelicals was on 'Attempting Valid Assessment of Spiritual 

Growth,' It argues likewise: 

 

The most reasonable first step for the actual assessment of students seemed to 

be with a survey - but with certain constraints that would increase the likelihood 

of valid responding and conclusions (Hancock, Bufford, Lau, & Ninteman 

2005:139). 

 

A major challenge lies basically in how to use instruments to measure spiritual quantities. 

Although such instruments and tools are available in the social sciences, they have not been of 

much interest to most Evangelicals. Another explanation was partially linked to the lack of 

resources to cope with any extensive form of evaluation. Without scholarly attention for this 

much-needed support for evaluating spiritual practices, the challenges confronting Evangelicals 
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from secularized contexts are bound to escalate and diminish their expected formational 

outcomes. 

There is also a lack of sufficient training materials developed entirely on Evangelicalism's core 

values. Although in its recent history, Evangelicals have made progress on designing their 

training program, such as Soul Care (Moon 2014), a lot more needs to be done. These include 

a more comprehensive review and alignment of what exists to effectively serve as a 

counterculture and provide an adequate response to secularization tendencies. A lot of what is 

tenable is borrowed from other faith traditions like the catholic and its monastery practices, and 

sometimes a mix of evangelical and orthodox-based practices (Tang 2014). It portends to 

deflect from the unity of foundational values and consistency of practices. The fact that many 

evangelical institutions have experienced substantial growth may lead some to think that they 

must be doing all things right (Lawson 2003). They may become insensitive to current trends 

in the culture and fail to fruitfully engage with them. The result, as history always shows, is a 

reversal of all the gains of progress. 

 

(4) Dealing with Institutional culture  
 

The task in this section calls for regular reviews and the alignment of institutional culture to its 

formational vision and the institutions' contexts. Indeed, the best of an institutional culture can, 

over time, become a hindrance to the wheels of progress. The research by Carroll, Wheeler, 

Aleshire, & Marler (1997) suggests that many institutions have critical issues underpinned by 

their institutional culture. It indicates that elements of such culture include the institution's 

values, worldview and beliefs, and the various forms and processes of everyday interactions 

between the community. Due to the lack of regular reviews through reflection and action, the 

institutional culture tends to become so settled and structured to hardly yield to the need for 

change with changing times.  

Harkness (2018) comes from a world of experience in the Asian context but offers the outcome 

of a study whose framework may have a transferable structure to the Western educational 

context. The work argues 

:  

A key thing which principals/deans could do to enthuse, enable and release the 

faculty to develop transformative learning practices is to become aware of the 

power of the hidden curriculum, to convey this to the faculties, and together to 

develop practices with that awareness in mind (Harkness 2018:315).  
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These structures, as earlier noted, may be transferable to other contexts. Most importantly, 

institutional culture needs to be fine-tuned to sustain the institution's relevance to its context.   

 

(5) Creating space for reflection and long-term planning 

 

All practices, not least spiritual practices, require regular reflection for more nuanced practices 

(Osmer 2011). The term reflection is used here in a broad sense to mean the theological 

reflection applicable to the disciplines, which includes reflection time, biblical meditation, 

fasting and prayer, silence, and worship. These basic disciplines enable spiritual practices to be 

all-inclusive, fully functional, and fruitfully contribute to theological education's formational 

goal.  

 

Furthermore, the data indicated that a high academic workload for theological institutions tends 

to diminish any available time for theological reflection and biblical meditation. It, therefore, 

leads to a decline in the effectiveness and fruitfulness of the formational program. Responses 

also suggested that the colleges’ overwhelming academic environments impeded their attempts 

to focus on biblical formation for personal transformation and spirituality. The students 

suggested that, based on the intensity of their academic environment, they had no choice but to 

approach spirituality with an academic mindset.  

 

Alister McGrath underscores two extreme scenarios worth noting at this juncture in connection 

with the preceding academic environment of evangelical institutions. 'Evangelical rationalism' 

itself on the one hand, and 'unthinkable emotionalism' which exalts its subjective experiential 

dimension above the objective cognitive aspect of faith, on the other hand (McGrath 1994:191). 

In so doing, both institutional faculty and management can utilize Christian worldview themes 

as tools of engagement. The beginning point of such a focus is to constantly monitor 

worldviews and paradigm shifts in secularized contexts. The Scripture speaks of the Church 

not being ignorant of prevailing devices (2 Cor. 2:11). The absence or failure of such reflection 

has often led to poor perceptions of the sacred and secular, and ultimately, the lack of long-term 

planning and engagement with contexts. The key to breaking free from those perceptions that 

create a divide is what Kim suggests as a 'rethinking what Christianity entails and understanding 

that it is more than a religion' (Kim 2012:207). 
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(6) Prioritizing students' identity formation 
 

As earlier noted, the current era demands no less an effort than prioritizing the student's identity 

formation as it is about 'one's identity as a child of God' (Hockridge 2015:6). It becomes 

critically important when considering the identity crises linked to secularization tendencies 

such as individualism and consumerism (Rossiter 2011). An engagement with the culture will 

highlight those elements of secularization relevant to the students' social location. These factors 

are the tendencies that continue to shape the students and their responses to teaching and 

learning. Therefore, it is important to define the context, which can go into the formulation of 

a ministerial identity (Naidoo 2015). The students can then apply those learnings and integrate 

them into their lives to see how their spirituality interlinks with who they are. The idea of who 

they are (purpose and meaning to life) was found in the data as a significant part of the students' 

needs. The students must be developed to do the inner work. Equipping the students with such 

tools works against the individualism and consumerism that trend in the culture. The idea is 

affirmed by Boeve (2010), who states that there is an identity-forming crisis in the lives of the 

young people of our current era, which is itself at the heart of the post-secular culture. 

Consequently, a strong ministerial identity formation is possible given a strong community 

(with love, care, and unity) and the Holy Spirit's inner work, as Loder (1981) suggests. In this 

regard, Teo (2017), in his work, on the elements of spiritual formation concerning people and 

the community of faith, draws on earlier research (Thrall & McNicol 2010) to propose as 

follows: 

 

The people element is expressed through three important areas in Believers' 

lives. Firstly, the Believers' posture of openness and willingness for 

transformation by the Holy Spirit (Willard 2010). Secondly, the Believers' 

commitment to the practice of spiritual disciplines (Foster 1989). Thirdly, the 

nurturing community of faith that demonstrates God's grace through godly 

acceptance and love for each other (Teo 2017:144). 

 

Thus, granted that the students have a desire and readiness for the transformation of the Holy 

Spirit, a commitment to the disciplines coupled with being in a strong community (with love, 

care, and unity) makes the aim of Christian identity formation achievable as a strong response 

to the threats posed by secularization. 
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(7) Emphasizing faculty capacity-building  

 

This section focuses on the spiritual empowerment of the lecturers, mentors, and/or spiritual 

directors, so they take on fuller responsibility and be accountable to deliver on intentionality in 

spiritual practices. It is an important reminder that the shaping that occurs by secularization 

tendencies also affects the faculty. For the staff to deliver on a focused spiritual program, they 

would need a strong awareness of and attentiveness to the trends in their secularized contexts 

and a thoroughly deeper understanding of spiritual practices in relation to Imago Dei (chapter 

2.6). They also need spiritual leadership training to be more helpful to the students. Such 

helpfulness should come across both by precepts and conduct. It should reflect on those specific 

life and ministry areas that define the students’ needs. Training on how to constantly reflect on 

the relevance of the training program to their secularized contexts may be helpful. It also means 

understanding public theology or the impact the Church can have on society (Cronshaw & 

Menzies 2014). Furthermore, students' assignments can also focus on how they see their 

personal spirituality in relation to their roles in the culture.  Not just the students' roles at the 

chapel time but much more within their secularized contexts. It then calls for personal reflection 

by the students to work things out because their context does shape them. In this regard, trained 

staff can adapt their teaching skills and methods to deliver on their students' expectations.  

 

Falcone (2018:318) suggests that institutional leaders occupy a considerable space in shaping 

teaching and learning. Additionally, this work suggests information sharing of surveys and 

useful data collected on best practices inside and across the institutions. It suggests reaching 

out to others within and without, intentionally building relationships, sharing new patterns or 

approaches, success, failures, and learning from each other. Such staff training implies adequate 

and priority resource deployment. It is a long-term investment that ultimately pays off in the 

quality of delivery. As found in the data and affirmed by scholars and writers such as Falcone 

(2018), the faculty is central to all the formational endeavors. 

 

(8) A renewal of fasting and prayer as spiritual disciplines  
 

In whatever shape or mode, theological reflection implies a place for prayer or contemplative  

prayer as a spiritual discipline. Spiritual practices stand the risks of spiritual blindness without 

the disciplines of fasting and prayer. As Greig (1998) argues, fasting and prayer are the means 

to finding spiritual insights. The encounter with God in such disciplines as fasting and prayer 
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remains the most spiritual encouragement practitioners can get from spiritual practices. In this 

concern, Nouwen (1989) argues: 

 

Through the discipline of contemplative prayer, Christian leaders have to learn 

to listen again and again to the voice of love and to find there the wisdom and 

courage to address whatever issue presents itself to them (Nouwen 1989:29-30). 

 

The preceding views by Kim and Nouwen strike a connection to the outcome of a recent study 

which suggests: 
 

To be in step with the missionary Spirit will include re-envisioning our approach 

to vocation and the ministry of the whole people of God, recalibrating our 

churches around mission, recentering with contemplation, and engaging our 

cultural contexts (Cronshaw 2011:223). 

 

Furthermore, it is suggested in the same vein:   
 

You can solve two issues that face you by prayer and fasting. First, you can 

become a soul winner by asking God to teach you how to do it and asking God 

to help you lead people to Christ. Second, you can make difficult decisions by 

constant fasting and prayer (Jacobs 1998:78). 

 

Jacobs' (1998) preceding argument implies an engagement with the culture through fasting and 

prayer and being the 'light and salt' that influences society. It points to the evangelization task 

that forms a core value of evangelical theology.  

 

5.6 Limitations of the Research 
 

(1) The study proved quite broad for one researcher's work (being one person). It is also 

acknowledged that the sample size of three institutions was rather limited for a deep study. An 

alternative approach was to select one sample and conduct a more in-depth study. That would 

have meant to explore all the spiritual practices in detail and look at the practices and their 

transformational value in light of the influence of secularization tendencies. Such an attempt 

could generate data relative to each practice, such as bible study or devotional, meditation, or 

chapel worship, which could be used for curriculum or training program reviews and upgrades.  

 

(2) Given that institutions are experiencing a massive shift from on-campus to online study, it 

could have also been helpful to engage the online cohort in the sample and explore the influence 

of secularization tendencies on their learning. Since technology is commonly known to have its 

own secularizing influence, it would have been important to also explore the online context and 

possibly engage all aspects of the institution's life.  
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(3) Granted that the notions of individualism and consumerism are deeply embedded in the 

institutional culture of theological institutions (that is, globally in one form or the other), this 

study is limited and is only the tip of the iceberg. Deeper research could be done to fully explore 

the connections between secularization tendencies and their influences on the quality of 

spiritual practice. The phenomenon is a growing reality that cannot be avoided nor ignored but 

engaged.   

 

(4) It is to be noted that the sample institutions were all Evangelicals with significant claims to 

'formation' and/or 'transformation.' These terms were central to their purpose and mission, as 

duly indicated in their institutional documents. Nevertheless, this study's aim was not about 

finding out why, where, or if transformation occurred or not, nor about the barometer for 

determining transformation itself, even though references have been made where needful to 

achieve the goal of this study. The claim to formation or transformation remains a critical area 

of study for future researchers. 

 

5.7 Future Research Needed 

 

(1)  Technology and online spiritual practices   

 

In addition to the need to test the claims of theological institutions to formation or 

transformation in spiritual practices, more research is needed into how such practices are best 

conducted in an online environment. Traditional modes of educational delivery are being 

overtaken and replaced by the digital culture. Cloete writes on ministers' training today and 

describes the digital culture as 'making the use of educational technologies inevitable' (Cloete 

2015:153). The current data indicated unpreparedness on the institutions' part as they witnessed 

a generational shift of students from on-campus to online study. Theological institutions are 

now seeking to effectively develop the appropriate online infrastructure and the most 

formational delivery model. This research area will be critical to supporting the ongoing efforts 

to bridge the gap for the growing online community. The Covid-19 and its distancing 

experience have highlighted further the fact that online will largely be the future. This study 

did not cover such areas and could be of great interest to future researchers. 
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(2) Secularization and theological education  

  
A critical area of secularization is the organization and management techniques used by 

theological institutions. Some of the techniques in use appear to be copied from the world, 

which the colleges are training students to go and save. These management policies and 

procedures are mere reflections of secular worldviews and their system of appeals and 

enticements. Yet, as an example, they are used as tools to promote the giving spirit in 

fundraising rather than utilize biblical worldview themes such as love, sacrifice, the kingdom, 

and the common good. Further to this is the issue of managing the community effectively on 

biblical themes giving the consistent threat of individualism. Notably is the lack of attendance 

(regularity and consistency) for the community and its spiritual practices, such as chapel and 

devotions. It poses an increasing threat to the growth of the spirit of love, unity, and community 

required to sustain the overall goal of formation. It is an ongoing challenge for theological 

institutions whose spiritual practices lean strongly on community, residential or online. 

Although institutions are doing their best, they need more research to suggest how to deal with 

the growing individualism (personal choices and preferences) in the post-secular era that is 

constantly at war against the community spirit. Future researchers need to reflect on how to 

fight back with a more appropriate counterculture to meet the challenges of a changing world.  

 

(3) Evangelicals and secular-sacred divide 

 

A deeper study is needed on the controversial secular-sacred divide in the evangelical tradition, 

given that many Evangelicals either deny or reject the secular context. Such a position will 

continue to be problematic if the institutions are to be relevant to their contexts. Evangelicals 

need to deepen their understanding of formation to be more sensitive to the growing needs of 

humanity in their secularized contexts. Equipping young people with the appropriate spiritual 

tools would help them resolve their individualized challenges (Rossiter 2011). The social 

pressures related to social media and peer pressures among young people influence their 

perception (and therefore their reception and attention to) spiritual practices.   
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5.8 Conclusion 

 

The post-secular era poses many confronting questions to theological educators regarding their 

need for deeper spirituality and formation in the twenty-first century. The era offers many new 

threats and opportunities that are still either evolving or already unsettling the theological 

education system. A clear example provided in this study is the cultural shift and growing trend 

towards online study. It challenges theological institutions on how best to do spiritual practices 

online and deeply form the digital community. It confronts theological institutions on how to 

have an interactive on-campus community in the face of Covid-19 and its safe distancing 

requirements. Further to these challenges is the timely need for theological institutions to 

understand the underlying complexities behind such paradigm shifts and the secularization 

tendencies underpinning secularized contexts. Many of these threats are largely unclear to 

define, and therefore, increasingly difficult to confront. Scholarly resources are lacking in this 

crucial area. Also, most of the available scholarly resources are either focused on such specific 

terms as spiritual practices (very few for the evangelical tradition) or secularity or secularization 

perse (and even fewer on institutional culture). Regardless of the attempt of this study, much 

work remains to be done by future researchers.  
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Appendix 2 

                                             Atlas ti. Category and Code List                                Page 1/3 

The list of codes and categories that formed the thirteen themes from the data. 

Part 1: Four common themes and Part 2: Nine distinctive/unique themes 

 

6.1 - Part 1: Four Common Themes and Codes Across the Sample 

Common Themes: East, West, and South Colleges In Answer To 

Research Objective, 

RO 

Program of spiritual practice: 

Program of spiritual practice_community 

Program of spiritual practice_chapel  

Program of spiritual practice_prayer-worship 

Program of spiritual practice_bible study  

Program of spiritual practice_scriptures 

 

 

RO 1 

Influence of accreditation: 

Influence of accreditation_academic  

Influence of accreditation_workload  

Influence of accreditation_core requirements 

Influence of accreditation_graduation requirement 

 

 

Power of institutional culture: 

Power of institutional culture_christian worldview  

Power of institutional culture_denominational 

Power of institutional culture_non-denominational 

Power of institutional culture_church owners 

 

 

RO 2 
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6.2 - Part 2: Nine Distinctive Themes and Codes for the Sample Cases 

East College 

Themes 

RO 

 

West College 

Themes 

RO South College 

Themes 

RO 

Emphasis on 

formational groups:  

Emphasis on formational 

groups_support 

Emphasis on formational 

groups_ fellowship  

Emphasis on formational 

groups_care 

Emphasis on formational 

groups_mentoring. 

RO 

2 

 

 

Emphasis on 

transformation:  

Emphasis on 

transformation_obedience 

Emphasis on 

transformation_ministerial 

skills 

Emphasis on 

transformation_mini 

sermons 

Emphasis on 

transformation_changed life 

  

RO 

2 

 

Emphasis on biblical 

formation:  

Emphasis on biblical 

formation_Christlike  

Emphasis on biblical 

formation_character  

Emphasis on biblical 

formation_christ-centered 

RO 

2 

  

Effect of pluralization 

on worship: 

Effect of pluralization on 

worship_Pentecostal 

Effect of pluralization on 

worship_bible focus  

Effect of pluralization on 

worship_spiritual passion 

Effect of pluralization on 

worship_experience God 

 

Effect of non-

denominational diversity:  

Effect of non-

denominational 

diversity_missions 

Effect of non-

denominational 

diversity_discipleship,  

Effect of non-

denominational 

diversity_unity 

 

Effect of denominational 

influence: 

Effect of denominational 

influence_women 

ordination  

Effect of denominational 

influence_priesthood 

Effect of denominational 

influence_gay marriage 
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Value of tools received:  

Value of tools 

received_equipping 

Value of tools 

received_mini sermons 

Value of tools 

received_devotional   

Value of tools 

received_experiential 

RO 

3 

 

Value of faculty support: 

Value of faculty 

support_capacity building 

Value of faculty 

support_mentoring 

Value of faculty 

support_counseling  

Value of faculty 

support_chaplaincy 

 

 

 

RO 

3 

Value of educational 

groups: 

Value of educational 

groups_resident 

community 

Value of educational 

groups_ educational 

community  

Value of educational 

groups_mentoring groups 

Value of educational 

groups_support 

 

RO 

3 
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Appendix 3 

 Permission Letters: East, West, And South Colleges         

Intentionally Blurred/Protected 

Letterheads and signatories are protected as required by ethical consideration (Chapter 3:6).  

                                                         East College                                       Page 1/3 
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                                                West College                             Page 2/3 
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                                                         South College                                   Page 3/3 
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Appendix 4 

Sample Informed Consent 
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Appendix 5                                                                                                                                        

                                                         Interview Questions 

 

Faculty: A sample of interview questions  

 

(1) How is the college intentional about spiritual practice, and can you explain how it is 

structured in the formal and informal curriculum? 

 

(2) As a college, have you evaluated your spiritual practices to know their effectiveness? Do 

the students appreciate their effectiveness by any indications or evidence of spiritual growth? 

  

(3) As a college, are you aware of the influence of secularization on your spiritual practices, 

and what institutional or other factors are influencing the spiritual practices? 

 

(4) In terms of living in a modern society like Australia, are there extra efforts in spiritual 

formation to ensure that the students are adequately equipped? 

  

(5) In which way is secularization influencing both staff and students (for example, with some 

of the incoming or new students being young and immature); and how does secularization shape 

the students and affect the way the staff guides them in spiritual practices? 

 

(6) In capacity building, are the lecturers with oversight of spiritual practices specially trained 

in spiritual formation, given that cognitive education may not transform in the same way that 

spiritual practices do? 

 

(7) How is your institutional culture helpful and in line with equipping students to face up to a 

secularized society? 

 

Students: A sample of interview questions 

 

(1) How emphasized is spiritual practice in the curriculum, and can you describe how you 

noticed the intentionality for this course? 

 

(2) What is your opinion of the time allocation to spiritual practice in relation to other courses? 

 

(3) How has living in modern society as Australia shaped you spiritually, and how have you 

received tools in spiritual practice to deal with the situation? 

 

(4) Have you considered how the culture of the institution is shaping you spiritually? 

 

(5) Have you changed spiritually since coming to this institution, and how do you see those 

changes occur in your life? 

 

(6) What is the value of your spiritual practice, and how does it help you to deal with life in 

Australia, this day and age? 
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 Appendix 6 1 
Interview Transcript 1                     Pseudonym P1 (East College)                       Page 1/3 2 

PM: How is the college, East, intentional about spiritual practice, and can you explain how it 3 
is structured in the formal and informal curriculum?  4 
P1: In the [East] spiritual formation unit I supervise, it goes on for a semester. One credit point 5 
per semester unit. It's presented for full-time students, and it spreads out for two years, which 6 
was good because you can have the student on their journey. So, that's two and a half hours a 7 
week when I do the reading and journal writing, followed by an hour of small group discussion. 8 
We will give you a copy of the Journal. I'll also give you a copy of the unit outline. So, it's the 9 
policy-specific unit that focuses on spiritual formation or spiritual practices, and then it drops 10 
into different units throughout the degree. So, I teach a unit called Christian influence.  11 
PM: Okay...? 12 
P1: We ...we...talk about the core of Christian influence as an experience of relationship. So, 13 
Christian influence for us is from grace. Well, how do we grow grace? By spiritual practice. 14 
We did stuff on spiritual practices there, and students had to reflect upon how to bring more 15 
spiritual practices into their lives. The other obvious one is a unit we teach, and that's another 16 
core unit... for sets of first year as well as theology for everyday life. It's about reflecting 17 
theologically on our life, and it introduces a practical theological loop that the students use 18 
constantly. I call that a spiritual practice because it's about theological knowledge, internalizing 19 
it, and applying it in the world. What I'm trying to say is contained in a book I wrote with a 20 
colleague of mine...I can send you a copy of the book. This was written, by the way, with a 21 
colleague on theological education in Australia, and I did my research in 2016, on the 22 
contributors to spiritual formation in theological education, along with students. I surveyed the 23 
students to find out what ...what aspects they found most spiritually formative. One of the 24 
interesting things that came through was the studying, researching, and writing of essays. Other 25 
students that I interviewed as well indicated that, when they are writing the essays, they get the 26 
chance to reflect theologically on the topic. It is spiritually formative for them. So, even writing 27 
and researching a spiritual practice develops the spiritual practices in the students. If you want, 28 
I can ... I can email you that chapter. 29 
PM: Yes, please. 30 
P1:  A woman ...a woman from xxx college, xxx if you come across that name - ...she's doing 31 
a lot of work in this area of practice.  32 
PM: Oh really? 33 
P1: Yeah, yeah, she is doing a lot of good work on spiritual formation education. She probably 34 
co-wrote this one... [showing a book on the shelf]. She wrote a chapter in here, as well, 35 
rethinking our priority... "student formation in starting theological education." The other thing 36 
they brought up, which was interesting, is what another student called 'Mini-sermons.' So, we 37 
are in a lecture...; I might be talking about foundation units, for example, and where the extras 38 
bring a devotional component out of that academic approach. It leads to a spiritual experience, 39 
and the spiritual practice students really appreciate that formative aspect. Yeah. The other thing 40 
probably is that chapel is a source of spiritual formation for the students. So, that means to carry 41 
the sermons and the worship spiritually. I guess not developing spiritual practices as such, but 42 
the chapel is an avenue that is spiritually formative for the students.   43 
PM: Have you had any evaluation done in the college to know its effectiveness? Do the students 44 
appreciate its effectiveness by any indications or evidence of spiritual growth? 45 
P1: Yes, I did. In my research in 2016, where I surveyed the students, it took over two years to, 46 
you know, just asking them to evaluate how much they've gained from the spiritual practices 47 
and then how much of that has contributed to their spiritual formation, and if they actually do 48 
it. There were so many areas where students grew spiritually quite significantly. Growth in so 49 
many areas but not in all areas. This is just ...well, the common challenges …everywhere things 50 
get started.  51 
PM: Okay...umm...umm. Are you aware of the influence of secularization on your spiritual 52 
practice, and what doctrinal and institutional or other factors are impacting this? 53 
P1: I ... I... think, there's probably a fragmentation of the social impact on students of spiritual 54 
formation. So, there are two factors, I think. One is a dualism from evangelical theology, from 55 
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the second half of the last century; you know that it's a pendulum. I guess continuum, whereby 56 
Sunday is sacred or what you do in a Church ...Churches, is sacred but workplaces are secular 57 
... you only get to work. So, you can earn money there to then go to do ministry. That has turned 58 
around. I think certainly in our circle, …a lot in the last ten years has revolved around an 59 
understanding of workplace theology. So, the workplace is not secular; it's...it's sacred. If you 60 
make a sacrifice ....and breaking down the ...this ...this cycle, divide the sacred-secular divide 61 
and saying, everything is sacred if we ...if we move in that, if we, you know, take the kingdom 62 
of God with us. So, that, that is ...that's probably the factor. I see again our circle of grace is 63 
probably pushing students to be more spiritual because they begin to think it's not just what I 64 
do on Sunday or devotions for, you know, but it's ...it's right throughout my whole life. Social 65 
media is affecting a number of students, like a few of them who waste a lot of time on social 66 
media, which probably wouldn't have been the case. What would the same students have been 67 
doing 50 years ago? They've all been sitting around talking rather than doing it on their tablets. 68 
Another one is travel time. You just got to see how travel times are impacting students 69 
significantly. One of the reasons we have a lot more students studying online now is travel time. 70 
So, those students studying online are saving time, and you would have thought they might 71 
have more time for spiritual practices. I don't think so. I think, 50 years ago, there was a lot 72 
more time spent in private devotions like... like classic Bible study, devotions like daily Bible 73 
reading. That has diminished, but just be aware that there's a number of students that are very 74 
grateful that they are now more prayerful and spent a lot of time regularly fasting and praying. 75 
PM: In terms of living in a modern society like Australia, are there extra efforts (like special 76 
seminars, self-directed tasks, etc.) in spiritual formation to ensure that the students are 77 
adequately equipped? 78 
P1: Yes. Yeah, that's good. So, between the curriculum, we don't run anything extra curriculum 79 
in the area of spiritual formation. I think that one of the things that are happening in the 80 
Churches at the moment is post-Charismatic Renewal. A lot of xxx Churches are calling for 81 
and continue to be quite influenced by Pentecostal theology. There'll be more students from 82 
xxx Churches who will, I think, value worship in some ways more than in a lot more ways. 83 
Yeah, so they take worship as what it's all about because that's 'when I experience God. That's 84 
when we connect or hear his voice, and I speak to him' and so on and so forth. That's probably 85 
the biggest change, as some see it as actually a sort of greater spiritual awareness. Still, I put a 86 
lower literacy on that unless they get the scriptures and particularly the big picture, which is 87 
one of the things we're focusing on here...that they've heard sermons on certain passages. Still, 88 
they really don't know how that passage fits into the grand narrative and of the Bible. I'm 89 
actually …constantly surprised at how little people know or how a lot can be influenced by the 90 
Pentecostal experience. In the national Church life survey, Churches were asked to value what 91 
...what ...what do they value most? The preaching of the word is always the highest what was 92 
happening was, worship was coming up. But in the last survey, the result went back up again. 93 
Yeah, I think the... it has been significant since, you know, the 1990s-2000; but I think...I think 94 
that...it's dropping off now (there could be other reasons why); the fact that it's going back on 95 
scripture gives a greater sense of anxiety about why we need to get back to the basics, and yet, 96 
could be a factor as well.  97 
PM: In capacity building, are the lecturers with oversight of spiritual practices specially trained 98 
in spiritual formation, given that cognitive education may not transform in the same way that 99 
spiritual practices do? 100 
P1: I didn't do any specialist training in spiritual formation. I was a pastor before I started here 101 
So nice that I knew something about spiritual formation because when you train or practice as 102 
a pastor, you are in an ongoing spiritual practice anyway. I certainly have researched spiritual 103 
formations. I haven't attended training courses, but I've researched it and learned a lot about it. 104 
Another colleague of mine in the faculty...(together) we have written and researched more on 105 
spiritual formation. She's done some other subject research. She does Counselling, and she's 106 
done Christian counseling training, which is absolutely formation. Well, but yeah, generally, 107 
for the teaching faculty...they are, or if they've been pastors, they're more likely to channel those 108 
personal experiences into the teaching they do.   109 
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PM: How is your institutional culture helpful and in line with equipping students to face up to 110 
a secularised society? 111 
P1: I think we are moderately successful in equipping students for a secularized society. 112 
Institutions like Churches and Bible colleges are sometimes slow to adapt to a different world. 113 
And I think...I think we have been slow to adapt. For example, the ethos, you know, at the 114 
moment is that we need to protect students from certain theologies. I think that's not helpful to 115 
try to protect students from secularization or the secular because they're going to leave here 116 
anyway. Again, protecting them means, 'I haven't been exposed to different ideas and haven't 117 
learned how to interact with and respond appropriately to those ideas,' and we've...we've done 118 
a disservice. So, personally, I'd like to see the college exposed to more diversity, such that 119 
students can learn off the faculty how to respond to these different ...different ideas. The current 120 
ethos of the college is that we shelter students from diverse ideas. We only expose them to our 121 
brand of evangelical theology, and we get them sharing that with their members and then going 122 
into the world, and we assume that that will leave them in good stead. I don't agree with that, 123 
but we certainly do subscribe to the concept of theological reflection... it's a mantra around this 124 
place. Now, I don't know how well we recommend to the students to do, but that's the key; they 125 
can go out and under any circumstance and then think theologically and respond in an 126 
appropriate way. Now we teach a lot of courses like theology for everyday life. It's basically 127 
theological reflection. They can think theologically about the ministry context so that they will 128 
be able to do with a rapidly changing world. 129 
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Interview Transcript 2                     Pseudonym P2 (East College)                    Page 1/3 1 
PM: How is the college intentional about spiritual practice, and can you explain how it is structured 2 
in the formal and informal curriculum? 3 
P2: Probably, the most intentional way that we try to encourage our students in their spiritual 4 
formation is through the [East] spiritual formation course. So, ... now, this is a little bit tricky; it is 5 
one unit of study but taken over four semesters. So, it only carries one-quarter of a workload for each 6 
of those four semesters. So, umm...m, in those four semesters ...; in the past, this was fairly, umm...m 7 
unstructured so that there might be a reading task, but contact students would meet once a week in 8 
their formation group with a member of staff, umm... to talk over their formation issues ...and distance 9 
students would meet with a mentor, umm...m from their own community, six times in the semester. 10 
What we have done, just in the past two years, is to take that process and put a lot more structure 11 
around it. So that now it is in four semesters. In semester A, we do foundations of spiritual formation. 12 
So, helping our students to understand, you know, what we mean by formation; what do we 13 
understand by that? Fundamentally, to be formed into the image of Christ and that, this is most of all, 14 
God's work; but that he invites us to join him in that. So, the second semester is formation in growing 15 
self-awareness. So, umm… that being who we are, how God sees us. What we need to understand 16 
about ourselves. The third semester is formation in relationships with other people. So, with the 17 
Church... with family... in friendships and mentoring, and spiritual direction, all of those sorts of 18 
things; and xxx spiritual formation for ministry...the last one, is formation in and for ministry. So, in 19 
that one, we look at a sense of vocation and, umm, things like burnout and stress, and also, 20 
temptations, power, sexual sin. So, you know, with each semester, the focus shifts a little bit, but 21 
always, the students are asked to do some reading and to reflect. Oftentimes, there is some form of 22 
spiritual discipline. So, we introduce them to 'Lectio Divina', imaginative and scriptural meditation, 23 
praying the Lord's Prayer, different forms of confessions. So, along the way, always trying to inform 24 
them, to give them information, but then also, for this to be personal. If they are on campus, they 25 
reflect on that in group time. Okay, you will see that later today. 26 
PM: Yes, thanks; I will attend the formation class... 27 
P2...And if they are distance students, they have those conversations with their mentors and talk 28 
through those things. I think that one sometimes happens in chapel times. So, we have chapel twice 29 
a week on Tuesday and Wednesday when most of our students are here each semester. The focus of 30 
the chapel is on whatever the XSF's [spiritual formation course's] focus is for that semester. So, this 31 
semester, it's been the foundations of spiritual formation and growth in the image of Christ. Our 32 
chapel theme has been clarifying our vision of Jesus. So, if ...if we want to become like Jesus, we 33 
must know what he looks like. We must understand his character!  34 
PM: Yeah, that's true... 35 
P2: That's true. And then I think you know, more informally for all of the lecturers, you know... 36 
always ...this is never just what they teach... is never just head-knowledge but always, you know, 37 
"what does this mean for us?". So, I know that lecturers are always asking students to think about 38 
their worship... and about their… their Christian lives and how these all work together.  39 
PM: Well, umm...m, that's good. Thank you very much. The other question here is... 40 
Have you had any evaluation done in the college to know its effectiveness? Do the students appreciate 41 
its effectiveness by any indications or evidence of spiritual growth? 42 
P2: And umm...So, some of the comments we received last semester what people value... they always 43 
value their time with their mentor, or as a group ... just being prompted to think about some more 44 
challenging things in their lives and to practice, to have a framework within which to practice those 45 
spiritual disciplines and to reflect on their walk with God. 46 
PM: Are you aware of the influence of secularization on your spiritual practice, what doctrinal and 47 
institutional, or other factors impact this?  48 
P2:  Umm...mmm, so, perhaps, I will talk about formation in and for Ministry. Ministry has changed 49 
a lot. Many of our students who will go on to be pastors are wrestling with, you know, a very different 50 
set of expectations from their Churches. They still want personal pastoral care in their Churches, but 51 
they want excellent facilities, great music, something fresh every week. There are all these pressures 52 
on people going into ministry. So, for us, we want to see them equipped to not just go with whatever 53 
seems to be working at the moment, pragmatism in ministry, but to reflect deeply. So, when I teach 54 
xxx history and practice as a subject, we talk about umm … (you know xxx tends to be very 55 
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pragmatic), what is it that will work; we will do that. Sometimes, we don't always reflect theologically 56 
to see whether or not this is good. So, we want students to think more deeply. In XSF, we seek to 57 
know that in ministry, this must come from them being whole and walking in their own discipleship. 58 
If that is not there, then there is nothing. So, we encourage them, and we hope that they will learn the 59 
importance of having a small group to speak with or a mentor to speak with and that they will continue 60 
this into their ministry because we cannot do this alone.  61 
PM: No, it's true. Yeah. Good...All right: in which way is secularization influencing both staff and 62 
students (for example, with some of the incoming or new students being young and immature), and 63 
how does secularization shape the students and affect the way the staff guides them in spiritual 64 
practices? P2: Last week, we talked in XXXSF about spiritual discernment. Our students think that 65 
this means I must find out from God what he is saying to me about my life. But what we want them 66 
to learn is that spiritual discernment at its best is to look and say, God, what are you doing in your 67 
big story? What are you doing, and how can I join? How can I participate? So, again, we go from us 68 
being at the center to God-being-everything, and we find ourselves in this. So, I think this is the 69 
journey that our students do when they come to college in every subject, but I hope, especially in 70 
Spiritual Formation. 71 
 PM:  Okay, well, that's really great. That's it. Total change. Perception changes.  72 
 Okay, now in capacity building ...In capacity building, are the lecturers with oversight of spiritual 73 
practices specially trained in spiritual formation, given that cognitive education may not transform in 74 
the same way that spiritual practices do? 75 
P2: G…good question. Good question! So, how I have come to this is that my first career, when I 76 
left school, was as a counseling psychologist. And So, I spent many years listening to people, 77 
umm…mm as a Christian psychologist wanting to help them find health and wholeness. And then, 78 
after 15 years, I was burnt out and needed a break, and I spent the next two or three years seeking 79 
God for myself.  80 
PM: Experiential.  81 
P2: Yeah. Going on retreat and Silent Retreat…and having spiritual direction and delving into 82 
Christian spirituality. And then because people could see this was my interests and my life. I began 83 
to work with another college, the Churches of Christ ...xxx  84 
PM: Yeah...Yeah.  85 
P2: Yes. So, and then I worked with them for six years...perhaps? And then I worked with groups of 86 
students and ...trained mentors for our students. I then started to do some teaching. Then I said, well, 87 
I must do my own studies now. So, I went back to college, and I did my Master of Theology. Included 88 
in that, again, you know, spiritual classics and these sorts of things. Then to my Ph.D. work on xxx 89 
ecclesiology, but again still with the importance of people being formed or how we Churches form 90 
people. So, this has been a theme for me.  91 
PM: Yeah, Yeah. 92 
P2: I've been on the job. I came.., I started working at East, and to begin with, I just worked with the 93 
material...the little bit of material that we had.  94 
PM: Yes.  95 
P2: And then I said to the college, I want more... we can do more than this? And so, I have spent 96 
these past two years developing the material and...  97 
PM: All right. Then the other question is: how is your institutional culture helpful and in line with 98 
equipping students to face up to in a secularised society? 99 
P2: I think there are two parts to this. Firstly, they must learn to recognize their culture for what it is: 100 
the good things and the bad thing. So, you know, this is, as I say, with the hyper-reality stuff 101 
consumerism, you know, living on the world's timetable all these things.  102 
First of all, we must see this and recognize that we must always assess, we must always look with a 103 
Christian worldview at this, and assess, and then we must know our Bible and our God So that we 104 
can judge between and... and come to the world, you know. In college, I hope our students learn that 105 
God is good, that they are loved by him, they can trust him that his ways best. So, when they come 106 
to the world, they can decide, choose, and hopefully, they can choose God in all of this.  107 
PM: Well, thanks very much. So, we're looking at, you know, you are basically in the environment 108 
with this vision of getting the students to appreciate the love of God, appreciate what the Kingdom is 109 
all about. And hopefully, they can carry it along... that's what you are building? 110 
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P2: Yes, and as I said, through things like... you know, spiritual practices, then they learn that these 111 
are valuable and that, to have a mentor, to have a spiritual director, to have a group of people who 112 
say to them, how is it with your soul? Otherwise, can get so caught up in, even in ministry (which 113 
sounds as if it should all be good), but you know we are doing something, we are busy, but if it is not 114 
well with us, then we have nothing.  115 
PM: Absolutely. Absolutely. Umm…mm. Well, thanks very much. I have got a lot from you today. 116 
P2: Ahh…aah. This is my ...this is my pleasure. That would be so interesting, and I will be very 117 
interested, PM, to... if you learn from your other colleges that you visit ...you know, when your work 118 
is complete, to see what ...what ...what else can we do?  119 
PM: That's what we are looking at in this research. 
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Interview Transcript 3                     Pseudonym P3 (East College)                   Page 1/3 1 
PM: How emphasized is spiritual practice in the curriculum, and can you describe how you noticed 2 
the intentionality for this course? 3 
P3: I don't think there's a very strong focus on spiritual formation across the subjects, umm...em. 4 
There's a ...there's one subject … which is optional. People are encouraged to do it, but most people 5 
know they don't have to do it as part of the bachelor's requirements.   6 
PM: Sorry, what's the course called?  7 
P3: It's called xxx spiritual formation. Okay, so that's taught over four semesters instead of one 8 
semester. So, that workload is very low relative to other subjects, but even then, a lot of people might 9 
say, don't take that subject. Then, the other subjects (there's always an emphasis on how the subject 10 
applies to a contemporary setting), but it's not, and I wouldn't say that there's a spiritual formation 11 
aspect of that application.  12 
PM: That's interesting. So, how would you describe the application of this course to contemporary 13 
life as distinct from what the difference is in terms of how else it could have been applied?  14 
P3: As a Bible college, I feel that college has had to compromise too much to achieve its accreditation 15 
as a university college. It's had to compromise too much of the spiritual nature of what it does or what 16 
it's trying to do. In a really practical sense, it may be spiritual, but I think it has spiritual ramifications 17 
like the college supports Fee Help. So, we are trying to train students or the college's intent to train 18 
Christian leaders of influence (I think this is the mission statement for the college). But coming back 19 
to the teaching side: I think because we have to get that accreditation. After all, the college has to get 20 
that accreditation; it simply made them downplay the spiritual practice of some subjects. I also think 21 
that, as I understand it, most colleges, or Christian colleges, in general, do this. They downplay the 22 
debt issue, like the students, we accommodate ...accommodate the students before spiritual discipline 23 
itself. [PM]: Please say again… 24 
I think because we have to get that accreditation. After all, the college has to get that accreditation. It 25 
simply made them downplay the spiritual practice of some subjects. I also think that, as I understand 26 
it, most colleges, or Christian colleges, in general, do this. They downplay the debt issue, like the 27 
students, we accommodate ...accommodate the students before spiritual discipline itself.  28 
PM: Sorry, what do you mean by accommodating the students... before…? 29 
P3: Yeah, we accommodate the students' comfort or personal situation ahead of developing spiritual 30 
growth. It's like, we offer all these subjects part-time and online, which is good for people that live a 31 
long way away and what have you, but at the same time, I feel like the Christian life isn't specified to 32 
be necessarily easy. And we're supposed to help one another.   33 
PM: Yea…go on, please. 34 
P3: It's a difference of opinion, but I feel like the part about being Christian is to help support those 35 
people coming to colleges to study financially, providing accommodation or transport, or whatever 36 
else. The college had many times stated that the number of students attending [chapel] in person is 37 
falling. That, there is an increasing number of people joining online. 38 
PM: Yeah, I heard that yesterday while I was attending your Open Night. 39 
P3: Yeah, and I think you can either build prosperous Christian communities when they come here 40 
in person. I don't think you can do it online. I think online is poor at best, and at worst, it is probably 41 
a corruption of an attempt to build Christian discipline and a Christian community. And so, I think 42 
that if the college were really serious about xxx spiritual formation, it would encourage people to not 43 
only attend the campus in person, but it would encourage people to actually stay on campus and 44 
actually live together. The 'Living and the Doing.' Like, you are asking, you can live and do things. 45 
But I think the focus has to be on living. Some people think that I'm getting into semantics when I 46 
mention the difference between the two. But I believe there's something there. If you look at the 47 
secular society, people fight with these antics...very similar. We're like,…we just look at Facebook. 48 
I talk about being friends on Facebook:  what is friendship on Facebook for most people? It's 49 
transmitting data to one another and like photos and messages. So, they are doing kind of activities, 50 
but they're not living ...living your life with those friends in a holistic thing, you know, saying he is, 51 
you know, you know, feeling the sweat like... 52 
PM:  Yeah, not relating? 53 
P3: Yeah. 54 
PM:  What is your opinion of the time allocation to spiritual practice in relation to other courses? 55 
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P3: Umm. So, the xxx spiritual formation subject operates on the basis of one week for theological 56 
self-reflection. The second week is an attempt to try and get us to put into practice a spiritual discipline 57 
or spiritual consciousness. 58 
PM: In that sequence?  59 
P3: Yeah, because that's an alternating thing which none of the other subjects has that aspect. There's 60 
no spiritual practice embedded into those other subjects. I've done (and I should qualify that), I've 61 
done every subject so far, but of all the subjects I have done, I'm aware that there's not an emphasis 62 
on implementing a spiritual exercise. Yeah, physical discipline. Yeah.  63 
PM: So, you could have been perhaps better if there's more? 64 
P3: Yeah, within the xxx spiritual formation subject, I feel like the allocation between self-reflection 65 
one week and practicing the exercise the following week is good (and I could have no problem with 66 
that), but I do feel that again if we are living in community, then that practicing the exercise could be 67 
something that was done with other people. That would encourage people to do it because I know 68 
that, with me, it was quite easy to skip that practical week. Like, a lot of us in a class probably fake 69 
it till we make it. In that second week's practical aspects, I feel like there's a benefit and greater 70 
benefits to doing it with other people rather than going off by ourselves.  71 
 PM: What is the value of your spiritual practice, and how does it help you to deal with life in Australia 72 
in this day and age? 73 
P3: Umm…my spiritual practice is probably poor if I am honest. Okay. Do I attempt to read the Bible 74 
daily and pray as often as I think to do, say, during the day? In a more devotional sense, it's something 75 
I'd like to improve upon. I think even just reading the Word daily helps in a secular society by re-76 
orientating us towards God's priorities. The secular society we live in is so temporal and is always 77 
future-focused. Especially in Australia, we don't have much time for our past because we might feel 78 
embarrassed about it or guilty about it, or we think there's no value in knowing. I think the spirit of 79 
the age doesn't want us to dwell on the past because it makes us easy to control. So, I think reading 80 
the Bible and having a historical awareness and appreciation of our brothers and sisters that have 81 
gone before us is important. 82 
PM: So, what you're saying is, in Australia generally, we don't look back. We are embarrassed. We 83 
just want to look forward... and for Bible reading, what it does is, make you look forward? 84 
P3: No, Bible reading...I think it helps us to understand the current time by seeing the past, 85 
understanding… 86 
PM: …in the light of scriptures? 87 
P3: yeah, yeah, yeah. I guess as Christians, we look forward, we have a future hope, and we definitely 88 
have that mind. We also have that awareness of the vastness of the history of the faith, but we're not 89 
embarrassed because we can see God's purpose to work in and through me. The college has made me 90 
want to like the Bible a lot more now. I enjoy reading the Bible a lot more. It's a lot deeper and has a 91 
lot more significance. So, it's just interesting; I feel wanting to engage with the Bible more and more! 92 
XX spiritual formation subject specifically has made me want to develop spiritual disciplines. And 93 
so, I want to pray, and I want to pray with my family more and more. I like following the Christian 94 
calendar, some kind of Church calendar for the year. I am trying to make the whole of life more 95 
significant spiritually and incorporate my beliefs in a way that I'm having more and more throughout 96 
the year, instead of just at Christmas and Easter. Having events or seasons throughout the year in a 97 
practical way is really helping me to stay focused on God throughout the year. Not to be …not to be 98 
liturgical or to be legalistic but to have those practices in place in the practical way of staying focused 99 
on God. 100 
I have got classes in about five minutes. 101 
PM: Yes, okay, we are getting to the last one now.... thank you. How has living in modern society, 102 
like Australia, shaped you spiritually, and how have you received tools in spiritual practice to deal 103 
with the situation?  104 
P3: Umm…mmm...I think some of the ideas touched upon in xxx spiritual formation subjects are 105 
potential tools because that's where we've heard about the 'Church Calendar,' and we've heard about 106 
these different methods of reflective Bible reading and different ways of praying different types of 107 
prayer. So, I think that's the one subject that's potentially given us tools, but I feel like it would have 108 
been good to practice that more. Practice that more in this environment before going out. For the 109 
reasons I mentioned earlier, we've done it individually. Hence, a lot of us probably haven't done it as 110 
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completely as we should have, or maybe even failed at appreciating the fullness of what it could offer 111 
us. The secular world outside of us is trying its hardest to make everyone transient and temporal in 112 
their approach to life. Still, each time we stop and sit in silence, we actually think deeply about things 113 
that we're confronted with, by sin, and by spiritual realities as well. The secular world and the 114 
Australian culture try to stop us from doing that, so it throws short-term entertainment, and 115 
distractions, and amusement, at us nonstop, in an attempt to stop us from doing things that are more 116 
purposeful and meaningful.  117 
PM: Yeah. That's true. So, that's like it's just ...it's all reality show nonstop. Action and action, 118 
nonstop. Yeah, because when you stop, then it is over? 119 
P3: Exactly...but then you come back to yourself like a Prodigal Son...and they even admit it, you 120 
know, like...this concern that social media is addictive. Secular psychologists and secular emphasis 121 
have expressed concern about our attachment to trends like we carry our phones all the time. We are 122 
always looking at them and picking them up. That impulsive moment-to-moment thing. Something 123 
that even the secular world acknowledges. Like, even the people who make phones and those kinds 124 
of technologies, their kids use that technology, which tells you that they are aware of what's going on 125 
from these phones. So, as Christians, I think that a lot of the world distracts us through technology. I 126 
don't think there's anything wrong inherently with technology, but as Christians, we need to question 127 
the role of technology in our lives and even refocus it on our spiritual growth. 128 
 129 
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Interview Transcript 4                     Pseudonym P4 (East College)                   Page 1/2 1 
PM: How emphasized is spiritual practice in the curriculum, and can you describe how you noticed 2 
the intentionality for this course?   3 
P4: Umm...mm…I suppose one of the key points of intentionality is the inclusion of encouragement 4 
to participate in the spiritual formation course, which is a course run over four semesters as, sort of a 5 
quarter load. So, I think, when I was enrolled, it was strongly encouraged in the literature. It was 6 
encouraged by, I believe, the Registrar as a good course to take, especially starting within your first 7 
year. So, the majority of students, I think that has been here longer than sort of six months, would 8 
have done at least part of the four courses, or the four pieces of that course over a number of semesters. 9 
Most are involved, which I suppose suggests that there is intentionality by the college to see students 10 
take part in that particular course which, obviously, is the most explicit coursework part of the 11 
intentional development of spiritual practices. It goes through a whole range of different aspects of 12 
spiritual development. So, we've talked about spiritual development in the context of community and 13 
the context of the development of spiritual disciplines in this course. I know that that course has been 14 
updated and reviewed even throughout the time I've been here. So, it's not, sort of, been put on a shelf 15 
and left to run its course, if that makes sense. So, yeah, I think there is practical intentionality in 16 
virtually all the courses that I've taken towards some form of personal spiritual practice.   17 
PM: Yep, okay...the next question is: What is the value of your spiritual practice, and how does it 18 
help you to deal with life in Australia in this day and age? 19 
P4: I have come to value spiritual practice more certainly since being a college student here. Having 20 
been a Christian involved in sort of para-ministry, I probably was not taking a sacramental viewer 21 
approach to things. In fact, I was very, very much in the headspace of being out-doing and letting that 22 
be my spiritual practice. However, having come here, I've got a much deeper appreciation of those 23 
spiritual disciplines and spend more time in prayer. I am now more intentional about how I pray. I 24 
suppose what I have developed is very much a more integrated understanding of spiritual practice 25 
and spirituality in my life…a deeper appreciation of the idea that God is in everything I do and that 26 
the true core of my faith is to love God with all my heart and strength.   27 
PM: Great. Okay. Good. Let's get to the next question: Have you changed spiritually since coming 28 
to this college, and how do you see those changes occur in your life? 29 
P4: Yeah, I definitely feel that, prior to understanding my course, it was easy for me to separate or 30 
segment my life, you know, and to do Church and worship or ministry, and to do life and 31 
relationships. I was doing all those things separately. Now it's different. I have experienced spiritual 32 
changes and the integration of my understanding. It's actually, as in Israel and monotheism, the 33 
resistance against the segmenting of life in the time of Israel. Getting up and getting ready for work 34 
or going to work would mean offending or ...or worshipping a number of different gods. I think the 35 
temptation is always to find idols in every other part of our lives and to make ...make of them 36 
something separated to God, but in all things, there's the opportunity to honor or to dishonor. So, 37 
spiritually. I think I'm now quicker to rely on God. I'm quicker to rely on his word, and I'm quicker 38 
to reflect on how my circumstance is from him, of him, and for him. 39 
PM:  How has living in a modern Society like Australia shaped you spiritually, and how have you 40 
received tools in spiritual practice to deal with the situation? 41 
P4: Umm...umm… I had all my formative years growing up as a non-Christian. I came across as a 42 
Christian when I was 18. So, I sort of had just been through much of a natural or chronologically 43 
formative time. And so, I think it shaped me in many ways. What one learns growing up in the world 44 
makes it easy to fall into the trap of thinking that the world is here to serve you, your comfort, desire, 45 
and entertainment. The mark of the world, especially in Western countries like Australia, is consistent 46 
consumerism. It is like this: I want it now, so I expect it now. Now, I desire …and there's really no 47 
space between 'I desire' and 'I receive.' 'I have the right to be dissatisfied, critical, and annoyed when 48 
I can't have a fulfillment of my desire immediately.' That's not to say, you know, I don't think 49 
everybody living in the world doesn't expect that there has to be some work, but they certainly expect 50 
the work will come with all of the rewards they see everybody else having on Facebook. Prior to 51 
coming to Christ, I concluded that all I really had in the world was to somehow make my mark on 52 
history. That just required me to be better than other people, which I think leads to a huge amount of 53 
pressure to bear. So, through my teenage years, I sat between trying very hard at school and achieving 54 
quite well, taking drugs, drinking alcohol, and writing myself off. This is that sort of outcome that 55 
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ensues from 'I am here to chase my desires and dreams. I certainly had a strong assurance that the 56 
world would give me what I wanted. And I think it took me a little while to get over that. So, as a 57 
Christian living in this world, you have every opportunity to be tempted by everything that the world 58 
can use to control you. And I think that we take in so much information, and so much of that 59 
information is saying, you're not good enough, or if you buy this product, you will be good enough. 60 
It's saying that somebody else is better than you are, or you're better than somebody else. The forces 61 
of social media, for example, kind of suggest all of these, and even more strongly that everybody's 62 
living a perfect life. That's all I see communicated through social media, advertising, and Netflix. 63 
They are all saying one thing, 'everybody's got those perfect lives, and so, why am I struggling with 64 
normal, everyday things?'. I think that, if anything, spiritual practices and disciplines help us to escape 65 
some of that and to understand that the world doesn't revolve around me. 66 
PM: Have you considered how the culture of the college is shaping you spiritually? 67 
P4:  Yeah, I think the culture, just trying to think how I would describe it. You know, I mean the 68 
chapel services are great, but those of themselves would be almost meaningless without the 69 
community also reflecting the values that are espoused within. So, I found students wanting to engage 70 
and support each other and to spend time together. I've found that you truly are welcome by staff and 71 
students. That, you are invited to be engaged. The staff are accessible to be able to have conversations 72 
about whatever you would like to know. I mean, everybody is engaged in ...in not only getting a 73 
degree, but I suppose, people's reason for being here, both students and staff, really is to deepen their 74 
understanding and relationship with God. I think a lot of students don't come to college because it's 75 
going to get them a job at the end or because they are seeking to do pastoral ministry or whatever 76 
else. Rather, a lot of them come out of a strong desire to deepen in the word and to deepen their 77 
spiritual practices, and I think, to follow God's leading in their lives. You know, most people don't 78 
come here with a strong plan for what they're going to get out of a degree, but for the very strong real 79 
sense that God led them here. That does inform the culture because once you come out of lectures, 80 
you can have the theoretical discussion or have the discussion about all of those practices. The 81 
conversations we have around the table are not just about the study of what we're learning. People 82 
get engaged, talking about their lives and then bringing what they're learning into those conversations 83 
constantly.   84 
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Interview Transcript 5                       Pseudonym P5 (East College)                  Page 1/2 1 
PM: How emphasized is spiritual practice in the curriculum, and can you describe how you noticed 2 
the intentionality for this course?  3 
P5: Yeah ...that's something I like about East. For example, I'm doing Church Reformation at the 4 
moment. Mentors are few, but by doing Church history, you get a chance to be mentored by them. 5 
That's how the course is set up. Like, having chapel and having all the faculty preach, you get to see 6 
their personal faith. So also, when they give us information, you get to see that personal faith. 7 
PM: You get to see their personal faith...? 8 
P5: Ye...s, and every course I have done has helped me, both in my personal faith and acquiring 9 
information. In the last semester, I was doing an Old Testament review, the Prophets, the second half 10 
of the Old Testament.  for example, we used the Book of Lamentation to sit around; to see how we 11 
fit to do that. 12 
PM: So, you think it's intentional about it? 13 
P5: Ye...s, so they try and incorporate that sort of thing into the courses. So basically, you can say it's 14 
intentional. From where I sit, I see it is about how we can help that to happen...in the eye of each 15 
lecturer. I see that lecturers would have been considering not only what information they want to pass 16 
on but how does this affects people's individual walk with God, and how can I help that to happen? I 17 
mean, much more in some subjects more than the others. Probably, I think, for every subject, there's 18 
always an awareness of helping people to apply this well.  19 
PM: All right. What is your opinion of the time allocation to spiritual practice in relation to other 20 
courses? 21 
P5: Yeah, in terms of, … like this specific course, it's not much time, and then I guess, is it a theology 22 
degree? No, it's not. Yeah, I think it's okay. It's not a lot of time that we spend on this course, but then 23 
we're encouraged to go to chapel. It's difficult now because most people are part-time. Yeah, you 24 
know, like the culture is. I was full-time for a year, and now I'm half-time; I just do one or two 25 
subjects. So, my experience now is quite different. When I was full time, and once I was awake in 26 
the morning, I went to the prayer meeting in the chapel. It is a lot easier to have that culture throughout 27 
the place when all are full-time. I'm not even sure those in Distance learning are doing that. That's 28 
quite a different experience and something that's changing all around.   29 
 PM: Thanks, Chris. Okay, the next question is: What is the value of your spiritual practice, and how 30 
does it help you deal with life in Australia in this day and age?  31 
 P5: Like I was saying earlier on, there was a point where I gave my life to Jesus. But really, I've 32 
walked with God probably for all of my life. My relationship with God has been the most important 33 
thing that's So, the question of 'how does that help with life' is kind of difficult or doesn't almost make 34 
sense in my case because I have been a Christian for most of my life. It is life and is the basis of all 35 
my decision-making, all of my life.   36 
 PM: I guess your case is on a different plane, but I give you an example of how you might still want 37 
to answer this question. Some people who started well in the faith or came along to college are no 38 
longer in it because they didn't see the relevance of what this is in relation to their lives. 39 
P5: Since I've been in Church, I tell people, after I gave my heart to the Lord, I was not in charge for 40 
the first two years of my life. After that, I never looked back. Yeah, even though I have been through 41 
some terribly difficult things in my life, God's always been at the center of that. So, I mean, that's 42 
where our habit comes in. Godly habits, like this formation thing that gets you to prayer life, study 43 
life, meditation, and reflection, and doing it becomes a way of life. So, just let people form a Godly 44 
habit they are going to manage every day.   45 
PM: Have you changed spiritually since coming to this college, and how do you see those changes? 46 
P5:  The biggest thing that college has done for me is that it has given me a framework into which to 47 
put all the stuff that I already knew. It has helped me to get organized. It has helped refine my sense 48 
of Calling. It's still being clarified. I feel I am called to preach, which is interesting because I always 49 
thought women shouldn't preach. It's been an interesting journey coming here. Spiritually, it's been 50 
really going deeply into the Word. It's also been wrestling with having to write 3000 words about a 51 
subject. It's just been good to have time to really reflect on those subjects and to delight oneself in 52 
that journey with other people who are also on that same journey of being serious about the things of 53 
God. For me personally, I've always wanted to engage in such a godly conversation on spirituality 54 
but haven't had such a like-minded community until I came here. Yeah, so that's been really cool, so 55 
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it's community. I mean, when I was in my early-mid to mid-teens, I've read all CS Lewis's articles, 56 
books, that it's like, I've read and read, and talked and talked. My family… and grandfather started 57 
theology, … and we talked a lot of spiritual stuff growing up. So, the biggest thing for me then has 58 
been preaching and wrestling with, 'can a woman preach'? I was in the preaching intern group with 59 
xxx. That was a time of being really encouraged to pursue that gifting in my life and encouraged to 60 
look for ways to use that gifting. Yeah. That's probably the most in terms of practical things.   61 
PM: Okay, let's look at this from another perspective: how has living in a modern society like 62 
Australia shaped you spiritually, and how have you received tools in spiritual practices to deal with 63 
this? 64 
P5: Yeah, I mean, I think the whole it's interesting; as I said, I've always been someone who's been a 65 
voracious reader in the last few years. However, I think of how, with Facebook and internet stuff, I 66 
read so much less, I mean, so much less these days. It's terrible. I rather read on Facebook [online]. 67 
It feels really surprising that that passion, sorry that passion to just be reading all the time, is being 68 
diminished by ...by Facebook, which makes me worry about the next generation. I mean, if I can be 69 
stopped from reading because of Facebook, think of what happens to our children. Also, as a family, 70 
we've never had much money until recently, then there's more money. It's interesting, but I find that 71 
quite a challenge.  72 
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Interview Transcript 6                       Pseudonym P6 (West College)                    Page 1/3 1 
PM: How is the college, West, intentional about spiritual practice, and can you explain how it is 2 
structured in the formal and informal curriculum? 3 
P6: Umm...mm...it has intentionality specifically around the focus of relational theology. So, we are 4 
intentional about community focus. At the outset, we are a residential college, maybe a third of our 5 
students on campus. We intentionally work on a timetable that has as many students present on the 6 
campus at any one given time. So, there can be significant relational interaction which we believe is 7 
the core of the gospel outside the lectures. We also have a structure that facilitates spiritual 8 
transformation, right from a chaplain involved with students with particular needs. We then literally 9 
can send people to them in order to discuss matters further. We also have weekly groups that each 10 
faculty member meets with. This aims to look after the personal needs or the spirituality of the 11 
students, as opposed to the academic needs. We also have not structured, but we have devotional and 12 
college fellowship talks during the week. Well, as much as three times a week. We are intentional 13 
about relationships and community here on the campus. Once you put them in the classroom, the 14 
focus is always on three aspects in any particular curriculum or content of any particular subject. And 15 
that is the area of understanding the area of skills and the area of transformation of the person building 16 
to the way in which we construct specifically. Most of them go through a supervised field education 17 
or practical unit, which involves hands-on involvement in practical ministry. That also includes 18 
formation for that particular project, whether it's small group counseling, chaplaincy, ...that's in the 19 
3rd year, we have what's called personal ministry formation. They focus more on the personal 20 
preparedness for ministry, but from a personal spiritual capacity and an understanding of the spiritual 21 
aspects of ministry. And then, of course, ministry. That's formation; however, you want to drill down 22 
on things. 23 
PM: Yes, Thanks, P6. Now you mentioned formation that includes formation and ministry. Okay? 24 
P6: Okay.  25 
PM: Okay. Wonderful. All right. Good. Okay. Umm, also, Have you had any evaluation done in the 26 
college to know its effectiveness? Do the students appreciate its effectiveness by any indications or 27 
evidence of spiritual growth? 28 
P6: Okay... we also have evaluation. The students that are going through the course...So, graduate 29 
work done once people have completed ...and particularly when the graduates are going through, we 30 
look at the relational side and the spiritual transformation side. There has been significant satisfaction 31 
with what we're doing at that objective, informational level. On the education side, we get evaluations, 32 
the thing from pastors, that I get feedback on the students on performance, the character of the person, 33 
and approach to ministry, and it's a case-by-case basis for each student. So, I can't speak generally.  34 
PM: Yeah, okay. So, would you say that has been satisfactory?  35 
P6: Yeah. Generally significant transformation in the formation. Okay, that's right. That happens 36 
every time.  37 
PM: Every time…?  38 
P6: That's right. Yep. 39 
PM: Okay. Are you aware of the influence of secularization on your spiritual practice, what doctrinal 40 
and institutional, or other factors impact this? 41 
P6: This college is in its 90's from set up. I came back here as principal...but then we're focused on 42 
long-term ministry, but I never quite sure So, there is a negative side to secularization yet, …but... 43 
and I think that's growing because it turns everything into what's in it for me.  44 
PM: That's right. Yeah. 45 
P6: So, yes, you know, God has done a lot but now requires us to become caught up in his love and 46 
express that outwardly away from ourselves. That's right when they can be transferred into service. 47 
People struggle with the content for dedication. Well, yeah, we're finding that the students respond 48 
differently, but if it was to compare the 90's to now, there is interesting to expect as opposed to own 49 
inpatients, which works against the relational output. That's right. And so, integration into 50 
relationships takes longer. I think...I think the conclusion was that we had ...we had to be more 51 
intentional about developing spiritual disciplines.  52 
PM: That's right. It's interesting to hear this from you because you see both worlds here. Okay, the 53 
next question is: in terms of living in a modern society like Australia, are there extra efforts (like 54 
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special seminars, self-directed tasks, etc.) in spiritual formation to ensure that the students are 55 
adequately equipped? 56 
P6: (Momentary silence...) ...Yeah, I think. So ... I think...people are tending to be more focused on 57 
what gives them pleasure... not very much on long-suffering or what brings long-term benefits. It 58 
comes out in a lot of different ways. In Australia, technology gives people the opportunity to gain a 59 
lot of information very quickly but not really take much in. People tend to treat Christianity as a take-60 
away service and not as a three-course meal. So, even with the habits of students approaching 61 
assessment, which is extended into their spiritual life, their desire to persevere is reduced because we 62 
live in an instant, take-away society. Umm...there is a sort of an expectation from the lecturers to 63 
make it easy for the students, as opposed to - the students need to persevere for their own personal 64 
formation. So, what happens in their personal spiritual life is very much "what’s in it for me.” If I 65 
were to generalize, I would say that the Churches provide, generally sort of, a therapeutic course of 66 
vitamins every Sunday. Expect that they would approach Bible college the same way. Suddenly, we 67 
are asking people to think, reflect, and pray and those sorts of things in spiritual practices. So, at 68 
college here, they are grappling with questions that they have not grappled with before. So, whether 69 
in terms of the spiritual formation events or the knowledge from classes, there is a growing reaction 70 
to that. Some are not realizing that what the lecturers are teaching makes a lot of difference for their 71 
lives in terms of forming transformation. Most people want the 30 mins solution for their lives. 72 
Asking people to read the word and pray is like asking them to do a miracle. 73 
 PM: That's true. All right. Okay. This next one is: in which way is secularization influencing both 74 
staff and students (for example, with some of the incoming or new students being young and 75 
immature); and how does secularization shape the students and affect the way the staff guides them 76 
in spiritual practices? 77 
P6: Looking at the influence on staff; well, probably because I have had the privilege of working in 78 
different cultures and I am also in an international community that works across the world, I have 79 
two of them who are doing course review at the moment, on Worldview and Globalization. If I have 80 
Lecturers that don’t have a worldview or cross-cultural experience, they can tend to communicate a 81 
message that in-culturizes individualism or the norms of our society rather than looking at things 82 
from a community perspective, policy perspective, tribal perspective, or other perspectives. One of 83 
the things we are doing now in this regard is a Bachelor of Social Science. By way of example, we 84 
have a course called Self Care, SC. So, SC has a part that focuses on care for yourself and your 85 
spiritual formation. It emphasizes that you need to have time, and holidays, and time alone, and all 86 
that sort of things. You can’t take that time and put it in a refugee camp in Uganda. People don’t have 87 
time alone, don’t live in the community. There is no space. They don’t even know what leisure is. 88 
How does the theology of self-care play out in other contexts where other things are irrelevant? So, I 89 
am constantly probing my staff to think beyond the culture here because my belief is that we haven’t 90 
really understood God’s Word unless it makes sense in every culture. In particular, I mean 91 
individualism and consumerism. I mean...I think, you know, work against materialism well. 92 
 Here, we have professional development where we meet an hour each Friday, where the staff gets 93 
together to share... cross-pollination. We do try to make any presentation in class a formation moment, 94 
not just an informational moment. Whether it is the Old Testament or the New Testament or the Bible, 95 
or whatever passage we are dealing with from a mechanical perspective, it must bring something 96 
back to the life of the individual and into ministry. In fact, there is a goal for all staff to make sure as 97 
they lecture to see this happen. 98 
PM: Wonderful. Alright. Now our next question is in capacity building, are the lecturers with 99 
oversight of spiritual practices specially trained in spiritual formation, given that cognitive education 100 
may not transform in the same way that spiritual practices do? 101 
P6:  Every lecturer here is required to be involved in leadership somewhere in the Church. Even 102 
though there may be academically exceptional doctorates and what have you, everybody needs to be 103 
engaged in the practice. That keeps lecturers informed of what’s happening in the grassroots – at the 104 
individual spiritual level.  105 
Not every lecturer here is necessarily and specifically trained in spiritual formation areas.  Those 106 
that are in those specific areas are trained in those formation aspects. That leaves the gap for this to 107 
be probably a development-specific area. Yeah...yeah...the multicultural it is, as you know, national, 108 
and I think, more people realize that we need to be engaging in the questions that our Church isn't 109 
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asking, but other Churches are. In order to get a wider education, we need to absolutely be embracing 110 
diversity as part of the educational process. I think it's sustained us and made us attractive to people 111 
that are perhaps ministry focus and not necessarily denominationally focused. It’s really becoming a 112 
great strength for West. I really think this is how the Kingdom looks like because ministry is about 113 
everybody in the community and culture; multicultural.  114 
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Interview Transcript 7                       Pseudonym P7 (West College)                     Page 1/3 1 
PM: How is your college intentional about spiritual practice, and can you explain how it is structured 2 
in the formal and informal curriculum?  3 
P7: Al…right. So, we recognize, like most colleges, that we have a wide variety of people studying 4 
both internally and externally. So, I guess most of my answers will initially focus on internal where 5 
we have a wide range of opportunities, basically. So, there's a number of things that occur within each 6 
classroom, each subject, and...in broader college life. So, I'll start with several of the broader college 7 
life aspects. So, umm…one area we have is what we call growth groups. So, at the beginning of each 8 
semester, we divide the internal students into small groups, which are led by a faculty member. Every 9 
fortnight, we meet for about 40 minutes. 10 
The standard practice is to ask the students if there is anything that concerns them. So, you might 11 
have a group of seven people. It's exchange-related. So, you know, there'll be a female faculty member 12 
looking after the female students within the House. So, that facilitates the discussion of issues that 13 
are concerning them. That allows the students to raise issues that might be of academic or spiritual 14 
concern. Certainly, within the growth groups, we pray for any issues that do come up. If the students 15 
don't raise that issue themselves (which is often perhaps the case), the faculty member will always 16 
come prepared with what they think is a relevant topic of discussion. So, it might be something like, 17 
‘to have integrity in ministry, what does that look like, and how does that affect their lives?’. It’s a 18 
discussion on a practical application to spiritual life at growth groups. That is one component. Every 19 
second Wednesday, we have what we call Ministry, when we have visiting speakers coming. They 20 
will have a wide variety of different ministries. Now, there's two aspects to that. 21 
First, we believe that it's important for students to have a knowledge of all the parish Church 22 
ministries and missions that are out there. However, as part of the core, this might be an area which, 23 
down the track, I might be led to engage in. Also, within our college units, we have what is often 24 
referred to as ... as field placement units or work-integrated learning years. This is where the students 25 
have to go out and work in ministry, usually two semesters a whole year. They need to find places in 26 
which to do that with excellence and devotion. Every Wednesday, we have a time of devotion. These 27 
are definite chapel times in which there's prayer, worship, and a short devotion led by the faculty 28 
member, one of our postgraduate students, or by any of those formally part of every Wednesday 29 
chapel. 30 
Now, apart from that within individual classes, there are these Quiet times. As you probably 31 
mentioned, it’s the diversity of the curriculum. Yeah, there's my favorite: every class will start with 32 
prayer. In the end, there will often be something to talk about., If something comes up in a class, 33 
lecturers are ready to break the class structure to ...to private time with students. It's getting closer, 34 
perhaps to the heart of what you're looking at in your question. The two subjects on the curriculum, 35 
and I'm not trying to imply obviously that every other subject doesn’t deal with spirituality; yeah, of 36 
course, you can't avoid that); we have two subjects that are intentionally spiritual practices. I normally 37 
handle those and are done in the first year’s course. So, in our structure, students can come for one 38 
year and do a Diploma or higher education Diploma, which, if they continue, becomes the first year 39 
of the degree. Normally, in that first year, they do two subjects called x & x formation ‘A’ and x & x 40 
Formation ‘B.’ The ‘A’ tends to look at the whole issue of discipleship; what discipleship means. 41 
That's roughly, probably for two-thirds of the semester. The other third of the semester (and you 42 
would easily be able to relate to this area) is an Introduction to Practical Theology. 43 
PM:  Okay. And then you mentioned about these genders based? 44 
P7: So, yeah, we only have we have really two female staff members and more men than women. 45 
That works out okay because we usually tend to have probably more male students and female 46 
students. Yeah, it just means that we put the guys with the guys and the girls with the girls. So, you 47 
know, if either group wants to discuss something about sexuality and want to go for it. Yeah. Because 48 
we're dealing with personal issues. As I said, every Wednesday, and the others every second 49 
Wednesday. So, if a student does not have classes on a Wednesday, we can't require them to be here 50 
today. They come from outside. So, it's very difficult, as you probably see, if we were to make things 51 
compulsory, especially if they were outside the campus. Last year, the student had roles that were 52 
compulsory within the class, but you still can't say you've got to be here at such and such a time. 53 
Obviously, in this respect, all we can do is to encourage the students to attend to the spiritual things 54 
that we do, which, I guess, indirectly contributes to their academic success. In encouraging them, we 55 
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provide free food- Tuesday, Wednesday, and Thursday. …So, the college provides free lunch - a 56 
Wednesday morning class or afternoon class; then, the lunch becomes a pivot point that encourages 57 
them to stay here for those activities on Wednesday. Hence, it’s the lunches and spirituality. It's quite 58 
sneaky that way, and it works. 59 
PM: Are you aware of the influence of secularization on your spiritual practice, what doctrinal and 60 
institutional, or other factors impact this? What doctrinal and institutional, or other factors, are 61 
impacting on this? 62 
P7: Yeah. Everyone coming in knows that we subscribe to a broader evangelical theology. Okay, So, 63 
everyone knows from the word, go, this is a doctrinal stance. We regard ourselves as having generous 64 
Evangelicals, which goes back to my earlier comments about the number of different denominations 65 
represented here.  This probably reflects that we can have people, for example, with radically different 66 
views, from denominations that have very rigid rules to those who have different views of the Holy 67 
Spirit. Yet, we can maintain mutual respect within the classroom. Yeah, well, I have personally been 68 
able to air those views. That's something certainly the lectures always came to nurture. That’s what 69 
our doctrine stance is. There is that generosity. If you ask that question to the students in the next few 70 
days of your interviews, I think you will find that they will say that it's a very safe atmosphere here. 71 
A place where you could say anything, ask anything that you want, and you won’t get laughed at.   72 
PM: All right. In terms of living in modern society, like Australia, are there extra efforts (like special 73 
seminars, self-directed tasks, etc.) in spiritual formation to ensure that the students are adequately 74 
equipped? 75 
P7: That's when we connect or hear his voice, and I speak to him. Since most of our students are 76 
undergraduates, we tend not to have too many special seminars. However, we do have guest speakers 77 
regularly. We have them coming in for ministry every two weeks. Obviously, they have a short time 78 
speaking for 30 minutes or something on a regular basis. And a lot of that will challenge the students’ 79 
spiritually. But in terms of having what I call a seminar – longer-term seminars (I'm thinking of three 80 
or four days where you've got a dozen speakers to come in… thinking on that scale as is usual in our 81 
city), we often have a theological colloquium here at the end of each year. It is open to all, and it's a 82 
collaborative effort amongst other Bible colleges. XX is having a seminary seminar with a scholar 83 
coming over. We'll be going to that, but that seems to be aimed primarily at the academic end of the 84 
spectrum other than the spiritual growth or the more practical, introspective. So, I would say that the 85 
closest thing we regularly have would be those ministries and formation every second Wednesday.   86 
PM: In which way is secularization influencing both staff and students (for example, with some of 87 
the incoming or new students being young and immature), and how does secularization shape the 88 
students and affect the way the staff guides them in spiritual practices? 89 
P7: Yes, probably most of the ways that secularization affects the students, I think, it falls into a term 90 
we mentioned earlier about consumerism. So, you have students coming into class with mobile 91 
phones. I will come back to how we deal with that in a minute. There is often an issue with this, 92 
though not too bad. However, with some students, specifically in the morning classes, people who 93 
are morning people, sleep again and that sort of stuff. So, I see that as coming from the secular 94 
position of ‘I pursue my own convenience.’ That is a cultural, and ultimately, a secular perspective. 95 
I see that leaking in through the walls of culture into the Church, and therefore, into the college. So, 96 
we see that in terms of how students take their assignments seriously or not. I remember that years 97 
ago, someone said they saw a student in class doing something else on their laptop. Now with laptops, 98 
it is hard to know what they are doing there. In this particular case, someone said there was a student 99 
in the back of the class on his laptop, and he's buying something on eBay, watching the price go down 100 
while the lecture was going on. So, that's the first thing that comes to mind.  So how secularization is 101 
having a direct effect is definitely this whole consumer society. Am I prepared to get out of my 102 
comfort zone? Am I prepared for life to be inconvenient, or are comfort and convenience my goals? 103 
I think I have answered the first part of your question. 104 
PM: Yes, …and how secularization affects the way the staff guides them in spiritual practices? 105 
P7: So, part I think what I'm doing in the classroom (and what others would be doing in their own 106 
way as well); in terms of when we get the written feedback for hours assessments for our subjects 107 
each ..., each semester we look ..., look between the lines what's ..., what's going on. So, sometimes 108 
a student might comment that the assignments are too demanding.   109 
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PM: Now looking at capacity building: the lecturers with oversight of these spiritually related 110 
courses, are they specially trained in spiritual formation practices, given that cognitive education may 111 
not impact in the same way these practices do? 112 
P7:  Umm...mmm...right, okay. So, I guess that probably points more directly at me because I've got 113 
those courses. I specifically mentioned Personal Ministry Formation, but we're also offering a 114 
Bachelor of Social Science alongside the Bachelor of Ministry. So, there were some units in the area 115 
like Self Care which, obviously, is important. Finally, ministry as well crisis intervention. Some 116 
ministerial overlap there; xxx, you know certainly, for example, xxx has been teaching the Self Care 117 
unit this semester under the Bachelor of Social Science. People in our Ministry qualification can 118 
choose that as an elective. So, clearly, with what we have got, we are working in the spectrum of 119 
evangelicalism, and we have got a very strong Protestant work ethic coming through. As in many 120 
Churches, there is the expectation of pastors and ministers that they just work endlessly.   121 
PM: Yeah..., that's good. Okay. And in terms of the institutional culture, yes, how is that helpful and 122 
in line with equipment the students to face up to the secularized Society?  123 
P7:  Ye...es, well, I'd say apart from the fact that I think every unit really deals with it in some way, 124 
shape, or form. The other way to answer that is to say that I think it comes from modeling from the 125 
faculty. We are probably seeing fewer people coming to train as full-time pastors, and now you could 126 
argue that this is an influence of secularization. Yes, perhaps we're seeing fewer people saying I'm 127 
coming to Bible college who are ongoing pastors full time or can be Missionaries full time. We are 128 
seeing more people saying, I want to be a teacher, either a teacher in a Christian school or a Christian 129 
teacher in a non-Christian school. And so, I think probably you could argue the long argument that 130 
secularization hasn't been a plus in terms of spiritual career opportunities, but in its own strange way, 131 
it's also been a plus. And people can say, I can see I couldn't see myself as a missionary. I couldn't 132 
see myself as a pastor. But I see myself as a chaplain. So, secularization has closed some doors and 133 
opened others. One of the things we do, I think, is that we, even though we've been going for 90 134 
years, I think it's fair to say we're quite adaptable flexible in our courses. 135 
 About three times a year, we produce a newsletter called xxx that goes out to all our supporters.   136 
PM: Umm...mmm Thanks, xxx, thanks for the time today. I appreciate your giving us so much today.  137 
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Interview Transcript 8                         Pseudonym P8 (West College)                       Page 1/2 1 
PM: How emphasized is spiritual practice in the curriculum, and can you describe how you noticed 2 
the intentionality for this course?    3 
P8: Umm...um... I'm aware that all the things they are arranged here on campus for the students to 4 
participate in have both spiritual and emotional sides. The class structure is very much fine-tuned to 5 
the spiritual developments of devotionals. We open up the day with ...umm...with Scriptures and even 6 
when conducting the class. Usually, they let the devotional for the day and all the prayer connect to 7 
the topic of that particular class. And especially with the Personal Ministry Formation ...with Dr. xx, 8 
the prayer will go with ...umm...when we close down with prayer on what we've done in class for the 9 
day, such as, Ministry Formation, Discipleship, Church history. 10 
PM: Okay. What is your opinion of the time allocation to spiritual practice in relation to other 11 
courses? This...this, this whole curriculum, formal and informal that is focused on the study, prayer, 12 
meditation… the spiritual practices… in relation to other courses that are probably academic, what 13 
…what time ...How do you view that? 14 
P8: Umm...um…I haven't studied with other Bible colleges, but within xxx, I found that I think there's 15 
a fair balance to it. You do have your class structure. Obviously, the academic is there. You are 16 
reflecting on your own experiences in the class on that academic topic. Everybody has an hour 17 
together in class. With spiritual growth, people are at different levels of spiritual growth. They're not 18 
all at the same level of spiritual growth at that stage. So, these people that have much more Bible 19 
knowledge than me, or spiritual growth than where I am, found these other people who are at the 20 
beginning journey of their spiritual growth; all these come together into the informal gathering for 21 
Formation. Also, we’ve got social lunches between long lecture times. So, with different lecture 22 
hours, we meet by breakfast or lunchtime for fellowship. I found the devotional and the topics around 23 
the meal table that way very helpful. You have your spiritual formation informal occurring, which is 24 
about an hour and a half allocated for lunch and downtime. That is where everybody sits down and 25 
reflects on whatever is being taught. I think that is where we reflect on many things, and we grow 26 
from each other. I think this is vital in the growing experiences of spiritual growth in God, outside of 27 
the lecture hall, where issues tend to reflect on the academic side and doesn't reflect on your personal 28 
side. With lunchtime, umm...there you are more relaxed. A social atmosphere where you are able...to 29 
reflect and share your experience on various things that were not clear to you in the course of the 30 
class. A sharing that comes from different people. All of us come from different backgrounds. So, 31 
you take from each other and draw from each other. 32 
PM: Okay, now, what would you say is the value of your spiritual practice, and how does it help you 33 
deal with life in Australia in this day and age? 34 
P8: Okay, well … umm...my spiritual practice is a priority, and else I wouldn't have been studying at 35 
this Bible college. My spiritual practice lies in praying and reading scriptures. Usually, I am more of 36 
a praying type of person and a devotional type of person. As I started my journey with the Bible 37 
college, I have learned the devotional which you get from your normal booklets at the Bible stores, 38 
which give you daily devotional you can work through. I found with the Bible studies in college, I 39 
have grown spiritually to put both the academic and the devotional in perspective. In comparison, to 40 
see them in different lights, each one of them in a more positive light. And some of the differences? 41 
I can accept. And some, I do not think this devotional is going to be helping me in spiritual growth. I 42 
am not condemning it because it might be helpful for somebody else in a different ...in a different 43 
part of his life.   44 
PM: ... Okay, let's assume with what you've said, which ...which tools have you found to help you to 45 
deal with life in Australia, this day and age? 46 
P8: Yeah, I found that my last community preachers did not go back into scripture and say what the 47 
tension was. They could have taught saying, okay, this is the Scripture, or what happened with these 48 
people. But what can we pull from it to apply to our own lives? I've also found in the Australian 49 
culture, especially in some of the Churches (and as I said, I'm not condemning); I'm finding that they 50 
very much would like to take one scripture and apply the whole sermon to that one. Making it fit the 51 
message that I want to bring for the day, but we have learned from the Bible college not to do so.  52 
PM: Well, that's good. So, in that area, you have found tools to help you? 53 
P8: I found ...umm, yes, I found commentaries, I have found devotionals, certain authors. Yeah. 54 
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PM: All right. Have you changed spiritually since coming to this college, and how do you see those 55 
changes in your life? 56 
P8: Yes, one area I want to add has helped from PP as well. What I've learned is to get my practical 57 
theology aligned. Such that, whatever my practical theology is, it does not becloud my spiritual sense 58 
of judgment. How will I act with the tools in relation to other people, because they all have, 59 
sometimes, different practical theology in relation to sin, as an example? Having been brought up in 60 
a certain way, certain things have been a challenge in West college, but now I have more academic 61 
information. I have the things that support that, which have helped me tremendously. Everything was 62 
taught to you by the Church in the way I was brought up, but you never had the academic except for 63 
the Scriptures. Now I have the academic knowledge, certain theology and have become more aware 64 
of how I'm thinking and how I'm presenting. I've learned how to use the appropriate language towards 65 
people, as I have learned different schools of thought as well. 66 
PM: Yeah, that's good. Okay, how has living in modern Society in Australia shaped you spiritually, 67 
and how have you received tools in spiritual practice to deal with the situation? Now we're looking 68 
at the world around us, the secular Society; how has that shaped you? 69 
P8: Tools to kind of deal with the secular world. It is difficult, but I found that… With the way things 70 
are in Australia today, I found that people are less likely to talk about religion. It's usually a topic that 71 
is not discussed in a normal social gathering. Secondly, what I found is, if somebody out of the secular 72 
world, the non-Believer or the non-Christian, approached me with a question, if they are, for example, 73 
in a moral dilemma with anything, then that gives me the way to talk out of my background I can the 74 
speak, for instance, into their relationships; relational problems, children problems, or problem with 75 
raising their kids.   76 
PM: Okay, So, now How have you been equipped to cope with this? 77 
P8:  Well, with this, I have been given strategies. You can buy time. You can say to the person, you 78 
know what? You've got a valid question. You have brought something to my attention which I hadn't 79 
thought about. Actually, at the moment, I haven't made an opinion about that, but I will come back 80 
to you with what I think about it. So, you approach things with your understanding of times, giving 81 
time to reflect. You can apply this approach to every such situation, securing time to first reflect 82 
before an answer or response. You don’t have to make do with that pressure of giving an answer of 83 
yes instantly. 84 
PM: Yeah. Okay. Now perhaps our last question Have you considered how the culture of the college 85 
is shaping you spiritually? 86 
P8: To be honest, the culture of this college is very much in line with my culture. I do find a safe 87 
environment because I'm feeling the same culture. 88 
PM: Example, please... 89 
P8:  So, for instance, the way the structure of the college is: the present class is pretty much what I 90 
was used to when presenting classes in South Africa. I am looking at the topics and how it is raised 91 
and communicated. For instance, Ministry Formation B by Dr. xxx. He is presenting the information 92 
and aligning it with how it moves us spiritually. In the secular world, you can have friends, but do 93 
you connect with them in your journey of faith? With us, as friends, we are walking beside each other, 94 
bearing the happiness and the sorrows, and being as a family. I found that with the culture here. 95 
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Interview Transcript 9                       Pseudonym P9 (West College)                          Page 1/2 1 
PM: How emphasized is spiritual practice in the curriculum, and can you describe how you noticed 2 
the intentionality for this course?  3 
P9: All right, umm...mm, you know, there's been a lot of emphasis on the ancient forms of 4 
Christianity, universally held ...kind of, like Catholic devotion. Yeah, so, you've got Lector Divina, 5 
you’ve got the mystic monks, and you've got the spiritual waiting of the gospel, waiting in Scriptures. 6 
So, you go through how you know the more structured kind of Christianity strands have their own 7 
cycle of mourning, grief, and I would learn about it in the Old Testament unit, which is a template to 8 
a personal ministry formation.   9 
PM: Okay. So…So, in your view, do you think it's emphasized enough? 10 
 P9: I think ...umm... its emphasis is enough. I mean, you don't want to kind of overemphasize it 11 
because you can move right to culture shock because you come from two parallel lines of cultures. 12 
And you need to merge people gently. Yeah, I said I kind of get disoriented and do not really know 13 
where they are. Yeah, it's always a cultural shock. I can expand on that. Basically, cultural shock is 14 
that you know, in the world, it's all happy going, or happy feelings, or living for the individual, living 15 
for the self. Whereas, in … you know, Orthodox Church, it's all about experience, emotions, living 16 
in the community, and kind of, experience community life, living as Jesus would. I mean, it takes 17 
some adjustment for people in Western society and starting theology to understand the true nature of 18 
the message in the culture. Yeah, so sort of a gentle shift. Yeah. As opposed to drastic, you know that 19 
it’s a lot of shocks when you're pulled apart. Yeah, I know that because I spent a lot of time in many 20 
Christian colleges for education. I was kind of brought into some of those when I'm used to the more 21 
Orthodox.  22 
PM: Okay. What is your opinion of the time allocation to spiritual practice in relation to other 23 
courses? 24 
P9: I think it's, ...for me, it's a healthy time allocation because it's something which is brought up 25 
from a tradition that's been Catholic, I'm pretty I'm versed in all the Lectio Divina.... reading the Bible 26 
or those sorts of things. Umm..., I think for the other students, maybe, there needs to be a little more 27 
emphasis on them, particularly because there seems to be a fake foundation that's very secular and 28 
very happy going. So, it depends on your initial view of where you're coming in and how much time 29 
should be allocated towards that. Obviously, there are denominational differences. So, it may be a bit 30 
more time required for a lot of people who have come out from different backgrounds and 31 
denominations.  It might be like if a couple more units were specializing in certain forms of devotion. 32 
It might be helpful, especially if you're going into ministry.  33 
PM: Okay, let's look at this: what is the value of your spiritual practice, and how does it help you to 34 
deal with life in Australia in this day and age? 35 
P9: the value of it is to be seen to mean towards Christ. So, when in the world, things become 36 
overpowering, and everything seems to be going on that's beyond my control, I can remember that 37 
there is a God who is in control of the creation. He is guiding my path in life and through it. So, it 38 
only takes me back towards the mission of the Christian faith.  39 
PM: Yeah, okay. So, will you be able to practically identify specific areas where you appreciate the 40 
value of spiritual practice in helping you deal with day-to-day life in Australia? 41 
P9: As I believe in the real presence of the Eucharist, receiving the Eucharist and spending time with 42 
Jesus’ kind of being a physical form through the person, through the sharing, and the community. To 43 
me, it brings this sense of an existential feeling when in the presence of God.   44 
PM:  Have you changed spiritually since coming to this college, and how do you see those changes 45 
occur in your life? 46 
P9:  I think, since I came to this college, I came from a period where I was working in a secular 47 
context. Yeah, and I was kind of drifting away a little bit in my spiritual life. Since I've come here, I 48 
have been strengthened spiritually, and I've been in a Church context and growing in my faith. And 49 
unexpectedly, I've grown in my denominational understanding. This is something which I wasn't 50 
really expecting, but then as a theologian, I know that the universal truths of the faith can be spread 51 
across all things. I particularly like the way the West college runs here as a non-denominational. It's 52 
a great unifying factor to be able to speak to people of a different denomination and draw them in. I 53 
am sent to the body of Christ ... wider than just the Jews, which I had previously. It's a deeper sense 54 
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of community and Christ's kingdom on earth. It is mind-blowing, and I think it's awesome to be able 55 
to study the Word of God in this wonderful place.  56 
PM: Alright, So, definitely you have changed since then. Yeah, okay. Can you address some of the 57 
areas where you think you have changed now?   58 
P9: I think I've become more rigorous in defending the faith and spiritual practices. I noticed a lot of 59 
things that happened when I was just doing things out of zeal and not so much knowledge. Then to 60 
know why we participate in the rituals causes me to be more actively involved in spiritual practices. 61 
So, I'm not saying the Apostles' creed, or the blessing of Eucharist, all those kinds of things, makes 62 
me more aware.   63 
PM: Yeah, good. All right, P9, how has living in modern society as Australia shaped you spiritually, 64 
and how have you received tools in spiritual practice to deal with the situation? 65 
Now, the world out there, this is a modern society, and in diverse ways, is trying to shape us. So, how 66 
has living in a modern society like Australia shaped you spiritually? How have you received tools in 67 
spiritual practice to deal with this situation? 68 
P9: I think, living in a secular context ... how easily people get disregarded and how, you know, it's 69 
all about finances and money in numbers. People get disregarded, and as a person of faith, that's very 70 
hard to watch. So, I think you have to interact with this. You interact with the secular through your 71 
lenses, and for the way you see the world and man, I see people being treated unjustly, unfairly in 72 
...in the world and going through all sorts of emotions. I'm dealing with that ...with this breakdown 73 
of marriages, you know, marriage equality... because really, that's what the secular world doesn't 74 
know what to call it. Hmm. But they have a general sense of what's right and wrong. It's a process 75 
that takes time to discover how are we doing today, which they justify as right at the time but then 76 
realized later or get to know that it is wrong. So, I'm more prepared to react to the cause and the effect. 77 
There's no intellectual sloppiness, you know, since you've been out to study. So, you [can] arm 78 
yourself as a student of theology and philosophy because the secular world challenges you so much. 79 
PM: Well, thanks very much, that's good. Can you be specific in terms of what tools, specific tools, 80 
you have received with spiritual disciplines helping you deal with life? 81 
P9: It helped me on how to interact with the world. I guess this is something which we know, but we 82 
don't necessarily know how to. So, it gives you support in going out into the real world and doing 83 
what needs to be done. It's important to know before you go out there.  84 
PM: Have you considered how the culture of the college is shaping you spiritually? 85 
P9: Umm...it's a kind of difficult question to answer because I spent time in the Catholic seminary at 86 
Guilford. During that time, the Rector we had, who was in charge at seminary, was very 87 
interdenominational. So, I'm so used to interacting with the Anglicans in the local area, the Baptists, 88 
and other denominations, which is what the West college is all about in its culture. It’s been inter-89 
denominational for a long time. When I was a kid, I even went to Churches, apart from the fact that 90 
I was Catholic. So, that was a bit of an interdenominational experience which, to me, is kind of a 91 
natural thing. However, the college has probably strengthened that knowledge of how to be 92 
interdenominational and cohesive. Before I know it, I used to think that there might be some 93 
polarizing differences. Rather, it is fundamentally all the same. I just say a few ideas are 94 
fundamentally different, which is great because, with all the knowledge I've had before, I can use and 95 
apply them, and at the same time, I can learn from other people's knowledge. So, I think the West has 96 
taught me to be more intellectually mindful of where the theology comes from.  97 
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Interview Transcript 10                       Pseudonym P10 (West College)                       Page 1/2 1 
PM: How emphasized is spiritual practice in the curriculum, and can you describe how you noticed 2 
the intentionality for this course?  3 
P10: Umm…come again. How emphasized...?  4 
PM: Yeah, ...the spiritual practice in the curriculum and describe how you noticed the intentionality 5 
for this. 6 
P10: Within the curriculum, I suppose, the lecturers have been very encouraging for our using what 7 
we've learned in class as part of our devotion or part of, you know, our prayer life. And they're very 8 
open and obvious with the way that they speak about their own practices and encourage us in ...in 9 
that aspect of life. As a whole-body group, we have our devotion time on Wednesdays, where we do 10 
a bit of worship. So, we'll sing some songs, and someone will step forward, and they'll give you a 11 
little bit of a message based on a Reading schedule. This semester, we've been doing the book of 12 
Hosea. The lecturers are all very faithful worshippers and, you know, the majority of them are pastors 13 
and stuff like that. We also sometimes have mini-seminars in class, where the lecturer goes a little 14 
off tangent, bringing in mini-sermons or whatever. So, it’s nice to hear those sorts of things as well 15 
as the regular lectures in the class. But, outside of the course, Wednesday chapel is a great time for 16 
formation, where we come together as a community.   17 
PM: What is your opinion of the time allocation to spiritual practice in relation to other courses?  The 18 
time and say the time allocation, the time allocation? 19 
P10: What is my personal opinion?  20 
PM: Yes, of the time allocation of spiritual practices here at West college?  21 
P10: Yes, I think it’s enough, given that, as a whole group, as every second week, we still gather 22 
together in our support groups. I also, personally, feel like I would like some connection outside of 23 
PP. So, like catching up on the weekend with classmates in an informal setting, but still sort of a Bible 24 
study setting. That's just who I am. Where I'm, my Church doesn't give much of young adult groups. 25 
They're working towards it, but there's still a very big part of my life that comes from here. So, just 26 
to keep that connection going.  27 
PM: Alright, that's good. What is the value of your spiritual practice, and how does it help you deal 28 
with life in Australia, this day and age? 29 
P10: Ah, for me, personally, I hold it in very high esteem. It’s the keynote in my life. It's probably 30 
my number one priority, even over studying all those sorts of academic things. Through my life, I've 31 
done a lot of personal development through God, like, you know, in spiritual settings, which just, sort 32 
of, shaped me to be able to feel like, I constantly have a conversation with God, like in my internal 33 
thoughts. Yeah, like, I'm not intentional at sitting down and praying throughout my day. I will pray, 34 
and I will spend time, you know, thinking about Sunday Reading. Some days, reading or like, I'll pick 35 
up a Bible and read. I suppose I'm not like a religious practitioner in the sense of setting aside a time 36 
of my day to sit down because that's just not how I function and how I process.   37 
PM: What is the value of your spiritual practice, and how does it help you deal with life in Australia 38 
in this day and age? 39 
P10: Yeah, and so, I suppose the biggest thing is, I was talking about this with someone last week, 40 
we're always trying to stay busy in the Western world. We have to, like, you know, fill our time with 41 
things, trying to keep busy. And, and, and stay active. I suppose I'm not that type of person. I need to 42 
slow down, and I need to stop and adjust, you know, enjoy sitting still and being still. And in those 43 
times, it's usually when my thoughts drift towards God. I'll start to have sort of a conversation with 44 
him, and thoughts will just flow through. I suppose my spiritual practice helps me to remember to 45 
slow down, you know, and to not feel so stressed and not feel so overwhelmed. Because it's in those 46 
moments that, like, I can calm myself down, and, and it's nice, just to be in God's presence, calm and 47 
still, whereas, like, I step outside and this traffic and there are people in it, there's always talking, and 48 
yeah, that's, that's the strongest thing that I can think of.   49 
PM: Yeah, so, what do pick up on the area that this is modern life in Australia, it's trying to impact 50 
you, and you kind of fighting back with what you've got. Any other area? 51 
P10:  Umm..., maybe self-worth, okay. So, as ... as a young Australian, there's a lot of emphasis on 52 
finding your identity and other things. So, in your competitive side, in sport, in how you dress in 53 
fashion, and who your significant other is, or with who you're in a relationship. And people try and 54 
fill their whole life with, you know, maybe their work or their significant other or, you know, one 55 
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aspect or the other. I enjoy all those things. I like dressing nice and spending time with people: umm… 56 
but spending time in God's presence reminds me that that's where my identity lies. So, I don't need to 57 
really worry about what other people think of me or those sorts of things because I'm already 58 
grounded in him. Yeah, issues of identity. 59 
PM: That's good. All right. And in terms of young people out there, in what other area have you seen 60 
pressure coming up constantly? 61 
P10: Yeah, I'm trying to think of the big issue of the internet and social media and falling into the 62 
trap out there. Information is so easily accessible these days. We don't have to discuss something 63 
because someone can just Google the answer straight away. And the internet is so full of, and I want 64 
to say, like sin and temptation, and just bad things. Trying to know how to navigate that whole world 65 
of the internet and technology in a Godly way, in a way that is fulfilling and inspiring and wonderful, 66 
is a huge challenge. There's so much more content on the internet that is negative, bad, and secular, 67 
as opposed to the footprint of God on the internet. I mean, like, if you know what to search for, it's 68 
pretty easy, but then you have things popping up for you anyway. There's not much there. And it, sort 69 
of, saddens me to know that, like the kids at my youth, you know, in what sort of a world are they 70 
growing up? To what sort of a world are they being exposed? Are the parents watching what they're 71 
doing? Yeah, it just breaks my heart a little bit. Personally, I was very lucky that I didn't grow up with 72 
the internet.   73 
PM: Can you speak now on how has living in modern society in Australia shaped you spiritually and 74 
how have you received tools in spiritual practice to deal with the situation? 75 
P10: I'm trying to think of how to phrase like, consumerism and spending money and, and the need 76 
for money in this day and age. Especially, I'm studying full time, and I haven't taken on a job with 77 
that, just because I know what I can cope with and how I can handle things.  But now the like, I'm 78 
not working, I don't have the money I want. So, I avoid TV as much as possible. With ads on TV and 79 
social media, it's ‘buy this,’ ‘buy that’ because the advertiser has something cheap, and all of these 80 
things that I don't need, but because it looks so colorful and so pretty. And the ad, of course, ‘because 81 
I want it.’ The influence of needing to have money in this day and age to buy all the necessary things 82 
in life. Something else is this world of being fit and athletic. It first started as a vanity sort of thing 83 
where people wanted to, you know, get healthier, and they want it to look better. Then, now it's 84 
become an addiction for some people, and I have to work out, and they have to do this, and they have 85 
to do that.   86 
PM: Okay, let's look at the next question: have you considered how the culture of the college is 87 
shaping you spiritually? 88 
P10: Yeah, and I suppose the other unique thing is, we all come from different denominations. We 89 
all have a different background and a different heritage, and it's not unheard of to disagree and argue, 90 
but it's not like shouting matches. It's not we walk away angry. It's like we argue, and we disagree but 91 
you sort of come to a resolution of, you know what, we're still here for the same reasons, we're still 92 
here for the same God. Hmm. Like, in the big picture, I guess it doesn't matter. So, yeah, it's been 93 
really wonderful to step into this world in this culture and atmosphere.   94 
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Interview Transcript 11                      Pseudonym P11 (South College)                      Page 1/3 1 
PM: How is the college, South, intentional about spiritual practice, and can you explain how it is 2 
structured in the formal and informal curriculum?  3 
P11: So, there are ... there are really, sort of, two parts to it; because in the ...for the online students, 4 
we have a formal unit, xxx spiritual formation, compulsory for anybody doing a three-year degree. 5 
It's an option available for all students across the college, both online and on-campus, but it's a fairly 6 
new program. I think it's probably been running for two years. Yeah, but that's a ...umm...that's a 7 
formal process that takes people through, like learning about a theology of the spiritual practice and 8 
an introduction to various spiritual practices and the invitation to take them on and reflect on. So, 9 
that's the formal performance. Then, when you think about the on-campus stuff, it more comes then, 10 
I think out of the practices that we invite students to participate. So, we have chapel and the life 11 
ministry groups, first-year students, and then the [educational] communities. Yeah, that included 12 
elements of praying together in fellowship and conference practices of reflective learning, as well as 13 
trying to integrate theological study with other areas of life. There's an expectation that students are 14 
members of local Churches, and we make a strong point of saying that college is not your Church. 15 
So, the primary pastoral care is still through your local Church, but there's been a strong emphasis on 16 
student mentoring. A lot of factors are involved in the one-to-one mentoring of students. I think, in 17 
terms of the on-campus community and that of their nutritional needs in spiritual practice, there is the 18 
‘eating together’ in the morning…starting up with a fellowship. Yeah, so that's a significant 19 
percentage of the on-campus.  20 
PM: Okay, all right. Have you had any evaluation done in the college to know its effectiveness? Do 21 
the students appreciate its effectiveness by any indications or evidence of spiritual growth? 22 
P11: Well, we have. There's the formal evaluation of the spiritual formation unit to the online students 23 
regarding the assessment work they complete. So, it's a part of what runs over two years. When they 24 
come to the final assessment piece, it's just been in their own …sort of expression of – “this is how 25 
this has helped me grow.” “This has taught me various aspects of Christian life and ministry,” 26 
whatever. So, they would be talking about how this has been valuable for them.  27 
PM: Ok, our next question is: are you aware of the influence of secularization on your spiritual 28 
practice, and what doctrinal and institutional, or other factors are impacting on this? 29 
P11: Well, the whole shift to online and part-time study has been a significant move in the spiritual 30 
life courses. The college originally was a residential college for men training for handling ministry. 31 
And so, in that sense, you know, with students being part-time, you have less chapel involvement. 32 
Fewer meals ...less time face to face. We have students who come in just on Wednesday nights who 33 
don't have the same experience as the full faculty. For the online study, there’s the whole challenge 34 
of how you do spiritual formation for students at the end of a computer. So that's been ...yeah ...there’s 35 
been challenges that are all new. 36 
PM: So, P11, this change, which is happening around this training, regarding spiritual practices; 37 
when did your college realize that? 38 
P11: Okay, umm...mm. Now, was it more of a decision, or was it more to do with less request for 39 
...for residential study? Was it all more of the college deciding? Yeah, I'm not sure. I wasn't around 40 
when the decision was made here. And…I suspect it's come live with substitute demand. Yeah, yeah. 41 
And, you know, the online thing; it's hard to say, because …until the college offers it, it's not available 42 
yet. It's a demand, but we could see that across the xxx consortium.  Other colleges are pushing for 43 
more and more online. I was arguing against that. I argued for more and more on campus, face to 44 
face; a little bit good run for that. Once the decision was made at the xxx, then we really got in front 45 
of the game and invested a whole lot of resources. That shifts on the question, how do you do 46 
formation for part-time and online students? So, there's a sense where, due to secularization, you 47 
know, that fewer people are coming to the college full time. Our shift has helped us, particularly in 48 
formation, by going back to, probably, how it ought to be or how it was done. Yes, perhaps, it's hard 49 
to say, there have always been those mediating colleges in the life of the Church, but I think we do. 50 
We are experiencing a sense where local Churches have not developed that skill. Partly it's because 51 
the colleges have taken over that skill, and Churches have, quite happily, given them over to the 52 
college as a good job.  53 
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PM: Well, okay, this next one is interlinked in terms of living in a modern society like Australia: are 54 
there extra efforts (like special seminars, self-directed tasks, etc.) in spiritual formation to ensure that 55 
the students are adequately equipped? 56 
P11: The xxx spiritual formation course is particularly focused in that regard. That's why we've made 57 
it compulsory for our students. For the online students studying for the three-year degree, it's not a 58 
required program component. This is an expectation, like, would you do this? That's why we are 59 
making special efforts to connect people to local Churches. We then emphasize our on-campus 60 
students and, you know, special efforts to encourage them to make most of the campus life. So, the 61 
meals and morning tea is provided for free. Students don't pay extra for what was just covered in their 62 
tuition. And meals are subsidized. So, students do pay something for meals, but not the full cost of 63 
providing meals on launch day. And, and all of that is, trying to keep students engaged here on the 64 
campus. So, in that sense, there is that sort of special, special program. 65 
PM: Okay, the last question: in which way is secularization influencing both staff and students (for 66 
example, with some of the incoming or new students being young and immature); and how does 67 
secularization shape the students and affect the way the staff guides them in spiritual practices? 68 
P11: So, here, we're dealing with stuff, and we need to get them somewhere before they leave. On 69 
students coming young and immature, certainly, there are some like that, but we have quite a range 70 
of ages of students who come. I think that what we see is that many students don't come with a clear 71 
sense of vocational call. They sense that studying theology will be useful, but they're not quite sure 72 
what it is for that they are preparing. In the past, maybe you had younger people who come with a 73 
strong call to ministry, like, ‘I'm going to come to finish and come back to minister to college,’ or 74 
that, ‘I'm going to do a three-year degree so that I might be a teacher’ or ‘I might be a pastor of a 75 
Church’ or ‘I might be in cross-cultural missionary.’ Although I think this may be a positive of the 76 
changing world. Whereas you come to college in the past, all you wanted to be was a Christian Church 77 
pastor. So, I think that's a challenge. However, we are now having a variety of people with a variety 78 
of interest areas and pathways of people learning. This has a big impact on how the community is 79 
changing and how it works. That's more on the vocational question rather than the spiritual practice 80 
thing. I think, again, outside of just the implication of that, is then the idea of them having a 81 
community that would be altogether to do morning prayer together. They're all set up in prayer 82 
groups, and whatever that's hard to do, they do together because you have this display of fellowship 83 
and community.  84 
PM: Okay, In capacity building, are the lecturers with oversight of spiritual practices specially trained 85 
in spiritual formation, given that cognitive education may not transform in the same way that spiritual 86 
practices do? 87 
P11: Yeah, sure. Well, I mean, the people who are particularly teaching spiritual formation, like 88 
myself; I did, and my colleague, RPD. I'm not trained as a spiritual counselor (director). But I have a 89 
research focus in that area. I come out of a pastoral ministry background, and then, I practice as a 90 
practical theologian. All the rest of our faculty do as well. The majority of them come out of pastoral 91 
ministry strengths. So, in that sense, they do have that, and that's one of the things that we look for in 92 
terms of the faculty. We have a mixed faculty, and we're always looking out for the right 93 
qualifications for the team. Some people are, you know, the pure academics. I guess that's sort of 94 
their world, and then those with more spiritual stuff. However, we're all believing, practicing 95 
Christians and are all members of their local Churches pursuing their own spiritual life. There are 96 
some who were employed mainly because of their academic expertise. Yeah, others come with strong 97 
pastoral background, pastoral history ...still involved in pastoral work in Church who, you know, 98 
were added and yet and have certain academic qualifications to teach at the appropriate year level. 99 
Yeah, but then I might bring a different quality management. Yeah, that's so the college focuses on 100 
making sure that we have a nice balance. Balance within.  101 
PM: Yeah. All right, how is your institutional culture helpful and in line with equipping students to 102 
face up to a secularized society? 103 
 P11: Yeah, the history of the South is as a place of a residential college for ministerial formation, 104 
with emphasis on that face-to-face learning. Learning in community and being formed in community. 105 
I think that has remained part of the day-to-day life of the college. Even though we have a large 106 
number of part-time students, the vast majority are off campus, not in residence, and half of our 107 
students are online. We're looking at, how do you do ministerial education? Not just on, where you 108 
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can get lots and lots of students because you just shove it all online, or how we can make lots of 109 
money. No. We're really thinking about how we are to continue to do what we want to do, and that is 110 
for Believers, Christian ministers, and so, that’s that focus, regardless of the changing culture, in our 111 
history. Yeah, we have faculty who have been here for a long, long time. In one sense, there's a nice 112 
tension going on between those that have come from that background. 113 
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Interview Transcript 12                     Pseudonym P12 (South College)                      Page 1/3 1 
PM: How the college, South, is intentional about spiritual practice, and can you explain how it is 2 
structured in the formal and informal curriculum?  3 
P12: Umm...mm...so, character is stated as one of the core values of the South. So, it's not just 4 
informing the mind alone but forming the character. For example, we have an open day today. We 5 
have prospective students there talking about character ...it's on our website. Upfront, we stated it as 6 
a value. In broad terms for campus students, we acknowledge that character is formed by a culture 7 
that involves hanging out with people and being with other people. That's why we intentionally put 8 
work into campus life, which is through chapel… regular chapel four times a week. So, we hear the 9 
Word of God. We praise God through songs. When we pray to God, we hear His Word to celebrate 10 
together. That's a chance to engage devotionally amid our intellectual and academic studies. We also 11 
share morning teas and lunches. We see there the opportunities to meet and form networks and 12 
develop relationships.  13 
We also have other smaller types of groups or work formation groups. So, we have a first-year group 14 
for new students. And then people get streamed into different groups after the first year. So, we have 15 
small groups that meet with a faculty person on a weekly basis. It’s trying to integrate life and ministry 16 
together and work out who you are or your own identity. Following spiritual practices works out a 17 
way God might want you to serve in ministry and the shape of your ministry. We have a really strong 18 
student community. One of its initiatives is to develop not just the community life of the college but 19 
also the spiritual life. So, they coordinate things as the student council. We have faculty members 20 
who do mentoring for the students. We encourage our students to have a mentor or some sort of 21 
Christian in the parish or the Church in which they're involved. We also have, in particular, what we 22 
call spiritual formation mentors. They mainly follow the online students. We want to deliberately 23 
help online students develop that because they don't have the benefits of being on campus. And so, 24 
we have strategically developed the spiritual formation units, which are compulsory for all our non-25 
campus community. It's going to be in their Church wherever they are, you know, across Australia or 26 
the world. And so, it's focused on building their mentoring relationships or whatever, wherever they 27 
are. So, there are some other ways as far as they are within the different academic units. It's a bit 28 
harder really to, sort of, integrate spiritual practices into those units. I mean, there's prayer at the 29 
beginning of the lecture and often at the end of lectures, and application of the material sometimes to 30 
spiritual life, but a lot of the time, the applications to ministry. 31 
PM: Okay, have you had any evaluation done in the college to know its effectiveness? Do the students 32 
appreciate its effectiveness by any indications or evidence of spiritual growth? 33 
P12:  Okay. But, at least, the fact that our college has been going on for years and years and still 34 
drawing people in shows some people must be talking something good for RP in terms of the 35 
effectiveness of this program. I'm trying to look at the results, how effective it is. In the sense that 36 
many people, many South Churches...so many, keep coming. Anyway, that shows effectiveness.  37 
PM: So, no formal ...formal evaluation? 38 
P12:  I can’t think of anyone on that particular issue at the moment, ...when you speak with the 39 
Director of Postgraduate Studies later today, he will be specific on that.  40 
PM: Okay. ...So, how do we develop students who are resilient in their spirituality? What I mean by 41 
that is the pressures today, that society has changed, and Christianity is no longer popular in Australia. 42 
So, you're a bad guy if you are a Christian. If you're Christian, there's pressures from a society where 43 
its culture has changed. So, yeah, people generally, not just Christians, often have a lot of stamina 44 
and strength to give up. Blaming people for things and your faults. So, how do we build a resilient 45 
set of Christian discipleship from which ministries develop?  Trying to develop Christians who are 46 
more resilient. Well, in faith and spiritual disciplines. As part of that, of course, you know, trying to 47 
develop people who have a strong trust in Christ, His grace, and sovereignty. Yeah. In terms of other 48 
secularization, I think there's one area in terms of the pace of business and the society that has 49 
impacted people generally. Technology. It has impacted spiritual concentration. Everyone carries 50 
their phone. Of course, you know, technology actually can be used for good or evil. Yeah, that's the 51 
challenge. Churches are not doing the job of helping with formations and spiritual practices as they 52 
should be looking after. Sometimes they outsource their leadership development to theological 53 
colleges, so we owe them that responsibility. I can find easily that a Church hasn't prepared this 54 
person for ministry. So, you have to have Churches doing their part. We do what we can. Yeah, so 55 
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even in college, you know, we've got part-time students here running from wanting to study full time 56 
as students. Yeah, when I was at theological college, we all had to learn in the community; so, there 57 
was no choice. You can study without the community So, you know, for any that had to be full time, 58 
that sort of community structure makes it a lot easier to develop habits. That's a big change. How do 59 
you develop spiritual habits when people are not living with each other?  60 
PM:  In terms of living in a modern society like Australia, are there extra efforts (like special 61 
seminars, self-directed tasks, etc.) in spiritual formation to ensure that the students are adequately 62 
equipped? I know you've talked about the chaplain and all these others, you know, groups, mentoring 63 
groups, etc. 64 
P12: Well, camps and conferences. Yeah. So, going away together. As I mentioned, one of the full 65 
time is without ordination. So, we have all our ordination candidates, Churches and their families, 66 
and their children. We all go away for a weekend. And that's a chance for us to focus on, you know, 67 
what does it mean for us to be in ministry, and what is going to help us survive and thrive when and 68 
we look at the different things about being a family, or being family-ministry, the challenges with the 69 
ministry, and maintaining our spiritual life as ministers…. on this particular topic of spiritual 70 
disciplines.  71 
PM: Yeah, yeah, on that topic ...really?  72 
P12: Yeah, we do advertise some things that are run by other organizations, for example, retreats, 73 
...umm retreats, and one of them was actually held here on campus, but we didn't run it. Well, yes, 74 
the team does provide opportunities.  75 
PM: In which way is secularization influencing both staff and students (for example, with some of 76 
the incoming or new students being young and immature), and how does secularization shape the 77 
students and affect the way the staff guides them in spiritual practices? 78 
P12: Well, first, I think that students are less formed when they arrive at a college now than they 79 
were years ago, in our Melbourne culture. Anyway, so I think it will be different. Things will change.  80 
Maybe in places that you go, like Sydney; it has a lot of strong Churches and a lot of youth 81 
development or developing young people before going to college. In Melbourne, it's very, very 82 
mixed. So, we're getting people who come to college may be less formal than they were previously. 83 
So that's not just in spiritual disciplines, theologically as well, and also in maturity. Yeah, so I think 84 
someone said to me, are what we would have done over an hour to achieve with first years, years ago, 85 
when we try with second years, we can’t achieve that result today. Yeah, that's across the board in 86 
terms of spirituality, as well as formation, maturity, and theological development. So, I don't know; 87 
it just takes longer. Some people, for example, who are in ordination actually decided for it later on, 88 
so much further along in this study about ordination. Whereas, years ago, they might have decided in 89 
the first year. Nowadays, they decide in the third year or something like that. Yeah, I think people 90 
come, not knowing what they want to do with their lives, and you try and help them along the way. 91 
I've tried to help them to do that through those groups. It helps to work out who you are, what are 92 
your gifts, Calling, and talents? People are also coming to college with a lot of other baggage as well, 93 
from their own experiences of life. Yeah, we see a lot of that in our first-year students, perhaps more 94 
than we did before. We have a students’ council and our student advisor, so we call them, and do 95 
have a list of counselors to whom we can refer people. Well, what else? We still need to establish 96 
some of the core doctrines, theological doctrines, and strengths because they're not necessarily 97 
coming really solid.  98 
PM: In terms of capacity building, the lecturers with oversight of spiritual discipline and mentoring; 99 
are they specially trained in spiritual formation, given that cognitive education will not transform in 100 
the same way that spiritual practices or disciplines do. 101 
P12:  Yeah, I think the South’s xxx has been trained to provide further mentoring, and the South’s 102 
xxx2 has been our particular focus on youth. Yeah, but the rest of us wouldn't have had any formal 103 
training on the job... on the job training. So, most of us, probably three-quarters of our faculty, our 104 
ordained ministers. I was working in Church for people years before I came to teach here. I was also 105 
working for five years on a university campus in Christian Spirituality. So, it was a lot of experience 106 
in terms of ministry experience. Some of our faculty have their focus more on academics, but many 107 
of us are practitioners. Yes, but I think that's a very good mix to happen. We're not all ...all one-sided.  108 
PM: Okay. So, how is your institutional culture helpful and in line with equipping students to face 109 
up to a secularised society? 110 
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P12: I can say, in theory, that we know that we are living in a complex, changing culture. I always 111 
say that that's what we need to prepare our students for. Yeah, I think the jury is still out on whether 112 
we're successful in some ways. Well, yes, there'll be a lot of sermons, and things like that, on that sort 113 
of materials, like, I interviewed students. It would be interesting to see if they notice that. So, we all 114 
are aware of trying to prepare students and tweaking those materials towards developing people's 115 
stamina and longevity. Yeah, but as I said, you know, we don't really know tangible outcomes in that 116 
yet.  117 
PM: Okay. In terms of preparing people to face off to the challenges of your particular institutional 118 
culture, how far have you had that done?  119 
P12: Well, I think we are trying to build a strong community. That is, you've got a strong community 120 
base and teaching that is outward-looking, and that you've got to have strong relationships and a 121 
strong theological foundation. Still, it just feels like we have a Church that's just inward-looking, sort 122 
of hunkered down, and so, we are trying to be a college. So, the ordination candidates going on 123 
missions with their bishops and other communities, which I was talking about before, are involved in 124 
going to different parts of Australia on missions. So, you got to have a strong relational community 125 
and spiritual community and, kind of, be outward-looking and not be some, you know, be a Church 126 
that appreciates withdrawals from the world.  Yeah, so that will be like a kind of overall value of the 127 
sort of Christianity we're trying to model and develop. I suppose, within particular units, we would 128 
be particularly focused on quality and in a secular world context, as we do in leadership and 129 
management. So, apologetics teaches apologetics in terms of the institutional culture. I watch my 130 
answer to that question [the denominational culture flows through the college’s teachings] Yeah. 131 
Given that every denomination has that specific doctrine, it goes into the course and kind of how they 132 
prepare people for what they do; the Baptist, Methodist, you know... Yeah, we are [denominational], 133 
but I don't know that's a really common culture. A lot of different denominations here, a bunch of 134 
different denominations by heritage. Yeah.  135 
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Interview Transcript 13                  Pseudonym P13 (South College)                  Page 1/3 1 
PM: How emphasized is spiritual practice in the curriculum, and can you describe how you noticed 2 
the intentionality for this course?  3 
P13: You mean, broadly, just like …umm classes…?  4 
PM: Yeah, yeah, yeah. 5 
P13:  Umm...mm... that’s good. Yeah, I think it's recently become seriously well-focused in terms of 6 
the curriculum as a whole. Yeah, we do things, I suppose, specifically and probably like chapel 7 
services. This is one component of that. We have educational groups, which probably also contribute 8 
towards encouraging people in the personal practices, yeah, growth in prayer and those sorts of things. 9 
People are also encouraged to be joining a prayer group or something like that. I'd say, in terms of 10 
coursework, it's probably less emphasis. But in terms of the overall framework, there's definitely 11 
some semblance of trying to, yes, ensure that we are being trained enough to train others. Umm, yeah. 12 
So, I think it’s kind of ...it’s kind of ...spiritually growing in spiritual disciplines which, probably, 13 
growth is more secondary. Does that make sense the way I think about it, in terms of how it's 14 
emphasized?  It's primarily that you're studying four units for a semester and engaging in those 15 
specific processes.  16 
PM: So, what are those four units like for you? 17 
P13: For me, ...I'm doing a preaching class. I'm doing theology on grace and eschatology, I have 18 
Genesis and Hebrew text classes, and doing a course again on leadership and management. Those are 19 
all, like, four courses that sort of help you to grow in your skills as a minister and in understanding 20 
the Bible to lead people. So, there's a uniqueness to this practice on spiritual disciplines. Do I have 21 
enough? It's not... it's not a core requirement. Of course, I think that's true. But in general terms, there 22 
are mentorship groups. Yeah, I take or attend to those things that tend to, like, encourage you in your 23 
spiritual disciplines. Is that compulsory? It is sort of, and by that, I mean that you are generally 24 
required to pray, but they make exceptions. Yeah, they can't fail you or anything of such. So, while 25 
it's there, I'd say most people are not involved. It's not as if it's not a requirement. It's probably the 26 
culture that is here. And so, it's a matter between the students who are there and the staff setting the 27 
expectation that you would be doing that. I think we're expected to be in a community, but again, I'm 28 
not sure how strict that's sort of followed through. I'm part of the xxx [educational group]. Yeah, it 29 
would have a great deal of some of those spiritual disciplines, but it's not quite a structured one. I get 30 
the feeling that it's sort of that. So, you could filter through that, and it is because of the accreditation 31 
requirements. 32 
PM: All right. So, what is your opinion of the time allocation to spiritual practice in relation to other 33 
courses? 34 
P13: Umm. Would I say the time allocation to that is good enough? I think my opinion changed in 35 
my first year. I felt like there were many external things that went on that really were sucking time 36 
out of my studies and out of those units. And now, I think neither of those things is really important. 37 
And I'm glad that they're there, even though they take up a lot of fun. Yeah, so I think there's a good 38 
proportionality, actually, between the two, so long as you're doing them. Yeah, because, if you are, 39 
then actually, I think it's a good balance. Ultimately, if you're doing a full load of studies and, like 40 
me, doing a placement Church, then that time that you're giving to spiritual training would probably 41 
affect how much time you can put into your unit of study. Well, you'd love to be able to do your 42 
readings and that sort of thing. Yeah. So, I think the time is well spread. However, if not okay for a 43 
student, well, it's not compulsory. 44 
PM: Okay, now, let's go to the next question. Have you changed spiritually since coming to this 45 
college, and how do you see those changes occur in your life? 46 
P13: Yeah, I'd say so. Definitely. So, I think I'd say, in terms of my spiritual disciplines, in some 47 
ways, it’s happened, and I transitioned strangely. When I started, I'd come out fresh from the 48 
workforce. I needed to spend time with God in prayer, Bible reading, and in the Church. That was 49 
really important to me at that time because I was coming to college from the world without much 50 
help. In the first year ...just the workload of academic study was quite confronting. Coupled with that, 51 
you could feel like: I'm reading the Bible anyway, during my Old Testament or New Testament 52 
classes. So, why bother to do some other devotions; I cannot spend any more time with God reading 53 
the Bible and still having devotional each day or spend more time praying. I noticed in the first year, 54 
and even a bit of last year, I kept noticing that I was going that way. It felt like a drop-off in terms of 55 
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how important I felt devotion was to me. Towards the end of last year, I then started the devotionals, 56 
and it felt like a little bit of a learning curve as I came back around. And I'm not sure if that's because 57 
of South college. Perhaps, it's actually because I'm thinking I'm going to be a minister? In which case, 58 
I would have felt that I was not being nourished enough. Therefore, I sought to be nourished by God's 59 
word and to be in prayer. How else could I lead others? How could I serve others if I'm not myself 60 
being in study and prayer? So, I'm not sure if it's those lines of thinking or my studies that caused that 61 
experience. I sort of felt like I may be getting alone but was not reading nor praying very much. I've 62 
been convicted by God’s Spirit that this is important that I be doing that devotional side of things 63 
outside of my study time. I'm not just reading the Bible, but I'm also doing it to get the flock something 64 
that makes sense. Yeah, so I think that's changed over time. I still know I am changing, and maybe, 65 
that's just part of regular life. I also feel like the academic study initially challenges the way you read 66 
your Bible quite strongly. The temptation then is to come to it more academically, just reading it 67 
without personal change. Yeah, how does this affect my life and how I live? Rather, it would be just 68 
sort of treating it like an abstract. Yeah, I found that quite hard and still something I grapple with. I 69 
feel like academic studies make that side of reading the Bible hard. It might be because I'm in my 70 
third year. It's still a struggle, and I think it's still really important to read, apply them to myself, and 71 
live that life out. It’s also probable that, in the Bible college, you're in a group of Christians. So, you're 72 
not living in the world as much as I used to be when I worked in a secular work context.  73 
PM: Yeah. Okay, we get to the next question: how has living in a modern society like Australia 74 
shaped you spiritually, and how have you received tools in spiritual practice to deal with the situation? 75 
P13: Yeah, I'm in a secular society. That’s an interesting one. You just got me thinking. I think that 76 
one thing you get to know is the busyness of society in our Western culture. I feel like I'm always 77 
busy. That, there's always so much to do, and coming here to study, really feels like it's the busiest 78 
I've ever been in my life. To be honest, I studied previously for an engineering and science degree. 79 
Even compared to that, I feel like I'm working as hard as I ever did while doing that degree because 80 
I'm married. Before then, I could do anything whenever I wanted to do it. That was for a year …the 81 
bachelor level. There’re always other factors, but you know, it has felt like there's a lot to do, always 82 
so much business. Yeah.  83 
PM: So …yeah, how do you deal with that?  84 
P13: Umm…How do you prioritize, and what things come first? I'm not sure if our classes have 85 
helped. In fact, that may be the ministry formation part to help. XX from the South African Institute 86 
deals more in those sessions on Monday with stuff that we're struggling with. I think I felt supported 87 
in some ways that I may not have been so much in panic mode. It's just part of the society which we 88 
can take on board if we don’t take it easy while working hard. Some of the other things I've seen, in 89 
terms of the social side of our society, are things that are going on theologically. So, there's been a 90 
whole movement towards, you know, gay marriage recently. I think, just generally, of our society in 91 
terms of identity. It’s the talk about “who you are.” It has been something that's part of our culture in 92 
terms of who we are. It tends to say, you've got so much freedom. You can do anything. You can be 93 
whoever you want to be. That, you can literally be whoever you want to be identified as. I found it 94 
really helpful doing that essay, seeing what the Bible says about who I am and where I should find 95 
my identity in life. And so, I found that helpful, and it's been ...it's been a few things like that, that 96 
have come up in just doing the coursework where you see this actually, practically, helps me think 97 
through my culture and how I am who I am in the light of what culture is telling me. Our culture is 98 
very money-focused, and people love money and success in life.   99 
Something else is, we all want to be paying money for everything, but it goes into a big sort of debt. 100 
Basically, that culture says that we might never have to pay back the debt, so we might as well 101 
launch out into a big debt. We are a debt-ridden society. So, I feel that I've been, in some ways, a 102 
scary part of our culture in terms of how we are going to pay back the student debt. I'm not sure it 103 
really addresses that question, but that's part of our culture. This idea that we can just have everything 104 
we want now. So, we can have a course of study and pay for it later, but we never see the cost of that 105 
course waiting for us. It's waiting for me somewhere to pay back that debt. Yeah, but that's pretty 106 
normal with our society.   107 
PM:  Well, thanks very much. Another question: have you considered how the culture of the college 108 
is shaping you spiritually? 109 
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P13:  Yeah, Yeah, it's a good question. Identify the culture. This is one of the aspects of our culture. 110 
...Yeah, Yeah, I think it surely is shaping me. I'm trying to think specifically now. Yeah. It is kind of 111 
like, slow video. There are lots of things, I think, maybe one way is in terms of the way that we deal 112 
with controversy or issues. I think the college tries to encourage people to put secondary issues aside 113 
and be united on the core values. To try to sort of nice with one another. Being loving to one another, 114 
like in the sense that it's okay to disagree on some things, and we can still love one another. Yeah, I 115 
think that's wonderful, and I actually like the college for that sort of thing. I think I have felt like I 116 
disagreed at times, but that's okay. I haven't felt like I have to agree with them. The downside of that 117 
is, you don't always know where they stand. So, it says, if you can present an argument well, then 118 
you can get a good mark, but what if what you believe is a good thing to do? I'm not always sure. I 119 
think we get taught broadly, and it is called a positive review.   120 
 One thing that comes out of the flip side of having a community that loves having and 121 
accommodating differences is that you're not always sure where people stand.  122 
Yeah, this college is an autonomous xxx broadly; that's kind of unique in that it's got some freedom 123 
from the diocese. Does that make sense? It's not 100% tied to the diocese necessarily, which is why 124 
you can have other students studying who are Baptists, Presbyterians, etc.’. Yeah, we have a broad 125 
mix of people, which again is needed if you're going to have to be able to work with broadly, sort of, 126 
evangelical. Yeah, they come from different denominations. So, the culture forces you more in that 127 
direction.  128 
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Interview Transcript 14                    Pseudonym P14 (South College)                      Page 1/2 1 
PM: How emphasized is spiritual practice in the curriculum, and can you describe how you noticed 2 
the intentionality for this course?  3 
 P14: Umm...mm... when I started to study ...one of the first courses which has got a spiritual 4 
formation side ... across four semesters is so important to the college really because there are all sorts 5 
of academic subjects, but they focus on the person. I guess the development of the Christian in 6 
ministry.  7 
PM: Okay, ...so, basically, are you saying that in relation to the other courses, there is sufficient 8 
emphasis? 9 
P14: For example, in the Introduction to the New Testament Gospel, the actual context is the history 10 
of the Church in a very different, completely different... but the emphasis on this side of things – 11 
spiritual practices is good enough.  12 
PM: What is your opinion of the time allocation to spiritual practice in relation to other courses? 13 
P14: Time use could be more effective and intentional. Specifically, the Mondays/ ordination group 14 
is vague sometimes and lacks intentionality. I also have two different academic subjects, but there 15 
seems to be one or two which is sort of around the spiritual practice formation, and that led to other 16 
things, so I don't think it's compulsory, for instance ...today ...from my understanding but I think it so 17 
...so ... basically your thoughts are, maybe more emphasis, more time could be allocated. It's the grace 18 
of, you know, that sort of stuff is ...I guess, a little bit different because then, you should be doing 19 
your own thing I guess with the Christian faith; especially the subject of formation really just taught 20 
me that there's... there's a lot of different practices, and there's a lot of different ways in which all the 21 
other people practice the faith. 22 
 PM: Okay, the next question is, what is the value of your spiritual practice, and how does it help you 23 
deal with life in Australia this day and age? 24 
P14: I think, without spiritual practices, it's very hard to stay faithful to the teachings of Jesus. For 25 
me, I work in the East of xxx. I'm working in the phone shop. In schools, I am also occupied with 26 
soccer, a few different sports, and other things. There is a sense, like, when we gather at the chapel, 27 
to see that we are a small group in a larger world that is opposed to God. Meeting together gives us a 28 
lot of confidence. It helps us to see hope. It forces a relationship with others that we can relate with 29 
and have support networks. From here, I am immersed in liturgy, and it’s my nourishment, a constant 30 
sense of spiritual nourishment and food. The fundamentals are always important here. You have 31 
breakfast in the morning and fellowship. 32 
PM:  As we have highlighted in this question, and as you have tried to address it, in this day and age, 33 
can you mention one or two areas that you feel are a real challenge; and of course, we are trying to 34 
highlight the value of this course. What are those one or two areas? 35 
P14: In a lot more ways, the secular world is mounting pressure, which helps us to also see the 36 
importance of this course. One of the big things is doing a great community here. I'm very blessed of 37 
God, you know, there’s a lot of community support from the Church where I am very involved. For 38 
some others, things could be more critical having only online friendships. It's purely online, rather 39 
than having people who can show you different experiences with learning to enable you to grow in 40 
your faith.   41 
PM: Okay, P14, now onto the next question.  Have you changed spiritually since coming to this 42 
college, and how do you see those changes occur in your life? 43 
P14: With the practices, it's really very steady worship. Especially with the Sunday open Services 44 
involving the larger Body of Christ, there is a sense of what we're part of, even though we can 45 
sometimes take that for granted. If you don’t know, I guess, your own identity in Christ and what that 46 
means as well (which is something some don’t know), then you can go through the motions of 47 
Christianity but not be secured in the faith. So, yeah, that's been important to me. We are getting a 48 
living awareness where you know that Christ lives in you. We also get very solid advice during these 49 
Services. It's given me a really good understanding of what spiritual practices actually mean to me. 50 
PM:  That's good, P14. Okay, now, how has living in modern society as Australia shaped you 51 
spiritually, and how have you received tools in spiritual practice to deal with the situation? 52 
P14: I am under no illusions as to how much Christianity is in the minority in Australia. I don't know 53 
if you know how much work was done by the early Christians, but you know, both witches and 54 
cultism have been growing. As you know, a lot of amazing things did happen in Christianity, which 55 
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is probably 150 years ago that is still growing. For example, xxx is known as a city with a lot of 56 
Churches. Now, concerning the way in which living in this society has tried to shape me, okay, I 57 
think it is in individualism… So, in my relationship with God, I think about a Christian community. 58 
My wife’s family work hard and earn all the money they can. It’s a great temptation and a battle. 59 
Coming here for me has shored up our family's position on these things. We now have a stronger 60 
sense of value...Christian value. My wife and I now say, no; it’s not how much money we save but 61 
how we bring up our kids. Some see this trend of individualism as normal, as the trend in our State 62 
on the so-called ‘safe Schools’ program. It’s utterly driven by Marxist ideology. We are mindful and 63 
want to see our kids shielded. The spiritual practices here have helped us to push back. I can now go 64 
out there with strength and not be overwhelmed by these forces of individualism. 65 
I can give you one more thing: I feel like a lot of Christians don't have someone that they can talk to. 66 
They struggle with things that they go through. Like we have here, it's important to have a really 67 
strong group of friends, especially people of like-precious faith. Another thing I have is: a small group 68 
of us, youths at Church, we just go one with another. Obviously, you cannot separate what's 69 
happening at South from what's happening, you know, down at the Church because it's all connected.    70 
PM: Yeah. Now let's come to our last question. We're now going to look at the culture of the college. 71 
Every college, like South, have their own culture. Have you considered how the culture of the college 72 
is shaping you spiritually?   73 
P14: I have. Firstly, someone from New Zealand is pretty much running one of the subjects. Another 74 
one has someone from England running it. There are others as well, but the thing about it is that it is 75 
the same spiritual input from the lecturers and the different people praying, praying for students 76 
during this time. Each week, it’s like, here’s the knowledge for the week, but just so that you know, 77 
we're praying for you and all that sort of stuff. This says a lot about why the culture of the college 78 
stays the way it is.  79 
On another note, there is no stance on male or female ordination. I am a complementarian of gender 80 
roles. Here at South, if you voice that, there seems to be a group that will label you as being 81 
oppressive. You are not allowed to have an opinion. The South has been both from history, always 82 
swinging from one to the other. It is a sub-culture that is divisive and has been promoted within the 83 
college. It’s about the Liberation of women. A feminist agenda. Infiltrating the culture of the college. 84 
It’s an American culture coming over here. Yeah, I would still recommend it because it still seems to 85 
focus on the different ways to encourage you to develop spiritually. So, every day, together, you 86 
know, we're all just trying to follow Jesus the best we can. And that's why this is sort of a full third-87 
year course, from my observations, hasn't really caught the American culture. They have been very 88 
intentional about what they try to share with the students. In the South Churches, they have a plan if 89 
one has to be ordained a priest or whatever. It's been the most challenging thing on the extra ministry. 90 
They are actually talking about the ordinations in which definitely we're looking at the shared beliefs 91 
and norms, and values. For instance, the ordination side of things has influenced me to come here. I 92 
think there’s a failure resulting from its rigorous process, from my understanding. Yeah, what is 93 
challenging is the lots of requirements, but you have to do that if you want to be a minister with the 94 
Church in southeast Queensland. Like, maintenance fees show that they hold some liberal ideas. It's 95 
certainly testing the people. I have wanted to follow that path. However, that only a few people have 96 
graduated from that program pretty much shows that it is, kind of, disregarded. If you go down 97 
somewhere else, like to Sydney, you find things a little bit better. It is reported that, in Sydney, more 98 
people come from other places. Perhaps, it’s all probably being diplomatic. After all, it’s all very 99 
much the same South Churches that are evangelical, and it’s all sort of liberal Churches worldwide 100 
growing their markets. 101 
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Interview Transcript 15                 Pseudonym P15 (South College)              Page 1/3 1 
PM: How emphasized is spiritual practice in the curriculum, and can you describe how you 2 
noticed the intentionality for this course?  3 
P15: The fact is that we're here to study for the sake of knowing God better and glorifying 4 
him more in our study. However, we're also here because we've been called to lead others 5 
in what it means to practice the spiritual discipline of breaking from our work to rest and to 6 
actually be a community together. So, a big part of it is also understanding the context that 7 
we are the body of Christ. And so ...umm. we break from our academics to dwell with one 8 
another and to do different disciplines in that space. So, we have limited Services. So, we've 9 
learned what it means to live together and how to model elements of Services for all of the 10 
Churches represented by the different students that study here. So, we have learning 11 
communities that meet on Wednesdays. We have xxx community for the xxx institute. So, 12 
those people that are pursuing ordination will meet on xxx. Then on xxx, we have xxx 13 
leadership, which is the community. I'm a part of, that's sort of designed for people that will 14 
be in not necessarily clergy roles in the Church, but they may be from other denominations 15 
in lead pastoral roles. They could be youth ministers, like me, or they could be children and 16 
families’ ministers, worship ministers, or whatever that sort of idea. 17 
P15: There's also been formal, formal, and informal. There's also a couple of units of study 18 
that deal with our spiritual foundation or spiritual direction. I think there's one that's about 19 
spiritual direction, and I'm not sure how much they're run, perhaps if they were run more 20 
often. It’s part of a core course. For people that are doing South ordination, there is spiritual 21 
direction as well as pastoral care. So, there's a unit on pastoral care, but it's not the same as 22 
spiritual direction and more looking at particular care cases. That's not popular in terms of 23 
units that we study, but it is there. For example, the foundations of youth ministry that xxx 24 
just started. I know that they think (though without using that language during the intensive) 25 
that it's probably not an intentional study as the other units of study. 26 
P15: Alright. So, against this background, what is your opinion of the time allocation to 27 
spiritual practice in relation to other courses? 28 
P15: I think a lot of the spiritual practices that we have are highly encouraged and 29 
recommended, like chapel and learning communities. The highest emphasis that we have is 30 
structured to spiritual formation. The rest of the stuff is a little bit more academic. It depends 31 
on your lecturer as to how much they're going to bring out an aspect of the discussion in 32 
light of spiritual formation. Some might have a lecture on how we preach this book to our 33 
congregations, but not necessarily how this informs our spiritual formation. We will have 34 
sessions that, sort of, talk about how is this important to the spiritual formation of leaders? 35 
I think it does remain academic for the sake of it being an academic. It has to sit in with 36 
those requirements, which, you know, maybe an element of secularization, I'm not sure. 37 
Still, it would be interesting to see what could happen if more degrees or more pathways 38 
offered are focused on a particular spiritual direction. So, even just having a unit of study 39 
that literally studies disciplines. Basically, my opinion is, I definitely love to see more and 40 
more people doing spiritual direction courses. Some of our female lecturers, in particular, 41 
have had to say to a female who is studying spiritual direction, I would love to do some 42 
spiritual direction for you. That happens at a very limited cost or no cost. That's happened a 43 
couple of times, but it's usually that we will have someone extend services. 44 
PM: Good. All right. Umm, what is the value of your spiritual discipline, and how does it 45 
help you deal with life in Australia in this day and age. 46 
P15: There are things that, I think, we don't do well with. In general, in our Western 47 
civilization, there are things like fasting, which, as a spiritual discipline, has completely 48 
faded almost from existence. In some of the Churches, prominent evangelical Churches, I'm 49 
not sure how much they may have had to do with a tough topic or been exposed to people 50 
that have spiritually directed them or talked about fasting. I think there's just a bit of a spirit 51 
that is very much a product of this generation. A spirit of, I get to have what is best, and I 52 



 

239 
 

don't have to miss out on anything. Fasting itself would be and has been an incredibly 53 
spiritual discipline for me to learn into, particularly in times of needing spiritual direction. 54 
So, yeah, there is fasting, meditation, and the ability to tune out from things and be silent. 55 
I've sort of come in and out a little bit because I'm one of those people that very much 56 
connect with Jesus through music. So, when I'm having my quiet times, I will have nothing 57 
connected to me, except maybe some worship music. Occasionally, being surprised by how 58 
much difficult it is to disconnect from our social media, from everything, and to just be 59 
silent. I think we would benefit greatly from more of that. Yeah, that one's been helpful for 60 
me, and I think, in some respects, these are just the elements of my discipleship that have 61 
fallen through the cracks for whatever reason but which I've been picked up now because 62 
I'm investing into these areas.   63 
PM: Alright. Have you changed spiritually since coming to this college, and how do you 64 
see those changes occur in your life? One of the biggest parts of how it has changed me in 65 
my own spirituality and my own sort of formation has been having a mix of different 66 
denominations and personality types. All in a very cool space, where we talk about theology 67 
in class and have to be immediately aware that the words that come out of our mouth may 68 
or may not affect someone else. So, um, yeah, it's been really interesting for some people to 69 
rub up against me, as someone as conservative as I can, except for this particular one on 70 
women in teaching. They are like, oh, but you're so conservative in all these other areas, but 71 
how come you don’t agree with women not to teach? Yeah. Also, how painful it is 72 
sometimes to show grace to people that are theologically different and not particularly 73 
gracious. So, yeah, the community is a huge part of the spiritual change because you're 74 
rubbing up against different people, but you're also being supported and nurtured by 75 
different people.  76 
P15: So, Alright, the next question is a little bit different. How has living in modern society 77 
in Australia shaped you spiritually, and how have you received tools in spiritual practice to 78 
deal with the situation? 79 
P15: Yes, we are productive in our generation in many ways. So, being a 22-year-old 80 
woman in 2018 from xxx, Australia, means that I have grown up with certain undercurrents 81 
of expectation. That, I have a right to what's best for what I think is best. That, my good is 82 
the greatest good unless it harms someone else's good; but then, where's the line between it 83 
harming someone else's good and being, okay? Everything's being blurred; gender lines are 84 
being blurred, relationship lines are being blurred, leadership is being blurred, everything is 85 
different. I mean, Australia also has an undercurrent of ‘we want to see the underdog. Get 86 
up and conquer’. And so, we are more likely to support those that are being oppressed to 87 
the detriment of those that are possibly in leadership. If we think someone's leadership is 88 
not helpful for our friend who's the underdog, regardless of whether this person’s leadership 89 
is healthy or not, we're probably likely to tear them down for the sake of our friend. I think 90 
it comes a lot back to that sense of what's my greatest good. ‘It's my right to obtain what I 91 
want. I have the right to education. I have a right to all these things.’ So, we should be trying 92 
to give rights to other people as well. It’s not as desperate for other people to experience the 93 
same because we're very comfortable. We don't hear about horror and tragedy as much as 94 
there is in the world or going on around us because our society is trying to create this utopia 95 
where love wins, where everyone is flourishing and happy. After all, they're chasing 96 
pleasure as opposed to avoiding pain. Yeah, that's a big one; pleasure-pain-complex is huge 97 
for my age group. Also, that God is outdated. A lot of my friends will actively pursue things 98 
that I would see as dark and evil. Particularly, my artistic friends will be very infatuated 99 
with the idea of darkness, skulls, and deaths, and all of the things that those represent. That's 100 
a very common thing. It's very deep. We're very desensitized to war and killings because 101 
we've never had to experience it face to face. So, when I've got friends that I'm telling the 102 
gospel to, I have to actually allow them to process for themselves their worldview, and then 103 
ask them questions like, why do you think that this isn't what it's supposed to be? What is 104 
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missing in your life? Because it seems like you've got everything together. What do you 105 
think's missing? All those sorts of questions. Being able to understand where I come from, 106 
to open myself to listening to other people and where they come from, knowing that I know 107 
all the answers, but I know nothing about the world (I am only 22-year-old). It's been 108 
interesting to see how this relates to understanding what Christian doctrine and theology is. 109 
Then to be able to understand how those interplays with Islam. How does it interplay with 110 
Buddhism? How does that interplay with all the other major religions that account for 111 
billions of people worldwide that are not atheists? I live in an atheist, secular sort of world, 112 
but if I was to walk into another country overseas that is majority Islam, how am I going to 113 
communicate my worldview to that, and so, that's been helpful. The biggest tool, I think, 114 
for me, is the library. Yes, of course, conversations with people, but also, the library, delving 115 
into books and thinking through things as to how they relate to me and life. 116 


