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Preface

The following summary study report was developegas of the Edinburgh 2010 study
process which brought together an internationalysgroup on theological education
(group 6 of the 2010 mission study thentelt)included representatives from institutions of
theological education from major churches represeint the Edinburgh 2001 process (Or-
thodox, Roman Catholic, Reformed, Lutheran, MetipdBaptist, Pentecost&l)The group
worked between November 2008 and August 2009ddymre this extended version of a
world study on theological education. The docuniembieant to stimulate debate and
common reflection in different communities of thegital educators and associations of
theological schools, to serve as a guide to conteanp challenges and developments in
the area of theological education and to be foltbwe both by participants of the Edin-
burgh 2010 centenary conference, the World Conéereh Associations of Theological
Schools and ecumenical partner organizations istieden theological education in the
Southern hemisphereA shortened version of this report will be incldda the conference
preparatory publication for the centenary confeeencJune 2010 in Edinburgh.

) Foundations and Clarifications®

1) Christianity as a religion committed to education -historical review of the mis-
sionary impulse for theological education in Edinbugh 1910 and beyond

Christianity is about remembering in gratitude asbtkbrating in community God'’s act in
Jesus Christ in redeeming and renewing the whobeeattion . From the inception of
Christianity education has played a major rolerialding the tradition of the Christian faith
to be remembered and celebrated. As Christianigrged as a new faith within the Judeo-
Palestinian tradition and had to survive amidstGineco-Roman milieu, it embarked on
appropriate education to ensure that its faithfetexsoundly rooted in their faith and pre-
pared to defend it when challenged by adversdgagy Christianity, being deeply rooted

! See: http://www.edinburgh2010.org/en/study-thehted.

2 Group members (corresponding and participatingited: Clare Amos (Anglican Communion Office),
Steven Bevans (Catholic Theological Union, Chicagip Botha (UNISA), Rob Brynjolfson (International
Missionary Training Network of the World Evangeliédliance), Daniel Chiquete (Pentecostal ChurchxMe
ico), Jose Duque (UBL Costa Rica/Columbia), Davsteline (McCormick Theological Seminary/Institute
for Cross-Cultural Theological Training), TharcisSatwa (Rwanda Christian Council of Churches/Butare
Theological Seminary), Jet den Hollander (WARCYriASongco Joye (Union Theological Seminary Philip
pines), Pantelis Kalaitzides (Volos Academy Greg@¢amsoon Kang (Brite Divinity School, Texas), kto
Longkumer (Leonard Theological College Central #§ddoshva Raja (Queens Foundation), Israel Sgjvana
agam (UTC Bangalore, India), Randolph Tuner (CWBHuwe Visser (WARC), Des van der Water (CWM),
Dietrich Werner (ETE/WCC), Henry Wilson (FTE). GmConveners were Dr. Namsoon Kang and Dr.
Dietrich Werner. The final text was copy-editedMyrdoch MacKenzie, Argyll Scotland.

% As a readers’s notice it should be mentionedttimtdocument can be studied in selective sectindsakso
with different starting points: Those interestedhistoric backgrounds and key dimensions of thaolig
education today can start with part |, those moterested in contemporary contexts and case stadiestart
with part Il (chapter 12).

* There is a shorter version of this report of s@2@ages and several background articles which bawve
tributed to the formulation of this paper of théeimational study group on theological educatiosthBan be
seen at the following website:
http://www.oikoumene.org/en/resources/documentsfwrogrammes/education-and-ecumenical-
formation/ecumenical-theological-education-ete/bdigh-2010-international-study-group-on-theological
education.html
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in Judeo-Palestine tradition, thus had an intriseimmitment to education from the very
beginning® As early as the Gospel of St. Luke it is pointetithat Christians had a high
sense of responsibility for passing on the “traditof the Apostles” to the next generation.
Likewise in the Acts of the Apostles. (Acts 1,3 Acts 2,42 ). From the very beginning
Christianity was a learning and teaching religiamthe sources of Christian faith were not
just inner emotional feelings of the individual lsutomplex tradition transmitted in narra-
tives, in hymns, in liturgy and later in creeds coom to a majority of Christians at differ-
ent places which could be memorized and had te{appropriated anew in each genera-
tion. It is very significant in biblical traditiothat Timothy for instance is exhorted “to con-
tinue in what you have learned and have firmlydweld, knowing from whom you have
learned it, and how from childhood you have knota ¢acred writings that are able to in-
struct you for salvation through faith in Jesusi§ihi2 Tim. 3,14-15).

The concern for education has been expressedferatit forms and ways in the various denominationa
streams of Christianity:

- For the Orthodox tradition the very early fourgliof the catechetical school of Alexandria in Egyps
marked and initiated a long history of deep commaittrto education and promoting intellectual lifehi

the Christian church. There were different conceptsut what relationship should exist between fezigic
realm of Christian knowledge and tradition and peghilosophy and general knowledge. But the degisio
the West to see the study of the seven liberalaarthe best preparation (s) for higher studigShiristian
theology as well as the best way to protect theathagainst non-Christian polemics and attacks fooiside
can be seen as a firm commitment not to disasso€Cilatistian education from general education and ph
losophical knowledge as a whole.

- For the tradition of Luther’'s Reformation it wagen more striking to what extent his whole movetncan
be seen as a revolution in terms of educationacjpies, because his understanding of the churehcasn-
munity with the priesthood of all believers madmta strong opponent of any elitist understandirity lob
ministry and education in general. Martin Luthersveapioneer in launching educational reforms amdaohel-
ing a better quality of schools and universities.h® believed that all members of the Christiargoegation
should understand their faith he developed thelstatdchism for children and the large catechismattults
as means of proper Christian education. The sulesg@ltempts of Melanchthon to develop the ,Volkss-
chule” and later on John Amos Comenius (1592-1&7@joneer an educational theory can all be seen as
result of the fundamental coalition between faitld aritical reasoning or education which was vefiuien-
tial in the history of Protestantism and contintebe a mark of protestant churches up to the ptese

- For the tradition of Reformed Churches it is atharacteristic that the emphasis on theologicatation
reaches back to roots in the Reformation well the18" century. Since also the Swiss Reformers insisted o
the preaching of true Christian doctrine, they ttathake sure that people were trained for the rmngf the
word. Preachers needed to be familiar with theartrand meaning of the Gospel. To establish thb tru
Geneva, Calvin set an example by interpreting hiimsesermons and lectures, almost all the bodkbe
Bible. But he also took the initiative in 1559 tmuihd the Geneva Academy, a school to train pasttwsmin-
ister not only in Geneva but in other places ad.Wéle Académiesoon developed into an important centre of
Reformed theology. It is interesting to note thatvth promoted the idea of a special ministry edithers’
(docteurs). In his eyes four ministries are esaéfur the life and mission of the Church — gesteursthe
anciens thediacresand thedocteurs The function of thelocteursis to study and to interpret the Bible and
Christian doctrine. While the pastors are involiredll kinds of daily duties, they should be freedevote
their time entirely to study and teaching. In Refed theology, especially in the period of Reforroetio-
doxy, the value of the ministry dbcteurwas strongly affirmed.(Lukas Vischer)

- Also for the Roman Catholic tradition there isteong component in terms of teaching and educatbich
is rooted in the role of monasteries and religiowders for deepening and broadening educationesehrch
— a tradition without which the enormous influemée tradition like the Jesuits, the Dominicangiso some

® This summary study report paper while not claintimgpe a comprehensive academic essay on thedlogica
education applies the principle of selected (notjp@hensive) references on other sources, majeares
articles and related websites, in order to allogvititerested reader to trace more background irgtom on
certain themes and issues. On the issue of therhiat Christian education comp. Art.: Eckard Reid,
Education in the Early Church, in: Religion Padd 8mesent. Encyclopedia of Theology and Religion Vo
Leiden/Boston 2008, p. 318ff
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of the congregations of women, like the Ursulingy active in education and research) would ngeha
been possible.

- Both Pietism in the 18century as well as Movements of Awakening in tBthkentury to a large extent
can also be understood as renewal movements fedilneation of the masses, of marginalized groujps, o
neglected children (remember Franckes SchoolsHidd@n in Halle). Conversion to Christ, improverheh
the social conditions and the education of humahkimd human intellect always were seen as workamgl h
in hand in these movements. It is important to meanthis precious heritage because it is the spingietism
and awakening which has coined broad sectionsatégtant missionary movements outside Europe in the
18th and 19th century thereby planting the zealammitment for education also in many countried an
churches in the South. Protestant missionary mom&snie most cases can be characterized as triangle
movements which brought togetherearangelizing or church-planting dimensi¢suilding and sustaining
churches and congregations),etucational dimensioffounding schools, colleges and later universjtésl
ahealing dimensioiffounding hospitals and later primary health camvements and services) in their holis-
tic understanding of mission work.

Seen from a historic perspective the commitmeetiacation therefore is not a prerogative
of Western Christianity or a late discovery wittive missionary movement of the™€en-
tury, though the missionary movement contributetheospread of theological education
tremendously. The concern for Christian educatimhmore specifically for theological
education (rather it) is an essential feature andr vocation of Christian faith from its
early beginning.lt is therefore not surprising that the world rivssconference in Edin-
burgh 1910, which can be seen as the culminatidheomissionary spirit of western Chris-
tendom in the 19 century’ was marked by a strong commitment to Christiarcation.

This can be seen a) in the interest for a propkcypfor general educatiomf the people

(at that time often called “moral education”), b)a major concern for common approaches
in highertheological education of the missionarieparticular and (c) a specific concern
for the theologicatraining of indigenous church leadersvernacular languages:

a) It certainly was the still unchallenged assuoptn Edinburgh 1910 that countries in the
East and the South had to gradually adapt and ¢paded to the systems of civilization,
Christianization and education which were develapdtie “Christian West” in the context
of colonialization (comp. the two different messaigdich were issued, one to the “Chris-
tian nations”, and one to the non-Christian nafions

It is interesting however that people present imBargh 1910 had a sense already of the
very ambivalent character of Christianization wagkhand in hand with modernization
and westernization. There were voices warning@iesided and purely technical way of

® For an excellent survey on the historical develepts of Christian education see: Robert Pazminon&a-
tional Issues in Christian Education — An Introdluctin Evangelical Perspective, Baker Academicrdhi
Edition, Baker Publishing Group Grand Rapids 2008

" In Brian Stanley's "The World Missionary ConferenEdinburgh 1910” (it is) we are reminded that@9
began being planned as "The Third Ecumenical Missip Conference" and much of its findings continued
what was in the air already during the earlier eosrfices. In the area of theological educationvitagh men-
tioning that already the first “Centenary Confereion the Protestant Missions of the World”, in Lond
June 1888 devoted a section to 'The Place of Eiduciat Missionary Work'. Stanley comments that 11940
Commission Ill in many respects "simply confirntbe existing direction in which Protestant missigna
education had been moving for quite some time"9@).1lt should also be noted that the Student @aris
Movement, which paved the way for 1910 in many wayes closely related to the international Sunday
School Movement in which the concern for interdem@tional forms of Christian education was artiteth
as well at an early stage (then continued in thel@ouncil for Christian Education until its integion into
WCC in 1971.
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transmitting and exporting western achievementssséauadards to other countries of the
world. It was against the dominant technological enlturally destructive side of west-
ernization that participants of Edinburgh 1910 hibfur a counter movement consisting of
what they calledmoral education of the people of the SoutBy moral education refer-
ence was made to the religious and spiritual edutaf the masses in the South which
only by education could be safeguarded againstegative side-effects of the encounter
with western modernization and technological retiotu Inspired by the tradition of lib-
eral theology and an understanding of gradual pssgas an inherit dynamic in all the
world’s developments there was a tremendous hage¢higious education could play a
crucial role (for) in counterbalancing the negasige-effects of western modernization in
countries of the South“One of the striking phenomena of the present i®the world-
wide recognition of the necessity of the morahat the religious, element in education — a
recognition by no means confined to Christian metjdut found also among the Hindus of
India, the Confucianists in China, and the statesarel educators in Japan trained in the
precepts of Bushido...With due recognition of the ynalements of truth and value in the
non-Christian systems of religion and ethics, weusthnevertheless be faithless...if we did
not at this time reaffirm our conviction that thdueation of the world demands for its
highest and best developments of those elementstbfwhich are the peculiar contribu-
tion of Christianity to the world’s thought anddif® Or also: “The impact of western civi-
lization upon the peoples of Africa, with the disigrating and often demoralizing influ-
ences that seem to accompany it, imposes on @mristitions, who have accepted respon-
sibilities in relation to the native races, a bimglobligation to provide a new, moral and
religious foundation for social life in place oktleld sanctions which have been de-
stroyed.™?

The ideological framework of valuing the relevaaee importance of general Christian
education certainly was the concept of a Christendussion, with all of the inherited pa-
ternalistic attitudes, assumptions of cultural sigeety and un-critical self-affirmation of

the Christian West, which marked the outgoing &8ntury missionary spirit.

b) But Edinburgh 1910 also dealt with theologicahrassionary education in a more spe-
cific sense arising out of serious needs to reidensnethods, places and principles of the
theological preparation of missionarieSommission V in the Edinburgh 1910 world mis-
sion conference had to deal with questions of ghepgarations of the missionaries”. Until
Edinburgh 1910 the majority of missionaries weagnted at seminary level, and only in
exceptional cases (like the Danish-Hallesche Misgidhe 18th. Century) missionaries
were they also trained at an academic level. Irevang existing mission seminaries and
facilities for training, Edinburgh 1910 came te ttonclusion that the education of mis-

8 As a note on the terminology used it should beedthere that this paper is aware of the diffieslin refer-
ring to “the North” or “the South” as the realitiebchurches in the “two thirds world” or “majorityorld”
which cannot be described any more in purely ggggcal terms. Lifestyles and patterns of churacé lif
shaped by the realities of marginalized and pogufations can be found both in the geographicattsas
well as in geographical North. Social realitiesafffuent and consumerist lifestyles can be foursd &h the
center of the Southern hemisphere. The paper, thasigvoiding the terms “global North” and “global
South” as these suggest a connotation with theadjlidiion project which is colonial and/or neoca&nin its
political presuppositions. The simple terms “Norérid/or “South” therefore refer to the realitiegddferent
forms Christianity predominantly (but not excludigen the Northern and in the Southern hemisphere

° Edinburgh World Mission Conference 1910, EducatipRelation to the Christianisation of Nationafd,i
Report of Commission 1ll, London 1910, p. 368

19 Edinburgh World Mission Conference 1910, EducatioRelation to the Christianisation of Nationafd,i
Report of Commission IIl, London 1910, p. 379
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sionaries needed to be drastically improved in $epfrboth a) language studies, b) history
of religions and sociology of mission territoriggdec) in general principles of missionary
work. Interdenominational cooperation of missioerages for common training pro-
grammes for missionaries was seen as the prianitthe future in Edinburgh 1910. Mis-
sionary training programmes were recommended tgpigeaded academically to post-
graduate levels and to take place mainly in “cémhiasionary colleges” (not as before just
in regional denominational mission seminaries) Wwhiere to be foreseen in places like
Shanghai, Madras, Calcutta, Beirut and Cairo aodlshbe open to missionaries of all
Christian denominations.
These plans were visionary and revolutionary inr tlederstanding of Christian education
and theological education in particular. Withounhgsthe terminology yet this can be seen
as the hour of birth for a new concern
- for theological education of missionaries outdiue traditional centers of the West,
- for a globally coordinated policy and developmehtheological education in the
South,
- for centralized and interdenominational key ingtons of theological education in the
churches of the South,
- for theological education on an advanced acadéet.

c) It is thirdly remarkable to realize that Edinglirl910 — in taking up demands from the
earlier world mission conferences — made a strdeg for missionary education to focus
on thedevelopment of indigenous leadership in the You@derches“The Report of
commission Il concluded: “We wish to lay it dowmat we believe that the primary pur-
pose to be served by the educational work of nmssies is that of training of the native
Church to bear its own proper witness. And inasnagthe only way in which the native
Church can bear its own proper witness, and mowesfia to the position of independence
and self-government in which it ought to standhimugh native leaders, teachers and offi-
cers, we believe that the most important of allsawtlich missionary education ought to set
itself to serve, is that of training those who @rée spiritual leaders and teachers of their
own.”! In the same chapter one of the far-sighted andopative recommendations of Ed-
inburgh 1910, which still pertains and has releeatoday, refers to the urgent need to de-
velop models and materials of theological educabeyond the colonial languages:

“In the work of training the native Christian Chbes, and in particular those who are to be
leaders of the Churches, the greatest possiblendtiteave to be taken to avoid the risk of
denationalizing those who are being trained. Inig@alar, we desire to lay the greatest em-
phasis on the importance of giving religious teaghinot only of the elementary kind, but
as far as possible throughout all levels, in thaeular. We feel certain that those of our
witnesses are right to believe that religion caly ogally be acclimatized in the heart of the
nativesﬁ%f any country if it finds expression ieithnative language — the language of their
homes.

Although terms like “indigenization” or “contextuzhtion” were not yet used Edinburgh
1910 paved the way for the later agenda for conédizied and ecumenical perspectives in
theological education. The concern for theologezhlication in indigenous languages,

™ Edinburgh World Mission Conference 1910, EducatioRelation to the Christianisation of Nationafd,i
Report of Commission IIl, London 1910, p. 371f.mgm also: Edinburgh 2010 — Mission then and Now, ed
By David A. Kerr and Kenneth R. Ross, Oxford 200985ff

12 Edinburgh World Mission Conference 1910, EducatioRelation to the Christianisation of Nationafd,i
Report of Commission Ill, London 1910, p. 373.
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which remains a crucial issue still today, was ityeforeshadowed and began to loom
large, although the reality was that it would faghind for decades. Edinburgh 1910 thus
launched a concern for advanced, indigenous aeddemominational forms of theological
education long before the established churchdseiMtest were ready to consider this
paradigm change in their own theological traininggpammes. It was in missionary situa-
tions “on the field” that the up-and-coming new de@nd challenges for protestant theo-
logical educatiof? first became evident and were explicitly acknaigied.

It is an unprecedented development that the pastrled years of missionary work have given birth ttew
spectrum of some 3000-4000 theological schools ivprobably (no exact counting available until neax)
ist in global Christianity today. The InternatiorZitectory of Theological Schools (199%)ists some 2600
theological colleges and schools around the wartlisome 50 regional associations of theologicabaish
While most of the established theological facultiesVestern Europe were founded between tHeait
17th century (Prague 1348; Heidelberg 1386; Oxieta3; Cambridge King's College 1441; Wittenberg
1502; Marburg 1527; Geneva 1559; Edinburgh 1582 ¢leerg 1583; Erlangen 1743; New York 1784;
Pittsburgh 1794; Princeton 1918; Hussite FaculagBe 1919} it is due to the early commitment of the mis-
sionary movement for theological education thahimsecond half of the 19th century and early 2etitury
a number of important pioneering institutions afdtogical colleges, particularly a certain numbiedoited
Theological Colleges were founded in the countoiethe South:

In Asia the very first theological college &&rampore Collegevhich was founded i6818by the_English
missionaries William Careyloshua Marshmaand_William Wardknown as the Serampore Tribheir aim
was to give an education in arts and sciencesittests of every "casteolour or country" and to train
people for ministry in the growing church in Indiking Frederick Viof Denmarkoriginally granted a Royal
Chartergiving Serampore College the status of a univetsitonfer degrees in arts and theology. The Royal
Charter of Incorporation was issued_on Februaryl827 in CopenhagerDenmark (Charter, 1, Charter, 2,
Charter, 3) in response to Joshua Marshman'steikiing Frederick in August 1826. With the later
establishment of the University of Calcuital857 the arts, science and commerce partsrah§mre
College were affiliated to the University of CalutHowever, Serampore College still today contamee
enjoy the privilege of conferring its own degreeghieologyunder the power vested by tBbarter and Act
of Serampore Collegevhich wereconfirmed by the Bengal Government Act IV of 19%dlliam Carey
Joshua Marshmaand_John Clark Marshmgdoshua's son) were designated as members afgheduncil.
At its opening, the Serampore Trio released a s which proposed\'College for the instruction of
Asiatic Christian and other Youth in Eastern Litene and European Scient&he college was open to all
people of any caste or creed, and the foundergehsiiat no denominational test would apply to fgcu
members. The status accorded by the Danish chesesince been reaffirmed for the study of theokngy
now forms the basis for degrees of all levels caorfeby many theological colleges throughout Iratd is
administered by the Senate of Serampore Colleggayrmore than 50 theological colleges and seminaitle
over India including NepaBangladesland_Sri Lankare affiliated to the Senate of Serampore College

(University).

One of the oldest of these affiliated theologiaaleges is théJnited Theological College in Bangalore
which was inaugurated ifuly 1910- at that time under the name ,The United Thea®igCollege of South
India and Ceylon“ and presented as a “Christiarie@el where students may obtain a sound theologhal
cation” (until now offered there in the English ¢arage). It was established through the co-operatidhe
London Missionary Society, the Wesleyan Methodigtdibnary Society, the United Free Church of Scot-

13 This paper is aware of the fact that the histdrgrthodox theological education and Roman Cathibién-
logical education which by far precedes protediaedlogical education would need a solid survey®own
which cannot be fully developed here. A comprehangiorld history of theological education still wiseto
be written.

14 Alec Gilmore (ed.), An International Directory Sheological Colleges, SCM and WCC/ETE 1997. An-
other list which includes also Bible Schools fromll& Theological Seminary includes some 6000 thgiel
cal schools

15 Art. Theologische Fakultaten, in: EKL Bd. 4, Gotgen 1996, p. 856ff
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land, the Arcot Mission of the Reformed Church iméYtica and the Trustees of the Jaffna College Fands
the SPCK in Scotland in this ecumenical instituti@nly in 1969 followed the first theological cedle in
India to train theological students in one of tla¢ive languages: Tamilnadu Theological College Maiu
which was formed 1969 by the joining together sftwo forerunners teaching in Tamil namely Tirumpari
and the Lutheran College.

In Chung Chi College in Hongkong the traditions of theological education from thainland churches and
thirteen Christian colleges of Mainland China hbaeen preserved and developed. The historical afdte
Divinity School of Chung Chi College go back asdafi864when the Training School of Canton Presbyte-
rian Mission was established at Fati, Guangdon@9it¥ this School joined with the Anglican Church and
the Methodist Church to fortBanton Union Theological CollegeDuring the War, this College had, at
various times, affiliated with the University of @eal China and with Lingnam University. After tki¢ar, the
Anglican Church, Wei Li Kung Hui, and Christian Mien to Buddhists joined together to estabking
Kong Union Theological CollegeThe Church of Christ in China and the Chinesehidéist Church
supported Trinity Theological College in SingapdZdung Chi College had been having religious edocat
and theological training as part of the academig@am since 1957. Before joining The Chinese Usiter

of Hong Kong in 1963, the theological training veeparately provided by Chung Chi Theological Semyina
with the Hong Kong Theological Institute of the @t of Christ in China as the nucleus. Dr. Chi Tung
YUNG, the head of Chung Chi College, was the figsident of the Chung Chi Theological Seminary.

Also one of the oldest institutions in theologieducation in Asia iFainan Theological College and
Seminary which was established kB76by Dr. Thomas Barclay, only eleven years afterfittse British
Presbyterian missionaries and Fukienese evangali$ted in Taiwan. It is also the oldest theotadischool
on the island. For most of its history it was drbat highly regarded. After World War 1l the fdtguand
student body grew and the school developed amiatienal reputation in undergraduate and graduate
theological education. When Dr. Shoki Coe was appdi president in 1949 contextuality became a aéntr
concern. The institution continues to promote regemto indigenous forms of theological reflectiamd
creative explorations of Taiwanese and Asian exgiwas of worship and music.

Trinity Theological College in Singaporewas opened only i@ctober 1948 at No. 7 Mount Sophia, as a
union institution sponsored by the Methodist, Aogt and Presbyterian churches. Remarkably enoegh th
idea for such an institution developed out of casaons among church leaders interned in Changpfr
during the Second World War who felt the need tatdish an institution to train pastors and chusdtkers.

Jakarta Theological Seminaryis the oldest seminary in Indonesia and was fodmad&934to provide to the
needs of local pastors and to prepare the indepeed# local churches which at that time still wegally
depending on pastors sent from the Netherlands.

In thePhilippines, Union Theological Seminaryis the oldest ecumenical theological seminarynétaa in
1907 after mergers between Presbyterians’ EllinwBibte School and Methodist’ Florence Nicholson
Seminary, later joined also by United Brethren €hubDisciples of Christ and Congregationalistsaltamni
played a significant role both in the eventualtbwf the United Church of Christ in the Philippin@948), in
the leadership of Christian Conference of Asiaafglsthed in 1957) and the National Council of Chescin
the Philippines (1963) and later the foundatio®bilippine Christian University (1976) — therebyspa a
prominent example for the fruitful interaction besn ecumenical theological education and the
strengthening of ecumenical institutions in Asia.

In Africa one of the first and prominent institutions ofdlagical education iSt Paul's United Theological
College,now St. Pauls’s University in Nairobi which is naregistered University in Kenya. The history of
St Paul's goes back 1®03when it opened its doors as a Church Missiongtitisin, training Anglicans for
ordained ministry, particularly intended to teagwiy freed slave&® Later, in 1955, the Presbyterian Church
of East Africa, the Methodist Church of Kenya, Refed Church of East Africa and the National Coua€il
Churches of Kenya joined at different times to lelith an ecumenical partnership thereby formind?atl's
United Theological College in Limuru, Kenya on thenya Highlands near Nairobi. The college is cuiyen

16 Comp. Emily Onyango, Fod God and Humanity. 100yeé St. Paul’s United Theological College, Zapf
Chancery, Eldoret, Kenya, 2003; see also webditie/fwvww.stpaulslimuru.ac.ke/
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the only ecumenical seminary in East Africa anthgratudents from Kenya, Uganda, Tanzania, Rwanda,
Madagascar, Zambia and Malawi. St. Paul's UT Qelleas made an exceptional impact on the African In
dependent Churches by training their pastors ialtigy since 1955.

In South Africa the history ofStellenbosch Universitywas beginning with the establishment of the
Theological Seminary of the Dutch Reformed Churchh859, to be followed by the establishment of a
Gymnasium in 1874 which in 1887 was transformed the Victoria College of Stellenbosch and 1918 in
the University of Stellenbosch which at that tinpeped its doors for some 500 students and 39 &sturhe
sad part of this development has been that thitutish at that time was exclusively for white Sout
Africans, notably long before the political systefrapartheid emerged in 1948. The University of
Stellenbosch has since then grown into the intemally recognised institution of excellence itéslay with
more than 24 000 students, 800 lecturers and sG@mesgarch and service bodies, but only after 1994
gradually also black students and lecturers weneitéet.

In 1912theUmphumulo Lutheran Theological Seminary(LTS) was founded by the Evangelical Lutheran
Church of South Africa in Kwa Zuklu Natal whichéatwas consolidated with the Lutheran House of i8sud
in Pietermaritzburg (Luthos) in January 2003 instd@ating Lutheran Theological Institute. Today tHES

does not only accommodate ELCSA and UELCSA theoktggients from South Africa but also international
post-graduate students from the rest of Africapfieurope, Asia and the Americas.

In theMiddle East there also is a long history of theological ediacatvhich began even before 1910 and
has led to the creation of thEEST in Beirut: The Near East School of Theology, was officiddlymed in
1932 by the merger of the School for Religious Véoskin Beirut and the School of Religion in Athelmst it
is built upon a history of evangelical theologieducation in the Near East which goes back3@®5 In that
year, Rev. William Thompson, later the author o€ Tfand and the Bogkounded in Beirut the first
Protestant Seminary in the area. In 1843 the Sagnimaved to Abey, in the mountain not far south of
Beirut, under the leadership of Dr. Cornelius Vaytg translator of the Bible into Arabic. It offetelasses
in both theology and general education. Out ofAhey Seminary grew, in 1866, the Syrian Protestant
College, now the American University of Beirut. Wihe founding of that College, it was decided that
seminary pursue only theological studies, while@lodege be responsible for general studies. Tmeilsey
had several locations in the subsequent yearsmid®805, moved back to Beirut. In 1912, under RpakcF.
E. Hoskins, Colton Hall was constructed on a p@fdand near the center of the city and becaméntimee of
the N.E.S.T. until 1971 when it moved to its preag@emises in Ras Beirut. In 1930, missionariethenNear
East, seeking to strengthen theological educatidhe area, proposed to unite the theologicaltutgins in
Athens and Beirut. In the spring of that year (193fter a period of negotiations between the Syfission
(Presbyterian) and the Near East Mission (Congiregal), an agreement was reached for the two sshool
merge and form the new Near East School of Thedlo@eirut.

In Egypt protestant theological education started withsByterian missionaries who began work in Egypt
around 1855 and sailed up the Nile in houseboatsach the areas of El Minya and Assiut, where trea/
the most success and where the houseboats serfiest asminary space before other facilities were
available. The first class of theological studagreduated in 1863 and since that time the semimasybeen
graduating leaders for Egypt and the Arab worlde Ttain building of the current seminary was corcséd
in 1926 when it moved from Asyuit to Cairo.

In theCaribbean there is the fascinating story of Codrington Tlgidal College in Barbados, built on land
donated to the Society for the Propagation of thepggl by Christopher Codrington Ill, who had been
Governor of the Leeward Islands. Codrington's mtjuested that a college should be establishettidéor
teaching of medicine, surgery and divinity. Iniyahis was carried out through the establishméiat o
grammar (secondary) school in 1745 largely teachors of the local gentry. However in 1830 thisngjel
into a tertiary college mainly training candidatesAnglican ordination. Codrington Theological Ggle is
therefore one of the first theological collegeshia Anglican Communion, certainly pre-dating any
theological college established in England. From5li8 was affiliated with the University of Durhaind
the College was able to offer Durham degrees ialtigy (and classics). Following the establishmérihe
University of the West Indies in 1955 Codringtone®logical College affiliated to the university i85 and
now its undergraduate degrees are normally validagethe University of the West Indies.
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In Latin America one of the oldest institutions of protestant tbgalal education is ISEDET in Buenos
Aires which began in 1889. Five years earlier thred@&nsian Church and the Methodist Church staded t
cooperate in the indigenous theological traininghefr pastors in Uruguay which then was transtetoe
Buenos Aires. Shortly afterwards the Disciples bfi§€t, the Presbyterian Church, and the Reformed
Churches of Argentina joined in this reformed tlogital college, which in 1955 received a Lutheran
theological faculty responsible for the trainingtioé Lutheran pastors of the IERP. In 1969 this masged
with the existing reformed faculty thereby formitig Institute for Superior Theological Studies (8ph:
Instituto Superior Evangélico de Estudios Teol6gjdSEDET).

While these institutions in the early®6entury were some of the few positive exceptions i
was realized very soon in the International MisargrCouncil (IMC) that theological
education of pastors as well as general theologidatation of lay people and church
workers was one of the most urgent priorities agglected tasks necessary for promoting
the self-hood of churches in the South. TherefoedMC during the Tambaram
Conference (1938) “drew attention to the shockiaglect of ministerial training in the
‘younger churches’ which were now the growing ceupérts of the missions”. There was
the realization that previous IMC conferences hadrgscant attention to the development
of theological educatiot.One of the key recommendations to emerge from Eaamh

was the call for the development of theologicaleadon in vernacular languages rather
than in English — an echo of an earlier plea framBurgh 1910.

For Bishop Lesslie Newbigin, the former Generalr8&ry of IMC and Bishop of the
Church of South India, the development of theolalggducation in local/indigenous lan-
guages and utilizing the local resources/modelshieisake of addressing to the local min-
isterial needs and missionary challenges, languageone of the most strategic and fun-
damental tasks for the training of indigenous lesitip and church ministers, because to
develop an Indian theology needs theological tngjmn an Indian tongu®.

The intervention of the Second World War delayedIMC from developing and imple-
menting the Tambaram recommendations on theologdwdation. This was to some ex-
tent rectified at the IMC Accra Conference (1958)ew theTheological Education Fund
(TEF) was launched, supported by a number of AmericarBaitish mission agencies and
a major grant from the Rockefeller Foundatidit.was particularly Charles Ranson, the
former British Methodist Indian missionary and ta&eneral Secretary of the IMC, who
had developed a strong conviction that it woulessential for the future of the younger
churches to train indigenous persons for ministisd teaching positions. He was the one
who initiated the first important study on the aiion of theological education in churches
of the South which then was received by the Ghassembly of IMC in 1958. The Ghana
Assembly created the so-called TEF as a major bfabd to promote theological excel-
lency (at this time still understood in terms obpioting Western standards) and to develop

17 J.E. Lesslie Newbigin, "Theological Education iwarld Perspective,Churchmar@3, no. 2 (1979): 105.
18 |_esslie Newbigin, Theological Education in WorldrBpective, reprinted in the Jubilee Issue of Mél, V
110, April 2008, p. 18ff; for the whole issue ofitaages in theological education comp.: Mark LaRe;
covering Missional Ecclesiology in Theological Edtion, IRM Vol. 388, April 2009, p. 11ff

19 Christine Lienemann-Perrifiraining for a relevant ministry: a study of thentobution of the Theologi-
cal Education FundMadras & Geneva: Christian Literature Society ®@gtamme on Theological Educa-
tion, WCC, 1981), Charles W. Ranson, "The Theolagkducation Fund,Ihternational Review of Mission
47, no. 4 (1958).
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creative indigenous leadership in the churcheb@South. The three decisive marks of
TEF’s concern for theological education in the Souere specified as

- Quality combining intellectual rigor, spiritual maturitpé commitment

- authenticityinvolving critical encounter with each culturalntext in the design, purpose
and shape of theological education

- creativity, understood as promoting new approaches of theclols obedience in mission.

In its three Mandate periods TEF has promoted réiffegoals all related to the major aim
of an indigenous or contextualized theological edioa in the churches of the South.
While in its first period TEF was falling short thfe aim to follow the recommendations of
Tambaram to focus on theological educatiomdigenoudanguages and restricted support
to Englishmedium theological institutions, it later reviewigglpolicies and asked explicitly
for contextualization of theological education botherms of content and languages used
for instruction:

Major emphasis during its three mandated periods &g follows:

- Mandate period 1958-1965: emphasis on indigeaodsnterdenominational places and
institutions for theological education in the South

- Mandate period 1965-1970: emphasis on new cuaridevelopments for the churches of
the South and new teaching materials written bgliteatheologians from the South

- Mandate period 1970 to1977: critique over agavestern concepts of theological
education and major calls for contextualizatiomoth forms of ministry and forms of
theological education in the South.

The program on Theological Education (PTE since/1&ME since 1992) in the World
Council of Churches has continued to fulfill the date of the TEF in the following
decades (particularly with the journal on Miniskéifformation and several important
regional and global consultations) though it carstag¢ed, that “the tasks for which PTE has
been set up have neither been fully accomplishednaale irrelevant by changing
circumstances®

In conclusion of this necessarily brief historisalvey it can be stated:

- that the concern for the promotion of theologea@lication has been and should remain to
be a priority area of joint witness and cooperatidthnin the global missionary movement.
Since Edinburgh 1910 some remarkable progressdesdxhieved in terms of
strengthening and building up institutions of tlogital education in the Southern
hemisphere. At the same time the task for providiogessible and contextually relevant
forms of theological education for each part of weldwide fellowship of Christian
churches is far from being accomplished. On thereopn at the beginning of entury

we are facing a new urgency and increasing den@andpe with the huge challenges,
crisis symptoms and fundamental changes of thembgducation which are caused by the
dramatic changes in the landscape of world Chnggigsee later chapt 12) and demand for
a new coalition of the all to work for the requingaradigm changes.

- that the missionary movement of thé"&hd 28' century while initiating and demanding
(for) several indigenous models of theological edian in its beginnings has predomi-

2 n: Towards a New Mandate and Structural Framew®TE/WCC, in: John Pobee, Towards Viable
Theological Education, Report of Oslo Conferenc&hdological Education 1996, WCC Publications @ 15
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nantly globalized a western pattern, methodology fammework of theological education
which only gradually (and partially) became chajjed and critically enlarged (or re-
placed) by contextualized patterns of theologicaioation after the 70s and 80s in the last
century;

- that the protestant missionary movement indiygdtut primarily) promoted English
language and English forms of teaching and learagthe new dominant educational
model (replacing Latin as the lingua franca ofMiddle Ages and Roman Catholic
Christianity) and in much of World Christianity theed to culturally and linguistically
diversify teaching programmes and theological teakis for theological education for non-
western cultures still has not yet been dealt witticiently.

- despite all efforts on contextualization someotbgical seminaries in the regions of the
South, especially those who are using Englishrag@um of instruction, in the post-
independent era have become a kind of elite itigtits producing local leaders for
management of church structures and church institsimaintaining the *status quo*,
instead of continuing to create mission impulsethencommunity and benefiting the whole
of the people of God in a specific context. In nuases the curriculum models they follow
are still the ones from their respective missigatitations introduced to them by western
missions. Where the theological seminaries areéacia the urban areas, one of the
problems in addition today is that the ministecahdidates become urbanized (in the
matter of their three or four years of their stag atudy) with subsequent consequences
and difficulties for relocating them in rural ared$ius in several regions of the South, new
patterns of broad-based theological education,céspeto prepare evangelists, catechists,
lay preachers etc who will cater to the needs efvitage congregations and give
missionary leadership in rural areas, are bothertadd being implemented.

2) Theological education and ministerial formation- clarification of terms

A number of key convictions have emerged in the gasades of dialogue on theological
education in the global Christian family which @spond to key terms used in this paper.
We offer the following definitions, bearing in mitidat many terms have overlapping
meanings or connotations and that their use vageseen different ecclesial and cultural
contexts.

- There is widespread consensus that every menfiblee people of God has the right to
understand Christian faith and tradition in theiirfess and should have access to basic
education, faith nurture, and empowerment for rarssi hereforeChristian educationn
most Christian traditions is known as a general nafttdoterm which refers to all kinds of
educational endeavors and institutions trying tetigbute to processes by which individu-
als and groups are nurtured and sustained intieeig or becoming Christian. "Christian
education" in North American usage refers to layoadion for children and adults, but not
to formal seminary or university programs. The ae&hristian education includes every-
thing from family-based religious education to athuowned kindergarten and from Sun-
day School programmes to religious education imglsh This paper does not attempt to
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deal with general Christian education, though veecartainly aware of its scope and sig-
nificance.

- There is also a common conviction that therevisantradiction between immersing
oneself into the mystery and personal reality ofi€lian faith and deepening a critical
reflection on its meaning, its foundations, ancemrationality.Theological educatiors
another broad term, including in its meaning ttfeection on Christian faith and praxis
(fides quaerens intellectum). In some context® (North America) the term "theological
education” is used almost exclusively for ministeformation, often referring to graduate
level degree programs designed to prepare peophaifostry of one form or another.
Theological education in a broader understandisgn@he discourse of PTE/ETE/WCC),
however, is not the prerogative only for those be&iog ordained ministers and priests but
a fundamental right of each Christian adult. Thgimlal education in this broad
understanding aims at developing reflective Clamstdentity and practice, an informed
and spiritually enriched access to Biblical tramitiand empowering people for
participating in the mission of God in this worltenables people to reflect critically on
the relation between their own Christian identiheir church tradition and other Christian
traditions, their relation to the world, and thskisof God’s mission today.

- All churches need to prepare some of their memfmerordered forms of ministry,
whether this be full-time ordained ministry or pame ministry, for an ordained
sacramental ministry or for educational ministryagscatechists. The terministerial
formation(in some contexts used identically with theolobe@ucation) as a more narrow
notion therefore refers to graduate level degregnammes and institutions which on a
more formal basis offer courses and training pnognas for different kinds of ordained or
non-ordained church ministries in mission, in comityiand parish life, in diaconal
services or in education. It aims at fully equigppeople theologically, liturgically,
pastorally and catechetically to cope with the deasaof a professional form of a church-
related ministry. Ministerial formation however dagot need to take place exclusively
within residential patterns and some churches baueses on regional ministerial
formation programmes which work on non-residenpalt-time and de-centralized
patterns.

- Many churches have speciay formationprogrammes which focus on theological
training for lay people, thus making explicitly atethat theology can never be regarded as
the prerequisite or exclusive property of ordaimedisters alone. The term lay formation
defines theological education in terms of a paldictarget group, but there is some
overlapping between the general term theologicatation and the special term
(theological) lay formation.

- Many churches have also realized that theologidatation in residential schools and
centralized institutions is not viable as the abyninant model of theological education in
their context. Therefore the tetfmeological education by extensifEE) has become a
common key term which refers to new forms of akire lay theological training
programmes which are not based in a residenti@adchut would allow for a high degree
of involvement in the local context while at thengatime studying theology in evening
classes, regional working groups and distant legroourses in order to be equipped for
the ongoing mission and social ministries of therch.
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It has become clear in the global debate thahaBe forms and dimensions of theological
education are closely interrelated. A church cammast exclusively in ministerial forma-
tion without at the same time looking into lay f@tion as well. It cannot invest only in
regional TEE-programmes for lay people withouthat $ame time also equipping those
who should become leaders and enablers of tragungses for these regional and local
catechists and lay preachers. Where do churchdisesepriorities? In what do churches
invest in their diverse theological education pemgmes and why do they invest where? To
what extent does a sense of ownership and supgsttom the side of the churches for
their institutions of theological education? Anditbat extent are existing institutions of
theological education reflecting interdenominatigeerspectives and the concerns of the
global ecumenical movement? How are curricular eptetaking account of burning
issues from the ongoing global ecumenical movemé&h&ae are some of the critical
guestions which arise when considering differemtanstandings, concepts and terms at
work within the dialogue on the future of theolagieducation.

Some churches or Christian World Communions hapéiatxand major reference docu-
ments on how they define and set priorities fookbgical education (such as the Roman
Catholic Churcft, the Anglican Church in its “Signposts for Thedtzg Education® or

in the important study-guide “Presence and PropHacyo some extent there are also ma-
jor documents on theological education emanatiomfthe LWE* and there is a remark-
able foundational document on theological educaiiothe United Methodist Churches
which is called: “FOUNDATION DOCUMENT - A WESLEYAN/ISION FOR
THEOLOGICAL EDUCATION AND LEADERSHIP FORMATION FORHE 21ST
CENTURY*“? In other churches there doesn’t seem to be a cammaference document
available at all on the understanding, major gaats missionary or interdenominational
perspectives of theological education.

This study is aware of the fact that there is dimiate relation between the way theological
education (in its broadest understanding) is shapatructured and the historical and po-

2 part Il of the Ecumenical Directory, issued in Q%% the Vatican Secretariat for Promoting Christia
Unity, is devoted entirely to the issues of ecuraemnin higher education and offers special guidsliioe
introducing the ecumenical dimension into programioiereligious and theological education.

%2 The Anglican Communion working party grids carftxend at
http://www.anglicancommunion.org/ministry/theologiiteac/grids/index.cfm

The rationale for the working party is to be fowatd
http://www.anglicancommunion.org/ministry/theologiiteac/rationale.cfm

The Signposts statement on the Anglican Way inltdggcal education are available at
http://www.anglicancommunion.org/ministry/theologiitsignposts/english.cfm

The Church of England documents on the procet®ining for ministry can be found at
http://www.cofe.anglican.org/lifeevents/ministfyfdocuments/index.htmi

% presence and Prophecy, A Heart for Mission in Tdgioal Education. Church House Publishing. 2002
from the Mission Theological Advisory Group of taeumenical Churches’ commission on mission of
Churcfhes Together in Britain and Ireland

24 Consultation of LWF; Paul E. Hoffman (edTheological Education in Today’s Africiihe Theological
Faculty Conference for Africa sponsored by the Depant of Theology of the Lutheran World Federatin
Lutheran Theological College Makumira, Tanzanidy 15-22, 1969, Geneva, 1969, np.; also: Global LWF
Consultation on Theological Education, meeting omRe, Italy from 23 to 27 August, 1999,

% FOUNDATION DOCUMENT A WESLEYAN VISION FOR THEOLOGIAL EDUCATION AND
LEADERSHIP - FORMATION FOR THE 21ST CENTURY - REVE® DRAFT July 2003,
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litical contexts which inform and influence variotypes of Christianity within the chang-
ing landscape of World Christianity today.

Ed\z/\éard Farley has made an important distinctiowbeh four different historical types of
TE®™:

1) the “life wisdom” or “habitus” model of TE (reakd as the most early model of
theological education existing in the monastic nmogat)

2) the “scientific” model of TE in which theologg perceived as science (emerging already
in the early philosophical schools in Alexandria énen later developed in the Middle
Ages)

3) the “university” model of TE, where theologycbenes the work of theological faculties
(which often were the first faculties around whighiversities grew and often - until well
back in the 14 ° *"century — were regarded as the “crown of science”)

4) the “professional” training model, in which Té&Econcerned with the inner ecclesial
needs of the Christian community in terms of memisil formation

Today most TE is organized accordindite different types and different institutional
environments

1) Non-residential, extension types of church-bdkedlogical education in Bible Schools,
Catechetical Courses and regional de-centralizeéditig programs

2) Residential types of church-based, academidabeal education and ministerial
formation programs in theological seminaries optbgical colleges of denominational or
inter-denominational background

3) Academic models of theological education in tbgizal faculties or Divinity Schools
which are part of publicly funded, secular univeesi (TE in terms of curriculum and
teaching staffing still church-related)

4) Academic models of theological education in tbgiwal faculties or Divinity Schools
which are part of privately funded Christian Unsiéies

5) Academic models of theological education in D&pants of the Study of Religions
which are part of publicly funded State Universt{@E independent from church-related
and church-controlled influences)

While it is probably true to say that the majofyTE institutions in churches of the South
today are reflecting type 1, 2 and in some counBief this scheme while the majority of
TE institutions in Europe and partly North Amertcaditionally is shaped according to
type 3 and 5, the picture becomes more complexalzing that there is a growing num-
ber of Christian Universities in Africa and Asiagny of which from evangelical or Roman

% Edward Farley, Theologia: The Fragmentation aniylsf Theological Education, Philadelphia 1983
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Catholic backgrounds) which favor models of TE adowy to type 4 and also there is a
growing trend in some African countries to move aosis type 3/

Questions like
a) what types of TE will be most appropriate fajigen context? Or

b) what structural environments are most favorablé desirable for the enhancement of
Christian mission in the 21century?

are one of the most urgent issues to be dealtlwigcumenical bodies and missionary
networks engaged in the Edinburgh 2010 processs (3$ue will be taken up again later
on inll. 1. and Ill. 1.).

Any form of theological education has to deal wifte question of how to balance and to
relate to each other the different basic formgebtogy in its own working processes and
curriculum developments, which reflect the différand equally legitimate fundamental
needs for theological reflection within the Chastichurch, namely

- “wisdom theology” (consisting of proverbs; religonarratives; symbols, gestures
and commonly-used religious expressions) whicloisetimes also called
“people’s theology” as it reflects the daily fagRkperience of people at the

- tpassthyotiseology” or “pastoral theology” as caél reflection on the practice of
church and ministry (consisting of pastoral ancdesial knowledge, skills and
regulations which inspire different forms of Chiast ministries; theological
education as ministerial formation);

- “prophetic or public theology” (consisting of ataral reflection on Christian
witness and service in society and public withdssemouncing or announcing key
values in society which are in consonance or desoa with the Kingdom of God,
with human dignity, justice, peace and the intggoitcreation);

- and “theology as theoria” or critical dialogue beem theology and other
disciplines of science (consisting of cognitiveeatpts to formulate the inner logic
and nature of Christian self-identity and the Glaisbelief system, defending and
reformulating Christian truth in the area of knogdde and science today and/or to
express Christian identity and learning in the egnof interfaith issues).

Each of these four dimensions have a legitimate twplay in theological education, each
of them has academic and scientific value and tggcdl education should not fall prey to
any reductionism in downplaying any one of them.

27 Joel Carpenter, New Evangelical Universities: Cogs World System of Players in a New Game? in :
Ogbu Kalu/Alaine Low (Eds), Interpreting Contempgr&hristianity. Global Processes and Local Idérgit
William Eerdmans Publishing, Grand Rapids 2008,54.ff



19

3) Theological education empowering and informing @ristian mission — Biblical and
missiological insights

There is a widespread consensus nowadays thabgheall education does not only have
Christian mission as one of its primary objects aletnents of the theological curriculum,
but theological education itself is part of theisti¢ mission of the Christian church and
therefore is missionary in its character. Thengésty of material, reference texts and
major studies from recent years affirming the noisary nature of theological education
and the need of theological education to be maentated towards the missionary tasks of
the whole Christian Churdfi.To put it in a phrase expressed by the last globaference

on theological education enabled by WCC/ETE in Q€66:

“There is consensus among us on the holistic cterattheological education and ministerial
formation, which is grounded in worship, and corebiand inter-relates spirituality, academic
excellence, mission and evangelism, justice andgp@astoral sensitivity and competence, and
the formation of character. For it brings togettducation of;

the ear to hear God's word and the cry of God'pfEo

the heart to heed and respond to the suffering;

the tongue to speak to both the weary and the antpg

the hands to work with the lowly;

the mind to reflect on the good news of the gospel;

the will to respond to God’s call;

the spirit to wait on God in prayer, to strugglel amestle with God, to be

silent in penitence and humility and to interceadethe church and the

world;

the body to be the temple of the Holy Spifit”

Missiology, however, was marginalized for a longeaiwithin the concept of theological
education and the understanding of theology as@piine. It has been argued that much of
Western theological formation was shaped histdgi¢ala situation when Christendom in
Europe did not feel or realized the need for Cianstnission because its self-knowledge
was limited only to itself and was very insuladasolated from other parts of the world.
Such a condition resulted in an ecclesiology whiichnot know much about missiology,

% presence and Prophecy, A Heart for Mission in Tégiokl Education. Church House Publishing. 2002
from the Mission Theological Advisory Group of teeumenical Churches’ commission on mission of
Churches Together in Britain and Ireland; BernHatd Beyond Fragmentation: Integrating Mission and
Theological Education A Critical Assessment of sdReeent Developments in Evangelical Theological-Edu
cation, , Regnum Books (200tax L. StackhouseApologia: Contextualization, Globalization, andgsgiion
in Theological Education, William B. Eerdmans Pabinhg; Theological Education as MissioReter F. Pen-
ner (eds), Neufeld Verlag Juli 2009; Theologicau&ation in Mission, IRM No 388, April 2009; Vidaeif
Haanes, Theological Education and Mission, in: TamthEngelsviken, Ernst Harbakk, Rolv Olsen, Thor
Strandenaes (eds), Mission to the World. Commuimigahe Gospel in the 21Century. Essays in Honour of
Knud Joergensen, s, 2008, p. 391ff; Robert Bankseivisioning Theological Education , Exploring &M
sional Alternative to Current Models , Eerdmanss$itin Studies and its Relation to Religious Styd#es-
erence Paper of the German Association for MisSiidlies, in;_http://www.dgmw.org/MissionStudies.pdf
comp. also: Dokumentation der von der Arbeitsgeswiaft Missionarische Dienste (AMD) und der EKD
veranstalteten Konsultation zum Thema: Die Aushiglder Pfarrerinnen und Pfarrer angesichts derioniss
arischen Herausforderung der Kirche vom 18.-20 B#t@002 in Halle, in: epd-Dokumentation Nr. 14,
Frankfurt a. M. 2003

29 Message of Oslo Conference on Theological Educdt@96, in: John Pobee, Towards Viable Theological
Education, Report of Oslo Conference of Theologidlication 1996, WCC Publications p. 1
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and a theological education program which did raseha missiological perspective. “A
missionless church saw no necessity for the in@tusf missiology in the theological cur-
riculum”.*® The Protestant missionary movement exported éuigationist understanding
of theology and made a pattern of theological etimicanormative worldwide which usu-
ally would consist of only four disciplines: Theigdy of theology as an academic disci-
pline was pursued as a) biblical text, b) churdtdny, c) systematic theology and d) prac-
tical theology. Only Schleiermacher appended milisgioto practical theology. Thus mis-
siology wasncorporatedinto a pre-existent curriculum, without making thessionary
perspective the overarching dimension of theoldgidacation as a whole. Thus, quite
early on, David Bosch had lamented in an essay ®82: “If mission was studied at all,
it was usually as part of practical theology, aswere largely a matter of technique or
practical application; or it was offered as a fgtakparate subject, as if it had little to do
with the other ‘streams’, or it was an optionaljsah competing with preaching, pastoral
counseling, or liturgics for the learners attentith though there were cases already at
some places in which mission enjoyed a more promiiattention though within a different
discipline (for instance in New College in Edinbluran excellent course on ‘Missions’ was
taught Prof Alex Cheyne already in 1963 within @feurch History lectures).

The rediscovery of the missionary nature of therciin both the conciliar ecumenical
movement in the 60s, the evangelical renewal of thesanne movement in the 70s and the
post-Vatican Il encyclicals on the missionary mataf the church have had a profound
impact on redefining the missionary task and petsges of theological educatichMany
have confirmed David Bosch'’s proposal from 1982t thissiology needs to be both
dimensionalthat is integrated into, and in close dialogugh\viblical studies, church
history, systematic theology, and practical theg)andintentionalin terms of

maintaining a critical distance from the other gifnes, bringing its own distinctive
perspectives to bear on the theological fiskome Latin American theologians meeting
early in the 1960s even went further asking fordrastic revision of the curriculum of
theological institutions patterned after the An§laxon system” allowing it to be shaped by
a “rediscovery of the missionary nature of the chur®*

While there is a variety in interpretation on haaunderstand this “missionary nature of
the church” many voices stress an emphasis orga ofiGod-centered understanding of
Christian mission which for theological educatiooul lead to more openness to
interdisciplinary dialogue. Some, though not alijah voices emphasize also overcoming a
too narrow church-centered concept of a missionaderstanding in theological

education:

30 Mark Laing, Recovering Missional Ecclesiology ihéblogical Education, in: IRM theme issue on theo-
logical education Vol. 388, April 2009, p. 13ff

31 David Bosch, Theological Education in missionaeyspective, Missiology X/1 (January 1982), 13ffiehe
p. 17-19, also: Michael McCoy, Restoring missiothte heart of theological education, A South Afnigeer-
sgective (website)

32 See also: Presence and Prophecy: A Heart for Missidheological Education Mission Theological Ad-
visory Group, ISBN No: 0715155482; Published 2002

3 Michael McCoy, Restoring mission to the hearthafological education. A South African perspectivel
34 samuel Escobar arguing in a contribution for: Werdy, J. Dudley, Charles van Engen, Edgar J.tBHis
(eds.): Missiological education for the 21st ceptdine book, the circle and the sandals. MaryknoW;
Orbis Books, 1996, p. 108
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“Mission is not saving and nurturing souls for therld of spirits as many have tradition-
ally thought, but mending creation, which includl@msforming lives and reconciling
communities. The mission is God’s and we are cdbiggharticipate in it in continuation of
the life of the ‘People of God’ with an acute awwaess of living in the midst of the ‘Peo-
ples of God’. Theological education and ministetiaining is meant for equipping all
‘God’s People’ to engage in mission in their cotemntext. It is a local act with global
vision. The primary purpose of theological edugatmd ministerial training is not the cre-
ating of standard shepherds for tending the shmegeading the sheep to fight with the
‘beasts’ that dominate and destroy God’s world.nThpécking up the necessary skills with
a view to perform with ‘decency and order’ the aigiset by particular denominations, and
comforting and counseling the people almost apalsment to a health care service, be-
comes secondary in the training of a candidatenfarstry. Her training should be geared
to make her creative, imaginative and communicativ@od’s mission with and through
members of their congregations under their cartly avglobal outlook and local
engagement in their living and working contexts.”

In summarizing a broad and multifaceted debate 3sion and theological education from
recent years, today it can be affirmed among mamgrdactors -

- that theological education as a whole parti@pan the task of equipping people for
participating in God’s mission in today’s world,;

- that all theological education is contextualtsinature and no particular context (or
special western inheritance) should continue toese any dominant influence over the
church and theological education in other parthefworld;

- that a missionary ecclesiology demands a ceplaak for the teaching of a broad-based
concept of missiology, intercultural theology amdi@enics (or world Christianity) in
theological seminaries and faculties;

- that students and theological teachers shoukhbeuraged to have certain periods of
exposure to different social and political reaéitia other parts of the World Church in or-
der to be introduced to key questions relatindnéorhission of the Church tod&y.

4) Theological education and the church in partnetsip — a relationship of service,
ownership and critical distance

There are a number of important studies in diffepamts of World Christianity on the rela-
tion between theological education and the chu€&VAA recently published major study
papers on the issue “La tension entre la rigueadé@mique et la fidélité ecclésiale dans les
différents contextes de I'enseignement théologiguilord et au Sud® The EKD

Churches in Germany have issued a major study be Relevance of academic theology

% |srael Selvanayagam, (former Principle of UTC Balnte), Theological Education and Participation in
Global Mission, in: http://www.oikoumene.org/fileaih/files/wcc-main/documents/p5/ete/

3 For further information see the documentationrofraernational consultation on , Theological Edimat
as Mission — Mission in Theological Education®, almiwas done in the International Baptist Theoldgica
Seminary in Prague in 2005, Peter F. Penner (Bd$; Neufeld Verlag Schwarzenfeld , Germany

37 La tension entre la rigueur académique et laifielélcclésiale dans les différents contextes dedigne-
ment théologique au Nord et au Sud, published (?)
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for church, university and societ$®. The Association of Theological Schools in the Bdit
States and Canada (ATS) with its Commission on éditation has published a major
study on “Theological Schools and the Chur&tiThe Anglican Church in England in
2003 produced a major study on the relation betvileeological education and the needs
for varied forms of ministries within the churchetHind-Reporf?®

Although the rich debate on the relation betweewoltbgical education and the church
cannot be completely represented here, the follgwiain points can be summarized as
common key convictions which might prove helpful flee way ahead:

a) There is no fundamental contradiction betweerptinciples of academic learning or
intellectual discipline on the one hand and a dmustated faith commitment on the other,
although sometimes there can be tension betweemwthdt is the task of theological
education to strengthen the commitment to Chridaéth and to develop a proper
understanding and practice of it, which can inclliolerating Christian faith from narrow-
minded and wrongly informed concepts and/or untablpractices;

b) Therefore, secondly, theological education hastigal and liberating role and function
over against the existing church; referring botBitalical tradition as well as Church
tradition theological education can remind the taxgschurches of its proper tasks and key
mandates;

c) But the church also has a critical and alerturgrtion over against theological education
and forms of cultural captivity and blindness inieththeological education might find it-
self due to its particular environment and intéxadue systems and/or external career
pressures. There are serious complaints from semiersscholars that the theological aca-
demia in the West has profoundly lost its world-evehd ecumenical perspective and mis-
sionaz)ll impact and is not sufficiently cognizanteaferging shifts in World Christianity
today.

% Die Bedeutung der wissenschaftlichen Theologiifithe, Hochschule und Gesellschaft Dokumentation
der XIV. Konsultation ,Kirchenleitung und wissensdgtiche Theologie*, EKD-Texte 90, 2007

% Theological Education Vol. 44, No 1, 2008, thes®ie , Theological Schools and the Church®

0 Formation for Ministry within a Learning Churchh& Structure and Funding of Ordination Training.
Summary of the report, April 2003

1 Andrew Walls from the Edinburgh Center for the Stofl Non-Western Christianity has argued in a major
lecture that the situation of university-based tbgical academy in the West is deplorable:... “Andehe
again, an aged Western academic is forced to adthitsorrow that the Western theological acadermmpois
yet equipped to give theological leadership tovtloeld of the 21st century. For one thing, it isfoundly
ignorant about the church of the 21st century &edrocesses by which it has come into being.dtbeen
largely isolated from those processes by its corgeiith its own traditions and the problems of tiest. Its
syllabuses and curricula are tied to a selectidomits that come out of the experience of the WWa/siat
passes in the West for church history gives uswalgry skewed view of global Christianity. Whee th
Western academy studies what it calls the Earlyr€it usually means the Church in the Roman Eeppir
so it gives the early history of African and Asi@hristianity no proper weight. As for the moderstbry of
Africa, or for that matter Asia, that's completélyThat vast amount of research that has been lstetpover
the past forty years still remains in unpublishessertations or forgotten journal articles, not ssatthesized
or followed up. I've been in despair to see tirddi subtopics emerge time and again as PhD projeetssed
up in fancy language with fashionable theory, betd¢ame old topics nonetheless, when there’s st exic
citing new work to be done by people prepared &akmew ground, learn new languages, develop new
skills.”, in: A. Walls: Christian Scholarship inghGlobal Church, address in Nairobi, August 2008 p
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d) Theological education therefore needs both atosgacts with the existing realities of
church life, involvement and close touch with thaleenges of mission, ministry and life
witness of churches today, but also some criticithdce and a certain degree of autonomy
from the daily pressures of church work and/or fittwa direct governing processes and
vested interests of church institutions;

e) Theological institutions and churches have @bt faced the challenge of meeting
each others’ expectations. On the one hand theabuistitutions expect churches to send
the most qualified seminarians. Primary qualificas include dedication, academic compe-
tence and good character. On the other hand, absietpect theological institutions to
produce dynamic preachers with wholesome valueshake both administrative and
managerial as well as spiritual strengths and palstounseling skills. A creative tension
here exists in many contexts. Theological institugi and churches need to be faithful to
fulfil their vision and mission. At the same tinteey need to equip seminarians and pastors
to develop the necessary skills for competenceadérship. One of the key questions
which is hotly debated and controversially intetpdetoday is the issue of standards and
criteria applicable for selection processes whighaeceptable to the churches, either be-
fore entering theological studies or after havimgshed theological training, in terms of
finding the best candidates both for studies andrfioistry. To what extent are criteria and
procedures of selection in accordance with the goegs of theological education and min-
isterial formation? To what extent are selectioocpsses reflecting a broad-based
understanding of various types of ministries wittiia church or is one type of
(academically shaped full-time ministry) setting tone for selection processes as a
whole? In what ways are criteria of ministerial &on, academic excellence, spiritual
background, character formation and professionis dlalanced with each other in any
selection process and how are these processesatelyqelated to the biographical
situation of candidates, or alternatively simplyrdoated by market demands?

f) Churches should regard the support for theoldgducation (both with regard to lower
degrees as well as higher degrees at Master lasalpe of their most important priority
mandates and obligations. A church without proper gualified theological education
systems tends to diminish itself or ends in Clarstieligious fundamentalism. A church
with properly developed theological education diesgiitself for greater degrees of
interaction and outreach to the different leveld enallenges in its society as well as to a
deeper commitment to holistic Christian missionufches should have a clear sense of
ownership of their institutions of theological edtion without falling into the trap of
dominating or curbing them.

g) In situations where accountability, transpareag patterns of governance in Church
leadership are low, questions regularly arise sischWhat went wrong with the theologi-
cal education which all Church leaders receivecemiiater in responsible church positions
they fall prey to corruption, misuse of ministeqp@wer and violation of any standards of
proper responsibility and accountability in chunsimistry? While not all failures in the
performance of later church leadership positiomslEaattributed to earlier failures or
shortcomings in theological education it is stlivalid question to explore how more em-
phasis can be be given to character and spiritualdtion, good governance and manage-
ment principles and a code of conduct or a bakic®bf integrity for Church leadership in




24

theological education curricula. This report is\daned that character and spiritual forma-
tion, preparation for good governance, proper mamet principles and a code of conduct
for church leadership should become a key factbetput forward in curriculum develop-
ment in order to reach a radical transformatiothenformation of the leadership of the
church and the ecumenical movement. A major neddaegr of frequent neglect in many
churches of the Southern hemisphere also is manenitnent and involvement fan-

service training modulesfor pastors and church-workers who have finisteit first de-
grees in theological education already but needirmoed accompaniment and education
within the demanding situation of local or regionhurch ministries.

To conclude this chapter a basic conviction onpidrenership relation between churches
and theological education is well summarized ituays paper from Lukas Vischer from the
WARC:

“In many schools, theology is expected simply tofeon and to defend the teaching and
the positions held by the church. Other schoolsiclen theological research and thinking
as an exercise which is to be carried out in cotaptelependence from the church. Thus,
theology is exposed to two temptations. Eitheoitfems and solidifies thstatus quand
moves in narrow circles, or it develops theologinalghts without regard of the
communion of the Church. Freedom and responsilidityards the communion of Christ’s
Church must be brought into a constructive relaign The relationship must not be
allowed to develop into an either-or. Freedom isdove the communion of the Church.

In the first place, the vocation of theologicalleefion is to lift up Biblical truth. By doing
so it is bound to challenge tiséatus quaand point beyond the church in its present form.
Theology is called to address issues which haviaisoot been clarified by the Church.
Theological schools just confirming tetatus qudail to live up to their vocation. In order
to fulfil their vocation, theological schools, netdbe free to develop their research, their
thinking and their teaching.

At the same time, the other side needs to be stte3heological reflection always takes
placewithin the communion of the Church. Theology seeks tapnét the faith confessed
by the Church. It has its roots in the praise amyqrs offered by the Church. Both teach-
ers and students are members of the Church. Tleesadled to serve a community, not the
abstract vision of a Church not yet existing, butatual community with its strengths and
weaknesses. As memberstlofs community they are also servants of the Churchearsal

in all places.*

5) Theological education and different understandigs of the Bible — the importance
of Biblical hermeneutics in theological education

There is widespread debate today on different @lltvays of reading and understanding
the Bible?® The missionary work of nearly 2000 years has pledithe groundwork for

“2 Lukas Vischer, A Reflection on the Role of Thedtad) Schools

3 See among others: Werner Kahl, Intercultural Herentics — Contextual Exegesis, art. In: IRM Jun@20
Jesus als Lebensretter. Westafrikanische Bibeprgéationen und ihre Relevanz fur die neutestarichiet!
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these cultural readings of the Bible by making Bitvthnslations available for a majority of
languages around the world — a work which is gtlhg on and which cannot be overesti-
mated in its missiological and hermeneutical rabeea The availability of Bible transla-
tions in different vernacular languages howeversdu# necessarily mean that the ways of
reading and interpreting the Bible have changedmamudme directly related to the method-
ologies applied in theological education. Theransnternational debate regarding intercul-
tural dialogue and hermeneutics concerning thepnégation of Biblical tradition. It has
become obvious for many that socio-cultural popoitet which have been marginalized,
suppressed and ignored for centuries in the pakeincontexts, like Dalit Christians in
India, Native Americans in Canada and the US, tiokgenas or Afro-Brazilian Christians
in Latin America, The Black-led- Churches in Bnitair The Aborigines in Australia have
their own approach to reading the Biblical trawitand that new attempts of Biblical
commentaries from their frame of reference aregppinoduced? There have been major
new developments with regard to reading Biblicatlition from the perspective of Libera-
tion theology and different contextual theologie<iristianity of the Southern hemi-
sphere®® However, western styles of Biblical interpretatia theological education domi-
nate in major parts of theological education in$loaith.

At the same time, theological controversies in mamyrches around issues like homosexuality, the
ordination of women, or the understanding of cagativhich have given rise to tensions within
denominational families as well as between themi(fstance the Anglican World Communion) are often
closely intertwined with different hermeneuticapapaches and different ways of understanding and
interpreting biblical tradition. There are severases in history where organizational splits itifasons of
theological education have taken place within danational families over differences in understaigdine
authority and interpretation of the Bible ( see $pbts which occurred in the history of Princefdmeological
Seminary and Westminster Theological Seminary énUhited States in the 1920s). Some theological
educators have even identified the controversyrdigg the Bible, its authority and interpretatias, the
issue that will most likely cause division and digtin the decades to come.

Theological education as a whole often seems tasatsort of prism through which in-
tensely refracts the issues that the church asotewteeds to address. Specifically theo-
logical education, in its content and its methodg|das the mandate to engage with the
important tension between the contextual dimensfddhristian faith and witness and the
received tradition of the Church, between contditfuand catholicity of theological edu-
cation. While this holds true for all of theolodiealucation this tension between the con-
textual and the traditional seems to be particylapparent in relation to the Bible and the
discipline of Biblical theology — both how the Bebis studied and how it is used in the
wider life of the Church. Ultimately any seriouggagement with theological education is
forced ‘back to the Bible’ — and conversely attéado the Bible influence other dimen-
sions of theological education, both in their cahtnd their methodology. This is why in a
number of the controversies that many churches/tadafacing e.g. questions of sexuality,

Wissenschaft (New Testament Studies in Contextuab&sis, Bd. 2), Frankfurt 2007; David Kelddses of
Scripture in Recent Theolo@¥%975); David Kelsey, Provind Doctrine: The uséSoripture in Recent
Theology, Harrisburg, Trinity Press Internationi®3®; David Kelsey, Imagining Redemption, Westminste
John Knox Press 2005; Getui, Maluleke, Ukpong:rprteting the New Testament in Africa, Nairobi, Acto
2001; Jean-Claude Loba-Mkole: The Rise of IntetzaltBiblical Exegesis in Africa, in: HTS Theologic
Studies Vol. 64, No. 3, p. 1347ff

4 See for example: Dalit Biblical commentary serfgeduced by CDSS Delhi, Prof. James Massey

> Biblical Gerald West (eds): Hermeneutics of Litiena.. 2d ed. Maryknoll: Orbis, 1995,
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Christian attitudes to other religions etc, the ketter for discussion underneath such
‘presenting issues’ is the attitude to biblicallensity and the nature of biblical hermeneu-
tics. This is part of the background why in the Acesn Communion a promising new pro-
ject was started in 2008 with the title “The Bilethe Life of the ChurcH® which aims at
clarifying the question: “What do we mean when &g that we are a Church that lives un-
der Scripture?”.

Differences in Biblical hermeneutics today are dbnting to some of the root causes for
ongoing splits within denominations and within Wb@hristianity and between some
seminaries and institutions of theological educatiomainline protestant seminaries,
evangelical and Pentecostal seminaries. It shailshéntioned however, that these tensions
are not just between some denominational traditibasmuch of these reoccur within

some World Christian families (like Anglican Chuy@&aptist Churches, Orthodox
Churches, Pentecostal Churches).

The last 40 years have seen a revolution in Bibstalies, with traditional historical-
critical methods being challenged by technique®atling the Bible which claim to draw
on the insights of ‘reader response criticism’ andéxperiential Bible study’. In some
circles and contexts these recently popularisedhodeiogies have been called into service
to invalidate critical study of the Bible — althduthat would not necessarily have been the
aim of those who originally developed these teches Ideally Biblical study needs to take
seriously ‘the world of the text’, ‘the world beldithe text’ and ‘the world in front of the
text’ and enable all three ‘worlds’ to continueialdgue with each other. Yet this dialogue
seems to be quite difficult to sustain, and in nuasies one ‘world’ seems to predomirate.

The emergence of the Pentecostal movement in fhe@@ury can well be regarded as a
“broad-based re-lecture of Biblical tradition” whimoves beyond patterns of inherited
scriptural interpretation by the established chascand strives towards a popular re-
appropriation of Biblical tradition which is maagful and liberative for the marginalized
masses of impoverished or suppressed populatiemée€bstal hermeneutics of Biblical
tradition focuses on experiential reading rathanthcademic interpretation; Spirit-centered
belief rather than analytical scrutiny of Bibli¢deddition; collective appropriation on
Biblical tradition rather than individualistic im@retation; immediateness of the Biblical
world to modern times rather than remoteness oBthkcal world (of spirits, wonders and
healings) over against the frame of reference fodenn life today. While the Reformation
principle that there is a difference between ttezdi word of Biblical tradition and the
Spirit of God and central hermeneutical significa€ Jesus Christ as the center of
Scripture can still serve as a critical principlepagainst a rigid and unbiblical literalism,
the Pentecostal hermeneutics of a spirit-led imé&gtion of Scripture has an important
relevance and liberating function in the contexacddemic interpretation of Biblical
tradition today and can contribute substantiallg twolistic and multifaceted hermeneutical
approach to the Bible in contemporary theologicaication.

It belongs to the key convictions of this study gap

“6 See Short Report on the ,Bible in the Life of leurch“-Project in:
http://www.anglicancommunion.org/communion/acc/rregt/acc14/reports/pdf/bible project.pdhd also:
http://www.christiantoday.com/article/anglicans:¢@valuate.how.they.interpret.scripture/23334.htm

*" See also: Marcus Borg, Reading the Bible AgairthierFirst Time. Taking the Bible Seriously but tibt
erally, Harper Collins New York 2001




27

a) that the different hermeneutical approacheshbdal tradition (historic-sociological,
charismatic, feminist, Asian contextual and Africamtextual approaches) do need each
other and can complement each other in the jouiesirds a holistic and comprehensive
understanding and interpretation of Biblical tramitin theological education today;

b) thatcommortheological education is possible even with soimerdence and variety in
the understanding of Biblical tradition and the laapBiblical hermeneutics, provided that
there is an open and attentive mutual dialogueifbereint approaches to issues of Biblical
hermeneutics within the curriculum of theologicdlieation (or between different schools);
c) there should be much more input in theologidalcation (particularly Biblical theology)
on the different concepts of Biblical hermeneutatay;

d) there is much more in common between theologidatation institutions in the
ecumenical, evangelical and Pentecostal world ithaften realized in the actual processes
and curricula of theological education; the potrfor better and more open cooperation is
a Biblical imperative and has many promises forually enriching and strengthening
theological education as a whole.

6) Theological education and the unity of the chutt — interdenominational
cooperation and ecumenical learning in theologicaducation

There are at least three major expectations irentsy theological education which can be
found in different degrees in most of the instins of theological education and their
governing boards:

a) theological education should strengthen andaria denominational identity of future
pastors and church workers, so that they know teiwthurch they belong and work for
(theological education as denominational initiafipn

b) theological education should introduce studemtse wider horizons of the worldwide
church in order to give a sense of belonging aldhé ecumenical fellowship of churches
(theological education as discovery of catholigity

c) theological education should engage and pregardidates to relate to and to enact
viable models of church unity, to theologicallyleet “unity in diversity” and to ask how
the relation between local or denominational idgregnd the ecumenical worldwide
fellowship can be lived out and theologically foeddn a sound mannehgological
education as enabling for ecumenical learning

This report is convinced that to strengthen theodenational identity of future pastors and
church workers, so that graduates understand treletio which they belong, on the one
hand is important for theological formation. Butttie other hand it remains an even more
important task how to introduce students to theswltbrizons of the worldwide church to
enable them for an understanding of what theirrmgitg to the ecumenical fellowship of
churches means. It is vital for any theologicaladion to prepare candidates to engage
with models of church unity, to reflect theologigabn ‘unity in diversity’ and to ask them
to study how the relation between commitment tallend denominational identity and
cooperation on the one hand and commitment to ecisaldearning and the worldwide
fellowship can be lived out.
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There is a resurgence of denominationalism in tiggohl education today which is not a
good sign for the integrity of Christian witnesdhim the protestant family. Many
denominations, even smaller churches, tend to lowitd plan their own theological
colleges. The denominational fragmentation of thgiglal education is one of the root
causes for the continuation of the ecumenical divitche WARC a few years ago (1999)
did a major study on the question as howuaderstand the role of theological schools as
uniting or dividing force in churches, and to idénivays for Reformed seminaries and
schools to promote unityin which it is stated

“The multitude of theological schools (here in Refied tradition) represents no doubt an
enormous potential. In hundreds of places, thealogi docteurs —+eflect on the meaning
of God’s word and seek to communicate the Gospal tew generation of ministers and
lay people. The schools are the expression of gmessive theological zeal. Often, they
give birth to constructive new insights and theatabperspectives.

But the multitude of theological schools also repré a threat to the coherence of
Reformed theological thinking. On the whole, thé&dittle communication among the

various centres of theological learning. Schoaislteo be self-sufficient and develop their
thinking and their activities along separate lin€ften, both in past and present,
theological schools have been the cause of splitbave at least contributed to maintain
divisions within the Reformed family.

A few examples may serve as illustration:

- In the 18 and 19 centuries, with the rise of liberal theology, tethority of the historical Reformed
confessions of faith and even the ancient creeds cadled into question in the Swiss churches. In
response, theological schools were founded to miaiihe traditional teaching of the Church. A samil
initiative was taken in the 3Dcentury with the foundation of the Freie Evanggiis Theologische
Akademie (FETA) in Riehen/Basel.

- In 1953 a major split occurred in the Presbytefdmurch of Korea. The cause was a dispute over the
authority of Scripture. The issue was the use ethistorical-critical method in interpreting thebRi. As
the Assembly decided against the innovation, agadyprofessors decided to establish a new seminary
Eventually the Presbyterian Church in the Repulflisorea (PROK) was formed.

- Often, especially in Korea, theological seminaree established with a view to the outreach of the
church. Pastors were trained to become missionamesto found new congregations. Theological
schools have been the source and centre of sesepalate Presbyterian Churches in Korea. Korean
missionaries often apply the same method abroadm#my countries, Bible schools, theological
academies, even universities, have been foundeddvance the missionary cause (Bolivia, Uganda,
Russia). Often, little attention was paid to thiatienship with existing educational institutiors.”

This study paper is convinced that theological atlon is the seedbed for the renewal of
churches, their ministries and mission and thammdatment to church unity in today’s
world. If theological education systems are negleair not given their due prominence in
church leadership, in theological reflection anduinding, consequences might not be visi-
ble immediately, but quite certainly will becomenifast after one or two decades in terms
of theological competence of church leadershipsticlnature of the churches mission,
capacities for ecumenical and interfaith dialogneé for dialogue between churches and

“8 Lukas Vischer, A Reflection on the Role of TheokagiSchools. Contribution to the WARC Study Proc-
ess on Mission in Unity Project during thé“2Z3eneral Council of the World Alliance of Reform@Hurches
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society. The transmission of the ecumenical memaadyvision to future generations of
pastors and church workers is a priority need inyn&CC member Churches, its con-
tinuation is far from being secured at present.

In taking up some key insights of earlier studfes ihnstance common statement of the
Joint Working Group on Ecumenical Formation in Tlogical Learning” from 1998) it is
affirmed again here that increased efforts nedmbtandertaken to properly place and
emphasize ecumenical formation in theological etioisand to strengthen
interdenominational cooperation both within certdiaological courses as well as between
institutions of theological education.

It was stated in the Oslo world conference on thgiohl education 1996:

“There is a need to keep before the churches amgdhnger generation a concern for the
visible unity which links sharing in God’s missi@amd the pursuit together of justice and
peace with the need to heal divisions between tlecbes through mutual dialogue, mu-
tual recognition and reconciliation. Those involiedheological education and ministerial
formation have a vital part to play, not only thgbugiving an ecumenical dimension to all
parts of their curriculum, but by embodying ecunsahprinciples through the sharing of
resources, the establishment of ecumenical collagsstutions, courses and federations,
and the interchange of faculty and students ofedhffit traditions. A genuine ecumenical
institution will not only acknowledge the differeex between churches, but will work to-
wards their reconciliation. Faced by the challengiethe world, the prophetic voice calls
out to the churches to respond to them togeth@saaultural and geographical boundaries
and not to reinforce divisions and hostilities betw people. Those engaged in ecumenical
theological education and ministerial formation caspond to that call as they digest and
reflect’5 gn significant ecumenical documents and but new possibilities for common ac-
tions.’

Further, theCharta Oecumenicaf 2001 which was prepared jointly by CEC and the
CCEE declares in section 3 “Moving towards one la@dt “It is important to acknowledge
the spiritual riches of the different Christianditéons, to learn from one another and so to
receive these gifts. For the ecumenical movemefibtwish it is particularly necessary to
integrate the experiences and expectations of ypangle and actively encourage their
participation.” TheChartathen adds the following commitment:
* “to overcome the feeling of self-sufficiency withéach church, and to eliminate
prejudices; to seek mutual encounters and to bikablato help one another;
* to promote ecumenical openness and co-operatiGhistian education, and in
theological training, continuing education and ezeh.”

These commitments find an echo in the third recondagon of the final message of the
Third European Ecumenical Assembly at Sibiu in2@®ich says: “We recommend find-
ing ways of experiencing the activities which canitel us: prayer for each other and for

“9 Ecumenical Formation: Ecumenical Reflections angg®stions; published in: Joint Working Group be-
tween the Roman Catholic Church and the World Cibofi€hurches. Seventh Report, Geneva-Rome 1998,
App. D, 53ff

%0 John Pobee, Towards Viable theological educafioif (no 7)
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unity, ecumenical pilgrimages, theological format@and study in common, social and di-
aconal initiatives, cultural projects, supportingisty life based on Christian values.”

It has become clear meanwhile that what is at isstiee challenge of ecumenical learning
is not just the addition of elements of ecumentisablogy into the curricula of theological
schools and seminaries. But the question is whetheéto what extent the basic orientation
of theological education reflects the fundamergldtronal nature of being the church, its
vocation to live as a trueoinoniain relationship with God, with other Christian
communities and with the wider human community #redworld as God’s creation.

Here an understanding of ecumenical learning hioledswhich was affirmed in the final
report of the Herrnhut consultation on “TheologiEalucation in Europe” in 1980 (brought
together by PTE/WCC). In its report it is stat&f'e understand ecumenical learning not
as a separate part or sub-division of theologyn évier the time being attention may need
to be drawn to it in specific ways Iif it is notgaffer neglect. It is a dimension of all theol-
ogy and theological education. It has to do with thadiness to experience and take ac-
count of other confessions of Christian faith, otteigious traditions, and other social and
cultural realities, in order to see things whoténds to do with local and concrete issues,
not parochially but in the awareness of the whiolebited earth and in the perspective of
unity in Christ. ®® The same Herrnhut report then goes on to undehimetheology should
be understood as an activity of all God’'s peoptettie light of God’s revelation and in ac-
tive obedience, which constitutes the mission ef@murch in the world....Theology is the
corporate work of a community in which a certaylesof relationships becomes extremely
important...The corporate nature of theology is m# meflection of the corporate nature of
the Church’s ministry. Therefore, theological edimmamust be made available for and en-
gage all the people of God®”

The report concludes with a number of recommendatspecifically concerning the
ecumenical perspective in theological educatioresélrecommendations remain valid
even almost 30 years later and might serve asdicaition of practical steps to begin
responding to the challenge of ecumenical learning.

*  “We recommend that institutions of theological emtimn consider the appointment
of persons who will not only offer courses in ecmme but work with the whole
educational community to ensure global, interfaatig inter-confessional
perspectives in all courses and programmes.

* We recommend that information about other churemestheir traditions be given
an important place in theological education and wieerever possible this
information be presented in person by represemsi those churches and

- Waditgwasnmend that wherever possible firsthand éxpee of the liturgical and
spiritual life of other Christian traditions be prded.

* We recommend that, as a means to ecumenical avgarestedents and teachers be
encouraged to learn other living languages anaig@a@ge in dialogue with persons
of other cultures.

®1 Quoted in: Konrad Raiser: Challenges for Ecuméiearning in Theological Education in the 21st Cen
tury, in: IRM April 2009, p.
2 Theological Education in Europe. Herrnhut, Octob@80. PTE/WCC 1980, 13
53 . .
ibid. 13f
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* We recommend that opportunities be sought to erhiehearning resources of in-
stitutions by exchange of faculty members and stisdgom different traditions and
educational centres within Europe and beyotid.”

These recommendations (and they can be easilyxtaatized also in non-European con-
texts) have not lost their relevance until tod&an example is needed on how a new style
of ecumenical formation in theological educationekated to practice and proper
curriculum the programs of the Graduate SchooEfmrmenical Studies in the Ecumenical
Institute ofBossey(affiliated to the WCC) can serve as an exampleré&lare ample
resources of educational and curriculum-relatectBgpces in Bossey which are
documented both in its complex and exciting histoag well as in its present trentislt
remains vital to renew a commitment to ecumenieasjpectives in theological education
like those spelled out in the key reference texafla Charta on ecumenical formation in
theological education” from WCC in 2008:

“If the ecumenical movement as a whole is aboutngfthening common witness and
promoting new forms of the visible unity betweemicines of different denominational and
confessional traditions then the scandal of chugctemaining in disunity and using
distorted images of sister churches in one’s owacational materials and publications
needs to be overcome with foremost priority in #rea of theological education and
ministerial formation. The strengthening and pursoi church unity in theological
education is a Gospel imperative for any churchipg in the affirmation of the church as
being “one, holy, catholic and apostolic” in itssesce (The Nicene-Constantinopolitan
Creed [381])...The emphasis on interdenominationapeaation in theological education
as well as the development of proper teaching naddeon ecumenism remains an
indispensable component of the theological educatibpastors and ministers which in
many places is still lacking. There is no future ttee ecumenical movement as a whole if
there is no commitment to ecumenical formation psses in formal and non-formal
theological education programmes of WCC memberdtas. If theological education fails
to be guided by an ecumenical vision of a churctewned in mission and service to the
whole of humankind there will be a serious shortageerms of a new generation of
Christian leaders, pastors and theological teactenying on the ecumenical vision and
commitment into the 21st century and a widening gap estrangement between the
majority clergy and ever fewer experts on the esmuical movement and ecumenical
theological discourse which can already be obseiineal number of member church&s.*

4 ibid. 16

A Laboratory for Ecumenical Life, Journal article by Hans-Ruedi Weber; The Ecumeriealiew, Vol.
48, 1996 and the book-publication with the sante:th Laboratoy for Ecumenical Life. The Story ob&ey
1946-1996, WCC Publications 1996

¢ Dagmar Heller, Ecumenical Perspectives of Thecllgiducation in Bossey Ecumenical Institute, ine T
Future of Ecumenical Theological Education in Bastand Central Europe. Full Report of the Intewori
Seminar for young lecturers and professors of tiggoin Sambata de Sus, Romania, 24-28 Septemb&; 200
Edited by Viorel lonita and Dietrich Werner, CECHETGeneva 2009, p. 89ff

" Magna Charta on Ecumenical Formation in Theolddtckication, in: Ministerial Formation No 110, Apri
2008, p. 82ff, here p. 83
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7) Diversity in theological education and the diffeent forms of ministry in the church

It was in the middle of the century and journeynsesn Edinburgh 1910 and today, that the
international missionary movement realized morersjly than ever before that there is not
but one predominant model of (full-time ordainedhistry in the church, but there adlé-
ferent forms of ministrgome of which are more adequate and adaptabtedareeds both

of growing and independent churches in the Southedisas for churches in modern socie-
ties of the North. The major international study Batterns of Ministry — Theological Edu-
cation in a changing world’ which was worked outhe sixties and then was presented for
the WCC Assembly in Uppsala 1988narks a watershed in the developments towards a
concept of diversified ministries and related tlogital education programmes

Which forms of ministry are applicable and relevemntvhat kind of church and social
context? Which forms of complementary alternatwerfs of ministry alongside the
traditional full-time professional model of a resndial pastor do we have to develop in
contexts where churches cannot afford the traditiorodel? Questions like this were
debated.

In many churches today there is a growing relevéeitéor theological education for di-
versified ministries in the church. The assumptlat theological education is mainly tar-
geted and structured for those studying full-timd &or full-time professional ministry has
changed and is continuing to change in severakstsitThe Anglican Communion in its
TEAC Working Party (Theological Education for theaglican Communion) has distin-
guished four different areas of theological edwsgteach of which has received distinct
and separate, though related, directions and reemdations (“grids for theological educa-
tion”): In developing theological education in “TA@glican Way” the question was asked:
What is the framework within which theological edtion needs to be developed, and what
are the ideal outcomes of theological educatiort@rAfaving clarified“What is theologi-
cal education?” (Lecture of Archbishop Rowan Witisiin NovembeP004) and the pro-
duction of a document by TEAC calleBrinciples for Theological Educatiori®® a series

of grids was worked out, each linked to a specific fornmaristry or discipleship, giving
the ideal outcomes at various stages of the edunzdtprocess:

Theological education fdaity

Theological education forocational deaconsandlicensed lay ministers
Theological education fqriests

Theological education fdrsishops concluded by the final statement on:
Theological education ofihe Anglican Way (reference statement from 2007)

The reference text defines different types of caempaes and related theological education
requirements for different forms of ministries hetchurch (later to be followed even by
user-friendly manuals which translate some of d&dprinciples into recommendations).

In many churches of the South the predominant fafrtheological education which is
within reach and accessible for people in pooretoss is theological education by exten-

%8 Steven G Mackie, Patterns of Ministry — TheolohEducation in a changing world, Collins, Londor699
%9 http://www.anglicancommunion.org/ministry/theoicaj/teac/index.cfm
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sion (TEE). Case studies about TEE projects frorerse countrie¥ underline the indis-
pensable and vital function of these programmaesgedisas the need for institutions of for-
mal theological education to add a program on Tdethéir own activities in formal theo-
logical education and to help to train the trairfersregional and local TEE programmes.
Most probably decentralized TEE programs for mésEhristianity in the South will prove
to be the most effective and most widely spreadetsoof theological education in thes21
century as many rural or poor churches cannot@timmaintain residential theological
education programs. Ross Kinsler, the founderklE Thovement, has made a strong ar-
gument for starting a mass movement integrating WeBlogical programs, primary health
care education programs and education for developpregrams in order to engage in a
mass movement towards “education for life” whiclmigre urgently needed then ever be-
fore for survival on a planet which is deeply erglned today: “Theological education
committed to such a vision of education for lifée Bbundant for all, would need the full
collaboration of the theological institutions ajpep academic levels and their graduates,
the many, diverse pastoral or Bible institutes, tnedchurches’ leadership training pro-
grams. It would have to develop, with the churcles relevant social sectors, a mass
movement for social and ecological transformatidhe potential for mass movement is
evident among the base ecclesial communities af lfanherica, the African Instituted
Churches, and Pentecostal or charismatic churcbhesdthe world. It is also evident at
the World Social Forum, which each year gathersihents of thousands of activists from
around the world, including secular and religiond anter-religious movements. To pur-
sue a holistic vision, theological education mighinbine the best elements and models of
Theological Education by Extension, Health Educabyg Extension, and Education for
Self-Development. It would need to be empowerediywakening such as took place at
Pentecost, a new evangelization that would incatgoall God’s people in that struggle for
life, for Jubilee, for holistic salvatiorf”

While programs of non-residential theological ediszaby extension (TEE) are increasingly practieed
spread in churches of the South it should alsodbedithat there has been a remarkable shift instefrthe
reality of part-time study and in-ministry studyrimany countries and churches in the North. In BEmndjlzon-
residential ordination courses are offered whiehtzsed on part-time studies. In North Americaisgve
churches opt for part-time and non-residential lingioal studies for several reasons: The increalsicig of
funding for residential types of theological studi®y the church or the candidate is one, but reobtily
reason, the contextual nature of non-resident@syof theological education and its improved asibédgy
for the new generation of candidates of ministryngnaf which have a professional background alréady
adding to the attractiveness of these programstutisns such as New York Theological Seminaryrape
only for part-time, non-residential students inartb provide training for those who are in profess and/or
already in formal ministry. Many seminaries andolbgical colleges recognize the value of havinglshis
with different levels of experiences and knowledgedying together, that is, providing for both desitial
and non-residential students in the same prografh. df the MDiv-students in the US are already situgly
according to non-residential programs. The impida this gradual shift from residential to nonidestial
types of theological education for establisheditindns and colleges of residential theologicaleation are
manifold. Many have to invent new programs anddrgombine residential and non-residential types of
theological training.

In the international debate on theological educaéi@onsensus has developed nowadays
that shaping the future of theological educatamef diversified spectrum of ministries in

0 Ross Kinsler, Diversified Theological Educatiomuipping all God’s People, with a foreword by
Archbishop Desmond Tutu, William Carey Internatiodaiversity Press, 2008
®1 Ross Kinsler, Education for Life, manuscript 20p8blished ?
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churches of the South is a fundamental issyasbice. It is a matter o&ccess to theologi-
cal education systems and of openness of curreathmodels of theological education for
the needs of people with different backgroundsasfimalization Access to theological
education is still extremely imbalanced betweemtBNand South, between rural and urban
regions within both the northern and the south@milphere, between women and men,
between lay people and candidates for ministry.edsdo theological education is speci-
fied as a fundamental issue in the IntroductiothéoBook on “Diversified theological edu-
cation®?in its different dimensions:

* 1) Geographical access

» Traditional, centralized patterns of theologicaleation have reached out primarily
to those who could leave home, community, employtraad the local church for
extended periods of full-time study

» 2) Economic access

* The cost of theological education drops considgratilen the students remain
within their local base of support

» 3) Cultural access

» Decentralized programs of theological educationroane easily adapt to the
cultural and linguistic diversity of their consttacies.

* 4) Ecclesiastical access

* Due to the high cost per candidate of centralizegqams many churches tend to
select for theological training only candidatesdodained ministry, decentralized
programs can open the door to theological educatiore widely and to any and all
members of the church

* 5) Gender access

* Women in some churches have traditionally been maliged from theological
education programs and/or limited to social mimestwith women and children.
Strengthening the accessibility of theological edion for women will gradually
change the orientation, methodology and also céstartheological education (see
chapter ...)

* 6) Class access

* In many regions theological education and miniatey oriented toward high
academic and professional standards that aliehatpdor from leadership and tend
to orient the churches to certain class expectatiSome de-centralized
programmes have better access to a very diverggsognomic levels of

» ihdoifigroal edhilteaccess

* Many institutions of theological education have madme efforts to provide better
access to persons with differing physical, emotiama mental abilities, but
progress in this area is varied and on the whadeblean gradual

» 8) Pedagogical access

» Dialogical and participatory pedagogical methodscWwhocus not only on
repetitive knowledge-based styles of learning amehway lectures, but are open to
equipping people for their own critical theologicaflection are not always taken
for granted

» 9) Spiritual access

» Is theological learning in centralized or de-calited models of theological
education open to encountering different Chriséiad religious spiritualities today?

%2 Ross Kinsler, Diversified Theological Education8p
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Analyzing and shaping future programs of theoldgéthucation in a given region with
regard to these criteria of accessibility remaipsiarity need for church leadership and
associations of theological schools within Worldi€eanity.

8) Theological education and a missionary spirituality- spiritual formation and
missionary training in theological education

For many networks and churches involved in crosgxal missionary work the key
guestion for the future of theological educatiarvi$ich models of theological education
can prepare and equip people for a commitmenttégial mission and deepen a
missionary spirituality? The concern for missiom apiritual formation in theological
education has been a key issue and working prioritthe agenda of the PTE-program in
the WCC in the 80% There is an impressive variety of recent studiesiable on pre-field
mission training programs from different sourceangnof which are from an evangelical
background. Global Connections is a growing, vibratwork of UK agencies, churches,
colleges and support services linked togetherdsources, learning and representation.
Together, they seek to serve, equip and develogcbhls in their mission in order to fulfil
the shared vision of 'mission at the heart of tha&ch, the church at the heart of mission’
The promotion of missionary spirituality is parttbgir agend&?

In 2006 the Global Connections network commissiaeséarch into the situation of mis-
sion training in the UK "What is happening in UKgsion training?" This was completed
by Vaughan Consulting in February 2006. The reseaxplores: current demand for mis-
sion training, current supply of mission trainipgrceptions of trends and developments in
mission training and views of quality of missioaitiing.® There is also a searchable
Internet database “Train For Christ” that listsmy&lical, pastoral, theological and mis-
sionary training courses in countries around thddvdt seeks to allow Christians every-
where to find the training they need to better sehe Lord Jesus Chri§f. The Database
“Train for Christ” is run by the Missionary TrairgrService, based in the United Kingdom,
working with member organizations of the InternaibCouncil for Evangelical Theologi-
cal Education (ICETE) and the Trainers of Pastotsrhational Coalition (TOPIC). The
Missionary Training Service is a member of Globah@ections in the United Kingdom
(formerly known as the Evangelical Missionary Atice).

Many denominational churches have developed their missionary awareness building
programs, particularly Christian women’s organiaasi, which play a leading role in this

83 See Samuel Amirtham and Yeow Choo Lak (eds), tBpirFormation in Asian Theological Education,
ATESEA 1989; and: Samuel Amirtham and Robin Prgais]: The Invitation to the Feast of Life. Resoarce
for Spiritual Formation in Theological EducationQ®/PTE, 1989, particularly the report of the lona-
Consultation on Spiritual Formation, p. 146ff

% See: http://www.globalconnections.co.uk/

% See Mission Training Review on http://www.globaloections.co.uk/resources/training/

® Train for Christ-database; see: http:/trainfwist.org/public/ a link can also be found on: on http:/
www.globalconnections.co.uk/resources/training/
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regard. The United Methodist Women’s Network hasuamual women in mission educa-
tion program which involves hundreds of women epedr®’

Also the International Missionary Training NetwdiMTN) of the World Evangelical Al-
liance has done some major research on innovatbgels of theological education for
missionary spirituality and practise originated amahdated by the Mission Commission
(MT) of the WEA®® Realising many shortcomings of established cemtresademic theo-
logical education with regard to proper and in-tepaining and formation for mission
ministries and cross-cultural mission “regretfuthany of us have concluded that most
formal education institutions in both the Northvasd| as the South are the least willing to
change, to examine their training assumptionsy ¢edrn from others. Some of the greatest
creativity in ministry/mission training takes plaget in the North (though there are semi-
nal exceptions) but in the South. But the pressafeupposed “excellence” and
accreditation are just too much for some of théihe resource book “Integral Mission
Training Design and Evaluation from Robert Bryrgolfi and Jonathan Lewis brings
together a wealth of resources and new modelsdorimg for cross-cultural mission and
nurturing mission spirituality both in short-termurses as well as in life-long learning
perspective.

Many mission organizations see an increasing neeshiort term mission education
programs. CWM is offering a Training in Mission Bramme (TIM) which is a youth
leadership development programme run by CWM. Yd@hgstians from CWM churches
around the world come together to discover thein ogle in the mission of Christ's church
through practical work and study. They spend fivanths in South Africa and five months
in India. CWM is offering 12 young people the oppaity to join the next TIM
programme. The Training in Mission (TIM) program@fVM is a flagship program of
“mission education with a Difference”, aiming “tquep young people for a lifetime of
service to Christ and his church”. TIM was inititie 1981 in response to a challenge to
CWM to create an opportunity for involving youngopée in mission learning and mission
engagement. The stated aim and objectives are:

. Building capacity for interpersonal relationshiglasommunity building.
. Challenging the theological and missiological stajuo.
. Motivating mission action, and

. Empowering young people to return to their localgr@gation and continue
their journey as mission animators and partners.

In the past 28 years approximately 280 young peagéel between 20-30 years old, drawn
from CWM member churches and the wider ecumenmalnounity have participated in
the program. Over these years the methodology gdgament and program delivery has
evolved. There have been changes of location anaafo Currently the program is hosted
in South Africa and India. Each cycle of the peogrruns for 10 months. Irrespective of
the location or format the TIM experience has beamsistent in holding to a model of edu-

57 http://new.gbgm-umc.org/lumw/

% Occasional Bulletin Training for Cross-Culturalddion , WEA ; see also the them issue of Connesition
the Journal of WEA Mission Commission on Holisti@ihing for Cross-Cultural Ministry, Summer 2005
http://www.worldevangelicals.org/resources/2005p@®.

% Integral Mission Training: Design and Evaluatied, By Robert Brynjolfson and Jonathan Lewis, \&itii
Carey Library 2006, p. Foreword X
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cation based on “action reflection” or “learning ying”. The intent is “to draw out” of
the participant their own evolving perspective aésion. It is acknowledged that each par-
ticipant has his or her own perspective that caexdpdored, shared and challenged. There-
fore each participant is expected to bring to ttegram their own knowledge of the life,
witness and history of their church within context.
The “action reflection” model assumes that:
» The experiences of life provide the opportunityl&arning. It is the constant of
engagement with people that provides the catatysnsight about life.
* The ideas about life are shaped by context; eqtladly are challenged and
transformed by a changed context.
» Engagement and patrticipation in mission is inforrtftedugh grappling with issues
and not only through quality of knowledde.

The experiences that a participant in the TIM paogencounters bring an element of risk
in the journey of discovery. The following extrécim the TIM diary of 2008 outlines the
nature of risk involved in this model of theolodieducation. “The TIM program is not
just another youth training program. It seeks fterod radical alternative to the mission
formation of young adults. The following expectasare associated with participating in
the program:

m Participants are to be the visible expression af’'&oalling of every Christian to
be ‘sent-out’ as witnesses to the risen Chrisheworld.

m Participants are to witness to the new humani@hrist by taking action to break
down cultural, racial, linguistic and other barsiefhey are called to a lifestyle
that is shaped by more than one culture and toaditi

m Participants are to be living examples of partrierghmission, the principle
upon which the Council for World Mission is founddy:

» challenging and enriching the lives and missiontber partners in mission;

» being responsible for and accountable to one anothe

(TIM Diary 2008)

TIM participants have returned to work with thdnucches in varied roles and with CWM
globally at various levels. Additionally persons/adrought a new perspective on their
faith to their work. One former participant commehbn the way in which the TIM
experience had enabled him to relate mission tofdifle. Other participants have
mentioned how cultural barriers were broken dovew perspectives on the world and new
ways of thinking were gained.

Also other mission organizations like Mission 21U#M are offering Internship or
Volunteer Programs. There is a good experienceawiging short-term exposure to
mission realities of Christianity in the South aadridge the generation gap for forming a
future leadership generation involved in holistioriStian mission.

How do we educate for contextual mission? Whatpsoper attitude and methodology for
authentic missionary learning? Cathy Ross from GiVi& major articl&" has given some
helpful suggestions:

0 Adapted — Sharing people in Mission — Case stufdies the Council For World Mission, Andrew P. Wil-
liams; D.Th. thesis submitted to the UniversityBXmingham, 2004)
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a) Education for contextual mission has to be donthe basis of mutuality in learning.

“Any mission practice that starts from assumptiofisuperiority ofdoersand inferiority of
receiversis not really mission, but imperialistic aid. Whthe theory of partnership, equal-
ity and mutuality between older and younger chusajmes back to the nineteenth and early
twentieth centuries, the gap or transition betwasion and practice has often been
discouraging.”

b) Missionary Learning takes place in a context attitlide of solidarity.

Solidarity requires taking the ideas and experiesfcghers on their own terms and
“suspending one’s personal, cultural and religioiess and practices to listen for the
experience and meanings of others. The key toaulyds compassion and empathy —
walking the road in someone else’s shoes.

c) Missionary Learning is about experiences of gestions and a new identity in zones
of marginality. It makes a difference whether oeads a Biblical text from a comfortable
place in a home in the west or from a shabby sltea & the Philippines. “De-familiari-
zation”, the experience of estrangement and beapdistant to one’s own cultural
background openness new ways for really perceithiagther in contexts of marginality.
Missionary learning involves listening to the Bttbnes, the unnoticed and the insignificant,
the refugees and strangers, the aliens and asygekess, the unwanted and the ignored.

d) Missionary Learning involves a new relationshgiween the host and the Stranger.

“A stranger exists as such by virtue of the hasbe a stranger is, curiously perhaps, to be
in relationship to another.” To be a strangepifeel out of place, to be unsure, to
experience dislocation. To be a stranger is tbvidlaerable, to make mistakes, to be
dependent, to have needs. To be a stranger iséatmtrol. To be a stranger is to be
latspitality can be subversive because it is ingkisilt can begin a journey towards
visibility, dignity and respect. Hospitality sugge face to face encounters and burgeoning
relationship. It presupposes servant-hood andcgerBecause God is the original host,
inviting us into a relationship with Christ, where practise hospitality we are nurtured,
challenged and strengthened in our relationshipsth with God and with others.

The field of missionary training and spiritual faxtion probably is one of the most
divergent and un-clarified field of competing armhtradictory tendencies today:

a) In some regional contexts theological seminarietheological faculties from
historical churches have ceased to offer long-terishort-term training programs
for missionaries or mission workers leaving thgktto theological education
institutions from evangelical or Pentecostal baokgd;

b) In some western countries there are signs of gpwiterest in and programs for
young people or adults going abroad for a yeaowger period of internship (as
volunteers) in missionary or developmental workakhallows for a firsthand
experience of Church realities in the Southern Bphere — a unique chance for
intercultural and missionary learning;

"1 Cathy Ross, Educating for Contextual Mission, faield in: Colloquium in 2006 (Australian and NZ
Theological Review)- see http://colloquiumjournadinack-issues/38-2.htm
2 George, “From Missionary”, 44.
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c) There are many mission agencies in the westerriviodiay which offer new
courses for short-term mission programs, exposisitss o Churches in the South
which have a potential for intercultural theolodilearning for mission;

d) There are some Christian groups, parishes and iaegeoms which send out
“missionaries” or fraternal workers with only a mnéntary and basic Biblical
learning or without any proper missiological formatand without much prior
contact, to churches and ecumenical organizatimeady existing in the countries
to which they are sent — which can contributereating tensions or ill-informed
and culturally insensitive mission;

e) That the majority of missionaries or mission woekrday are trained below any
theological degree level though there is an immeese for theological education;

f) There are some few first examples (but still alsaagent unanswered need) for
short-term and long-term (reverse) mission — pe&rimid missionaries and fraternal
mission workers from churches of the South serinnghurches of the North —
projects which need to contribute to the task @fgelizing in Western culture, but
which are facing many obstacles (visa and finarmmablems) as well;

g) There are worrying trends at work particularly @tslarized European countries
which diminish the presence and outreach of miggipln formal theological
education and research in faculties of theologydatiminish its theological scope
by transforming it into some “intercultural theoldywhich is curbing its claims
and impact with regard to a genuine missionary enwy of Christian Churches
with the culture(s) of the West and a vivid pagation in Christian World Mission
today.

In summarizing it should be noted

- that there is a need in World Christianity todayave some common understanding on
what defines a “missionary”, the different typesadimission co-worker” or a “mission
partner” today;

- that there is a need to (preferably within thiéedent regions) develop some common
standards on what missionary formation and missaining would need to involve today
to be holistic and sound in order to have some comframe of reference (there are some
important models for standards and courses availalthe UK and also the so-called
‘mission training profiles’ which were developed bgvid J. Agron from Fuller

Theological seminaryy:

- that some modules for missionary training shdaddstandardized and made available for
accreditation to have some common standards &asisl fo&t common recognition between
the churches.

3 There is a well developed website on newly devediogtandards and codes of conduct for missionary pe
sonell which is available from Global Connectionghie UK:
http://www.globalconnections.co.uk/codesandstaraard

Amongst them there is a “Short-Term Mission Cod8edt Practicéor churches and agencies facilitating
short-term mission trips in the UK and Worldwid8kee also the work of David J. Agron from Fuller @he
logical Seminary on missionary training profilegtph//www.agron.info/doc/Agron.pdf
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9) Women in theological education - a continuing jorney and struggle

Nothing has probably changed theological educatidhe past 100 years of missionary
history more then the increasing presence of wolbagin in theological study programmes
as well as among theological educators. Women ¢geois have challenged and renewed
both methodology, orientation and curriculum cotgesf theological education.

It is often forgotten or bypassed in patriarchakpectives of mission history that even be-
fore 1910 there was a powerful Christian women’ssionary movement and already in the
year 1900 more than 40 women missionary sociefisseel involving some three million
women in their work which mainly focused on edumatof the marginalized and on social
uplift.” Side by side with women from western churchesetinere innumerable
indigenous women missionaries working as Bible womneseveral Asian countries.
Alreadytwenty two years before Edinburgh 1910, at the loonilissionary Conference of
1888, American, British and Canadian women missipteaders had organized the World's
Missionary Committee of Christian Women which ceeba team for the united study of
missions proving to be a key tool for mission fotima through mission educatidh. In the

U.S. in the year 1910, much forgotten in patriartinstory, a major occasion was celebrated
de-centrally by all the forty women’s missionargsies which was the Jubilee of the
Woman’s Missionary Movemefftand it has been estimated that 55% of all denciime
missionaries sent out by Western mission agenci#910 were women at that stage. Their
approach was related to a broad-based Christiasmgrats movement and their interest and
contribution to education cannot be overestimat#tbugh it has taken a long time to be
recognized and to move into the circles of higheotogical education.

It has been a major effort of women theologianmftbe regions in cooperation with programs
like PTE/WCC, FTE, PTCA and many others to streagttvomen’s participation in theologi-
cal education in the decades after the Second Wédd As a result in many regions women’s
theological networks were formed which are now taxisboth in Asia (Asian Women'’s Re-
source Center for Culture and Theologgsociation of Theologically Trained Women of
India (ATTWI)"’ constituted 1979 in Chennai; the Association offvéa in Theology in

the Philippines (AWIT}, in Africa (CIRCLE), in the Pacific (Weavers / SP8 and

4 See for whole of this historical background thecfaating paper of Glory E. Dhamaraj, Lay WomensMi
sion Practices and Theological Thought, presernt€liaens Foundation, GB in March 2009

> See the important study of Dana L Robert inAmerican Women in Mission: A Social History of Thei
Thought and PracticgMacon, Georgia: Mercer University Press, 199&pit. 1998), 129ff

" Western Women in Eastern LarinjsHelen Barrett Montgomery was a key ecumenicalystnitiated at
this Jubilee, and the methods of spreading therimdition was not through commissioned reports, but
through” missionary teas,” “pageants,” “kitchenleabonversations”, and “luncheons.”, see: Dana bdRb
in herAmerican Women in Mission: A Social History of TAdiought and PracticgMacon, Georgia: Mer-
cer University Press, 1997. Reprint. 1998), 256f.

" See: http://www.nccindia.in/affiliates/christiaganization.htm

8 See: http://www.lib.berkeley.edu/SSEAL/Southeast/s@aphil.htmIThe Association of Women in The-
ology (AWIT) is a visible expression of women'dtiative in the Philippines to work collectively living out
their faith. With direct connection to the Natio@duncil of Churches in the Philippines, the asastm,
which consists of local chapters around the couyiaimgs to strengthen women's vision and actiontly f
express the imago Dei in each of them. AWIT wontenes to critique and challenge various expression
and practices of patriarchal power, advocates ¢acp and justice and the integrity of God's creatio
2009, AWIT chapter at Union Theological Seminaryateed around sixty female students and wives ef stu
dents on a day session of bonding, clarifying a@asion's purpose, and theologizing. In short, thent was
self-nurturing and faith-nurturing.
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Manahine Pasific&j and on the world level The Women’s Commissiorhef Ecumenical
Association of Third World Theologians (EATWGT pr the new Anglican Women Theo-
logical Educators Netwofk and the Asian/Asian American Association of Woriiéeo-
logians in the U%.

While we can celebrate that in some contexts sigant changes occurred during the past
decades with regard to women’s participation irotbgical studies and teaching it should
be emphasized that we have no reason to diminiskftarts. In most of the regions of the
world there is still an overwhelming task to beauogplished and a long way to go in terms
of equipping, enabling and encouraging young wothenlogians to get access to proper
study programs, teaching positions and network®ofmitted women theologians. As
there is a backlash in many regions in terms of esis participation in the churches it
will be even more important to strengthen womermdipipation in theological education.

In the following one example should be given whihbout the history of the Circle of
Concerned African Women Theologians. The CIRCLE laaached 1989 in Ghana,

mainly founded by Mercy Amba Oduyo§&.

The Circle is a community of African women theolgs who come together to reflect on
what it means to them to be women of faith withheit experiences of religion, culture,
politics and socio-economic structures in Africihé Circle seeks to build the capacity of
African women to contribute their critical thinkirand analysis to advance current knowl-
edge using a theoretical framework based on thgpladigion and culture. It empowers
African women to actively work for social justice their communities and reflect on their
actions in their publication$*

The Circle played a major role in

(1) re-defining the identity of African women theglans;

(2) promoting more women to study theology and hepermanent staff in theological
institutions;

(3) inclusion of African women'’s theology in theetilogical curriculum;

(4) and patrticularly in deepening theological refilen and research on issues like human
sexuality, HIV/AIDS, gender and cultural practicaecting women in the context of
patriarchy.

9 Lydia Johnson, Joan Alleluia Filemoni-Tofaeno W&a, South Pacific Association of Theological
Schools and Institute of Pacific Studies, Univegrsitthe South Pacific (Fijii 2003)
ISBN 982-02-0347-3

80 See: http://www.eatwot.org/

81 See the Anglican Theological Women Educators mgeti Canterbury 23 February to 2 March 2009:
http://www.anglicancommunion.org/acns/news.cfm/28(BACNS4584

82| the United States, the late Letty Russell wapoesible in starting the Asian/Asian American oass
tion of women theologians in mid-80's on the westst. Present in the initial gathering held at &tawnt
School of Theology, Claremont, California includédok Pui Lan, Elizabeth Tapia, Rita Brock, and Afri
Songco Joye. Those women have been involved iartheal meetings of the American Academy of Relig-
ion and the Society of Biblical Literature whichopide a forum for reflection, discussion, and fetaction
on the concerns and issues related to Asian Anrevicanen theologians

8 The following is from: Isabel Phiri, Major Challges for African Women Theologians in TheologicalEd
cation (1989 — 2008), in: IRM April 2009, p. 105ff

8 These are the objectives of the Circle as reftat the Circle draft constitution, 2007.
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From the outset, the Circle was inclusive in itsstbership and in the type of theology
produced. African Women were defined as women wélortg to diverse classes, races,
cultures, nationalities and religions found on &feican continent (Oduyoye, 2001b:10)
and in the diaspora. This also meant bringing wofnem the different religions in Africa
to reflect theologically together. Therefore, Afnic women have diverse experiences of
patriarchal oppression in religion and in sociditjie theologies that African women write
about reflect this diversity. What is importanthat African women theologians are united
in voicing out their views against patriarchy.

Since its launch in 1989, the Circle has had tlitae-African conferences, each focusing
on a particular theme that reflects the issuesAh@tan women theologians are concerned
about. Its membership has grown considerably siscmception (see Circle membership
list®). In 1996, the second Pan-African Conference folake in Nairobi, Kenya with the
theme "Transforming Power, Women in the Househdl@ad". This theme afforded the
Circle to engage with what it means for African weimto be Church. The third Pan-
African Conference took place in Addis Ababa, Epioin August 2002 with the theme
"Sex, Stigma and HIV and AIDS: African Women Chalieng Religion, Culture and
Social Practices". Through this theme, the Africmomen were highlighting the role
played by sacred texts, the faith communities aridcén culture in the fuelling and
prevention of HIV and AIDS as it affects African men. The Circle’s fourth Pan- African
Conference took place in Yaoundé, Cameroon, ineédaper 2007 under the theme: “The
Girl Child, Women, Religion and HIV and AIDS in Ada: A gendered perspective.” The
highlight of this conference was the realisatioat tvomen alone cannot stop the spread of
HIV in Africa. It emphasised the importance of arcounity approach to prevent HIV.
Therefore it was the focus on identifying libergtimasculinities that was unique about this
conference.

As noted from the Circle vision and missi§mesearch, writing and publishing on religion
and culture from an African women'’s perspectivenferthe core business of what the Cir-
cle is about. It is what distinguishes the Ciratleni other women’s organisations and
movements in Africa. Nevertheless, the Circle dod want to limit the production of its
theology only to those who reside in theologicatitations. From the beginning it sought
to be inclusive in its style of work. This has meawrking with women from outside the
disciplines of theology and religion within the deay. It has also meant the inclusion of
women who, for various reasons ended their thecdbgiducation at certificate, diploma
and first degree level and are working in the chwwchave moved on to further their edu-
cation in other disciplines outside theology anidyi@n. Then there are those who are in-
terested in issues that interface culture, religiod women in Africa, but do not have any
theological background. It is for this reason that the Circle claims ‘isli is not our way

8 In 2007 the Circle had 660 registered Circle mamblevided as follows: Anglophone members 522nFra
cophone members 83, and Lusophone members 55.

8 The mission of the Circle is to undertake reseangfiing and publishing on African issues from wem's
perspective. The vision of the Circle is to empowéican women to contribute their critical thinkjrand
analysis to advance current knowledge. Theolodigioa and culture are the three chosen foci, whialst
be used as the framework for Circle research abtiqations.

87 The 2007 draft constitution of the Circle recags the two levels of African women theologians mvite
states: “The membership of the Circle shall beviidial African women theologians who are committed
research, writing and publication. A woman thedadwmgshall be defined as women who have studiedioalig
and/or theology and religion at university departagschools or faculties of Religious Studies/tbgyp or in
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of life” (Oduyoye, 2001a:34). It is about doing ¢thegy in the community of women in the
academy and in the communities of faith. It i@about acknowledging the community of
women who share their knowledge with researchers.

The Circle has also built up partnerships with othrganisations as an opportunity to en-
hance the research and writing skills of its mermbEor example, between 2002 and 2007,
the Circle formed partnerships with Yale Univerddivinity School (hereafter YDS) and
Yale School of Public Health, together with Yaleilmsity’s Centre for Interdisciplinary
Research on AIDS (hereafter CIRA) to offer fellowpshto African women theologians
who were theologically reflecting on HIV and AID%In total, twelve Circle members
have benefited from spending four to nine month¥aée University as Faith fellows on
research that deals with Gender, Faith and HIV AHDS.®® This partnership afforded
Circle members, the majority of whom are in thealabeducation, to use public health
and theological methodologies to conduct field aesle in the area of Gender, Faith and
HIV and AIDS. Most of all, the time spent at Yalai\dersity gave Circle members access
to resources, which are not always available intn#fsican countries. The research
generated has/will result in quality articles psbéd in international academic journals and
chapters in academic books. The African women tgahs have continued to seek
partnerships of equals with other institutions torpote joint projects. The Circle also
formed partnerships with the Ecumenical HIV and Slnitiative in Africa of the World
Council of Churches (EHAIA) in 2006 in order to gguhe Church in Africa to be HIV
and AIDS competent. From 2003 to 2007, the Circlé BHAIA organised joint writing
workshops and consultations in Mocambique and Aagol 2003 and 2004; in Benin,
Rwanda, Botswana, South Africa, Kenya and Nigeri2@06 and 2007. It is through this
partnership that the Lusophone Circle has managedite and publish its very first book.
(Pereira and Cherinda 2007). The Circle’s partnpraith EHAIA also gave the Circle an
opportunity to evaluate the quality of its reseaacil writing. In 2006, EHAIA sponsored
Musa Dube to evaluate the work of the Circle on M0 AIDS. The report (Dube 2006)
was presented at the Circle EHAIA 2006 Consultatiefd in Johannesburg. This report
showed where the gaps were in the Circle researdhnaiting in the area of gender, faith
and HIV and AIDS in Africa. In this way, future Cle researchers are given direction as to
which themes they need to place emphasis upon.

While the example of the CIRCLE in Africa showstteame progress can be made if
women theologians stand and network togethereitjisally true to be reminded of the
fact that in many cases it is only a small minoatyvomen who are reached and af-
fected by changes of empowerment and much of thik meonains to be done. We
must not be satisfied with tokenism, like havindyasne woman on the faculty or
serving as women pastors only in smaller congregatinstead of being equally rep-
resented and eligible in all positions with men.adsummary we might conclude in

faith based theological institutions. A woman tlogihn shall also include a woman of faith from ottlisci-
plines who share the concerns of the Circle.”

% The agreement for the Circle partnership with Y8 &IRA was established during the Circle leadershi
of Dr Musimbi Kanyoro (1996 to 2002) and was impéamted during the period of leadership for the @ircl
by Dr. Isabel Phiri, 2002-2007. The Circle workehwProf Letty Russell, Dr Shannon Clarkson, PrarM
garet Farley and Dr Kari Hartwig to make this dreaneality.

8 The list of the faith fellows include: Fulata MoyMalawi); Sylvia Amisi (Kenya); Vuadi Vibila (Denm
ratic Republic of Congo); Anne Nasimiyu-Wasike (a)y Dorothy Ucheaga (Nigeria); Teresa Tinkasimiire
(Uganda); Constance Shisanya (Kenya); Isabel PMialawi); Dorcas Ankitunde (Nigeria), Hazel Ayanga
(Kenya), Lillian Siwila (Zambia) and Bongiwe Dumeemi (South Africa).
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the words of a consultation on “Women’s Perspestive Mission and Theological
Education in the ZiCentury” in Bossey in 124December 2008:

*  “We mourn:

o That women have often been invisible, their contitn has been
undervalued, and they have been marginalized withan structures of
knowledge and power.

o That women were not full participants of Edinbur§®10 and that the
contributions of women to mission were not wellregented at Edinburgh
1910.

* We celebrate:

o That the status and role of women in society anchurch has advanced in
many contexts and in many ways. We have womendbeois and women
in ordained and lay ministry. More doors of semiemrand theological
faculties have opened to women as well as increapedrtunities for lay
formation. There has been a proliferation of festinheological literature
around the world. Women have been active in adwoead their ministries
increasingly recognized.

With regard to the present,
*  We regret:

o That resistance still exists in church and societyhe full participation of

women in societal structures.
*  We affirm:

0 The priceless contribution of women theological eatars who have
brought women into the scene of mission and thecdbgeducation, the
many women’s networks that support women in thelt © be agents of
transformation in the world, and the existing parghips between women
and men.

o The commitment of the organizers of Edinburgh 2@dthave balanced
representation of women and men and people fromglkbleal south and
global north.

With regard to the future,
* We sound the alarm:
o That progress made is not being sustained in mdagep. Funding and
support for feminist theology and gender studidseisig seriously reduced.
The proportion of women on some theological faeslis decreasing. Many
men have not been adequately empowered to partiierwemen in our
mutual mission.
* We commit ourselves, in hope:
o0 To challenge churches and theological schools ¢ol@im and practice the
full participation of women and men in the mendaigreation.
o To work towards the eradication of violence agaiwsimen by involving
both women and men to challenge domination anémis.*°

“Mission for All: Full participation in the mending of creatioRinal statement from the consultation
“Women’s Perspectives on Mission and Theologicaldadion in the 2%t Century”, Ecumenical Institute
Bossey December 2008
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9) Theological education in a religiously plural world— common concerns

One of the major challenges facing theological atlon at the start of the twenty-first
century is that of helping to equip the churchegespond to religious pluralifif. The
societal and cultural contexts within which thisltange is to be addressed are very varied
— one particularly significant difference beingweén theological education in the historic
heartlands of ‘Christendom’, where religious plityais being experienced as a relatively
new phenomenon, and theological education in desietvhere the churches have
throughout recent history lived as minorities amanter faith communities. In any
context, though, there are at least three inteaelaimensions of theological education
which will need to be developed in the inter-faattea: namely, learning about other faiths;
equipping the church’s ministry with the pastorapacity to engage positively inter-faith
relations; and exploring the fundamental theoldgpm@suppositions and implications of
inter-faith encounte??

Firstly, a knowledge of the beliefs, practices attitudes of other faith communities is an
important prerequisite for theological educatiorcamtexts where people’s lives have been
shaped by different religious traditions, and saohtexts are now found in virtually all
societies. As the earliest theological school, tfaAlexandria, provided an understanding
of the dominant Greek philosophical traditions b tpatristic period, so today an
awareness of Islamic, Hindu, Buddhist and othatitias is indispensable for training in
Christian theology.

A certain amount of understanding of other faitas of course be obtained by textual and
academic studies — it is notable indeed that rmssioscholars were among the pioneers in
bringing a knowledge of ‘Eastern religions’ to Wast audiences through their translation
activities. However, it is increasingly being realil that a Christian account of, say, ‘Islam’
may well differ appreciably from a Muslim’s own aemt of what her faith means to her.
In fact, there is need of a two-stage educatioradgss, described by Gavin D’Costa by the
successive terms ‘auto-interpretation’ and ‘hefaterpretation®® Thus, those being edu-
cated theologically need first to hear what Islasans to a Muslim, and then they need to
reflect on that in the light of their own Christigaith. Without the former, theological edu-
cation remains an introspective exercise withoatdhallenge of the other; without the lat-
ter, it does not go beyond a religious phenomenol&@hristian theological institutions
need urgently to consider how they can createaioakhip of collegiality with other faith
institutions which will allow both auto- and hetdrderpretation to inform their teaching
and learning.

1 The following is from a paper from Michael Ipgraveho is currently Archdeacon of Southwark in the A
glican Church of England, and was previously natianter-faith adviser both for the Church of Englaand
for Churches Together in Britain and Ireland.

2 For one of the earlier publications of WCC on ke see: Ministerial formation in a multifaittilieu :
implications of inter-faith dialogue for theologiaducation / ed. by Sam Amirtham and S. Weslewrajah,
Geneva : World Council of Churches, cop. 1986

93 Christianity and World Religions. Disputed Quessiam the Theology of Religions (Oxford: Blackwell,
2009)
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Secondly, insofar as theological education is deigo equip men and women for pastoral
ministry and leadership in mission in the churcliglsas to develop within them the ability
to navigate the complexities of inter-faith relasowith confidence, sensitivity and integ-
rity. Such a navigational ability is not merely atter of acquiring a set of skills; at a more
fundamental level, it is the formation of a setattitudes arising from a Christian orienta-
tion towards the other. This orientation has beestdbed by Michael Barn¥sas an ‘ethi-
cal heterology’: a living out of the conviction thaand my community can only attend to
God if we attend to the attendance on God of atidividuals and communities. The prac-
tical import of such a heterology for ministeriedihing can be seen from two examples.

At the level of interpersonal relationships, a gimmyvnumber of marriages involve couples
of different faiths. From the perspective of redigs leadership, inter-faith marriages have
often been seen as a threat to the handing ontbftéathe next generations, and there is
doubtless some substance in this concern. Nevesthethe pastoral needs of the couple,
and of their wider families, require a ministerimésponse which can engage
sympathetically with the realities of another ridig and the development of such
sympathy will rely on ministerial formation. At @mmunal level, in a world where many
conflicts are linked, with more or less justice,resigious difference, it is essential that
Christian pastors and leaders recognize that Imgldiridges to other communities,
committing to relationships of trust and understagdacross religious divides, is part of
the ministry of reconciliation. Such relationship#l be more robust and durable insofar as
they are rooted in an orientation which sees lesdjerin the church as not just defending
the interests of the Christian community, but ddawing a care for the religious other.

Thirdly, theological education in and for the intaith arena must include theology. This
may seem a truism, but in fact it is easy for eegaent with other religions to be kept
apart from the core matter of developing credibég/svto believe the faith today. When this
happens, ‘inter-faith’ may be seen either as asdimee necessity imposed by the recalcitrant
persistence of other religions, or as the lateshimiasm opened to the church by the
challenges of contemporary life. Serious recenbltiggcal reflection in this area, by
contrast, links inter-faith engagement to the Haads of Christian theology — it is in the
core affirmations of Christian faith that motivat®for inter-religious encounter are to be
found, and that encounter in turn reflects backhenchurches’ understanding of that faith.
Three themes in particular can be briefly identifees significant in this respect: scripture,
mission and Trinity.

Studying the scriptures in a situation of religiqularality can recover an inter-faith en-
gagement which has been, as it were, encoded itexkethemselves ever since their origi-
nal formation in multi-religious contexts. Thusdslt among the nations each following
their own god, and the early church amidst the ipleltreligions and philosophies of the
Roman Empire, both had to contend with what todayld be called inter faith issues. In
terms of theological education, this means thaintes-faith agenda is at the heart of Bibli-
cal studies, not isolated as an appendix to beiderexl when the substantive theological
work has already been done. In a similar way, irgéigious encounter is to be seen as part
of missiology. Proclamation and dialogue belongetbgr within the church’s evangelizing
mission. In practice, this poses a challenge toltgy, which has often separated out dia-
logue and evangelism as alternatives practicediffigreint persuasions within the church;

% 3.J. Michael Barnes, Theology and the DialoguRelfgions, Cambridge Studies in Christian Doctrine
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there is ongoing work for Christians in develop@gnore integrated approach here. Fi-
nally, the mission of the church is itself a shgrin the mission of God, which arises from
the heart of the Trinity, as the Father sends the&hd the Spirit into the world. It is strik-
ing that much recent theology looks to a Trinitangattern as a key resource for Christian
engagement in inter-faith encounter — the 2008 isagl documenGenerous Lovg, pre-
pared for the Lambeth Conference, for example, kspeé Christians maintaining a pres-
ence among communities of other faiths as sigr@hoist’'s body, of transformation of so-
ciety in the power of the Spirit, and of giving ameteiving hospitality as a sign of the gen-
erosity of the Father. These are high aspiratiorset for inter-faith encounter, and the re-
alities of Christian behaviour often falls shorntit bhe role of theological education is to set
a vision grounded in the reality of the God ane@divout in the complexities of our multi-
religious world.

In summary it might be stated:

a) inter-religious dialogue for theological eduoatin the 21 century is not an arbitrary
option, but a necessary pre-condition and obligadmid basic dimension;

b) inter-faith concerns should be integrated irtaliaciplines of theology and not
delegated just to one branch or special modulesandnar;

c) inter-religious encounters and inter-faith dgale still in many cases are not fully and
organically integrated into the mainstream theaabcurriculum although there is a lot
more rhetoric on inter-faith dialogue today.

d) inter-faith learning cannot take place withdusng (and/or further deepening) one’s
own personal journey of direct encounters with peop other living faiths.

e) sharing appropriate resources for innovative etsodn inter-faith learning is of extreme
importance for the future of theological educafidn.

11) The role of theological education in ChristiarYouth Leadership Formation —
urgent needs and future priorities

The majority of Christians in the South are youngd ebelow the age of 40. The
consequences of this for theological education bagely drawn and thoroughly
investigated. Members of the WCC- ECHOs commiski@ave challenged this study group
to rethink the understanding, outreach and metlogyolof theological education with
regard to the increasing relevance of Y8(th

% Generous Love. The Truth of the Gospel and théet@alialogue. An Anglican theology of interfaith-
relations, in: http://www.acommonword.com/lib/ddeads/generous_love A4 with_foreward.pdf

% See as one example from Anglican background: Netfew Interfaith Concern,
http://nifcon.anglicancommunion.org/index.cfm

" The following paper was written under the origitidé: “Ecumenical Youth Formation as Integral pair
Theological Educationis from Natalie Maxson and Katerina Pekridou, WCa&uth Program/Faith and Or-
der



48

Youth ecumenical formation is undoubtedly the maistl and crucial part of theological education,
as educating youth means equipping the future géinas theologically in order to face the chal-
lenges of their time. In this perspective, we balithat youth ecumenical formation does not refer
only to the 18 to 30 years old age group, but d@usth be an educational process already starting
from the early age of 7 years old —when childréaisnal education usually begins— and continuing
throughout their life as teenagers and adults. Buusnenical formation should be approached as
an ongoing educational process, whose coherentrmough its different stages is serving to build-
up the Body of Christ, in other words the unitytlod Church.

Consequentially, there are two points that nedoetemphasized. First, there should be a clear re-
affirmation of the broader vision of theologicaluedtion, and careful long-term planning. In this
sense, the goal of youth ecumenical formation bdetclarified and underlined, and attention must
be given so that all initiatives and projects ie thifferent phases of formation serve this purpose.
Especially in the midst of the global economicisrisve believe it is urgent to ensure that res@irce
spent on theological education serve its specifial @nd that they are spent in effective ways, so
that concrete outcomes of transformation are tracdide faith communities. Secondly, youth have
different needs depending on the different age ggpas well as the different cultural, ethnic and
religious contexts (multi-religious or atheisticnéexts, minority churches, ethnic churches etc).
Young people can never be treated as a homogemnoug. g&=cumenical formation cannot disregard
these different needs, but should respond to atisfysthem based on an interdisciplinary approach
while maintaining an overall inter-religious undersling.

In this Historical Moment—What Young Ecumenists Are Inheriting

A key question we must consider in the area ofldggcal education with each new generation is
how has the ecumenical movement affected our tigamabinstitutions and churches up until now,
if at all? What ecumenical common sense does eawhgeneration grow up with? In this specific
historical moment we look back at one hundred ysarse the mission conference in Edinburgh
1910 in which young leaders played a key role. @ék back at the past 20 some years of churches
in dialogue on Baptism, Eucharist and Ministry. Wek back over thirty years since the World
Conference on Faith, Science and the Future aMtmsachusetts Institute of Technology (MIT).
The Second Vatican Council which influenced the Bon€atholic Church and its relations with
other churches along with these other major ecurattandmarks are well ingrained in what we
might consider the “ecumenical common knowledgedilable to this generation .

All of this builds towards a certain communally d¢halinderstanding of where we are in the
ecumenical journey. And while it may seem we ag gelebrating a “bunch of anniversaries”, we
must critically discern the way forward and examivv theological education is responding to
emerging issues today. The ecumenical movement @aayly become trapped in a mode of
nostalgia or a sort of fatigue. Young people temtidve little patience for this and it is esserttal
remember that a new generation is just discovettieggems of Christian unity. It should not be
underestimated that for each new generation, désomy together with other Christians the
message of unity in the prayer of Jesus (John L7¢tRat all of them may be one, Father, just as
you are in me and | am in you. May they also basrso that the world may believe that you have
sent me”) can profoundly impact one’s life.

Young people pose many challenges to traditiondliastitutional theological education insofar as
many are engaged in Christian communities outdidecbnfines of conventional churches or de-
nominations. In some churches young people’s poesand involvement is continually diminish-
ing while in other churches and countries youth enak a disproportionate part of the population
however, this is rarely reflected in the churctdiahip. It should also be realized more clearly in
church leadership and ecumenical bodies thatptedominantly youth which presents a generation
very often exposed to traumatized experiences ofws from violence, dislocation of families and
the fabric of society, of conflicts and genocidscertainty of the future and desintegration of €hri
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tian families. It is the youth which bears the shadides of so many unsolved conflicts of todays
world while at the same time raising its voicesaasign of hunger for meaning, for hope and for
better education. Nonetheless, many cases would #tet young people are hungry for spiritual-
ity, meaningful community, mentorship, peace, pestiand to grow in their Christian faith.
Churches and theological institutions must ask hiogy are relevant to the younger generation.
What are young people searching for today and whéeological education offering? A successful
way to find out is to work directly with young pde@nd be open to their suggestions and opinions.

Young people find themselves in different positiavtgle engaging with theological education. For
instance, youth are directly engaged in theolodi@hing to become pastors, priests, teachers, lay
leaders etc. In addition, young people also plagartant roles in church congregations, Christian
NGOs and ecumenical networks or organizations withecessarily having formal theological
training. In this case, all those engaged in thgiold education, both young and old, are challenged
to share their knowledge, experience and talents avie another.

In some contexts, young people go through theadddraining but find few opportunities to serve
the church. However in other situations, churchesia desperate need of pastors and leadership
and not enough people are engaged in theologicaiation. How can we face such challenges
together as an ecumenical family? Can we share giftl resources so that we proclaim the good
news of the gospel by word, deed, prayer and woystrid the everyday witness in Christian life?
In what ways can we help one another to carry emuossion in the world as Christians?

When Theological Education is oriented towards ding up and strengthening the relationship
between people and God, with one another, and thelewcreation, it can be regarded as
participation in God’s mission for the human raoe areation. It can be a way to raise up a strong
new generation of Christian leaders for whom theowi of Christian unity —and in extension the
communion of all people with one another, God arghtion— is an integral part of their identity
and understanding of the church’s mission. Throeghmenical formation, young people discover
that they are part of something bigger and dedyer they could ever imagine, and is a factor that
has often strengthened young people’s commitmethitet@hurch. This commitment transforms into
an enormous potential to reinvigorate and reneveituech.

Holistic and Intergenerational Approaches to Theolgical Education

We must ask ourselves how far ecumenical formatias advanced along with new methods or
holistic approaches to education. We can applyrtbdel of Incarnation to theological education as
a way to provide educational methods that embraeehtiman person as a whole. As Christ fully
received human nature and renewed it in Him, sot rtheological education receive fully the
human person (soul, mind, body, senses, imaginatimnsform it and prepare it to be sent in the
contemporary society. But holistic education isoalkat which relates the person to the whole
community and engages that whole community with Kmowledge and experience from
communities of the past, as well as the challeagésconcerns of future communities.

A holistic character of theological education woeltvisage intergenerational and interdisciplinary
perspectives in combining spirituality, bible, masat care, mission and important contextual issues
that the local community and whole Christian fanfdge. Theological education needs to equip
people to tackle emerging issues so that the eidncamains relevant for the community.

Theological education is not only the transmissib@hristian faith and ecclesial tradition from one
generation to the other, but learning from thesgifalents, experiences and expertise of people of
all ages. An intergenerational approach necessitdte longer term vision of the ecumenical
movement and theological education because it @ages a broader and richer perspective on the-
ology and ecumenism representing the needs of peapifferent stages in their life. Inherent in
such an approach is the understanding that eadrgjeon may offer valuable contributions and in
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doing so challenge norms that may limit how we e of knowledge or who holds knowledge.
Theological knowledge is communally held and issource for all people. Intergenerational ap-
proaches affirm the concept that learning continhesughout our life time and the importance of
bridging the gap between generations so we camland learn from one another.

Theological Education and Ecumenical Challenges

Often when the World Council of Churches organieesmenical learning programs seminary
students who participate explain that they do neetother young people outside of their own
church tradition. Some young people have followpdthis concern by starting local ecumenical
projects that bring students together from difféisminaries either to pray, socialize or orgaaize
joint workshop on a topic of interest. In every edsis essential that international ecumenical
formation experiences are followed up with locai@t Ecumenism at a global level can be very
attractive or sound exciting but if it is not coméd with practical ways to increase contact and
cooperation between Christians in their local sgttihen such ecumenical encounters become
nothing more than tourism.

Some questions that may be pertinent to those érgag theological education: How does

theological education make concrete attempts twhyoung Christians together locally? How does
theological education help young people to makectimection between local realities with global
concerns? How does it help young people to feelqfaa larger Christian history and family? How

is such education made accessible to young pe@sieitd ethnicity, gender, ability or class? How
does theological education relate to young wometh ymung men and encourage them to work
together as equal partners by raising-awarenesst ajgmder and power? How does theological
education renew the church and encourage youndegemmvest their talents and time? How does
theological education make ecumenism accessiblepfactical exploration in the church and

everyday encounters?

Sometimes we witness that the ecumenical movemdfers from a lack of vision and loss of
direction or enthusiasm. Perhaps this is a sidecefff institutionalization of ecumenism over the
last one hundred years or more. We need to reaffiny Christians need each other and why we
are called to be the one Church of Christ. For goGhristians encountering each other for the first
time the promise of unity is often an exciting poaisy.

Theological education can serve as a bridge inwags. Firstly, to help transfer knowledge from
generation to generation about both the achievesnéaitures and ongoing challenges of the ecu-
menical movement. This will help young people todha sense of ownership of the ecumenical
legacy and understand the history that they infaedt will ultimately shape. Secondly to facilitate
the reception of major church agreements or presesgo local reality and practical follow up.
Much work is still needed in this area so that megor landmarks and achievements of the ecu-
menical movement have resonance and relevanceah dburch contexts. There is a gap between
what church leaders and confessions decide togatttehow this reaches local congregants. Theo-
logical education could help the ecumenical movernenvork less with top down approaches but
rather discover the needs from the local churchies dnd ensure this informs larger ecumenical
processes through participatory methods. Theolbgidacation can also mediate communication
between different ecumenical actors and be thantegtound for innovative thinking and new ap-
proaches to our work.

%8 There are some helpful examples of ecumenical ¢idunctnr young people which could serve as insgirin
other churches and networks to develop similar @og: The “School for Ecumenical Leadership Forma-
tion—S.E.L.F.” is organized together with the Wo8tlident Christian Federation in Asia/Pacifigion and
Christian Conference of Asend regularly brings together young Christiansnfla variety of countries. Also
the Finnish Ecumenical Countibs an
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In this area one particular issue might need tmbetioned specifically which refers to the increas-
ing relevance of children’s ministries within Chidsity in the Southern hemisphere. Children’s
ministries - though presenting a long traditionhivitthe Sunday School Movement since decades
have been a neglected area in much of formal thelbeducation. Keeping in mind that children
form the future of the church and children oftefohg to the most vulnerable and oppressed groups
of society it is in children’s ministries that maafythe crucial challenges of holistic Christiarsmi
sion today will surface. It is encouraging thereftrat at some place innovative theological trgnin
takes place with regard to enabling and qualifghiidren’s ministries in the churches. One key
example for this is Petra College in South Afridaieh is an independent Christian training centre
in South Africa focused on children’s minisfPetra has a very specific vision or ‘dream’: ‘We
share God'’s desire that the lost and broken childi# be found and restored in healing Christian
families and communities, to join Him in transfonmisociety’. This means that this College gives
priority to partnerships with churches and orgaiiss working in contexts of poverty, deprivation
and persecutiof?

[I) Changing Contexts and Case Studies for theologal education

12) Changing context for theological education intte 2" century

When we look back and review the mission histongaiEdinburgh 1910 it can be af-
firmed that some major advancement was made in soeas, namely the creation and plu-
ralization of independent institutions of theoladieducation in the churches of the South.
Also some major efforts have been made in orderaidk out indigenous and contextual-
ized models of theological education. At the same it is the conviction of this study pa-
per that new and old challenges in the area ofidigezal education continue and persist to
hamper the relevance and accessibility of theoddgiducation for Christian mission today.
Some crucial challenges seem to be even more dathah 100 hundred years ago. Thus
there is an urgency for increasing coordinatedreffior international networking and soli-

ecumenical training program which is called KETkich is worth being mentioned. It should be emeou
aged to share other and similar initiatives anatesg stories programs for ecumenical formationthed-
logical education involving Youth as the futuretioé church in the Zicentury.

% petra College was established 20 years ago toSuiday school teachers and children’s club lsadert
soon realised that the church itself needs to bgpgd for children’s ministry. Currently Petrallége is
working in partnerships with national churches,meenical bodies and faith based organisations (pifiyria
Africa, but also beyond).

199 Training programs in Petra College South Africa designed according to the needs of the partirere S
experiential learning is a key to the programmestnod the training is done within the context oé ghartner.
The result is that the partner organisation canaies multiply the programme with relative easer&€ol-
lege also assists the organisation in drawing upimplementing its own strategic plan for childreminis-
try. As part of this plan a team from the partndl e equipped fochildren's ministry(defined as ministry
to, with, through and on behalf of children). A kegncept is ‘hospitality’ — welcoming children @rms of
Mat 18:5). Therefore children’s ministry is seerrglational (rather than programmatic), experidritzther
than theoretical), holistic (rather than section@§nsformational (rather than educational), ig¢éeerational
(rather than segregated), contextual (rather tleamel), etc. Participants to the program learn tooapply
children's ministry skills and principles in diféait contexts. See also for contacts: Rev. Dirki€as Prin-
cipal, Petra College, Private Bag X9906, White Rii/240, South Africa,

email: dcoetsee@petra.co.za
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darity in promoting theological education in théde/ship of churches. Some would speak
of anemerging global crisis in theological educatiahich are becoming obvious increas-
ingly and will be marking the next decades in th& @ntury, having the potential of en-
dangering the very future and integrity of WorldriStianity. Others would speak of major
challenges for theological education in the penocdhediately ahead. Just a few factors
should be mentioned along these lines:

a) Theabsolute majority of resources for theological eatimn — both teaching staff,
scholarship funds, theological libraries and publions — are still located in the North
whereas the majority needs and demands for thealbgducation, in a situation marked by
a remarkable shift of the center of gravity of lddChristianity, are in the Southern hemi-
sphere’® The Association of Theological Schools in the EdiStates and Canada has
more than 250 member institutions; in the whol&obith East Asia there are only 104
theological education institutions (related to AHZS, in the whole of South and Central
Africa there is only a very small number of (maybeee) functioning associations of theo-
logical education (like ATISCA, WAATI and EAATI)The average full costs for one
student place per year in Princeton TheologicaliBam are some 60.000 USD, the
average costs for a BTh student place in an itistitdor theological education in Nepal
are just 1000 USD per annum. Access to PhD schmyer;sto theological library resources
and to research visits for theological studentsxfolurches in the South, in countries of
the Northern hemisphere, becomes ever more restrastd difficult — not least due to
heavy restrictions on visas and increased headtiramce costs.

b) According to the UNESCO Report on Higher Edwatn the world in 2007 the twenty-
first century has begun with an explosion in thenbar of higher education students.
According to UNESCO, enrolment has increased apmrabely from 72 million in 1999 to
133 million in 2004. Excluding North America and 8tern Europe, enrolment in the rest
of the world more than doubled in these five yeait) an increase from 41.1 million to
99.1 million. China alone increased its share fG#million in 1999 to 19.4 million in
2004, giving it the largest higher education enegitrin the world at more than 23 million
in 2005. This massive expansion is taking placeafdeast two reasons: an increase in so-
cial demand for higher education and an increaskeeireconomic need for more highly
educated human resourc¢8sWhat is shown in these global figures concerniragreatic
increase in demands fgeneral higher educatiodue to younger and dynamic populations
in Asia and Africa also is reflected gnowing demands for theological educatiand theo-
logical study programs in many countries of thetBotlihere argrave regional discrepan-
cies in terms of availability and accessibilityiogtitutions of higher theological education
between different countries (such as between Sodih and Nepal, Bhutan, Bangladesh
or Vietnam and Cambodia) and also between diffaregibns within one country. The im-
pression is that in some areas the institutiongacities for theological education are not
keeping pace with the growing needs and demandbédotogical education. In a great
number of countries theological (and any other &iyjleducation still takes place under ap-
palling conditions (erratic electricity supply alirty electricity’ problems; long distances

191 ynfortunately the Global Christian Database isysitoffering exact statistical data on the allamaof
resources and institutions of theological educagtiancountry and continent. To collect reliable Matata on
spread and accessibility of theological educatimymms and institutions is still an issue worfAhd on its
own.

192 Comp. (http://www.palgrave.com/pdfs/0230000479).pdf

193 |ntroduction to: UNESCO Report on Higher Educaiiothe World 2007, page 4
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to reach for a theological college; no scholarshymlable for theological students; librar-
ies totally ill-equipped; no work-stations for thegical students). In Nepal for instance
where the number of Christians has grown from #@@00.000 only within the past fifty
years, many pastors have only a rudimentary 5imaining program which enables
them to read the Bible and to pray. There is amreaas zeal to serve God, but an enor-
mous lack of well-trained pastors and theologicklaators and still no M.Th. course can
be offered in that country. Another example, stagaiut on its own, is certainly China
where for a growing number of Christians thereary some 3000 ordained pastors, many
of whom have to shepherd up to 4000 Christiansarerdue to lack of well-trained pas-
tors. There are also many theological educatiatititi®ns in Africa which lack the basic
equipment in terms of a proper selection of key b@oks for their theological libraries.
The capacity to provide theological education iffam keeping pace with church growth
and regional needs. The picture is worsening tscdamographically Christian popula-
tions in the West are shrinking whereas in Afrind @sia Christian populations are young
and growing fast.

c) It can be argued that in the past hundred y&argssion history there was a
predominant trend to export models and curriculdh&fological education from the West
(which have been coined and formed within a Cortistiam or post-Constantiniaf’

church setting) into contexts in the South whichost cases have a pre-Constantinian
setting.Many of the problems and unsolved challenges dotextualization of theological
education in the churches of the South are relatélis background. Much of what is
happening in evangelical or Pentecostal theologidatation can be regarded as reflecting
or answering a pre-Constantinian church situatibeneas much of what is developed in
mainline Protestantism and established churcheslecting the predicaments of a post-
Constantinian setting. It can be seen as one dltidamental tasks of the global
missionary movement today to strengthen the senee and independence of theological
education institutions and curricula in churcheghef South which have to adapt
themselves to pre-Constantinian settings

d) The increasing demand for theological educaticdhe South has also given rise to a
mushrooming of new colleges and Bible schooteany regions many of which have an
unstable institutional existence. While the proliteon of theological colleges and Bible

194 Today, in many situations in the South Christitwes and practice their faith in context similarttmt of
Christians before Christianity was accepted by @orise and given to it a respectable status st elig-
ion, the religion of the Empire. In these situai@f churches in the South, Christians are a ritinaith no
political clout, no social status compared to ottetigious communities. In some circumstances #reyeven
despised and persecuted with charges that thepdpédoa foreign religion and culture (See the @mes
that Christians face for instance in IndonesiaidnBakistan, Egypt, and Nigeria). Some of thosesGan
communities which have come into being due to Wast@ssionary activity during the colonial era tie t
other hand had enjoyed special status during thetékfecolonial time but then had to adjust to the meal-
ity of having no privilege and position as in tt@anial days. Therefore they need to rethink tpeéctice of
Christianity and of their mission task in a mind @ed spirit of pre-Constantinian Christianity. tJfalowing
the practice of Christianity as it was introducadght to them will not help them in their new cotite

A “Constantinian” church setting thus would be defi here as a church setting which is marked bgjam
ity situation of Christianity which — like afterehd” century — has become something like a state-ogljgi
recognized, privileged and supported by the statery favorable church-state relations. A pre-
Constantinian church setting would be defined amstitutional and socio-political environment ofiiisti-
anity in which it experiences itself as a minorggmetimes only tolerated, sometimes actively disoated
against by the majority religion or state authowiith different or no religious value systems.
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schools reflects a genuine desire for access tdpieal education the commercialization
of theological education is leading also to negatidde-effects. Quite a few of the new
schools (for instance in Latin America) offer ofight and “fast food theological educa-
tion”, having no libraries, no worked out curricuéand no common educational framework,
but offer impressive titles. Many of the new sclsoallso do not have experience or connec-
tion to the organized ecumenical movement or tkebéshed association of theological
schools in the different regions which in many saserve as accrediting or qualifying net-
works for their members. In some contexts it i® éfee unaccommodating nature of the
established theological institutions which has dbaoted to the mushrooming of theologi-
cal colleges. The fragmentation, lack of unity andhmon standards, and disintegration in
the landscape of theological education in sevaratexts, has reached an unprecedented
level at the beginning of the 2tentury, less than 100 years after 1910. Westaris{zin-

ity though has no reason to exclude itself fronfreedicism in this regard as fragmented
Christianity for centuries also has given rise foagmented picture and landscape of theo-
logical educations in the West. Thus all are indnieecritically review their own priorities
and support for unity and ecumenical cooperatiaim@ological education.

e) Established institutions of theological educafimm historical mainline churches on the
other hand in some cases hawereasing difficulties to cover their expenses tméeep
programmes running due to shrinking membershipfarahcial setbacks of historical
churches Interdenominational colleges are under pressnrgome churches there is an
increasing shortage of ministers because institataf theological education cannot offer
sufficient places for studying theology or the n@mbf enrolments for ministerial
formation programmes is going down (Lutheran Chesdn South Africa; United
Methodist Churches in US, Churches in Britain, €hes in Germany, Churches in
Scandinavia...)

f) As church funds are dwindling and financial soggor church-based seminary types of
theological education has become fragile and wabigdiin contexts both in the South as
well as in the North there strend and some pressures in certain contextsotgento
state-funded Departments of Religious Educatiorseveral cases Theological Faculties
which were closely related to churches and sertle iministerial formation programs as
well as general religious education programs weregtransformed into mere
Departments of Religious Studies which are integlranto larger Faculties of Humanities
(for example in UNISA, South Africa). While alsom®pportunities can be implied within
these new scenarios (more openness and potemtiatdéedisciplinary research and
academic recognition, more financial stability, maming of one-sided dependency from
one major denominational tradition) this also posesne questions: How is the inner
coherence and church-related responsibility ofltiggoal education exercised if the
structural framework does not any longer allowfdmemphasize ministerial formation?
How are churches enabled to continue to formulse bwn priorities and directives for
theological education if they are structurally noder related to the institutional
framework of theological education in their couesf?

g) the age, gender and denominational backgroundewfgenerations entering theologi-
cal education programs are continuing to changendaéically with regional differences
Fewer students are entering theological educatitntive explicit and firm aim of or-
dained ministry. Students tend to be older andchdirdnave family commitments, and come
from more diverse backgrounds than formerly, soreengthout foundational Christian
formation, an increasing number are from charistreatid Pentecostal backgrounds, many



55

with their own work commitments along with theilogram of studies — though the picture
varies considerably regionally (for African thedlg] institutions it is reported for instance
that more and morgoungpeople are enrolling to study theology and enengy formation
programs). Surveys in the US show that more anetradults are entering theological
seminaries. In the United Methodist Church in ti&for instance less than 4% of the or-
dained ministers today are below 35 years old €ldmgy thereby aging dramatically, pos-
ing some questions about how to reach out to tklager generation and the future of min-
istry. Many churches therefore have developed tiplel paths of preparation for ordina-
tion”, most of which would not require a seminaggdee and would increase non-seminary
and non-academic types of preparation for ordinatiws integrating some models which
have been common in much of the Holiness and Pesttddraditions which have never

required seminary education for the majority ofitheinisters:®®

h) Thereal impact of theological research and theologikabwledge on the church, on the
orientation and actual practice of pastoral minies, sermons and Bible studies, is not
easy to measure, but remains question&igen some perspectives. Some argue that there
still remains a huge gap between the productiondssgemination of academic theological
knowledge with good insights based on proper trggosd and Biblical research, as over
against the popular Christian publications, religi literature, hymns and sermons which
inspire the daily realities of parish and believéves. In many cases what is missing are
proper forms of popularized theology which can camroate to Christians at the
grassroots. Instead populist theological idiomsl ttendominate and to be disseminated in
pamphlets and ‘light’ religious literature whiclrearot informed by sound and good
contextualized academic theolotf§.In several places there is a search for new madels
an ‘organic theology’ which would not repeat thiuiees of some of the ‘academic
theology’ in the West which tends to disconnechwtite real life of the church and the
faithful, but instead would help in the productimina theology, literature, poems, teaching
and hymns that enhance the life, witness and grofvthe local church®’ There are also
contexts in which church leadership, in terms ®fntegrity and spiritual leadership role, is
in a deplorable state which again poses questi®ts laow theological education should be
geared in order to produce integrity and accoulitali leadership and ministry.

i) There is a backwards trend andudting back in terms of interdenominational,
intercultural and ecumenical programs in theol@ieducation the number of chairs and
institutes for missiology, World Christianity andcumenism Courses has been reduced
in some regions (Western Europe; India). As mardoemment funds are going down in
their returns interdenominational theological agdle and joint programmes for theological
education have moudifficulties to become financially self-reliant amighblethen ever
before. Trends are increasing that many denomimsteven smaller churches or dioceses
prefer to have their own little college of theologjieducation instead of joining in with an
existing interdenominational college. Thus evergtestablished interdenominational
theological colleges are getting weaker and sdiften withdrawal or diminishing of
support from member churches.

195 The Seminaries and the Churches. Looking for Nelatidnships, in : Theological Education Vol. 44 N
1, 2008, p. 80ff

198 Francois Swanepoel, UNISA, Lecture for Joint Coerfiee of Theological Societies, Stellenbosch Univer
sity, June 2009

197 See Alister E. MacGrath, Theology — An Introductidlackwell Publishing, Third Edition , Oxford @D
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J) Many churches as well as funding organizationdevelopmental work are feeling un-
able to giveproper priority importance to theological educationtheir budget plans; the
international financial support (and lobby) for prmting ecumenical theological education
has remained or become smaWith a heavily reduced program on ETE in WCC from
2010 onwards the chances for international netwgriind lobbying are again being re-
duced or need to be re-invented via different maaaschannels.

k) Due to shrinking budgets and low salaries feothgical educators in many countries of
the South a number tfieological faculties or seminaries have to relyimhaon part-time
lecturersand cannot employ full-time lecturers any moredjoly to a lesser extent), thus
reducing enormously the capacities of theologidalcators from the South to enter into
research projects and to contribute to indigenbeslbgical research or the development of
contextualized new theological textbooks for thgadal colleges in the South. There are
cases in which a theological colleges is forcedperate only with one or two full-time
professors while all other teaching staff worksyquart-time — a situation which leads to
burned out syndroms , exhaustement and overbumglenithe side of those remaining full-
time. In addition church boards often resort to i3and Principles of theological colleges
in trying to answer their needs in the search purapriate candidates for bishop’s
positions which in turn leads to lack of continuity the side of well-trained theological
educators.

[) There are also many instances in which thererejer problems of proper and qualified
governance in institutions of theological educatiBstablished principles regarding
rotating responsibility for leadership roles likereipal or Treasurer according to
denominational affiliation are not always guarantéo attract highly qualified leadership
staff. People are sometimes appointed for the wreagons and do not bring proper
competence in tertiary education systems or imtheagement of budgets. Also the
rotating period is often too short to make a reglact and to tackle some of the root
problems and instabilities in theological education

m) Many associations of theological schools in Afrfjaad partly also in Asia and in Latin
America) remain fragilend unstable due to lack of continuous funding-sided
dependency from sources in the west and lack ohdtmrent from individual member
schools or shifts of accreditation processes t@guowent-related agencies. Thus
commitment to common curriculum development or canmethodological training of
theological educators is low. We still need majéorés to strengthen the financial
autonomy, the functionability and organizationdéefiveness of associations of
theological schools wordwide.

n) There continues to occur a tangibtain drain of highly trained theologians from
countries of the South to countries of the No@blleges in the South are not enabled to
pay sufficient salaries for highly qualified teanfpistaff. South-South exchange in
theological education is demanded but not suffityedeveloped. On the other hand there
is a huge impact, brought about by the differergration waves between and within the
various continents, on the needs and contextuiizaf theological education. Migration
brings the spread of hybrid identities, enforcesrteed for intercultural communication
and multi-lingual theological education program$mi national boundaries due to mixed
populations. The implications of global migratiar the landscape of theological
education have barely been realised and grasp#telghurches.
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0) Related to this phenomenon there still remaiosnapletely imbalanced system of
transfer of theological knowledge between the cheswf the North and the churches of
the South While still much of the theological knowledgeoduction of theological

faculties in the Anglophone North is forwarded aedt to theological colleges in the
South, there are blockages and hindering factorshathhibit an equal sharing and transfer
of new theological knowledge production from themdnes of the South to the churches of
the North (and between theological colleges and&tus for instance from Africa and
Asia). There are for instance many European thémdbgooks in the theological libraries
of Africa, but comparatively very few books of Afan theological developments in
libraries in Europe. The imbalances in the produrctind distribution of theological
knowledge is a critical point and crucial issue owly to the existence, growth and
sustainability of Christianity in the South butalgorldwide. If the demographic shift of
Christianity to the South is not taken seriouslg &iristians and theologians in that
hemishphere are not allowed to organize themselwgspduce contextual theological
knowledge this will lead to a dramatic impoverisimtnef theology and religious Christian
knowledge for World Christianity as a whole.

p) There is aesurgence of fundamentalism and confessionaligmibachurches and in
related theological education which can be sasmounter-movements to the pressures of
globalization. Anti-ecumenical propaganda and tengks are on the increase still in Latin
America or in Asia. The question of how to contiraunnel deepen the commitment for
interdenominational dialogue and Christian unityhiaological education despite the
dwindling of funds and financial resources is haghthe agenda.

What are contextual facets of these global chaimgtee landscape and challenges for
theological education today? And how are churckasting to these changes?

In the midst of an emerging global crisis in thepdal education there are also a lot of new
opportunities, chances and new tasks for globaaaly in theological education some of
which will be highlighted in the following short &a studies:

13) Interdenominational institutions of theologicaleducation — United Theological
colleges — promises or failures?

One of the key visions and hopes in the early d&yise Theological Education Fund was
that United Theological Colleges, bringing togetbeveral denominational traditions,
would not only strengthen interdenominational tbgatal education as a future oriented
model, but would also enhance the promotion of dhunity as such. The Theological
Education Fund of the WCC had a keen interestompting United Theological Colleges
and contributed significantly to a number of kestitutions which are now well established
institutions in their region (United Theological @ge of the West Indies, Kingston,
Jamaica, and Pacific Theological College in Suya,doth founded 1966; United
Theological College Harare, Zimbabwe, founded 1%54ted Theological College in
Bangalore, founded 1910). The expectations alignédthis model unfortunately were
met only partly, though this is not an argumenprimciple against United Theological
Colleges.

Experiences so far have shown
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- that United Theological Colleges can provide agband viable basis for theological
education if there is a balanced relation betwhlerstipporting member churches and a
similar degree of ownership and support to thed@eominational college;

- that only in some cases United Theological Celtegre actually linked to processes of
forming a united or uniting church (see for insehmited Theological College of
Montreal from United Church of Canada or United dlbgical College in Sydney from
Uniting Churches of Australia) and the term “UnifBgeological Seminaries” sometimes
refers only to seminaries supported only by onedenation but bringing together two or
more sites (United Theological Seminary of the T@ities, Church of Christ; United
Theological Seminary Dayton, United Methodist Clim)yc

- that institutional instability can occur for suictstitutions where minority churches feel
dominated by majority churches;

- that for many churches there is the dominant egbens that theological education
should benefit their own church and denominatiaahantity;

- that sometime interdenominational churches aregpeed as not providing theological
education sufficiently geared towards the needfeabminational churches;

- that some United Theological Colleges have shawimmpressive degree of adaptation
and integration also to new denominational form€lfistianity (integration of both
Pentecostal students and teachers);

- that the common commitment for interdenominatiadhaological education can dwindle
where and when the political situation and extepnassures on Christianity are reduced.

- that there doesn’t seem to be an increase indheer of United Theological Colleges
worldwide. At the same time a new model seems e ll@veloped in some areas which is
usually called the “Consortium”-model of theolodieducation which is a valid way to
reduce administrative costs and institutional dxgtion of programs of theological colleges
while at the same time allowing the opportunitysédeguard the denominational identities
of supporting churché®

As a case study the history of the Federated Seyin&outh Africa is presented hé&te
which shows patrticularly that interdenominatiorredlogical colleges also can fall apart
again when outward political pressures to maintaurch unity are lessened and denomi-
national interests are taking priority again:

198 See for instance the ACTS Consortium of “Associatif Canadian Theological Schools” in Canada
which bring together Baptist, Pentecostal, Menrmrirethren and Evangelical Free Church Constitesnc
or Washington Theological Consortium which bringgdther 17 different theological schools in the Was
ington area, http://www.washtheocon.org/: httptddawu.ca/about/acts-member-seminariesthe ACTS of
theological colleges based in the Chicago area/lwipw.actschicago.org/The consortium model however
can be found also with regard to theological schémm within only one denominational traditioneder
instance the consortium of Baptist theological stiin Europe: http://www.cebts.eu/

199 The following text is an abstract from an essayrfiDes van der Water, CWM
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The Federal Theological Seminary of Southern Afrgerhaps better known as Fedsem, was founded in
1963. The Seminary was created for the purposeoviging theological education and ministerial fation
for candidates from the Anglican, Congregationagtivbdist and Presbyterian churches in southerrc#fin
an ecumenical setting and within a non-racial comitgicontext.

The creation of Fedsem stemmed, to a large exXtent,a response to the policies and practicesef\&-
tionalist Party in South Africa, who came into pawe1948 on the basis of a racist philosophy challe
‘Apartheid’ or ‘Separate Development'. It was irrfieular the introduction of the Bantu Educationt Aad
the Group Areas Act that galvanised the affectedates into ecumenical cooperation and increaspdsip
tion against government policy. These two explaiticist laws, more than any other brought the clines to
a ‘kairos moment that brought Fedsem into betny'The implementation of the Bantu Education Act niea
that the churches were faced with either beingidegrof their established centres for theologichl@tion
and ministerial formation, or with the unwelcomesario of them not being able to continue in edooat
and theological institutions that had been forctibnsferred to the control of the South Africavgmment’s
Department of Bantu Education. An urgent need fheeearose to provide theological education focktd
ministerial candidates at the highest possible eéallevel, as under the Apartheid laws, black etisl were
barred from enrolling in ‘white’ universities. Their credit, the churches seized kaéros moment, respond-
ing boldly and creatively.

The four colleges that constituted the Federal Tdgcal Seminary of Southern Africa were Adams edit
College (Presbyterian), John Wesley College (MeBthdst Peter's College (Anglican) and St Colunsba’
College (Congregational). St Columba’s College Addms United College merged to become Albert
Luthuli College in 1974. Staff, students and tiiamilies stayed on the campus, thus creating tennaite
non-racial community.

From the outset students from the four collegeslavtake lectures together, thus benefiting fronmared
faculty that provided a broader and more comprekierigining that any one church on its own colilgeg
Three levels of study were offered at the Seminaaynely certificate, diploma and degree, with tt |
leading to the Associate of the Federal Theolodsaahinary (AFTS). The AFTS, which obtained
international recognition, represented a direcnteuand challenge to the South African governnseadfict
that degrees could only be taken by black peoptmatof the ethnic universities established bystage to
perpetuate racial separation also at tertiary gducalrhe AFTS also signaled the churches’ deteation
that the nature and content of theological edundtio their ministerial students would be deterrlitg
themselves and not by a government, least of all tacist state. The overall programme at Fedsemghsdo
incorporate and integrate three major componeatsely a good academic standard, contextual relevahc
the curricula and practical engagement by the sitigdduring the course of their studies.

It was inevitable that the existence and the wir@the Federal Theological Seminary of SoutheincA
was going to prove to be a stinging political thorthe side of a bellicose and belligerent SoufiicAn
government, given, for instance, the explicit nanial profile of the community and the Seminaryi-a
Apartheid activism. It was also to be expected thatApartheid state would seek to remove thisrthand to
do so by means most foul. The first major blow Ethdn Fedsem, when on thé"28ovember 1974, the
government issued an expropriation order, givirgSleminary three months to vacate the land and the
buildings. All attempts to obtain a reversal of éxpropriation order were met with total intransige by the
state authorities.

On 13 March 1975 the Seminary was forcibly handegt to the University of Fort Halg, in terms of the
expropriation order. Thus begun a period of exild wilderness experience for the beleaguered coritynun
of the Federal Theological Seminary of SoutherricafrAfter being forced to leave Alice, the Semjnar
community relocated to Umtata in the Tran$Keio share limited accommodation that had beenrgesky
made available by St. Bede’s Coll&feTheir stay in this location did however not lasty long, as the
president of the Transkei ‘homeland’, true to ttiguale of his South African masters, cast the $amyi
community as political troublemakers and orderaghtho leave, barely a year after they found sangtata

19 Njongonkulu Ndungane,Quoted in PW,,, p. 2...

11 Meaning black African, ‘coloured’ and Indian

112 Also one of the government created ethnic unitiessi
13 Homeland.....

14 Anglican......
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Umtata. A lay ecumenical centre near Pietermarigzbin the province of Natal, served as the naxigerary
accommodation and campus for Fedsem, until theSmwinary plant was constructed at Imbali, a black
township also near Pietermaritzburg. At the heafhthe political violence between the African Naiéb
Congress and the Inkatha freedom Party, Imbaletiout to be a flashpoint of conflict. It was ygam in a
context of political conflict and crisis that thewn campus was opened in August 1980, with Bishagslie
Newbigin preaching the sermon at the dedicationi€eiof Worship.

Fedsem represents a shining witness to ecumemicahdément in the task of theological education and
ministerial formation in southern Africa. Wing sumng the nature of the Seminary’s witness as follows

At the time of its formation and throughout itstbiy, the Seminary has been perceived as a synfibol o
positive resistance to the structures of apartreEdn institution with a reputation for excelleite
contemporary theological education and as an excétumenical ventute

Denis observes that Fedsem ‘is regarded by maopa®f the most remarkable achievements of the
Christian Church in South AfricH®. Such accolades which recognize and celebratetharkable
achievements of the Federal Theological Seminaoafthern Africa, render the fact of the Seminary’s
ignoble termination all the more sad and lamentalitere are several factors that brought aboutltstre

of Fedsem. One major factor was clearly the dewfiggartheid. The question therefore emerges athaut
churches ongoing commitment to ecumenical cooperéati theological education, beyond the Aparthea e
and whether it was inevitable that the Fedsem preyeuld come to an end. Denis concludes that the
Seminary’s closure was not inevitabfeand many would agree with this finding. There rermmaamongst
other things, therefore the ‘unfinished busine$sidiressing the very painful story of the closoiréhe
Federal Theological Seminary of Southern Africa.

To conclude we want to refer to an interpretatibthe story of FedSem from John de Gruchy who @n th
occasion of the viability study on theological edltion from the ETE program of WCC made some very
pertinent remarks reflecting on the failure of FediSas a symptom and signal for a global crisis in
ecumenical theological education to which churdresthe global community of theological educat@sch
to be alerted :

“Why, then, did it (FemdSem) collapse? Why did thigjor ecumenical achievement in
theological formation suddenly become financialiiable? The reasons are several and
complex and cannot be discussed in any detail kBre.of them was undoubtedly its
location in violence wreaked KwaZulu. Another wdaek of ecumenical commitment
upon the part of the participating churches andesofrtheir leaders. Yet another, was the
fact that apartheid began to crack at the seamwialyj black students access to
traditionally white universities. At the same timeell-trained black theologians also
became eligible to teach in such institutions st FEEDSEM had to compete for their
service. The moratorium on missionary involvemert the general withdrawal of mission
personnel compounded the problem. The result iaskeof ecumenically committed
leadership, mismanagement, and the deterioratiacademic standards. All of which
combined in the end to undermine FEDSEM's finangaility. But financial failure was
in large measure a reflection of the deeper malagserisis in the commitment of the
churches to ecumenical theological formation, andreesponding lack of ability on the
part of FEDSEM to provide a viable ecumenical tbgalal formation. In the end,
FEDSEM failed because it was not delivering. Teagyimptomatic of the crisis in
ecumenical theological formation which we face,sase the failure of FEDSEM is our
failure.

115 ¢
Liturgy....
118 philippe Denis: FedSem Ten Years Later — The utemrhistory of an ecumenical seminary, in: Jouafal
Theology for Southern Africa, 117, November 200%&ff, ......
17 see also: http://www.ukzn.ac.za/sorat/sinomlandalipations/Publications-Fedsemtenyearslater.pdf
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The crisis facing us is, however, of a far greatagnitude than can be illustrated by re-
flecting on FEDSEM alone. It is a global crisis.ebiogical formation today has to take
place in a world which is presently undergoing emaus changes politically, culturally and
economically. Every nation and most local commesitre going through fundamental
changes as perhaps never before. In some couthieies changes are of such a nature that
the very fabric of society is being torn apart liglence and war. In many situations around
the world people are not primarily concerned aboyroving their quality of life, but

simply struggling to survive. But even in more aéfht countries many social problems are
reaching crisis proportions. We are all awaregb@ample, of the extent of informal
settlements throughout Africa, Latin America andafAand the frightful poverty in which

so many people are forced to live; we are also ewhthe impact which AIDS is having

on virtually all societies. If theological formatias related to the mission of the church,
and it surely must be, then all of this impinga®dily upon theological formation for
ministry. ...

But the crisis which we face is not just one whishas it were, out there in the world, it is
also a crisis within the life of the churches thelmss. Ecumenism is no longer "the great
new fact of our time" even though its achieveméatge been far-reaching and remarkable.
We are all aware that there has been somethindpatlgracking in ecumenical commit-
ment and involvement during the past decade or Tl has had an impact upon theo-
logical education as we have noted in the cas&®IFEM, just as it has on other aspects
of the life of the church. At the same time we anare that the very contours of historic
Christianity are changing as a result of the phesrahgrowth of Pentecostalism and Inde-
pendent churches - notably here in Africa. Indebddflanity itself is far more variegated
and divided today than at any time previously $mhiistory. Moreover, the vacuum created
by the withdrawal or reduction of missionaries dinline denominations in Africa has
been filled by many others whose approach to Ganistith is more fundamentalist and
sometimes blatantly right-wing. This has all kimdsmplications for theological forma-
tion, not least the fact that many students trgifiar the ministry today may have very lit-

tle background in the life and tradition of thetbig churches*'®

14) Migration and theological education - Theologial training programs for migrant
churches

In the past 100 years we have witnessed with tHeoéoolonial rule and an enormous vi-
tality of mission and ministries of local commuesithe birth of a polycentric world church
and a new shape of Christianity having tilted ® 8outh, but also the emergence of new
immigrant churches originating in the South in tieethern hemisphet®. The 16th cen-
tury up to the middle of the 20th century was aqukof European migration towards the
South and with this also the European model ofltdggcal institutions with major Euro-
pean human resources had migrated. Since the nofithe 20th century there has also

18 3ohn de Gruchy: From the Particular to the Globatating our task as Theological educators indfri
within the viability study process (of WCC), intpt/www.ukzn.ac.za/sorat/theology/bct/degruchy.htm
119 See among others : Roswith Gerloff : Religiongt@nMove : The Shaping of Christianity and the édn
Diaspora, in : Letters from Byblos No. 23, Intefaatl Centre for Human Science, Byblos 2008, pf;99f
Adogame, Afe/Roswith Gerloff/Klaus Hock: Christignin Africa and the African Diaspora: The Apprapfi
tion of a scattered Heritage, London/New York, 2008
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been a massive migration in reverse to EuropethNamerica, Australia and New Zea-
land. With this African, Asian, Latin American aRdcific Islanders have become part of
the Christianity in the western hemisphere. WHike legacy of the Christendom tradition
and its patterns continues to influence many cheg'éh Asian and African contexts and
forms of theological thinking and ministerial fortizan there, on the other hand increas-
ingly also forms and shapes of non-western Chnijidnave spread in pockets of western
Christianity. According to the International Orgeation for Migration (IOM), “Migration

is considered one of the defining global issuethefearly twenty-first century, as more and
more people are on the move today than at any pthiat in human history. There are now
about 192 million people living outside their plaafebirth, which is about 3% of the
world's population. This means that roughly onewry thirty-five persons in the world is
a migrant. Between 1965 and 1990, the number efnational migrants increased by 45
million - an annual growth rate of about 2.1 pentc&he current annual growth rate is
about 2.9 per cent® Woman accounted 49.6% of the global migrant patjn in 2005.

If approximately 10 million migrate annually thiashienormous implications both politi-
cally, economically, but also in the religious dms@n. Both the host country and the
home country of migrants bear consequences indudithe religious sphere. Itis in the
area of religion that uprooted communities find argress their identity very often. Reac-
tions derived from a history of migration might ydrom restoring and strengthening eth-
nic or religious identities, transforming traditadmeligious identities to supporting exclu-
sive or fundamentalist forces. Who is taking cdrthe needs of theological education for
immigrant churches and what models are adequaietade proper education for and with
them?

In Great Britain it has become obvious in the past years thateasach the first decade
of the 28" Century the cultural and ethnic landscape of Brites radically changed® A

new wave of migration has hit the British shoresopte from many parts of the globe (in
particular Africa, Asia and Eastern Europe) in sbaf educational and economical bet-
terment have chosen Britain as the country to gutisis goal. However, this advancement
is not just based on educational and economicalrgle. For those who profess the Chris-
tian faith, significant numbers of such personsehgpecifically come to Britain in order to
evangelise the nation believing that although dffgcially declared a Christian State, in
practice, in the everyday busyness of life andhgyiits inhabitants can no longer be said to
actively adhere to the principles and tenets ofgfihnity. A new wave of migration has
brought a new wave of Christianity, one that igaiti and purpose-driven to effect spiri-
tual and social change. Almost in a kind of roleersal, this missional activity is seen by
those who offer it as a gift to Britain and the ldf? As a case in point, statistics from the
last Church Census in England show that the grawBiack Pentecostal Churches partly
account for the slowing rate of decline in churadhgoBlack people now account for 10%
of all churchgoers in England and in inner Londtame, 44% of churchgoers are now

129 (http://www.iom.int/jahia/page3.html
21 The following paragraphs are from Lynette Mullindinistry/Leadership Development Officer, Centre
for Black Ministries and Leadership in The Queétdsindation for Ecumenical Theological Education

122 pccording to the findings of the last church cenefi2005, churches started by ethnic minority
groups across a whole variety of languages hateded those sent as missionaries from Africa erGhar-
ibbean or Asia to help evangelise the “mother cguwhich gave them the gospel a century or so Sge.
Peter BrierleyPulling out of the Nosedive: A Contemporary Pictaf&Churchgoing — What the 2005 English
Church Census Reveals.ondon: Christian Research, 2006), 8-9.
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black!?® With many of such Black Pentecostal Churches atgemega-church status, the
implications for impacting the theological traininfthose who are called into some form

of lay or ordained ministry are particularly sigo#nt2*

The enthusiasm and vigor with which these migcdwirches bring to their faith is
fertile ground for theological reflection, missitrmation and leadership development.
Many of whom have set up their own Bible institut@grovide a level of training for the
burgeoning congregations who desire to know mooeiaod and become actively in-
volved in ministry. However, such training only ga far and requires those theological
colleges that have been long established in Briialding appropriate course validation
from Certificate level right through to PhD to wdrkpartnership with migrant churches
and ethnic minorities as a means of resourcing theological education and training. The
importance of theological institutions across Bnitaositioning themselves to accommo-
date this factor cannot be overstated. Not oniyimportant for the new growing migrant
churches but it is especially crucial for thoseatemations particularly from the Caribbean
who have a much longer history of establishmefritain from the mid 28 century and
are now assessing their priorities for relevanadén2£' Century. This includes the train-
ing of leaders to be suitably qualified to engaggh & society that has changed considera-
bly and continues to be on the md%&The kind of training required then is one thatelev
ops their leadership craft, provides them with pecattools for mission and ministry
within diverse cultural and religious contexts. &pahould also be provided for them to
critically reflect on the practice of ministry thatkes into account their specific cultural
heritage. Herein lies the case for theological atlan that embraces intercultural teaching
and learning. Courses and programmes with an engpiagsontextual theology need to be
developed along with the teaching of liberatiorotbgies such as Black and Asian Theol-
ogy. The Queen’s Foundation for Ecumenical ThealaigEducation in Birmingham, UK
presently is the leading institution in Britain adrope for teaching Black Theology,
where it is mandatory for all students (preparimgdrdained and/or authorised ministry) to
sit the modules in Black and Asian Theology andé3dnd Liberation. It is worth pointing
out the observations of Black British theologiarnti#ony Reddie who identifies Oxford
Brookes University outside of The Queen’s Founda#ind The University of Birming-
ham, as probably the only other institution thd¢isf a taught course in Black Theology in
the UK'?® This is clearly not enough. For equity and justitéhe curriculum development

123 Eor this and further statistical details on growflthurches in England, please see Brieiffey|-
ing out of the Nosedive
124 pastor Mathew Ashimowolo is Founder and SeniotdPaé Kingsway International Christian Centre
(KICC) the largest Black Majority Church in Britawith an average attendance of 12,000 people. Qahgs
churches include Ruach Ministries with an averdagendance of 5000. See “Britain’s Largest Black
Churches,” inThe VoiceMarch 21, 2005, 14. The Redeemed Christian Chof&od (RCCG) is currently
one of Britain’s largest and fastest Black denoridmes with 313 branches across Britain and Ireldrohy
organise Britain’s largest regular prayer gathedalied the Festival of Life attracting over 20,000ristians
from across the UK. See “Historic visit by the erof Wales and the Duchess of Cornwall to oneaot-L
don'’s largest black majority churches, Jesus Hoirskeep the Faitissue 35.
125 A case in point are denominations like the Chut®od of Prophecy (CoGoP) and New Testament
Church of God (NTCoG) whom have established links partnerships with the Centre for Black Ministrie
and Leadership at the Queen’s Foundation for EcizaEnheological Education, identifying The Queen’s
Foundation as a viable institution to send thejyr leaders and serving clergy to advance their tiggcél
training.
126 see Anthony G. Reddie, “Exploring the WorkingsBi&ick Theology in Britain: Issues of Theological
Method and Epistemological Constructiolack Theology: An International JournaV/ol 7 No.1 (April
2009), footnote 26.
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of theological education and for the equippingeatders within migrant churches who will
engender a bold and radical outlook, the starkisddir other institutions to take up the
challenge to embrace this new and exciting directio

In Germany there is the case of Hamburg where there are &@fbAfrican churches, most
of them of west-African backgrourtd’ Christians from these different cultural
backgrounds normally would find it difficult to emtinto university based educational
programs and theological degree courses which tiffezent entrance requirements and
were not designed for the specific purposes ofetlgesups. Therefore committed
theologians around the Missions Academy of Hamlawgched a special theological
education program for African immigrant churcheschihis described in the following case

study on ‘African Theological Training in Germany* (ATTiG),sdudy program of the Academy of
Mission for, and with African migrant-church leadémn Northern Germany:

In 2001 a unique program was inaugurated at theléwg of Mission at the University of Hamburg desidn

to provide theological training for African migraciurch leaders in Northern Germany. ATTIG is a-iear
program during which the participants meet onceoatinfor a weekend. Each course has about 20 partic
pants, mostly from Hamburg and other areas in trtharn part of Germany. The program was the ouecom
of deliberations between African migrant pastorsNarthern Germany and German theologians at the
Academy of Mission, held in the second half of fif890s. It is no coincidence that this developmenkt
place in Hamburg since this metropolis has the dsghensity of migrants originating from West-A&imost

of whom are Christians from Ghana and Nigeria. Dhginnings of the 1990s saw a sharp rise of West
Africans migrating to Germany which was accompartgdthe establishment of numerous, mostly neo-
pentecostal ministries. Today there are not leaa 80 churches in Hamburg with an African membershi
and leadership (all over Germany about 1000 ofettdsirches were founded within the last two degades
Besides the neo-pentecostal ministries there davaly few so-called African independent churcj@&sC)

like Aladura from Nigeria or MDCC from Ghana, tradnal pentecostal churches like The Church of
Pentecost or The Assemblies of God, and missiongnbyest-Africa so-called orthodox churches likeeT
Methodist Church of Ghana or the Presbyterian GhofcGhana. In addition, the Catholic Church pregid
here and there services for Catholics from Africa, by African priests.

Interestingly, many of the migrant churches celbitheir services in church buildings belongingtie
Evangelical Church of Germany (EKD) making usehaf thurch premises after the service of the |dtats
ended. Because of cultural and theological diffeesnbetween the old and the new population theve ha
only occasionally been points of qualified encotmtich as joint services. However, it has becobveas

— also to the migrants — that most of them haveectmstay. As a matter of fact, many have beconrenGe
citizens due to intermarriage, and the second g#inaris coming up.

Therefore the need is increasingly felt by pastdra West-African origin, to deepen their knowledgmut
church-life and theology in Germany, in order to dl#e to connect in meaningful ways to the German
system, to reach out successfully to Germans, odi@ be accepted as pastors of an equal stabgiitaeir
German counterparts and by the society at largest Meo-pentecostal pastors have no formal theabgic
training but they claim to depend on spiritual gigiin leading a congregation. This contradictsphbsitive
value attributed by the Evangelical Church of Getymdo a purely academic theological training regdiof

its ministers.

The Academy of Mission attempts, by means of AT Ti@smeet this need and to bridge the gap between Af
rican migrant pastors on the one hand, and Gerimewidgical thinking and church life on the othentha

127 0n backgrounds for Christian African Diaspora camity in Germany see: Werner Kahl, Themenheft
Transparent Afrianische Diaspora 52/1989, in: fittansparentonline.de/dmdocuments/TP52extrapelfi-
jamin Simon, Afrikanische Kirchen in Deutschlan@nhbeck Frankfurt 2003; Amele Adamavi-Aho Ekue, In
der Fremde zu Hause. Afrikanische Christen in Eanopd der Persperktivenwechsel in der
Missionsgeschichte, in: Andrea Schultze, Rudolfmdsinner, Wolfram Stierle, Vom Geheimnis der
Unterschieds, Die Wahrnehmung des Fremden in OkamBfissions- und Religionswissenschaft Reihe
Okumenische Studien / Ecumenical StuBigs16, 2002, LIT Verlag, Frankfurt p. 218ff
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However this is not meant as a one-way streeteltigical instruction. ATTIG rather creates an iifaee in
Germany where African migrant pastors learn aboeitn@an and Lutheran traditions in a critical way and
where they exchange theological views with Gernteolbgians. However, it is the mission of the Acagle
of Mission to enable the participants to refledtically on their faith and experience and to conmicate the
need of contextually aware theologies.

ATTIG has been sponsored mainly by the Evangeliddissionswerk (EMW: The Association of Protestant
Churches and Missions in Germany). Many of therircsbrs are theology professors of the University o
Hamburg of whom it is required that they are opantfieological debate. The participants most of miare
neo-pentecostal or charismatic “mainline”-Christidand to represent their versions of Christiaimityather
self-confident ways and they do not shy away frohallenging their professors theologically, albeit
respectfully.

In the course of the theological debates it becowriear to everybody involved that we all have our
theological predilections and respective, cultyr@lbund hermeneutical keys in reading Scripture. dime

to an appreciation of this variability of Biblicalterpretation. In such a way it becomes possibledrn from
one another, e.g. of dimensions of Biblical passapeat have been overlooked in certain traditiamsl to
become aware of certain blind spots and areasotw.gkll this contributes to laying the foundation which
Christians with different cultural and confessionabins may grow-together in church and society.

Similar developments can be reported from the comteNorth America. The Christians
from the South are bringing a hybrid ChristianayNorth America as they migrate there,
that is a Combination of the 19th century evangelisestern missionary Christianity (with
particular denominational affiliation) and the lbodigio-cultural practices (which the

local converts brought with them). This hybrid Ghianity is alien/strange to North
American who follow Western Christianity with soriNerth American nuances. The North
American churches are eager to welcome the miguaititstheir Christianity and
accommodate them especially in the context of dshing membership of European
decent, but are unable to fully integrate themheodenominational setting as exists now in
North America.

The North American churches have also opened tipetonulticultural and multiracial
challenges and have created programs in their sem&for multicultural and multiracial
exposure and experience. Besides through thetimégaof ATS (Association of

Theological Schools in US and Canada) from the 8@sglobalization program has
become an important part of theological educatord from the 9/11 incident interfaith
engagements, especially with the Islamic commuaatty,also taken up by many seminaries
as an important area of future ministerial chaleemgthe US.

These new challenges have led to the appointmemthamber of faculty members from
churches in the South and the Diaspora communtynainority communities like African
American and Latino/Latina Churches. As their nuratbecrease the ethos of seminaries
are bound to change.

The gender justice is another significant issudonth American Christianity. We may
need to add feminization of ministry and the inseghnumber of women who are trained
in theological institutions and appointed for mings, including to faculty positions and
leadership, in the seminaries in North America.

To briefly summarize:
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a) To develop innovative models for theological @tion is a key mandate for mainline
churches all over the world in the*2dentury as migration is hugely and fastly changing
the global landscape of Christianity;

b) it is a major challenge how the (African or Agia@iaspora communities of Christians
and theologians can in turn become a resourcdriEmgthening theological education
institutions and programs within their home cowegr new models of inter-contextual
cooperation in theological education between Diespmd home-based communities of
theological educators need to be developed,

c) Diaspora communities of people living as straage a foreign context point sharply to
the issue of accessibility of theological educasgstems as developed within established
churches which is one of the key issues of justidbeological education in world
Christianity in the 2% century.

15) Reconstructing churches by reconstructing theobical education — Nanjing Union
Theological Seminary (NJUTS) as a case study of thlegical education in China

There is an enormous challenge in China to equigvageneration of leadership and to
bridge the wider generation gap between churchelsaaind theologians that exists after
many years of inadequate theological training. @kitheological education was rehabili-
tated with the reopening of Nanjing Union Theolagi8eminary in 198%2® At present

there are 19 regional theological seminaries ateBschools operating in China and more
then 1700 theological students attend courses mpuses. Since 1981 already more than
10.000 students have graduated from these sensranceare working in local parishes,
some also ordained as pastors. Most of the leagestlocal churches belongs to the new
generation today, thus making Chinese Christidoiking younger and younger.

There is some great progress and renewal todakimaG churches. Since some 10 years
ago there has been a process towards theologiealat emphasizing the development of
a Chinese Christian theology which affirms tradiibChinese culture and relates openly
towards society and the tasks of citizenship im&hoday. During the devastating earth-
guake of Sichuan on May 12 Chinese Christians esdjagemergency relieve and finan-
cial support to the victims (some 50 million RMBene donated). A new theology has
emerged which enables Christians to engage witletyoehich is very important for
Christianity becoming rooted in China. As a re€iifina’s government now actively af-
firms and highly esteems religion and supportgi@tis to play a positive role in society.
Without the support of the government Nanjing Unidreological Seminary could not

128 The following is based on an article contributgdRev. Dr. Aiming Wang, Vice President and Dean of
Nanjing Union Theological Seminary on theologicdieation in Nanjing in the context of contemporary
challenges for protestant churches in China. Faerbackground information see: Aiming Wang, Church
China: Faith, Ethics, Structure. The Heritage ef Reformation for the Future of the Church in Chiga-
ropaische Hochschulschriften Reihe 23, Theologik, 80, Peter Lang Verlag, Frankfurt 2009; Henry-Wi
son: Theological Reconstruction in China: Ecumdmezompaniment in the Self-Theologizing Effort in
Theological Education, in: IRM Vol. 388 , April 200p. 77ff; see also: Chinese Theological Review. Vo
C. Stanley Smith: The development of Protestardltiggcal education in China, Kelly and Walsh, Shaaig
1941
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move to the new campus and also some local goversrhave given their hands to local
seminaries. The CCC/TSPM has set up twelve comomissbd deal with fundamental is-
sues of church renewal and social ministries, drvehich is the commission on Theologi-
cal Educatiort?®

There is a broad awareness of the manifold urgernecieenew and strengthen theological
education in China in order to strengthen the rstantion of churches rooted in China
soil.

When Bishop K.H. Ting launched a theological movetra@ming at the Reconstruction of
theological thought in China his intention or puspavas to help the Chinese pious believ-
ers to better explain their proper faith at thedasthe Bible and to unfold its proper
relevance and meaning for contemporary sociahblife current challenges in China today.
Some of the key challenges which are behind thd f@eheological reconstruction come
from two factors which are characteristic for Cls@e&hristianity today,

- one is the considerable influence of a certagtigm which has marked Christianity as
brought by western missionaries which had put neonphasis on personal faith, prayer
and the Bible and less emphasis on a clear contéitristian doctrines and a proper
understanding of the church — thus giving rise tade range of different isolated
tendencies and some peculiar, sometimes even fierdahst phenomena in understanding
and practicing Christian faith among Chinese belisyparticularly among analphabets.

- another tendency is the wide spread of trendscpéarly amongst believers in rural areas
which can be called syncretism or religious relaty by which a situation has emerged in
parts of rural Chinese Christianity which can bensas similar as the encounter with
Gnosticisms in the first two centuries of Christigragainst which the patristic Fathers
developed their concern for purity of Christiartlisand a proper understanding of what it
means to be the church, focused in the propogalnaoulate more clearly thEides
ecclesiaeby theRegula ecclesiags initiated by St Justin Martyr, and officiaby St
Ireneus). More and more students and intellecinatampuses have become converted to
faith of the Christian Cross, at the same timenpheena of the Gnosticism like the one of
the patristic period silently but very strongly apap among the elites with elements of
Christianity and of Confucianism being mixed withmge modern theories and spiritual
cults. The multiples orientations in the area diga seem to be a characteristic mark of
our époque today leaving the Church in China conéa with the menaces of the
syncretism and the relativisms. Thus one of thetlelys of theological education today is
to develop a proper understanding of what it meéar® the church today as itk&klesia
which is the central weakness of the Christian phena in today’s China.

In order to overcome certain weaknesses in therstadeling of the Christian church and
to strengthen a proper and developed understandi@gristian faith the only way is to
work hard and to strengthen systematically the afe¢eological education in China.
Quality improvement in theological education is aee

- to counter and remedy superficial and extremmnalism which can function as a cancer
of the conscience of the believers and is so diednnd some patriotic slogans. To estab-
lish a proper Chinese system of theology is possibd reasonable when we try to avoid

129 Rev Dr. Yilu Chen is Chair and Rev Dr. Aiming Waisg/ice-Chair of this commission on theological
education in China.
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excluding the universal values and catholicity afi€tian faith which puts a patriotic
commitment in a proper context and surpasses nati@nalist interests and values.

- to counter and remedy some extreme trends gfittistic heritage combined with some
Donatist tendencies. These positions tend to rej@ginecessity of norms of Christian faith
and deny even the usage and importance of Chridteattines and dogmas, including even
the three Creeds of the Early Church. They woulglemsize only the holy life of the
individuals and are focused on seeking permanemily for the inner purity of the closed
Christian community thereby reducing capacitiestier communication and dialogue
between Chinese believers and civil society in &hiich are extremely necessary for the
theological awakening of China in today’s world.

- to counter and to remedy increasing trends whrehpresented in the charismatic
movements or the Pentecostal mass movements whinbtdseem to have a proper
distinction between the law and the gospel.

Against this background since 1999 in Nanjing Unidreological Seminary a concept and
curriculum framework for theological education wasmulated which include some of the
following strategic goals:

a) to interpret the significance of the heritagéhef patristic Fathers;

b) to introduce the meaning of the Early Churchorder to prepare for an ecumenical

understanding and aim;

C) to stress the necessity of the three Creedth® Church in China although they were

written outside China by the western Church Fathees ancient time;

d) to explain the extreme importance of the legatyhe Protestant Reformation as the

reference point for the identity of Protestantidinoger the world as a means to decrease
the negative impact of narrow nationalism;

e) to establish an ecumenical and catholic mindrgmbie seminarians who are future

pastors and leaders of parishes and churches ma@lg.

Accordingly the new curriculum in Nanjing TheologicSeminary is based on models of
the European curriculum, especially that of theversities in Switzerland and Germany
which was transplanted into Nanjing Union Theolagi§eminary since 1999. But it also
has added some special additional courses contizktigatheological education in China
which are offered as compulsory courses, such atemahistory of China, Morality and
Duty of the citizens, basic knowledge of Chineseslathe study of the Three-self and pa-
triotic principles etc

130 Thus until at present there are six kinds of thikgatory courses and auxiliary courses which cosephe
curriculum of NJUTS since 1999:

1) the biblical languages: Basic Hebrew of OT; Ba&3ieek of NT; Basic Latin for the patriology sir2@03
by Prof. Rev. Dr. Miikka Ruokannen from Helsinki idersity.

2) OT.: Exegeses and Theology of OT besides tregrttations of each book of OT,;

3) NT.: Exegeses and Theology of NT besides thepnétations of each book of NT;

4) Systematic Theology: Introduction; Dogmatics &thics; Dogmatic theology of Luther and Calvin;

5) Historic Theology: History of Christianity, Hary of the Christian Thoughts, Patristic studiEseology
of the Reformation etc. History of the Chinese Chuetc.

6) Practical Theology: Christian Pedagogy; Lituagistudies (Worship; Sacred Music); Homiletics; dia
nia; and Psychology (Christian Counseling) andttieeries of ministry etc.
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The introduction of a revised curriculum and thelusion of a proper introduction into
Biblical tradition and Church History according European standards have led to im-
provements in the academic quality of the teachadsthe students instead of the pietistic
standards before. The same process also is accadpay major efforts for continued
formation programs for pastors and teachers bytiaddi short term training courses with
partner organizations in Bossey/WCC, SEK(FEPS) Z&sliand, EKD/EMW/EED of Ger-
many, FTE of USA, Church of England, Church of &ind or Seminaries in Hong Kong,
Singapore etc., so many teachers of NJUTS have tremred systematically during the
certain semesters or years. Thereby the qualitheofeaching and of the research has been
much improved. The programs of the Bachelor's deged Master’s degree in NJUTS are
continuing very positively and constructively foerging the growing Church in China
now.

In summarizing it has become clear that the renewdlreconstruction of the Church in
China must be based on a proper construction ofdgesal concepts and ideas. While the
Church is rapidly growing, the quality and commtamslards in parishes and in the ways
communication takes place with the local beliewesat stake. The basic principles now
adopted in theological education which are a) ttelamic studies of the Scripture; b) an
orientation about the heritage of the Patristit\Eet of Early Christianity; c) an orientation
on the principles of the Reformation; and d) theoemagement for open minds in terms of
interdisciplinary dialogue and sharing knowledgéwather human beings including the
Chinese classical thought, will help to contribttehe reconstructing churches by
reconstructing the theological education — exampltesghich are testified been testified in
the period of the Swiss Reformation by the prattitéatives of John Calvin and by
others reformers in the later centuries in the @orl

16) Fragmentation and pluralization in theologicaleducation — a case study on
theological education in Myanmar

Myanmar in socio-politically terms is a very diversountry. Its population is multi-ethnic
in composition and highly divided. ChristianityMyanmar with 6.2 % from the 57 million
people of Myanmar belongs to the minority religiagr®up in this country. Christianity
arrived in Myanmar much earlier but it took rootgyowith the mission of Judson’s in July
1813. Only afterwards other Christian missionsofokd?*

Most of the theological seminaries in Myanmar aday Church-based and run by the re-
spective churches, conventions and ethnic assoegatiThey aim at producing efficient
ministers and lay leaders, equipping them with aodad knowledge, pastoral skills and
missionary zeal for the ministry and the missiorGafd. Most of the theological colleges

7) Auxiliary courses on: a. Confucianism; b. TagigmChinese classic philosophy; d. Chinese cldisia-
ture; e. Western philosophy; f. German Classicgsiophy; g. Introduction of Sociology; h. Introdactiof
Psychology; i. Introduction of the Law etc.

131 Most of the following text is from Peter Joseptrnfier Executive Secretary of ATEM, the Associatifn
Theological Education in Myanmar
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focus their training on denominational values aeeéds while only a few seminaries are
more academic and ecumenically oriented. The $egtinary or Jungle Bible School was
established in 1836 in Tavoy in the Tenasseram, Bown South in Myanmar.

Myanmar gained independence only in 1948 (Januaryhe church at that time was
growing and had a leading role in the social spb@@ugh education in schools and in
hospitals. Then the government took steps to $tegtowth of the church by trying to
introduce Buddhism into State religion in 1960 whirought about a revolt within the
country. This led to the military coup in 1962. NMyaar went into a self-imposed
moratorium cutting all links with the world. Theadas0ies then saw the emergence of new
Para-church movements. With the closure of the tgputhe Pentecostal movement began
to grow as Christian mission was worried aboutdbsure of the country. The focus was
on establishing churches and multiplying congrexesti

The Myanmar Council of Churches (MCC) was estabtisim 1914 and its member
churches asked their seminaries for cooperatingramkling together under the
Association for Theological Education in MyanmaiT@&M) which was established in
1986 as the body of MCC (Myanmar Council of Chus)he bring together theological
colleges in Myanmar. In other words, ATEM is bout of the ecumenical endeavor and
exists as an independent body only now. ATEM hasvgrfrom 8 member schools to 33
member schools representing the eleven major dewatimins all across the country.
Some member schools have grown too big and langétutions. The sad fact that
Globalizations discards history is very much prégethe Church which is fighting
Globalization. Each for himself is the motto of tiheey seems to creep in the area of
theological education. Its mission and objectiveshort are to build unity in theological
education and theological thinking. It's missiordabjectives are related to the vision "to
help upgrade theological institutions and prometevant theological education that will
help equip God's people for the mission and mipistit belongs to the key objectives of
ATEM to upgrade theological institutions

- to develop faculty

- to promote theological education that is relevamt eontextual

- to provide theological literature

- to run postgraduate studies

- to develop contextual theology

- to work towards Union Theological College or Thegptal Union

In its work ATEM has realized as a major challehgev much theological education in
Myanmar is marked by a bi-polarity between East\Wmsdt: Most of the Myanmar
seminaries are established in the traditions ofté&/egheological seminaries in terms of
their academic orientation as well as confessi(sgtitual) orientation. Financially, they
are still totally, partially or mostly (by and lagpdependent on Western resources. The
same applies also in terms of academic mattersasifdculty development, human/other
resources.

Myanmar is currently experiencing a boom in theadalcolleges together with a dramati-
cally increasing number of theological studentserEwn Yangon there araore than one
hundred theological collegeghich also some international guests perceivenagimgly
and critically. A lot of factors are behind thisveéopment and have contributed to create

132 The present executive secretary of ATEM is Rev.Lt Tin Hre, who has developed a detailed outline
for the future development of ATEM which is avaiklin ETE office.
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this situation. For instance there are deteriogagiecular educational standards and also
more activities of foreign missionary bodies whahploy local people. With this devel-
opment some kind of danger emerges as well. Mosteo§tudents are still very young dur-
ing their seminary training and therefore a lackledication and commitment can occur or
can be observed in some cases. This can also iresoline kind of elitism, losing the con-
tact with the grassroots. Some would think that ihipart of the current trends in the con-
text of the age of knowledge, information and gliadion. Despite of many critical ques-
tions some positive facts can be observed as maathely increasing trends to providing
training and education for the students in suclag tvat they are enabled to employ their
knowledge and skills not just within the church coumity, but also in a wider community
of society beyond the church.

The increasing number of theological schools adiéges also prompts another urgent
need for ATEM, namely to be engaged in constaribdige between ATEM seminaries and
other theological seminaries representing Evangledind Pentecostal churches and other
mission organizations. Only by doing so, commondadization and quality assurance
may be sustained and a wider ecumenical cooperatidrtommon witness may be
possible for theological education in Myanmar ia thture. One of the key questions is
what can be a strategic incentive for Bible Schaold smaller theological colleges in
Myanmar to really work together and to prepareacess by which a major Federated
Theological Faculty or Union Theological Seminayarmed in Myanmar which can also
offer higher degree courses and will be a partmectiurches on the national level.

Thus in summarizing five key questions for theatadieducation in Myanmar remain:

a) how can theological education in Myanmar be aggd and developed to provide
relevant and contextualized theological orientatmohurches and society in Myanmar?

b) how can theological education interact more wihiety and the pressing needs of the
multi-ethnic background of people living in Myanrar

¢) How can ways be promoted to work towards a Feddror United Theological College
in Myanmar which would allow to develop a centeeg€ellence in higher theological
studies within Myanmar itself and reduce the nundfestudents going to places outside
the country?

d) How can common standards and quality assuramsafeguarded in a context which
sees a proliferation of theological colleges analdschools which try to answer the vast
need for higher Christian education?

e) How can interfaith perspectives be included stnehgthened in theological education so
as to enhance dialogue with people of other faitidyanmar?

17) New accreditation criteria and the quality of heological education — a case study
on theological education in Latin America and Sout Africa

Many regional associations of theological schooéscmmmitted to improving the quality
of standards in theological education by regulareditation and evaluation visits to their
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member schools. There is a new debate on whatitgimlprovement” is and means for
theological educatiorL.atin American networks have introduced an important study
document with the new manifesto for “A quality thegical education” (published by Ser-
vicio Pedagogicos Y teologicos, SPT, Bolivtd) “Quality” of theological education ac-
cording to their statement cannot just be defimetthé seemingly neutral terms of academic
excellence or “effectiveness-standards” as apg@lietisought for in many training and edu-
cation programs of the business world. There {gegial and distinct approach of theologi-
cal institutions speaking of “quality theologicaueation” which is defined by seeking
“quality in the theological undertaking...by combigim an imaginative way the search for
theological relevance in the overwhelmingly pregsieality of Abya Yal&* regarding the
pertinence of a discipline that has its own epistegical identity and demand$®® The
theological approach to quality of (higher) edumatindeniably is related to the quality of
life which God has promised in the propheticalamsof abundant life for all and an explic-
itly missiological orientation of the paradigm bEblogical education in the context of the
concept of Missio Dei*® For patterns and models of theological educateared towards
that abundance of life for all which constantlylenied by existing systems of exploitation
and globalization some essential requirementsoamified in the statement which would
lean towards inter-disciplinary and interculturadthrods, clear account of pedagogy and
teaching methods, inclusivity in terms of multipbems of rationality and human potenti-
alities (emotional, cognitive, physical, spiritualpral, intuitive, creative) and contextually
and historically rooted discourses on theologicaloepts. There are consequences of this
for the “quality management” of the life of instiions of theological education which
ought to be measured “by the level of learningusgg welfare, mutual trust, initiative, as
well as by other general criteria linked to an ursole character, diversity, gender equity.”
The document is an indication of how the debatquality of theological education is both
advancing in some regions and essentially needleih sither regions=>’ The international
debate on comparable quality standards of theabgducation has barely begun among
existing associations of theological schools, thoiigvas becoming clear during WOCATI
conference that this is a field of strategic impode and many potentials for mutual learn-
ing between the associations of theological schools

133 published in: Ministerial Formation No 111 OctoB608 , p. 45ff

134nApya Yala" means "Continent of Life" in the larage of the Kuna peoples of Panama and Colombia.
The Aymara leader Takir Mamani suggested the sefeof this name (which the Kuna use to denominate
the American continents in their entirety), andgmeed that all Indigenous peoples in the Amerit#igauit

in their documents and oral declarations. "Plafimgign nhames on our cities, towns and contineths,ar-
gued, "is equal to subjecting our identity to thé of our invaders and to that of their heirs."élhroposal of
Takir Mamani has found a favorable reception inouws sectors. Thus this term is used to describia La
America from indigenous perspectives. See: htipydgala.nativeweb.org/about.html

135 For A Quality Theological Education, Manifest frdratin America, June 2008, p. 2

136 For the debate on Theological Education in a Misal Paradigm see among many other publications:
Transforming Theological Education in Mission, IRK. 94, NO 373, April 2005; Peter F. Penner, Theo-
logical Education as Mission, Neufeld Verlag, Genyna005; Lothar Engel/Dietrich Werner: Okumenische
Perspektiven Theologischer Ausbildung, Beiheft GRnkfurt 2001

137 For the debate on quality in theological educaiiothe US comp. the excellent book of Daniel O.
Aleshire: Earthen Vessels. Hopeful Reflectionstan\tVork and Future of Theological Schools, Willidm
Eerdmans, /Grand Rapids, 2008



73

What are common standards for quality assuranceearaduation in theological education
in the 21st centufy There are also external reasons for intensifthigydebate, as looking
beyond one’s own nose it is soon becoming cleat tihere are enormous and rapid
developments going on with regard to quality agsteaand international standardization of
higher education systems in the secular field whighof crucial importance also for higher
institutions of theological education.

Since the first—INESCO World Conference on Higher Education in 1998 (\E}Ithere

has been an intense debate on quality of highezagidm at UNESCO level which
theological colleges and regional associations Ishoot despise but explore with interest
what they can learn and benefit from them. In M&fld Declaration on Higher Education
for the Twenty First Century: Vision and Action'dfn 1998 it was stated that “Developing
guality in higher education and mechanisms foastsurance is crucial for the future of
education in the 21st century”. The definition giveere was'Quality in higher education

is a multidimensional concept, which should embutés functions, and activities:
teaching and academic programs, research and scélola, staffing, students, buildings,
facilities, equipment, services to the community e academic environment, internal
self-evaluation and external review, conducted tpby independent specialists, if
possible with international expertise, are vital &mhancing quality” (Art. 11)

In 2004 there was an important First Internatiddecelona Conference on Higher Educa-
tion on the theme “The social commitment of Univezs”, organized by GUNI (Global
Universities Network for Innovation, a network dezhby UNESCO and the University
Politecnica de Catalunya in Barcelona), which iy vech in terms of deepening insights
and experiences in quality assurance in higheratiucinstitutions:>®

In South Africa, theological education has been challenged greatiye issue of quality
assurancé® With the arrival of democracy in 1994 and the egeace of a new education
system, issue of accreditation and quality asseréegan to surface as extremely impor-
tant. New institutions and mechanisms were putaoeto deal with these issues like the
South African Qualifications Authority, the Natidr@ualifications Framework with its
concomitant Standard Generating Bodies etc. Alhisf was quite scary to theological edu-
cation, in particular theological faculties, clustand institutions benefiting from state
funding. There were in particular two major chafjes facing theological education. First,
the simple fact that quality assurance is a verlirieal thing which comes from the corpo-
rate world of business, in particular manufacturimgousiness quality assurance is the
process of making sure that the end product or coitynis of very good quality by taking
care of the different steps in the manufacturiracpss. For this mechanisms are put in
place, turning quality assurance into a very tecdirprocess. This is difficult for theologi-
cal education to follow since it does not deal vaeitimmodities in the consumerist sense of
the word. It can also lead to a very deep idemtiigis not only for theologians, but all those
in the human and social sciences since teachingdasecome the production of knowl-
edge and the teacher a producer of knowledge. Henvdespite these pitfalls the emphasis
on quality assurance in education has also coraebéesssing in disguise to theological

138 Higher Education in the World 2007: Accreditation Quality Assurance: What is at stake? GUNI serie
on the social commitment of universities, see::fittvw.guni-rmies.net/info/default.php?id=&d the gen-
eral site: _http://www.guni-rmies.net/

139 The following details were provided by Prof. NiBotha, UNISA, see also: Michael McCoy,

Restoring mission to the heart of theological etlionaA South African perspective
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education. For the first time now, theological eatian is subjected to the same accredita-
tion criteria and quality assurance measures liketlaer disciplines. There is a unit stan-
dard informed by outcomes based education whichiresja careful formulation of the
purpose of a particular course or module, speoificomes, critical cross-field outcomes
and importantly also, assessment criteria. Edusatatheology now have to collaborate
with a whole range of agencies like experts omliegrand curriculum development, criti-
cal readers, focus groups (learners) in desigrtundysmaterial. The three main areas in
which competencies are to be developed, namely letmg, skills and attitudes or values,
have helped theological education greatly in deyalprelevant, context-based material in
response to authentic problems in church and sodstan institution in open and distance
learning, Unisa has empowered theology to brindityuheological education to people
without uprooting them from conteXt

18) Pentecostalism and theological education — aseastudy on the interrelation

between the Pentecostal movement, theological edtioa and the ecumenical
movement

Allan Anderson has argu¥d that theological education as shaped in the Wihtits
tradition of encounter between Protestantism arljEienment in many cases originally
was in some tension with Pentecostal theologicait8ality and learningThe “liberal and
pluralistic theological agenda ...often seems to éiaitally oppose Pentecostal/
Charismatic spirituality and exclusivity. A certdansion exists between academic
integrity and spirituality, especially when eduoatidoes not seem to further Christian
spirituality.” For Pentecostal traditions in theuitern hemisphere Christian spirituality
was influenced by the popular religions of the oagiin which they lived, which often led
to sharp differences with the rather cerebral @langy of western missionaries and their
theological colleges. The context of theological@tion is not the Bible college, the
seminary or the university, but the community inethGod’s people are found. Only
when the context is clear in our minds can we bagidjust the content of our education;
and this is as true for Europe as for anywhere‘éféaut despite all historical hesitation
and tension there is an increasing trend withirtédarstal churches to get access to
advanced programs of theological colleges in dtistorical churches and/or to set up their
own institutions of theological education. There aome impressive “efforts of Pentecostal
colleges in Europe to forge alliances with seculaversities and seek validation for
degrees including masters’ programmes in Pentdistdies, while Pentecostal educators
attain doctoral degrees in theolod§™

There are however also dangers and hidden chaleéngolved as much of Pentecostal
theology did not yet develop a critical assessméntodernity and post-modernity from
their own viewpoint, but to some extent was alsmiporating uncritically some of the as-
sumptions of western theological thought: For ins&a“North American Pentecostal mis-

140 5ee UNISA website on quality assurance :
http://www.unisa.ac.za/Default.asp?Cmd=ViewContegbwfitentiD=10740and particularly the policy of
quality assurance which applies for all disciplines
http://www.unisa.edu.au/policies/policies/acadeiBia.asp

141 Allan Anderson, Pentecostal-Charismatic Spirityaditd Theological Education, PentecoStudies, vol. 3
no. 1, 2004, in: http://www.glopent.net/pentecosta?004/anderson2004.pdf/view

12 1pid. P. 3

3 bid. P. 4
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sions contributed generously towards the estabksitrof “Bible schools” and in-service
training structures throughout the world, resuliimghe more rapid growth of indigenous
Pentecostal churchesHowever, the fundamental flaws in these structesest particu-
larly because they are western models foisted thetoest of the world. This is part of the
legacy of the colonial past with its cultural impdéism and ethnocentrism. Pentecostal (and
other) missionaries from Europe and North Ameral&ived this pattern. They thought
they knew what sort of training people needed iricaf Asia and Latin America, in order
to become ministers after the model of the Wess. dtear that the alliance between Evan-
gelicalism and white classical Pentecostalism el A from 1943 onwards had a pro-
found effect on Pentecostal theological educaff@mtecostals found themselves being
drawn in to the evangelical-ecumenical dichotomgvaéing evangelical Christianiti?en-
tecostals became vulnerable to losing their distia@xperience-oriented spirituality as
Evangelical and fundamentalist models of educatiere bought into wholesale and un-
critically.“***

As it is a historical feature of many Pentecoskalrches, “that many of the early
Pentecostal leaders in Europe and North Americasante of the most successful
indigenous pastors in many parts of the world Haaen those with little theological
education, or none at all’(p. 6) many Pentecostdlérs remain critical and “less confident
of the benefits of theological education, and evkthe method of training in the developed
countries which were imposed on Protestants irdéweloping nations...The emphasis in
Pentecostal and Charismatic leadership usuallypbas on the spiritualityf the leader
rather than on intellectual abilities or even ntigiml skills.”

But how to relate the Pentecostal movement anédheenical movement today which by
some are regarded as the two most important rekgienewal movements of the"2¢en-
tury?*® Are they two different and irreconcilable movensgnThere is still a lot of igno-
rance on Pentecostalism in mainline and ecumealiuakches, and there is a lot of igno-
rance on ecumenism in some Pentecostal circlestHe conviction of this study paper that
both movements need and complement each othehdttashould come together, because
this will have enormous positive consequencestfeological education. A Pentecostal
ecumenism might be growing and is already emergimdythis has a lot to do with theo-
logical education. In the first phase of Pentedssta (1901-1930) theological education
did not play a major role in Pentecostalism, as Was a mass movement mostly of poor
people with not much education at all. But with ihgtitutionalization of Pentecostal
churches in the second phase (after 1930) ancettuad or third generation of Pentecostal
leaders there emerged a Pentecostal interestafotheal education. Most of the early
theological education for Pentecostal leaders daome the historical churches (Methodist,
Presbyterian, Baptists). Only in the third phaserahe 1980ies Pentecostalism began to
more systematically develop a theology of its ownach reflects more the charismatic
roots of this movement. While some major institn§®f theological education have ac-
cepted Pentecostal students or even theologiceides, others are still not prepared to

14 1bid. P. 5

143 See for the whole context the background articlBarfiel Chiquete: Pentecostalism, Theological Educa
tion and Ecumenism in Latin America, on websiterbdirgh 2010 study group on theological educatier; s
also: Henry | Lederle, “Pentecostals and Ecumeriibablogical Education”, Ministerial Formation 80
(January 1998),46.; see also: Amos Yong from Regentersity Virginia, "Pentecostalism and the Theo-
logical Academy, Theology Todag4:2 (2007): 244-50.
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open themselves up in this direction. Nowadaystiea new generation of Pentecostal
leaders many of whom are very open to encountetsanperation with historical

mainline churches and with the ecumenical moveme&here is a huge interest of many
Pentecostal churches to invest more in theologidatation and to upgrade their theologi-
cal training**°

In summarizing it can be said

- that it is a key task for the 2Ttentury to develop joint theological educationgsesnmes
with Pentecostal churches and Pentecostal thealoggiticators;

- there is much that historical churches can |&é&m Pentecostal churches in theological
education with regard to the understanding of tbiy ISpirit and ways of reaching out to
the poor and marginalized,;

- There is also much to learn from historical clhet theological education traditions in
the area of Biblical hermeneutics, social ethias methodology of dialogical learning.

19) The role of regional centers (of excellence) theological research and studies — a
case study of SEAGST program in ATESEA

For most regions of the world a crucial questionthie area of theological education is
whether and where to create some regional centepscellence in theological research and
post-graduate theological education, some hub-tenté theological education for
leadership development, as it is not possible te lpoper post-graduate course resources
in each of the national or local theological colegThe issue of how churches can invest
into long-term theological leadership developmenbgpams which would be an
appropriate shape for a post-graduate theologezaddrship development program cannot
find an answer which is identical for all regioms the world, but rather needs careful
assessment of situations, needs and resourceslar tw receive a contextually viable
answer**” But most of all it needs joint planning and venod cooperation of all partners
involved in a region and beyond.

A prominent example for a regional center of exaele in theological research and post-
graduate education is the SEAGST program of ATES#¥ch in fifty years has grown
from a community of 16 colleges to a community 6t olleges in South Asia at present.
A consortium style of higher theological educatiostitute, the South East Asia Graduate
School of Theology (SEAGST) was established in 196@er the auspices of the Associa-
tion of the Theological Schools in South East Asmcooperation with and on behalf of
member schools of the Association, the Graduat@@atonducts programs of advanced

146

147 comp. the highly interesting TEF staff paper oepers for Advanced Theological Study in the Third
World: A Survey and Evaluation of Developments®, liearning in Context, TEF London Bromley, 1973, p.
155ff
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theological studies at the master and doctoralldemad grants the degree of Master of
Theology (M. theol.) and Doctor of Theology (D. ¢h¢ The program makes available to
graduates of approved theological schools in S&ast Asia the combined academic re-
sources of the participating accredited schoolhabsuitable students may have the oppor-
tunity of continuing their studies within South EAsia.

Four specific aims were designed for this Grad&ateool:

1. To assist in the intellectual and spiritual devet@nmt of Asian theologians so that
their Christian ministry will be enriched and bemmeffective;

2. To contribute to the emergence of contextual anda-Agented theology by
providing the facilities, and opportunities of rasgh into, and reflection upon, the
Christian faith as it relates to the living faitlesitures and traditions of Asia, and to
contemporary Asian society and its problems;

3. To further the training of competent teachers fer theology faculties of the region
and of leaders for Christian ministry in the chuartd society;

4. To promote opportunities for the interchange of gneduate students and faculty
members between the different participating insotws with a view to enhancing
both a regional consciousness and Christian fellgwacross the barriers of race,
cultures and nations.

The advanced theological education implementedirttfSAsia through area cooperation
in order to overcome the limitation of personngpeziences and educational resources, i.e.
South East Asia Graduate School of Theology (SEAGBAS come to a turning point
under the influence of factors within and outsitlee challenges of the popularity of
religious studies in universities, and the readirefsnany of the local theological institutes
to offer higher theological degree programmesgrhguestions about the quality and
legitimacy of the current area setup (more and rparécipating schools are launching
their own advanced theological degrees, which eseah overlapping of programmes).
While recognizing the strengths of the current nhéolecontextual concerns, the need for
reviewing and re-engineering the SEAGST to a melkevant model of theological
education for the churches and societies in Assablegn discussed widely.

During the Malang Assembly of ATESEA a major diaibject was proposed and accepted
in principle that ATESEA would be restructured acliog to the two main objectives of

this association, namely to provide an accreditghiamwgram for the degree programs of
accredited member schools and to provide a fada®elopment program both with a
teachers academy and with a new common doctora¢eggogram which might be called
“Asian Theological Union”. The ATU is envisagedasonsortium of participating schools
offering joint degrees in the level of D.Th. progi@and directed by an independent senate
which has to safeguard its integrity, quality acddemic directions.

However these exciting project plans of ATESEA Ww# realized and carried out not only
in the Asian context, for this paper at the wodddl explores some of the key questions
with which churches and institutions have to weestbncerning cooperation in higher
theological education which are relevant not onlysia but apply in principle to many
other contexts though conditions vary among thieifit local settingé®

148 There are certainly other regional centers of kewee in theological research and studies in otbeti-
nents and it would be promising to have a moreil@etatudy on the future development perspectifes o
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a) How can smaller colleges of theological educetithich cover a vast region establish a
common framework for cooperation in the area ohbrglegrees in theological education?

b) How are theological institutions enabled to depea common working process for
excellency in contextualizing theology in a broadsgion and to formulate new coherent
trends in their theological discourse (comp. theuvance of the “Asian Critical Principle”
or the subsequent “Guidelines for doing Theologjsmn contexts™?

c) Is it better to have one regional center (céctenpus) of theological excellence which
can serve as a hub and trendsetter of contextealaties or to have a cooperative network
of several doctoral centers which have a commandreork (instead of each center
following its own policies without any relation te other)?

d) What are the best ways to bring to mutual béaedi fruition resources of theological
education and theologies from within a certainaagvith other theological and personnel
resources offered in the Diaspora community of lthgioal scholars (like for example
ATESEA the Asian theological educator’'s communityaage, which exists outside the
geographical region of Asia)?

20) Structural divides and potentials for cooperatn in different networks of
theological education — a case study on the integlation between Senate of Serampore
College (University) - and ATA — related theologial colleges in India

There is a striking un-simultaneity between theagng missiological convergence between evan-
gelical and ecumenical circles engaged in Chrigti@sion and theological education — both in
many cases affirm basically common convictiondhimunderstanding of mission and education -
and the institutional structures and “camps” obthgical schools and colleges which remains
structurally divided or in some areas are even ethtly identities which are shaped in opposition
to each other. There will not be any major progiregcumenical orientation and contextualization
of theological education unless there are no delikeattempts fdoridging the institutional divide
between global ecumenical networks in theologidalkation and global and regional evangelical
and Pentecostal networks of theological educafidrere are well-developed evangelical networks
of theological education (like International Codrior Evangelical Theological Education
(ICETE)** under WEA which play an important role in someioeg and levels of theological edu-
cation and which are neither part of WOCATI nolaf/ ecumenical networks in WCC for a num-
ber of reasons. Bearing in mind what was calledltoing the Global Christian Forum in Nairobi in
November 2007 in terms of widening the networksaperation one should explore in each re-
gion what kind of signals could be developed tatsmsome of these networks for a process
deliberately designed to strengthen mutual coojperat

In India for instance there is the family of coksgdinked and recognized by the Senate of Seram-
pore’* Some 50 colleges belong to this family which aliyuarings together both “ecumenical”,

-hub“-centers like in Latin America the Universidailetodista de Sao Paulo with its ,Programa de P0s-
Graduacao em Ciencias da Religiao“ or the majasltggcal colleges located in Hong Kong and Singapor
149 hitp://www.icete-edu.org/

150 Comp. Ravi Tiwari, Senate of Serampore College\(ehsity) at Ninety : Issues and Concerns, Article
from July 2008; website: http://www.senateofserampollege.org/overview/mission.htm
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pentecostal and “evangelical” theological collefféFhe Senate of Serampore College follows the
system of affiliation of colleges and awards tten{g) degree from Serampore College to all the
gualified candidates doing studies in one of ifgiatied seminaries. A common syllabus with flexi-
bility and common exam of certain number coursesuadertaken to assure the academic standards
in all the affiliated seminaries. The strict acadestrutiny of Senate of Serampore College for af-
filiation purposes has been a challenge for maagltgical schools in India who were not able to
meet the academic requirements (demanded by treeSehSerampore College).On the other hand
there is the Asian Theological AssociaffS{ATA) which represents evangelical theologicalcol
leges and brings together nearly 200 member itistitsi in Asian countries and around 100 mem-
ber institutions in India - over 60 already acctediand another 40 on the way. ATA understands
itself as a community of “theological educationadtitutions, committed to evangelical faith and
scholarship, which are networking together, to sene Church in equipping the people of God for
the mission of the Lord Jesus Christ....(establishe®70 it aims at) serving its members in the
development of evangelical biblical theology byestythening interaction, enhancing scholarship,
promoting academic excellence, fostering spiriairad ministerial formation, and mobilizing re-
sources to fulfill God’s global mission within dirge Asian cultures.” There is dual affiliation for
some of the colleges so that there is no cleaditigiline between ecumenical and evangelical col-
leges but structurally there are two distinct bedlealing with issues of and curriculum develop-
ments in theological education though ATA cannothds on the level of university degrees. There
even is a third accrediting association which ésltidian Institute of Missiology (IIM). It was
founded in 1994 and meanwhile brings together spbniastitutions of theological training and
education in the area of mission work within ants@e India — but only in 2004 equivalency and
mutual recognition was worked out between ATA divtldoncerning their curriculum and degrees
in mission and theological studi€s.

While the historical reasons for the formation afistinct evangelical network of theological
education (in the context of the emergence of tugshnne movement) are obvious relating to the
polarization in the understanding of mission inlttte 60ies and 70ies it should be asked today
what is the distinct common task and what are comaimectives for all major stakeholders in
theological education. Sometimes distinctive affibns seem to be more caused and emphasized
due to funding reasons related to external parthers actually rooted in the content, understanding
and methodology of theological education. It negedse justified whether it still make sense to
have separate networks for theological educatiohhamv the given picture really presents the unity
of the church and the strategic importance of thgiohl education for future generations. We have
to ask: How should the situation be transformedsémuring a common and not fragmented future
of theological education in Asia and Africa? Howage best contribute to visible unity in the area
of theological education in the different partoaf global community? Moving beyond

the 60s and 70s divisive journey, “ecumenical”’ &whngelical’ theological educators which share
so much in common should work to converge and uhigr common vision and mission. Efforts
towards such unity should not in themselves be n@adppear in a partisan manner - such as WCC

151 Whereas it is assumed that the Senate of Seramufiege leads the ecumenical theological education
quite a number of the colleges affiliated to it af¢he evangelical persuasion and are identifigh the na-
tional and international evangelical / pentecostalements, such as the Union Biblical Seminaryatddbad
Biblical Seminary, Madras Theological College amanghary, New Theological College, Gospel for Asia
Biblical Seminary, etc. Even colleges in the Ndgtst India such as Clarke Theological College, Wiza
Theological College, John Roberts Theological Sanyiretc., will hold either a middle position oafeto-
wards evangelical views. Hence, one cannot sayn§eree leads ecumenical theological education and AT
leads evangelical theological education. If ATA sibead strictly evangelical theological educati®aram-
pore leads both ecumenical and evangelical thezdbgducation for India. For funding reasons, samme,
these distinctions are over played.

152 Comp. http://www.ataasia.com/

153 Comp. Siga Arles, Advocacy: A Missiological Impéve, Indian Journal of Missiology, Vol. 8, No. 1,
August 2007
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attempts should be ecumenical in ethos but not enigal in party language as a divisive element.
We need to steer clearly with nobler ways to uaifig show forth a mentality that shall reflect the
will and purpose of God in our Lord Jesus Christ.

22) New Models of Distant Learning in Theological Hucation — Case Study on UNISA and
other models

Nothing has a more profound impact on the pattefresiucation globally then the rapid
transformation processes going on with regard v inéormation and communication
technologies (ICT) which are both opening up neteptials in theological learning (e-
learning, research exchange groups via interngtarai master courses using digital for-
mats; digital libraries) as well as creating newipems and discrepancies. While the
~global digital divide” in terms of accessibilitp the web and electronic libraries still is a
major problem and challenge particularly in manyiégn and some Asian countries there
is no halt to the global spread of modern ICT piimciple. There are theological colleges
in Africa now which have only 30 residential stutierbut 300 distant learning students.
Experts in global higher education have assurdfiatghere is a historically unprecedented
acceleration of knowledge in science and educatioich goes hand in hand with
improved means of rapid dissemination of knowledgenodern means of ICT’s though
we also face the widening digital or knowledge dév{but this not only between North and
South, but very much also within many nations depenfrom educational and socio-
economic level of development in certain groupsagfiety.*>*

There is a vast literature already on backgroupdentials and challenges for distant
learning models in theological educatidnBut sill only some few theological colleges in
Asia and Africa have a department on Christian camigation and more still need to be
done in terms of studies and research on how tgealbeducation institutions should plan
to make proper use of modern communication andnmtion technologies for theological
teaching, for mutual cooperation, for exchange @rsemination of information to larger
sectors of their societies.

Distant learning models according to a definitised at UNISA in South Africa is a
“concept aimed at bridging the time, geographi@dpnomic, social, educational and
communication distance between student and institustudent and academics, student
and courseware and student and peers. Open diseamoeng focuses on removing barriers
to access learning, flexibility of learning prowsi student-centredness, supporting
students and constructing learning programmes wigh expectation that students can
succeed”;

And according to a further definition

154 Comp. Wadi D. Haddad, Ph.D, President, Knowledgeiprise, Inc. (USA): Tertiary Education Today:
Global Trends, Global Agendas, Global Constraimtesented 19 August 2003

at the ICETE International Consultation for Thedbad Educators

High Wycombe, UK

http://www.theoledafrica.org/ICETE/Files/Haddad_fiayEducation.htm

155 Theological Education and Distance Learnin§Vérking Bibliography

Compiled by Charles Bellinger from Brite DivinitycBool ; see:
http://www.lib.tcu.edu/staff/bellinger/theo_distandib.htm
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“Open learning is an approach to learning thatgstedents flexibility and choice over
what, when, wheret what pace and how they learn. Open learnintj éhaompassing and in-
cludes distance education, resource-based leawongspondence learning, flexi-study and self-
paced study®®

Many theological colleges all around the world mogv adding distant learning programs to
their curriculum in order to reach out to new studgroups. There are also some churches
which have offered distant learning programs wlaichinternet-based:

An interesting example is “The Methodist e-Academwtiich is an initiative aiming to
meet the challenge of equipping people for ordaimed lay leadership by making use of
the resources offered by contemporary computemntdolyy and the internet. The aim is to
train leaders who can equip Methodist churchesetar lfaithful and effective witness to
God’s reign and thus become agents for personasacidl transformation.

The Methodist e-Academy is a project of the four Episcopal Areas of thetehMethod-

ist Church in Europe and works in co-operation wtk British Methodist Church and
other independent Methodist Churches in Europsal developed in response to a specific
need in many European countries where there afdatbodist seminaries to educate pas-
tors and limited facilities to educate lay leaddrkis situation is particularly acute in the
central and eastern Europe where the church isriexpeng growth and requires well
equipped leaders. On the other hand there areinviite different European countries, well
qualified people who can provide the required etiana The challenge posed by this
situation is how to meet the need for educating manner which maximises the potential
of the resources that are available across EurDpe.Methodist E-Academy began as a
response to this challenge as an internet basé¢andes learning program which draws
faculty from across Europe and reaches studentssé&urope.

Hence the initial project of the e-Academy wasatanich a program aimed at preparing
students for ordination. It could not nor did itand to offer a full program in theological
studies nor did it intend to replace existing sanes. Rather it provides a limited range of
courses can be used in different ways in the diffeEuropean countries as a supplement to
seminary education. At present we are offeringog@m of 6 courses in Methodist

Studies.

The development of the project of a Methodist ederay coincides with plans been made
by the General Board of Higher Education and Miwisf the United Methodist Church to
develop internet based distance learning programseet the needs of theological
education in Africa and Latin America with the ettead goal of a global network of e-
learning programs.

Another prominent example is STETS - the Soutfémaological Educationand Training
Scheme, based in Sarum College, Salisbury, in tt€%which provides training and for-
mation for stipendiary, non-stipendiary and lay-istines in that region. Or the first Ecu-
menical Studies Distant Learning Program in Easienope which is offered by the Instiu-

156 see: http://www.unisa.ac.za/default.asp?Cmd=Viem&u&ContentlD=15100
157 See website: www.methodist-e-academy, tméprmations provided by David Field, Switzerland
158 See: hitp://www.stets.ac.uk/
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tute for Ecumenical Studies (Dr. Antoine Arjakovsky the Ukrainian Catholic University
of Lviv, Ukraine®

[II) Affirmations, Questions and Recommendations

At the end of this survey concerning contemporegpds and challenges in theological
education we cannot present a homogeneous conbégt would be applicable
everywhere disregarding the specificities of timd aontext. Rather we prefer to conclude
this summary report paper with a number of cruafidmations, questions and
recommendations on a number of key areas which seém of strategic importance for
the future of theological education in world Chasity:

22) Christian mission and theological education

We affirm that theological education is vital for the tramssion of Christian tradition from
one generation to the other and for integral Clansiission in today’s world. Theological
education is essential for the renewal and corynaf the church and its leadership.
Theological education is a matter of survival farauthentic and contextual mission of the
church in contemporary contexts. Theological edanais crucial for the interaction
between church and society where many issues defoamdsharpened stand and position
of Christianity. This has become a commonly heldviction both in western and eastern
Christianity, in both the churches of the South #re churches of the North. Theological
education is deepening biblical knowledge and tqacity to distinguish and to assess the
different powers and spirits and to discern Godsking in this world. The promotion of
theological education is a life and death issueQuristianity particularly in Africa and
Asia. It is only through theological education thadoor can be kept open for the vision of
a renewed Africa and the Gospel values kept aliveaflowing metanoia to happen within
churches and society in African nations. Buildimgaapacities for theological education in
Africa has had only a short history. A major withdel from this monumental task at this
poinbt of history can only lead to a continuatidrttee plundering of the continent from its
political leaders and a continuation of the ignomrof masses which long for more
education, liberation and human rights.

We recommendhat churches and partner organizations incréesedfforts to strenghten,
to accompany and to enhance theological educatmarticularly in Africa. Courses on
Christian mission, World Christianity, Church Unapnd Ecumenism should be given a
prominent place and be strengthened in theologidatation institutions around the world
in the coming decades.

23) Global and Regional Forum on Theological Educain
We affirm the broad-based dialogue process which begunBditburgh 2010 and rec-

ommend that it continue involving representativest all historical and new Christian
churches which are part of World Christianity todayhis dialogue process on major goals

159 See: http://www.ecumenicalstudies.org.ua/eagt: http://www.iesdistance.org.ua/Faculty
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and common cooperation in theological educatiaresded more urgently now than ever
before, lest isolation and fragmentation in themalgeducation overcome the churches and
the responsibility for promoting and supportingdlogical education is neglected.

In the light of the very few opportunities for diglue between historical, evangelical,
charismatic, Pentecostal and Independent churahéseological education and the
reductions in important programs in several insots (including the WCC), we
recommendhat a continuous global forum (working group)cmoperation in theological
education be created. The Global Forum on Theadb@ducation could serve as a
continuation committee within Edinburgh 2010 practstake up some of the challenges
identified in this paper in an effort for joint qoeration, bring together key representatives
from major associations of theological schoolsywoeks for theological education and
partner organization supporting theological edwrainstitutions. It should closely
cooperate and/or be seen as an enlarged framewtrg WOCATI network (World
Conference of Associations of Theological Schodi$the same time the Regional
Ecumenical Organizations (REOs like CCA, AACC, ChAhould play a new role in
strengthening and supporting networks, fundraisimg grant-giving on theological
education within their region to enhance the irtlation between churches and institutions
of theological education within their regions. Téés also a need to strengthening inter-
regional networking and exchange between theolbghacators and institutions of
theological education (for instance between Asifiied, Africa-Latin America, Europe-
Africa).

24) Bridging the divide in terms of unequal accedsility of theological education

We affirm that theological education should be accessiblalfgarts of the Christian

family: We affirm that access to theological edimabe available to all segments of the
Christian family, the churches in South and Nogast and West, women and men, people
from poor and affluent backgrounds (see categoifi@ecess to theological education as
mentioned in chapter 7). The fast growing churéhéle South have a right and an
essential need to have better facilities for thgiclal education.

In the face of glaring discrepancies in terms d@ilability and accessibility of theological
educationve recommenthat adequate attention be given by churches, exical partner
organizations and REOs for strengthening theoldgidacation programs and institutions
particularly in those areas where the enormous ddrfa theological education cannot be
met properly at present.

25) Theological education between church and univstty settings

We affirm that there are legitimate and different historieglsons for some church contexts
to opt primarily for church related institutionatsngs of theological education and for
others to opt primarily for university related imstional settings of theological education.

While each context has to be looked at within W& gight we alsoecommendhat
churches should consider some of the followingdgsestions in order to justify and to



84

decide about related priorities concerning thatunsbnal settings of theological education
as adequate and appropriate in a given contextasich

a) What kind of church-model (church vision) isamhing and guiding what type of TE
today?

b) Is there a proper balance between the diffaygas of TE in a given context?

¢) What kind of TE in a particular context is mappropriate for nurturing and inspiring a
missionary church, engaged in Public Theology,aatitness and global solidarity?

d) What are the primary subjects of theologicatriesy/target groups of theological
education in a given context? For whom and withmwlaye students learning theology?
What is - for which context - the most relevantcgl@nstitutional framework/learning
context for theological education?

e) What is the proper self-perception of an insttuof theological education? Should it
view itself more as a mere academic institutiomore as a part of the church or how are
both essential dimensions related to each other?

f) As universities are not value-free zones, bsit @riven by certain implicit or explicit
value systems and ideologies it needs to be agkediniversity settings offering a solid
space for free and genuine academic exchange wésadeas and uncontrolled research or
are universities themselves led by business didgmmdas and tend to devalue the
relevance of humanities (including social end ielig studies)?

g) If in a given context (like Africa) the predonaint trend is to move towards Christian
Universities as the most promising and appropireggtutional context for theological
education it needs to be asked: What makes a w@itiwé€hristian? What makes a
university a Christian university? Is genuine idemominational cooperation secured?
What kind of advantages can Christian Universibier in terms of relating TE to other
disciplines and subjects like development studiesymunication, health studies,
management studies etc.? And what guaranteesyquaddademic excellence as well as
spiritually sound formation in theological educatio these settings today? How can
Christian Universities avoid to become enclavebristian fundamentalism (which
certainly is the opposite from what they want emst for)?

h) What kind of scope is offered by secular unities to provide models of theological
education which safeguard the integrity and idgmftChristian theology, have an
openness to the dimensions of ministerial andtapirformation and maintain a proper
relationship with the existing churches in thatteat? To what extend do secular
university contexts allow theological educationfisignt freedom not to be driven by
pressures from an economy driven, mono-culturéingedf academia?

i) How are the different types of theological edima if co-existing with each other in a
given national or regional context related withreather and can cooperate with each other
in a way which benefits all of them?
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26) Churches support and sense of ownership for itigitions of theological education

We affirm that churches, mission organizations and ecumepéarahers have a key
responsibility for supporting and enabling high Igyanstitutions of theological education
while respecting a certain degree of autonomy éir thperating and academic research.
There are different models by which this sensewsfarship for theological education is
expressed in the different church settings. Butetlage also cases in which a genuine lack
of support and ownership for institutions of thepta@l education, particularly those who
are supported by an interdenominational set ofaies, is experienced.

Theological education not only serves the buildipghe church from the perspective of
the reign of God, but it also creates social anasenpolitical discernment, social
involvement, and Christian participation in tranmsfiation processes of societies.
Investment in theological education is a direcestment into the social and political
development and transformation of society and disrg of its educational levels.
Ecumenical partners and funding agencies whichsf@cudevelopment projects should
review their guidelines so as to give theologichl@tion projects a place and higher
priority in their agenda where ever possible.

The only proper remedy against religious fundamemiais investment in education. Lack

of education and theological formation often is afighe root causes for ignorance over
against other cultures, religious traditions anecg social contexts. Churches which take
theological education of both laity and ordainedaesly and support all its different levels

are better equipped to counteract trends towaldgaes fundamentalism and communal

tensions in their own regions and worldwide.

Churches and Christians should be aware of theHattChristianity — in different degrees,
but both in the protestant, roman-catholic andamtix traditions - had a strong historical
inclination and heritage to support and nurturelihgical education (theological faculties
often have been the centre around which seculaetsifies later grew). But investments in
theological education have gone done in a numbeowiitries both in the West and also in
the South and some churches consider theologicalagidn as only important up to the
lower degree levels (BD) in order to secure inptithnew ministers. The abilities of
Churches however to strengthen their own leadershiprepare a new generation of well-
trained theological educators and to remain afttractfor younger generation of
intellectuals still to a large extend depends owmestments and an increased sense of
ownership and responsibility of churches for higfpastgraduate) programs of theological
education.

We recommendhat churches and its agencies (development, missid others) recon-
sider their priorities in terms of making more riegwsupport available for institutions of
theological education. As there does not existsatypattern on the percentage which
might be recommended to be made available for tiggzdl education in Christian
churches around the world we recommend to considepplication of the UNO regula-
tion or recommendation, that nation states showlenavailable at least 6% of their annual
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gross national product for higher education, togheciples applied in church budgeting
for theological educatiotf’

We also ask whether there is a way of strengthethieglogical education in those coun-
tries in which Christianity is just emerging in aywvhich is not repeating and imposing
the same fragmented forms of denominational Chngi which were inherited from the
West.

27) New forms of global and regional solidarity irtheological education

We affirm the ongoing obligation of the interna@missionary movement for developing
new forms of global and regional solidarity in tlegpcal education. In the history of the
missionary movement it was due to a major comméortedind a marvelous act of global
solidarity for funding and strengthening theologieducation in churches of the South that
the Theological Education Fund (TEF) was foundetidf8. Many of the key theological
education institutions in the South owe their eqise to this program and its subsequent
forms in the PTE and ETE program in the WCC. As ymainline churches in America
and Western Europe face decline in membershipiaaddial resources due to
demographic reasons and also because the chamgilegial landscape sees some new and
financially very gifted churches in countries li8euth Korea, Taiwan, Singapore and other
parts of the world it should be explored whether¢hcan be a new system of global
solidarity for promoting ecumenical theological edtion worldwide. Time has come to
reconsider the (one-sided) international divisidriabor with regard to making available
grants and scholarships for theological educatioml aheological library development

The number of applications by far outweighs theueses available for theological
education in the WCC at present. It might be enqrlovhether the WCC or other
organizations should mobilize fomaw global solidarity fund for theological educatior
whether it is more appropriate to establishional solidarity funds for ecumenical
theologicaleducationin cooperation with the regional ecumenical orgatons (AACC,
CCA, CLAI) which exist already in some regions (gonrouth Asia Solidarity

Endowment Fund for Theological Education).

One of the most important forms of developing raglovays of solidarity and networking
in theological education is the establishment igaonal association of theological
schoolswhich now exists in many areas of the world. Tkebility and relevance
however is subject to some key factors which shbeldonsidered in order to avoid a
devaluation and ineffectiveness of this preciogsriiment of cooperation in theological
education (many associations of theological schinod®me contexts are also dormant,
non-functioning not viable or not sufficiently insive: Regional associations of
theological schools should have

159 The Sixth International Conference of Adult Edimaf UNESCO (CONFINTEA VI) has recommended
in May 2009 in Belem, Brazil among other items tihe CONFINTEA V agreement should be imple-
mented, that at least 6% of the GNP of all statesilsl be devoted to education and the allocaticadidts
education and e-learning should be increased. ONEINTEA VI- Draft Declaration Belem Framework of
Action, Harnessing the power and potential of ahatning and education for a viable future , Pitéch
2009, p. 2
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- an able and committed leadership and if possibleffice which is not moving every sec-
ond year,;

- a discipline of regular contributions of memhestitutions to build up sufficient self-
reliance in its budget;

- a focused program in terms of achieving feagijolals in the area of contextual
theological textbooks, a common curriculum develeptiplan and a program for
continued education for existing faculty;

- a deliberate strategy for correcting the imbadaincthe distribution and accessibility of
theological knowledge by producing and distributimeyv contextual theological literature
in their region and between the regions;

- a system to contribute to quality assessmeneahdncement in the theological training
programs of its member schools;

- working relations with ecumenical partners whiek helped to relate to a regional
association instead of just to one theologicaltutsbn in the region;

- a constituency which brings together a broadtspecof different denominational
traditions in theological schools and an inclusiaege of theological colleges from divers
backgrounds.

It is recommendetherefore that a round table of new major ecunadmartners sharing
financial, human and material resources for thaoldgducation should be installed in
order to facilitate international lobbying and cdio&ation of efforts for theological
education in the South.

It is also recommended that committed and joirdrésfare taken to revive existing
associations of theological schools to serve @aastrument for ecumenical regional
cooperation, common project planning and qualityagsrement in the area of theological
education.

28) The relevance of theological education for thenity of the church

We affirm that theological education is a task which is camrto all Christian churches
and that efforts need to be undertaken to do @bmmon what actually can be done in
fulfilling the common Christian mandate of theologi education without violating
ecclesial or denominational identities in a givetting. The increasing fragmentation and
denominational isolation of institutions of thealog) education is harmful for the very
nature of its mission which is to introduce pedpl¢he nature and horizon of what it
means to be the whole body of Christ in today’sléor

Ecumenical theological education and broad-basedhengical formation is a vital priority for
Christianity in the 21st century and the continoatdf the ecumenical movement - this was
affirmed again by the last assembly of the WCCartd®Alegre 2006. Without an increased
commitment in theological education for ecumendialogue and cooperation, the unity of the
church, its holistic mission and service in todaywld and dialogue with people of other faiths, we
might see an increased fragmentation of world @hrigy. Growing trends of religious
fundamentalism and a severe lack of properly tchiDbristian leadership in many fast growing
churches in the southern hemisphere underlineghedd for more investments in infrastructure
and interdenominational settings of theologicalczdion.
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We recommendhat efforts should be taken to increase interdenational cooperation,
that synergies be sought between different dendioma institutions of theological
education and that wherever possible interdenomimat settings of theological education
will be pursued and strengthened.

29) New models of online-education and e-learning theological education

In taking up some of the deliberations on new distalearning models of theological
education (chapter 21) vedfirm that theological education is about communicaGupd
News and creating new abilities to communicate G&bspel values in today’s world.
Therefore new technological achievements shouleikpéored and proper standards for
increased use of ICTs should be developed in tigembeducation.

We recommendhat more deliberate attention should be givequiestions of theological
education, communication and the use of modernd@iuith as: What kind of curricula and
courses on theological education can be more estsdlsed with each other by being made
available online or on a CD-ROM? What diversifiedms of theological education in a
non-residential pattern (TEE-programmes) can befrefin proper and contextualized use
of the new ICTs? In some Evangelical and Pentelastaell as many mainline colleges
there is much use of modern ICTs already but agstpeveloped ethics of modern
communication means for theological education istithissing in most settings.

30) Financial viability of theological education

After the famous world study on Financial Viabilitytheological education which was
prepared by Herbert Fritz Zorn in 1975there doesn’t seem to have been any major effort
undertaken in terms of a comprehensive study efdtnategic issue, although in each
theological college in the South the continuingamey and challenge of financial
stewardship and sustainability are felt annuallg emen more dramatically than before as a
result of the Global Financial Meltdown in 2088.

We affirm that churches in cooperation with theological egdl leadership need to urgently
develop an improved strategy for financial viapilif theological education and to develop
some common regional standards of financial vighibr theological colleges in the
Southern hemisphere.

How to finance theological education in the Southi is a question which is of vital
importance for the future of World Christianityu8ites show that very deep problems in
this regard are also known in the Ndfth

A recent report on Americans graduating from asfdfour-year liberal arts colleges is shocking
in that it shows a very high percent of graduat@sing the work force [that is, if they could laad

181 Herbert M. Zorn, Viability in Context. A Study ttie Financial Viability of Theological Education time
Third World, Seedbed or Sheltered Garden?, LondsiR, 1975

162 See also from Oslo World Conference on Theolodichlcation: Yeow Choo Lak, The Financial Viability
of Theological Formation, in: John Pobee (eds): dims Viable Theological Education. Ecumenical, Inape
tive, Catalyst of Renewal, WCC Publications Gent®8@7, p. 94ff with a response by Lothar Engel

183 The following examples are quoted from a papanf@heow Lak.
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job!] with a big student loan to pay up. The ‘statan’ phenomenon is so serious that the report
had usedbankrupt BAgo emphasize its point. The same point applieslbgieegraduates from
medical schools. It is estimated that a new graafram most medical schools in America owes the
bank US$150,000. It is thus not a surprise thatynmewv seminary graduates, upon graduation from
seminary, owe their banks $30,000 on the average.

Education, whether liberal arts or medical, or thgiwal, is expensive world-wide. Graduates from
medical schools can expect to earn $100,000 gex.takir three-year residence following
acquisition of M.D. This will give them the finaiat clout to pay up their loans.

Theological Seminary graduates (in the US) terlddak for churches that could pay them well
enough, to enable them to pay back their loaner hita, this means that churches which are unable
to put together an average of $60,000 p.a. carop to call a pastor. It also means that many
small and rural churches are left without a pastwcing many of them to ‘join forces’ to invite a
minister to pastor two or three churches.

Many Third World seminaries have to raise fundietm and educate their students who do not
necessarily face a steady future employment irchluech.

It has been frequently statétthat it is contextually inappropriate when the coonly used
‘professionally-paid’ ministry model was blindly gled to the Long House Churches in East
Malaysia. The flaw with applying the ‘professioyafiaid’ ministry model in an essentially non-
cash society was high-lighted when the money frioenWest used to pay the pastors dried up. If
only this was the only incident in the history b&blogical education in Protestant churches.

Today, many rural churches, whether in the sceaiwaiian islands or in the USA cannot afford
any more to have their own pastor and have fewefeamer worshippers on Sundays, because they
cannot afford to pay some $60,000 p.a. to haveahuk(Pastor in Hawai). Many churches in rural
settings (like The United Church of Christ, USAybdherefore decided to open for multiple tracks
for ordination. The usual, traditional track knoas4/3, i.e. four years of college education, tdppe
off with 3 years of seminary training [the tradited BA, M Div track] is still there and the one mos
favored. The second track is for the natural chigelers to do part time theological education
classes for at least two years and then seek diainavith five years of mentoring after ordination
The third track is for the natural church leaderdd seven years of mentoring and then seek
ordination. Presumably, ordinands from tracks amd three would settle for less than the normal
salary a pastor receives, making it possible asagrhaller churches to call pastors.

While this can reduce the costs involved for thgiaal education still the question remains how to
develop a viable and sound concept for fundingltggcal colleges and programmes run in
churches of the South.

We recommendherefore that a major international study is donduture key aspects of
financial viability of theological education both the North and in the South.

The kind of thumb rule from the past that one tlifdhe costs should come from the sup-
porting churches of a college, one third from ineogenerating resources of an institution
of theological education and one third from parinstitutions in the global network in
many places has proved helpful, but also did nderraize in many places. It is increas-

164 Cheow Lak in his keynote address on Sub-thenfénancial Viability of Ecumenical Theological Educa
tion at the ECUMENICAL THEOLOGICAL EDUCATION; ITS VABILITY TODAY, held in Oslo, Nor-
way, 4-11 August 1996, organized by the Ecumerlibablogical Education, World Council of Churches, p
94ff
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ingly difficult to financially maintain a proper stitution of theological education as a)
funds from the West are dwindling, b) supportingrcies are struggling financially due to
increased costs caused by global economic crisi€pan increasing number of students
come without having any sufficient funds to conitdn Perhaps a new discipline needs to
be explored by which each parish should give amancontribution for theological educa-
tion in order to have this task of the church fynoted into the responsibility and con-
sciousness of local Christian communities. Theeeesiamples of churches (for instance in
the Baptist tradition), in which 25% of all donatgand pledges received for Christian
mission regularly are going to projects of theatadjieducation. What would this imply for
the budget policies of mission agencies and chgrall@ver the world?

31) Innovative models of engaging with persons otteer faiths through theological
education

We affirm that engaging with people of other faiths is aseatial component in theological
education. his engagement needs to take serioigdbgde in all its forms. We draw
attention to the often used typology which suggtsisthere are at least four forms of
dialogue:

a) the dialogue of life, where people naturallyatelto each other across religious
boundaries in the course of their daily living;

b) social dialogue, where people of various fatthiéaborate with one another in the cause
of peace and justice;

c) intellectual dialogue, developing a dialogueathtan explore different beliefs and their
claims to truth;

d) spiritual dialogue, where people open themsedivdise force of one another's religious
experiences.

We also affirm:

"Dialogue does not require people to relinquishltar their beliefs before entering into it;
on the contrary, genuine dialogue demands that jgather brings to it the fullness of
themselves and the tradition in which they starsith®y grow in mutual understanding
they will be able to share more and more of whey thring with the other. Inevitably, both
partners to the dialogue will be affected and cledngy this process, for it is a mutual
sharing." (‘'The Way of Dialogue' ,Lambeth Confer=t898)

In order to engage appropriately in such dialoghad@ians, both laity and clergy, need to
be well-trained and secure in their understandirteir own Christian tradition and theol-
ogy. We are aware of the growing importance (andiyer) of highly equipped and well-
funded Muslim institutions of higher and acadendo@ation worldwide, and believe that it
is vital for the Christian family not to renounds own tradition of a strong commitment to
higher theological education. Although Christiaeg to be equipped to engage in dia-
logue with people of all world faiths — as wellthe 'faith' of secularism - we believe that
given the contemporary world situation it is vitat Christians to be able to engage con-
structively and confidently with Muslims. The fuéuof Christian-Muslim dialogue needs
well-educated pastors and well-trained lecturertheblogy and religions in institutions of
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theological education. The future of many Christiainority churches in Muslim countries
also depends to a considerable extent on the ednaklevel of their leadership and their
ability to enter into qualified dialogue with Muslineighbours. We also believe, given
both the tragedy but also the renewal of Chrisfiewish relations during the past 100
years, that theological education needs to encewgggloration of the unique aspects of
the Christian-Jewish relationship.

We therefore recommend that a collection of innieeatnodels and curriculum proposals
for dialogue with people of other faiths shouldnbade available on the internet site of
ETE and related bodies.

32) Diversity of human languages and the dominanad English in global theological
education

We affirm that the investment in a variety of languagedHenlogical education is an
essential prerequisite for achieviagity in diversityin world Christianity. All churches are
challenged to develop a balance between the nedémming open to the challenges of
the globalized world and the need for vital intéi@at with and inculturation in the local
cultures in their own context. All churches arelldmged to become “glocal” in their own
identity and in their capacities for dialogue. Tdppropriate means to assist in this process
is theological education. But becoming “glocal” essarily entails the development of a
counter-balance to one-sided dependency on Enghgjuage in theological education.

The plea of Edinburgh 1910 to develop a plurifiedaept of theological education in the
vernacular still is not sufficiently answered antfified.

Theological Education in multi-lingual settingsais issue which demands more attention.
What does it mean and imply when theological edocand teaching take place in a
different language than the language which is deledin communicating with people in
the actual pastoral ministry situations? Therenaoee than a few cases in which for a
number of reasons the language of theological iegrand instruction is different from the
language settings in which later pastoral ministoynseling and Christian education take
place (for instance Northern Theological Semindrthe United Church of South Africa in
Pretoria where teaching language is English, bsiiopal ministry situations are in Zulu,
Xhosa or Sotho; or NEST in Beirut, Lebanon, whegehing is in English, but pastoral
ministry situations are in Arabic, Syriac or ottemguages; or UTC Bangalore, again
teaching language in English, but pastoral ministiyations in Kannada or other Indian
vernacular languages; or theological educatiddganish language in Latin American
countries where pastoral ministry is in Quechuatber indigenous languages).

We thereforeecommendhat deliberate efforts will be taken to strengtihen-Anglo-

Saxon teaching resources, curriculum developmertsreeological publications for
theological education. The multi-lingual plural@ human communities and Christian
churches will be strengthened and respected the theplogical education is not restricted
to a mono-lingual setting, but takes place in laggs which are close to the communities
the churches serve.
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I\VV) Resources

33) Selected new websites of important networks tieological education
and research

World Conference of Associations of Theological Sdols (WOCATI)

Website: http://wocati.oikoumene.org/
International Network in Advanced Theological Educdion (INATE) Oslo

Websites:
www.tf.uio.no/masternetwork/inate/networkinstitutghtml
www.inateonline.org
www.tf.uio.no/masternetwork/inate/

International Association of Mission Studies (IAMS)

Website:_http://www.missionstudies.org/

Ecumenical Association of Third World Theologians EATWOT)

http://lwww.eatwot.org/

The Anglican Communion Website on Theological Edudéon
Website:_http://www.anglicancommunion.org/ministingological/

The General Board of Higher Education and MinistryUnited Methodist

Church
Website on higher education:
http://www.gbhem.org/site/c.ISKSL3POLVF/b.346303985B/Higher_Education.htm

International Council for Evangelical Theological Education (ICETE)
Websites:

http://www.icete-edu.org/
http://www.worldevangelicals.org/commissions/icbtm

World Evangelical Theological Institute Association

Website : http://www.wetia.org/

Theological Education in Africa - Evangelical Netwok

Website: http://www.theoledafrica.org
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Caribbean Evangelical Theological Association (CETA

Website:http://www.cetaweb.info/

United Board for Higher Christian Education in Asia

Website:_http://www.unitedboard.org/

International Baptist Theological Seminary of the European Baptist

Federation
http://www.ibts.eu/

ABWE/CU Commission on International Theological Edwcation,
Cornerstone Grand Rapids, US

Website:http://www.abwe.org/news/press releases/CU commissiasp

Foundation for Theological Education in South EasiAsia

Website:http://www.ftesea.orq/

Institute for International Theological Education

Website: http://www.iitheoed.com/

Association of Evangelicals in Africa

Website: http://www.aeafrica.org/commissions/atcec.htm

European Pentecostal Theological Association

Website: http://www.eptaonline.com/

European Research Network on Global Pentecostalism
http://www.glopent.net/

Asia Pacific Theological Association . Network of éntecostal/Charismatic
Schools

Website: http://www.apta-schools.org/

Overseas Council Advancing Christian Leaders
http://www.overseas.org/default.aspx
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International Association for the Promotion of Higher Christian
Education

Website: http://www.iapche.org/

Center for the Study of Christianity in Asia (CSCA)

http://www.ttc.edu.sg/csca/csca.htm

World Evangelical Theological Institute Association

http://www.wetia.org/

34) Major regional associations of theological edation

Africa
Association des Institutions d'Enseignement Théqlagen Afrique Occidentale (AIETA)

Association of Theological Institutions in Easténica (ATIEA)

Association of Theological Institutions in Southamd Central Africa (ATISCA)
West African Association of Theological Schools (WH)
Asia

Board of Theological Education of the Senate oh8grore College (BTESSC)
http://www.senateofseramporecollege.org/

Association of Theological Schools in South EasaASATESEA)
http://www.atesea.org/

Association of Theological Schools in Myanmar, Yang

Association of Theological Schools in Bangladesh

The Association of Theological Schools in Indonesia
Perhimpunan Sekolah-Sekolah Teologi di IndoneREETIA)

http://www.persetia.org/

Eastern and Central Europe
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Association of Theological and Religious EducatoEastern Europea (ARTEEE)
http://www.arteee.ru/index.php?lang=en&type=pageftion=1

Pacific
South Pacific Association of Theological SchoolBASS)
Website:_ www.spats.org.fj

New Zealand Association of Theological Schools (NZA

Website:_http://www.nzats.godzone.net.nz

Australia
Australian and New Zealand Association of Theolag#chools (ANZATS)

Website:_http://www.anzats.edu.au

Melanesian Association of Theological Schools (MATS

Caribbean
Caribbean Association of Theological Schools (CATS)
http://www.wocati.org/cats.html

Middle East
Association of Theological Schools in the MiddlesEGATIME)

Latin America

South American Association of Theological Schools
Asociacion de Seminarios e Instituciones Teolog{é&T)
http://www.asit.org.ar/

Latin America Association of Theological Educatiostitutions
Asociacion Latinoamericana de Instituciones de Bdion Teologica (ALIET)

Associacao de Seminarios Teologicos EvangelicoTEAS
http://www.aste.org.br/

Latin America and Caribbean Community of Ecumenidatological Education
Comunidad de Educacion Teoldgica Ecuménica Latiroenana y Caribe (CETELA)
http://www.cetela.com.br

www.est.com.br/cetela/index.htm




