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LETTER FROM ETE/WCC STAFF 
Dietrich WERNER 

 
 

 
Dear colleagues in theological education! 
 
This publication is about a new „World Report on Theological Education in the 21st century“ 
which is intended for circulation and discussion in regional associations of theological schools, in 
ecumenical theological teachers conferences, in boards of theological colleges and in church 
leadership circles interested in the future of theological education. 
 
The world study report was developed as part of the Edinburgh 2010 study process which brought 
together an international study group on theological education (group 6 of the 2010 mission study 
themes). It included representatives from institutions of theological education from major churches 
represented in the Edinburgh 2001 process (Orthodox, Roman Catholic, Reformed, Lutheran, 
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Methodist, Baptist, Pentecostal, see members’ list footnote 2). The group worked between 
November 2008 and August 2009 to produce this extended version of a world study on theological 
education.  
 
ETE office is publishing this report in cooperation with the World Conference of Associations of 
Theological Institutions (WOCATI) which is one of WCC’s important partners working on issues 
of theological education on global scale.  
 
Among many other issues the report highlights a conviction which has been a key element in the 
understanding of ecumenical theological education which informs the mandate and objectives of 
the ETE-Program in WCC from its very beginning: 
 

“This study paper is convinced that theological education is the seedbed for the renewal of 
churches, their ministries and mission and their commitment to church unity in today’s world. If 
theological education systems are neglected or not given their due prominence in church 
leadership, in theological reflection and in funding, consequences might not be visible 
immediately, but quite certainly will become manifest after one or two decades in terms of 
theological competence of church leadership, holistic nature of the churches mission, capacities for 
ecumenical and interfaith dialogue and for dialogue between churches and society. The 
transmission of the ecumenical memory and vision to future generations of pastors and church 
workers is a priority need in many WCC member Churches, its continuation is far from being 
secured at present. It has become clear meanwhile that proper ecumenical learning is not just the 
addition of elements of ecumenical theology into the curricula of theological schools and 
seminaries. But the question is whether and to what extent the basic orientation of theological 
education reflects the fundamental relational nature of being the church, its vocation to live as a 
true koinonia in relationship with God, with other Christian communities and with the wider 
human community and the world as God’s creation.” 

ETE staff hopes that this report will be followed up both by participants of the Edinburgh 2010 
centenary conference in June 2010, the World Conference of Associations of Theological Schools 
and ecumenical partner organizations interested in theological education in the Southern and 
Northern hemisphere.  
 
ETE is continuing its vital service in the WCC for its constituency also in 2010. After some 
financial and structural uncertainty in 2009 it is affirmed now that ETE will go ahead with further 
programmatic work in the next two years in close cooperation with the regions. As the WCC could 
not continue Ministerial Formation which has been the leading international journal on theological 
education for the past 30 years, ETE program is intending to continue publishing on key issues of 
theological education in the two remaining key journals of WCC, International Review of Mission 
and Ecumenical Review . An important issue on „Theological Education in Mission“ was 
published as IRM 388 (April 2009).  
 
This publication comes out jointly with WOCATI. It is hoped that ETE will be able to continue 
with a joint information service of ETE and WOCATI once a year in future– subject to budget 
developments and availability of resources in the period ahead. ETE also is building up an 
electronic database for sending informations electronically. Please send your e-mail adress to ETE 
office if you are interested. 
 

 5



Challenges and Opportunities in Theological Education in the 21st Century – November 2009 
_______________________________________________________________________________ 

For participating in the international debate on the future of theological education in reference to 
this world study report there are different possibilities in the www in which you can join: 
 
There is a chance to get access to further materials and to send comments on the Edinburgh 2010 
website: http://www.edinburgh2010.org/en/study-themes.html 
 
 
 
Additional resources from the study process on theological education are available on WCC 
website: 
http://www.oikoumene.org/en/resources/documents/wcc-programmes/education-and-ecumenical-
formation/ecumenical-theological-education-ete/edinburgh-2010-international-study-group-on-
theological-education.html 
 
There is also a workgroup created in Globethics.Net which provides space for additional articles 
and comments to be shared on this document. You need to register for free as a general user in 
Globethics.Net and then can get access to the workgroup on the study report on theological 
education in World Christianity and can send comments. The website is the following: 
http://www.globethics.net/web/guest/workgroups 
 
 
We are looking forward to be in touch with you and to collaborate for the advancement of 
theological education which is vital for the future of World Christianity. 
 
Yours 
 
Dietrich Werner 
ETE/World Council of Churches 
Global Program Coordinator 
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Note from the President of WOCATI 
Namsoon KANG 

 
 
Thinking about theological education in the global context in the twenty-first century is extremely 
difficult due to the profound complexity of geopolitical, socio-cultural, and religious contexts in 
the world. Entering the twenty-first century would mean to acknowledge the epistemological 
paradigm shift in the construction of theological discourse and educational practice. This 
epistemological shift, from modern to postmodern and from colonial to postcolonial, requires a 
new educational framework, pedagogy, curriculum, consciousness, standard for academic 
excellence, or institutional structure, and so forth. The old binary of the global North versus the 
global South, the First World versus the Third World, or the West versus the East does not reflect 
the actual reality of the twenty-first century because of the interconnectivity and interlinkedness of 
these two seemingly different parts of the world. No longer can we take the old paradigm of the 
center-margin as the ubiquitous paradigm of domination and marginalization. Considering the 
extremely complex context of the contemporary era of globalization, there has been an urgent need 
for a global platform for the exchange of insights, networking, challenges, coalition among and 
between diverse theological schools, institutions, programs, or centers, across the borderline of 
regions, nations, cultures, or denomination in the world.  
 
With this urgent need for a worldly platform for inter-continental and inter-national exchange in 
mind, WOCATI came into being in Yogyakarta, Indonesia, in June 1989 at a consultation 
sponsored by the Programme for Theological Education (PTE) of the WCC, in which the 
representatives from the twenty associations of theological schools, institutions, programs, and 
centers from different regions of the world participated. Commemorating its twenty-years of 
existence, WOCATI undertook a revision of the WOCATI Constitution in March 2009 in order to 
sharpen and deepen its tasks and commitments, and to widen its constituency.  
 
WOCATI and ETE/WCC have worked together from the inception of WOCATI, and will continue 
to mutually support one another for promoting the quality of theological education in the world, 
which is committed to the actualization of the Christian vision for the world of peace, justice, 
equality, and freedom of every individual human being. The joint publication of ETE/WCC and 
WOCATI of the report on theological education in the global context is timely and extremely 
significant.  I do hope that this publication will become the seed for a more comprehensive study 
and research on the issues and themes in the theological education in different regions of the world 
in the future.  It is, therefore, my great joy to see the feasible outcome of the study group’s report 
on the theological education in a global context.  
 
On behalf of WOCATI, I would like to express my deep appreciation to Dr. Dietrich Werner from 
ETE/WCC, whose tremendous effort has made the publication of this report possible.  
 
Namsoon Kang 
President, WOCATI (World Conference of Associations of Theological Institutions) 
Associate Professor, World Christianity and Religions 
Brite Divinity School, Texas Christian University, USA 
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Preface 

The following summary study report was developed as part of the Edinburgh 2010 study process 
which brought together an international study group on theological education (group 6 of the 2010 
mission study themes).1 It included representatives from institutions of theological education from 
major churches represented in the Edinburgh 2001 process (Orthodox, Roman Catholic, Reformed, 
Lutheran, Methodist, Baptist, Pentecostal).2 The group worked between November 2008 and 
August 2009 to produce this extended version of a world study on theological education. The 
document is meant to stimulate debate and common reflection in different communities of 
theological educators and associations of theological schools, to serve as a guide to contemporary 
challenges and developments in the area of theological education and to be followed up both by 
participants of the Edinburgh 2010 centenary conference, the World Conference of Associations of 
Theological Schools and ecumenical partner organizations interested in theological education in 
the Southern hemisphere.3 A shortened version of this report will be included in the conference 
preparatory publication for the centenary conference in June 2010 in Edinburgh. 4 

 
I) Foundations and Clarifications 

1) Christianity as a religion committed to education – historical review of the missionary 
impulse for theological education in Edinburgh 1910 and beyond  

Christianity is about remembering in gratitude and celebrating in community God’s act in Jesus 
Christ in redeeming and renewing the whole of creation. From the inception of Christianity 
education has played a major role in enabling the tradition of the Christian faith to be remembered 
and celebrated. As Christianity emerged as a new faith within the Judeo-Palestinian tradition and 
had to survive amidst the Greco-Roman milieu, it embarked on appropriate education to ensure 

                                                 
1 See: “Edinburgh 2010 Study Process,” Edinburgh 2010 http://www.edinburgh2010.org/en/study-themes.html 
2 Group members (corresponding and participating) included: Clare Amos (Anglican Communion Office), Steven 
Bevans (Catholic Theological Union, Chicago) Nico Botha (UNISA), Rob Brynjolfson (International Missionary 
Training Network of the World Evangelical Alliance), Daniel Chiquete (Pentecostal Church Mexico), Jose Duque 
(UBL Costa Rica/Columbia), David Esterline (McCormick Theological Seminary/Institute for Cross-Cultural 
Theological Training), Tharcisse Gatwa (Rwanda Christian Council of Churches/Butare Theological Seminary), Jet 
den Hollander (WARC),  Afrie Songco Joye (Union Theological Seminary Philippines), Pantelis Kalaitzides (Volos 
Academy Greece), (Namsoon Kang (Brite Divinity School, Texas), Atola Longkumer (Leonard Theological College 
Central India), Joshva Raja (Queens Foundation), Israel Selvanayagam (UTC Bangalore, India), Randolph Tuner 
(CWM), Douwe Visser (WARC), Des van der Water (CWM), Dietrich Werner (ETE/WCC), Henry Wilson (FTE). 
Group Conveners were Dr. Namsoon Kang and Dr. Dietrich Werner. The final text was copy-edited by Murdoch 
MacKenzie, Argyll Scotland. 
3 As readers will notice, the document can be studied in selective sections and also with different starting points: 
Those interested in historic backgrounds and key dimensions of theological education today can start with part I, those 
more interested in contemporary contexts and case studies can start with part II (chapter 12). 
4 The shorter version of this report of some 22 pages and several background articles which have contributed to the 
formulation of this paper of the international study group on theological education can be viewed online. “Edinburgh 
2010 - International Study Group on Theological Education” World Council of Churches, 
http://www.oikoumene.org/en/resources/documents/wcc-programmes/education-and-ecumenical-
formation/ecumenical-theological-education-ete/edinburgh-2010-international-study-group-on-theological-
education.html  
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that its faithful were soundly rooted in their faith and prepared to defend it when challenged by 
adversaries. Early Christianity, being deeply rooted in Judeo-Palestine tradition, thus had an 
intrinsic commitment to education from the very beginning.5 As early as the Gospel of St. Luke it 
is pointed out that Christians had a high sense of responsibility for passing on the “tradition of the 
Apostles” to the next generation. Likewise in the Acts of the Apostles.  (Acts 1,1-2 and Acts 2,42 ). 
From the very beginning Christianity was a learning and teaching religion, as the sources of 
Christian faith were not just inner emotional feelings of the individual but a complex tradition 
transmitted in narratives, in hymns, in liturgy and later in creeds common to a majority of 
Christians at different places which could be memorized and had to be re-appropriated anew in 
each generation. It is very significant in biblical tradition that Timothy for instance is exhorted “to 
continue in what you  have learned and have firmly believed, knowing from whom you have 
learned it, and how from childhood you have known the sacred writings that are able to instruct 
you for salvation through faith in Jesus Christ”(2 Tim. 3,14-15).  

The concern for education has been expressed in different forms and ways  in the various denominational streams of 
Christianity: 
- For the Orthodox tradition the very early founding of the catechetical school of Alexandria in Egypt has marked and 
initiated a long history of deep commitment to education and promoting intellectual life within the Christian church. 
There were different concepts about what relationship should exist between the specific realm of Christian knowledge 
and tradition and pagan philosophy and general knowledge. But the decision in the West to see the study of the seven 
liberal arts as the best preparation (s) for higher studies in Christian theology as well as the best way to protect the 
church against non-Christian polemics and attacks from outside can be seen as a firm commitment not to disassociate 
Christian education from general education and philosophical knowledge as a whole. 
- For the tradition of Luther’s Reformation it was even more striking to what extent his whole movement can be seen 
as a revolution in terms of educational principles, because his understanding of the church as a community with the 
priesthood of all believers made him a strong opponent of any elitist understanding both of ministry and education in 
general. Martin Luther was a pioneer in launching educational reforms and demanding a better quality of schools and 
universities. As he believed that all members of the Christian congregation should understand their faith he developed 
the small catechism for children and the large catechism for adults as means of proper Christian education. The 
subsequent attempts of Melanchthon to develop the „Volksschule“ and later on John Amos Comenius (1592-1670) to 
pioneer an educational theory can all be seen as a result of the fundamental coalition between faith and critical 
reasoning or education which was very influential in the history of Protestantism and continues to be a mark of 
protestant churches up to the present. 
- For the tradition of Reformed Churches it is also characteristic that the emphasis on theological education reaches 
back to roots in the Reformation well into the 16th century. Since also the Swiss Reformers insisted on the preaching 
of true Christian doctrine, they had to make sure that people were trained for the ministry of the word. Preachers 
needed to be familiar with the content and meaning of the Gospel. To establish the truth in Geneva, Calvin set an 
example by interpreting himself, in sermons and lectures, almost all the books of the Bible. But he also took the 
initiative in 1559 to found the Geneva Academy, a school to train pastors – to minister not only in Geneva but in other 
places as well. The Académie soon developed into an important centre of Reformed theology. It is interesting to note 
that Calvin promoted the idea of a special ministry of ‘teachers’ (docteurs). In his eyes four ministries are essential for 
the life and mission of the Church – the pasteurs, the anciens, the diacres and the docteurs. The function of the 
docteurs is to study and to interpret the Bible and Christian doctrine. While the pastors are involved in all kinds of 
daily duties, they should be free to devote their time entirely to study and teaching. In Reformed theology, especially 
in the period of Reformed orthodoxy, the value of the ministry of docteur was strongly affirmed.(Lukas Vischer) 
- Also for the Roman Catholic tradition there is a strong component in terms of teaching and education, which is 
rooted in the role of monasteries and religious orders for deepening and broadening education and research – a 

                                                 
5 This summary study report paper while not claiming to be a comprehensive academic essay on theological education 
applies the principle of selected (not comprehensive) references on other sources, major research articles and related 
websites, in order to allow the interested reader to trace more background information on certain themes and issues.:  
On the issue of the history of Christian education  comp. Art.:Eckard Reichert, Education in the Early Church, ed. 
Don S. Browning Hans Dieter Betz, Bernd Janowski and Eberhard Jüngel, 4th ed., 13 vols., vol. IV, Religion Past & 
Present: Encyclopedia of Theology and Religion (Leiden; Boston: Brill, 2008).318-ff. 
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tradition without which the enormous influence of a tradition like the Jesuits, the Dominicans or also some of the 
congregations of women, like the Ursulines (very active in education and research) would not have been possible. 
- Both Pietism in the 18th century as well as Movements of Awakening in the 19th century to a large extent can also be 
understood as renewal movements for the education of the masses, of marginalized groups, of neglected children 
(remember Franckes Schools for Children in Halle). Conversion to Christ, improvement of the social conditions and 
the education of humankind and human intellect always were seen as working hand in hand in these movements. It is 
important to mention this precious heritage because it is the spirit of pietism and awakening which has coined broad 
sections of protestant missionary movements outside Europe in the 18th and 19th century thereby planting the zeal and 
commitment for education also in many countries and churches in the South. Protestant missionary movements in 
most cases can be characterized as triangle movements which brought together an evangelizing or church-planting 
dimension (building and sustaining churches and congregations), an educational dimension (founding schools, 
colleges and later universities) and a healing dimension (founding hospitals and later primary health care movements 
and services) in their holistic understanding of mission work.  

Seen from a historic perspective the commitment to education therefore is not a prerogative of 
Western Christianity or a late discovery within the missionary movement of the 19th century, 
though the missionary movement contributed to the spread of theological education tremendously. 
The concern for Christian education and more specifically for theological education (rather it) is 
an essential feature and inner vocation of Christian faith from its early beginnings.6 It is therefore 
not surprising that the world mission conference in Edinburgh 1910, which can be seen as the 
culmination of the missionary spirit of western Christendom in the 19th century,7 was marked by a 
strong commitment to Christian education. This can be seen a) in  the interest for a proper policy 
for general education of the people (at that time often called “moral education”), b) in a major 
concern for common approaches in higher theological education of the missionaries in particular 
and (c) a specific concern for the theological training of  indigenous church leaders in vernacular 
languages: 

a) It certainly was the still unchallenged assumption in Edinburgh 1910 that countries in the East 
and the South had to gradually adapt and be upgraded to the systems of civilization, 
Christianization and education which were developed in the “Christian West” in the context of 
colonialization (comp. the two different messages which were issued, one to the “Christian 
nations”, and one to the non-Christian nations).  
It is interesting however that people present in Edinburgh 1910 had a sense already of the very 
ambivalent character of Christianization working hand in hand with modernization and 
westernization. There were voices warning of a one-sided and purely technical way of transmitting 
and exporting western achievements and standards to other countries of the world. It was against 
the dominant technological and culturally destructive side of westernization that participants of 
Edinburgh 1910 hoped for a counter movement consisting of what they called “moral education of 

                                                 
6 For an excellent survey on the historical developments of Christian education see: Robert W. Pazmiño, Foundational 
Issues in Christian Education : An Introduction in Evangelical Perspective, 3rd ed. (Grand Rapids, Mich.: Baker 
Academic, 2008). 
7 In Brian Stanley, The World Missionary Conference, Edinburgh 1910, Studies in the History of Christian Missions 
(Grand Rapids, Mich.: William B. Eerdmans Pub. Co., 2009).it is reminded that 1910 began being planned as "The 
Third Ecumenical Missionary Conference" and much of its findings continued what was in the air already during the 
earlier conferences. In the area of theological education it is worth mentioning that already the first “Centenary 
Conference on the Protestant Missions of the World”, in London, June 1888 devoted a section to 'The Place of 
Education in Missionary Work'. Stanley comments that the 1910 Commission III in many respects "simply confirmed 
the existing direction in which Protestant missionary education had been moving for quite some time" (199). It should 
also be noted that the Student Christian Movement, which paved the way for 1910 in many ways, was closely related 
to the international Sunday School Movement in which the concern for interdenominational forms of Christian 
education was articulated as well at an early stage (then continued in the World Council for Christian Education until 
its integration into WCC in 1971. 
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the people of the South”. By moral education reference was made to the religious and spiritual 
education of the masses in the South which only by education could be safeguarded against the 
negative side-effects of the encounter with western modernization and technological revolution. 
Inspired by the tradition of liberal theology and an understanding of gradual progress as an inherit 
dynamic in all the world’s developments there was a tremendous hope that religious education 
could play a crucial role (for) in counterbalancing the negative side-effects of western 
modernization in countries of the South8. “One of the striking phenomena of the present hour is 
the worldwide recognition of the necessity of the moral, if not the religious, element in education – 
a recognition by no means confined to Christian nations, but found also among the Hindus of 
India, the Confucianists in China, and the statesmen and educators in Japan trained in the precepts 
of Bushido…With due recognition of the many elements of truth and value in the non-Christian 
systems of religion and ethics, we should nevertheless be faithless…if we did not at this time 
reaffirm our conviction that the education of the world demands for its highest and best 
developments of those elements of truth which are the peculiar contribution of Christianity to the 
world’s thought and life.”9  Or also: “The impact of western civilization upon the peoples of 
Africa, with the disintegrating and often demoralizing influences that seem to accompany it, 
imposes on Christian nations, who have accepted responsibilities in relation to the native races, a 
binding obligation to provide a new, moral and religious foundation for social life in place of the 
old sanctions which have been destroyed.”10 
The ideological framework of valuing the relevance and importance of general Christian education 
certainly was the concept of a Christendom mission, with all of the inherited paternalistic attitudes, 
assumptions of cultural superiority and un-critical self-affirmation of the Christian West, which 
marked the outgoing 19th century missionary spirit. 
 
b) But Edinburgh 1910 also dealt with theological or missionary education in a more specific 
sense arising out of serious needs to re-consider methods, places and principles of the theological 
preparation of missionaries. Commission V in the Edinburgh 1910 world mission conference had 
to deal with questions of the “preparations of the missionaries”. Until Edinburgh 1910 the majority 
of missionaries were trained at seminary level, and only in exceptional cases (like the Danish-
Hallesche Mission in the 18th. Century) missionaries were they also trained at an academic level. 
In reviewing existing mission seminaries and facilities for training,  Edinburgh 1910 came to the 
conclusion that the education of missionaries needed to be drastically improved in terms of both a) 
language studies, b) history of religions and sociology of mission territories and c) in general 
principles of missionary work. Interdenominational cooperation of mission agencies for common 
training programmes for missionaries was seen as the priority for the future in Edinburgh 1910. 
Missionary training programmes were recommended to be upgraded academically to post-graduate 
levels and to take place mainly in “central missionary colleges” (not as before just in regional 
                                                 
8 As a note on the terminology used it should be stated here that this paper is aware of the difficulties in referring to 
“the North” or “the South” as the realities of churches in the “two thirds world” or “majority world” which cannot be 
described any more in purely geographical terms. Lifestyles and patterns of church life shaped by the realities of 
marginalized and poor populations can be found both in the geographical South as well as in geographical North. 
Social realities of affluent and consumerist lifestyles can be found also in the center of the Southern hemisphere. The 
paper, though, is avoiding the terms “global North” and “global South” as these suggest a connotation with the 
globalization project which is colonial and/or neocolonial in its political presuppositions. The simple terms “North” 
and/or “South” therefore refer to the realities of different forms Christianity predominantly (but not exclusively) in the 
Northern and in the Southern hemisphere 
9 Edinburgh World Mission Conference 1910, (Edinburgh 1910 Full Conference Report) Education in Relation to the 
Christianisation of National Life, Report of Commission III, London 1910, 368.  
10 Edinburgh World Mission Conference 1910, Education in Relation to the Christianisation of National Life, Report 
of Commission III, London 1910, 379.  
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denominational mission seminaries) which were to be foreseen in places like Shanghai, Madras, 
Calcutta, Beirut and Cairo and should be open to missionaries of all Christian denominations.  
These plans were visionary and revolutionary in their understanding of Christian education and 
theological education in particular. Without using the terminology yet this can be seen as the hour 
of birth for a new concern  
- for theological education of missionaries outside the traditional centers of the West,  
- for a globally coordinated policy and development of theological education in the 
  South, 
- for centralized and interdenominational key institutions of theological education in the 
  churches of the South, 
- for theological education on an advanced academic level.  
 
c) It is thirdly remarkable to realize that Edinburgh 1910 – in taking up demands from the earlier 
world mission conferences – made a strong plea for missionary education to focus on the 
development of indigenous leadership in the Younger Churches: “The Report of commission III 
concluded: “We wish to lay it down that we believe that the primary purpose to be served by the 
educational work of missionaries is that of training of the native Church to bear its own proper 
witness. And inasmuch as the only way in which the native Church can bear its own proper 
witness, and move forward to the position of independence and self-government in which it ought 
to stand, is through native leaders, teachers and officers, we believe that the most important of all 
ends which missionary education ought to set itself to serve, is that of training those who are to be 
spiritual leaders and teachers of their own.”11 In the same chapter one of the far-sighted and 
provocative recommendations of Edinburgh 1910, which still pertains and has relevance today, 
refers to the urgent need to develop models and materials of theological education beyond the 
colonial languages: 
“In the work of training the native Christian Churches, and in particular those who are to be 
leaders of the Churches, the greatest possible care will have to be taken to avoid the risk of 
denationalizing those who are being trained. In particular, we desire to lay the greatest emphasis 
on the importance of giving religious teaching, not only of the elementary kind, but as far as 
possible throughout all levels, in the vernacular. We feel certain that those of our witnesses are 
right to believe that religion can only really be acclimatized in the heart of the natives of any 
country if it finds expression in their native language – the language of their homes.”12 
 
Although terms like “indigenization” or “contextualization” were not yet used Edinburgh 1910 
paved the way for the later agenda for contextualized and ecumenical perspectives in theological 
education. The concern for theological education in indigenous languages, which remains a crucial 
issue still today, was clearly foreshadowed and began to loom large, although the reality was that it 
would fall behind for decades. Edinburgh 1910 thus launched a concern for advanced, indigenous 
and interdenominational forms of theological education long before the established churches in the 
West were ready to consider this paradigm change in their own theological training programmes. 

                                                 
11 Edinburgh World Mission Conference 1910, Education in Relation to the Christianisation of National Life, Report 
of Commission III, London 1910, 371-ff.;; David A Kerr and Kenneth R Ross, eds., Edinburgh 2010: Mission Then 
and Now (Pasadena: William Carey International University Press,2009). 85-ff. 
12 Edinburgh World Mission Conference 1910, Education in Relation to the Christianisation of National Life, Report 
of Commission III, London 1910, p. 373.  
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It was in missionary situations “on the field” that the up-and-coming new needs and challenges for 
protestant theological education13 first became evident and were explicitly  acknowledged.  
 
It is an unprecedented development that the past hundred years of missionary work have given birth to a new spectrum 
of some 3000-4000 theological schools which probably (no exact counting available until now) exist in global 
Christianity today. The International Directory of Theological Schools (1997)14 lists some 2600 theological colleges 
and schools around the world and some 50 regional associations of theological schools. While most of the established 
theological faculties in Western Europe were founded between the 14th  and 17th century (Prague 1348; Heidelberg 
1386; Oxford 1423; Cambridge King’s College 1441; Wittenberg 1502; Marburg 1527; Geneva 1559; Edinburgh 
1582; Heidelberg 1583; Erlangen 1743; New York 1784; Pittsburgh 1794; Princeton 1918; Hussite Faculty Prague 
1919)15 it is due to the early commitment of the missionary movement for theological education that in the second half 
of the 19th century and early 20th century a number of important pioneering institutions of theological colleges, 
particularly a certain number of United Theological Colleges were founded in the countries of the South:  

In Asia the very first theological college is Serampore College which was founded in 1818 by the English 
missionaries William Carey, Joshua Marshman and William Ward known as the Serampore Trio. Their aim was to 
give an education in arts and sciences to students of every "caste, colour or country" and to train people for ministry in 
the growing church in India. King Frederick VI of Denmark originally granted a Royal Charter giving Serampore 
College the status of a university to confer degrees in arts and theology. The Royal Charter of Incorporation was 
issued on February 23, 1827, in Copenhagen, Denmark (Charter, 1, Charter, 2, Charter, 3) in response to Joshua 
Marshman's visit to King Frederick in August 1826. With the later establishment of the University of Calcutta in 1857 
the arts, science and commerce parts of Serampore College were affiliated to the University of Calcutta. However, 
Serampore College still today continues to enjoy the privilege of conferring its own degrees in theology under the 
power vested by the Charter and Act of Serampore College which were confirmed by the Bengal Government Act 
IV of 1918. William Carey, Joshua Marshman and John Clark Marshman (Joshua's son) were designated as members 
of the first council. At its opening, the Serampore Trio released a prospectus which proposed "A College for the 
instruction of Asiatic Christian and other Youth in Eastern Literature and European Science." The college was open 
to all people of any caste or creed, and the founders ensured that no denominational test would apply to faculty 
members. The status accorded by the Danish charter has since been reaffirmed for the study of theology and now 
forms the basis for degrees of all levels conferred by many theological colleges throughout India and is administered 
by the Senate of Serampore College. Today more than 50 theological colleges and seminaries all over India including 
Nepal, Bangladesh and Sri Lanka are affiliated to the Senate of Serampore College (University). 

One of the oldest of these affiliated theological colleges is the United Theological College in Bangalore which was 
inaugurated in July 1910 – at that time under the name „The United Theological College of South India and Ceylon“ 
and presented as a “Christian College where students may obtain a sound theological education” (until now offered 
there in the English language). It was established through the co-operation of the London Missionary Society, the 
Wesleyan Methodist Missionary Society, the United Free Church of Scotland, the Arcot Mission of the Reformed 
Church in America and the Trustees of the Jaffna College Funds and the SPCK in Scotland in this ecumenical 
institution. (Only in 1969 followed the first theological college in India to train theological students in one of the 
native languages: Tamilnadu Theological College Madurai,  which was formed 1969 by the joining together of its two 
forerunners teaching in Tamil namely Tirumariyur and the Lutheran College.  

In Chung Chi College in Hongkong, the traditions of theological education from the mainland churches and thirteen 
Christian colleges of Mainland China have been preserved and developed. The historical roots of the Divinity School 
of Chung Chi College go back as far as 1864 when the Training School of Canton Presbyterian Mission was 
established at Fati, Guangdong. In 1914, this School joined with the Anglican Church and the Methodist Church to 
form Canton Union Theological College. During the War, this College had, at various times, affiliated with the 
University of Central China and with Lingnam University. After the War, the Anglican Church, Wei Li Kung Hui, and 

                                                 
13 This paper is aware of the fact that the history of orthodox theological education and Roman Catholic theological 
education which by far precedes protestant theological education would need a solid survey on its own which cannot 
be fully developed here. A comprehensive world history of theological education still needs to be written. 
14Alec Gilmore, ed. An International Directory of Theological Colleges (London 
Geneva: SCM Press; WCC/ETE Publications,1997)... Another list which includes also Bible Schools from Fuller 
Theological Seminary includes some 6000 theological schools 
15 Art. Theologische Fakultäten, EKL Bd. 4, Göttingen 1996, 856-ff.  
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Christian Mission to Buddhists joined together to establish Hong Kong Union Theological College. The Church of 
Christ in China and the Chinese Methodist Church supported Trinity Theological College in Singapore. Chung Chi 
College had been having religious education and theological training as part of the academic program since 1957. 
Before joining The Chinese University of Hong Kong in 1963, the theological training was separately provided by 
Chung Chi Theological Seminary, with the Hong Kong Theological Institute of the Church of Christ in China as the 
nucleus. Dr. Chi Tung YUNG, the head of Chung Chi College, was the first President of the Chung Chi Theological 
Seminary.  

Also one of the oldest institutions in theological education in Asia is Tainan Theological College and Seminary 
which was established in 1876 by Dr. Thomas Barclay, only eleven years after the first British Presbyterian 
missionaries and Fukienese evangelists arrived in Taiwan.  It is also the oldest theological school on the island.  For 
most of its history it was small but highly regarded.  After World War II the faculty and student body grew and the 
school developed an international reputation in undergraduate and graduate theological education. When Dr. Shoki 
Coe was appointed president in 1949 contextuality became a central concern. The institution continues to promote 
research into indigenous forms of theological reflection and creative explorations of Taiwanese and Asian expressions 
of worship and music.  

Trinity Theological College in Singapore was opened only in October 1948, at No. 7 Mount Sophia, as a union 
institution sponsored by the Methodist, Anglican and Presbyterian churches. Remarkably enough the idea for such an 
institution developed out of conversations among church leaders interned in Changi Prison during the Second World 
War who felt the need to establish an institution to train pastors and church workers. 

Jakarta Theological Seminary is the oldest seminary in Indonesia and was founded in 1934 to provide to the needs 
of local pastors and to prepare the independence of local churches which at that time still were really depending on 
pastors sent from the Netherlands.  

In the Philippines, Union Theological Seminary is the oldest ecumenical theological seminary, founded in 1907 after 
mergers between Presbyterians’ Ellinwood Bible School and Methodist’ Florence Nicholson Seminary, later joined 
also by United Brethren Church, Disciples of Christ and Congregationalists. Its alumni played a significant role both 
in the eventual birth of the United Church of Christ in the Philippines (1948), in the leadership of Christian 
Conference of Asia (established in 1957) and the National Council of Churches in the Philippines (1963) and later the 
foundation of Philippine Christian University (1976) – thereby posing a prominent example for the fruitful interaction 
between ecumenical theological education and the strengthening of ecumenical institutions in Asia.  

In Africa one of the first and prominent institutions of theological education is St Paul's United Theological College, 
now St. Pauls’s University in Nairobi  which is now a registered University in Kenya. The history of St Paul's goes 
back to 1903 when it opened its doors as a Church Missions Institution, training Anglicans for ordained ministry, 
particularly intended to teach newly freed slaves.16 Later, in 1955, the Presbyterian Church of East Africa, the 
Methodist Church of Kenya, Reformed Church of East Africa and the National Council of Churches of Kenya joined 
at different times to establish an ecumenical partnership thereby forming St. Paul's United Theological College in 
Limuru, Kenya on the Kenya Highlands near Nairobi. The college is currently the only ecumenical seminary in East 
Africa and trains students from Kenya, Uganda, Tanzania, Rwanda, Madagascar, Zambia and Malawi.  St. Paul's UT 
College has made an exceptional impact on the African Independent Churches by training their pastors in theology 
since 1955. 

In South Africa the history of Stellenbosch University was beginning with the establishment of the Theological 
Seminary of the Dutch Reformed Church in 1859, to be followed by the establishment of a Gymnasium  in 1874 
which in 1887 was transformed into the Victoria College of Stellenbosch and 1918 into the University of Stellenbosch 
which at that time opened its doors for some 500 students and 39 lecturers. The  sad part of this development has been 
that the institution at that time was exclusively for white South Africans, notably long before the political system of 
apartheid emerged in 1948. The University of Stellenbosch has since then grown into the internationally recognised 
institution of excellence it is today with more than 24 000 students, 800 lecturers and some 50 research and service 
bodies, but only after 1994 gradually also black students and lecturers were admitted. 

                                                 
16Emily Onyango, ed. For God and Humanity: 100 Years of St. Paul’s United Theological College (Eldoret, Kenya: 
Zapf Chancery,2003). See also " St. Paul's University Limuru  Homepage” http://www.stpaulslimuru.ac.ke/ 
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In 1912 the Umphumulo Lutheran Theological Seminary (LTS) was founded by the Evangelical Lutheran Church 
of South Africa in Kwa Zuklu Natal which later was consolidated with the Lutheran House of Studies in 
Pietermaritzburg (Luthos) in January 2003 in constituting Lutheran Theological Institute. Today the LTS does not 
only accommodate ELCSA and UELCSA theology students from South Africa but also international post-graduate 
students from the rest of Africa, from Europe, Asia and the Americas.  

In the Middle East there also is a long history of theological education which began even before 1910 and has led to 
the creation of the NEST in Beirut: The Near East School of Theology, was officially formed in 1932 by the merger 
of the School for Religious Workers in Beirut and the School of Religion in Athens, but it is built upon a history of 
evangelical theological education in the Near East which goes back to 1835. In that year, Rev. William Thompson, 
later the author of The Land and the Book, founded in Beirut the first Protestant Seminary in the area. In 1843 the 
Seminary moved to Abey, in the mountain not far south of Beirut, under the leadership of Dr. Cornelius Van Dyck, 
translator of the Bible into Arabic. It offered classes in both theology and general education. Out of the Abey 
Seminary grew, in 1866, the Syrian Protestant College, now the American University of Beirut. With the founding of 
that College, it was decided that the seminary pursue only theological studies, while the College be responsible for 
general studies. The Seminary had several locations in the subsequent years and, in 1905, moved back to Beirut. In 
1912, under Principal F. E. Hoskins, Colton Hall was constructed on a piece of land near the center of the city and 
became the home of the N.E.S.T. until 1971 when it moved to its present premises in Ras Beirut. In 1930, 
missionaries in the Near East, seeking to strengthen theological education in the area, proposed to unite the theological 
institutions in Athens and Beirut. In the spring of that year (1930), after a period of negotiations between the Syria 
Mission (Presbyterian) and the Near East Mission (Congregational), an agreement was reached for the two schools to 
merge and form the new Near East School of Theology in Beirut.  

In Egypt protestant theological education started with  Presbyterian missionaries who began work in Egypt around 
1855 and sailed up the Nile in houseboats to reach the areas of El Minya and Assiut, where they had the most success 
and where the houseboats served as first seminary space before other facilities were available. The first class of 
theological students graduated in 1863 and since that time the seminary has been graduating leaders for Egypt and the 
Arab world. The main building of the current seminary was constructed in 1926 when it moved from Asyuit to Cairo.  

In the Caribbean there is the fascinating story of Codrington Theological College in Barbados, built on land donated 
to the Society for the Propagation of the Gospel by Christopher Codrington III, who had been Governor of the 
Leeward Islands. Codrington's will requested that a college should be established for the teaching of medicine, surgery 
and divinity. Initially this was carried out through the establishment of a grammar (secondary) school in 1745 largely 
teaching sons of the local gentry. However in 1830 this changed into a tertiary college mainly training candidates for 
Anglican ordination. Codrington Theological College is therefore one of the first theological colleges in the Anglican 
Communion, certainly pre-dating any theological college established in England. From 1875 it was affiliated with the 
University of Durham, and the College was able to offer Durham degrees in theology (and classics). Following the 
establishment of the University of the West Indies in 1955 Codrington Theological College affiliated to the university 
in 1965 and now its undergraduate degrees are normally validated by the University of the West Indies.  

In Latin America one of the oldest institutions of protestant theological education is ISEDET in Buenos Aires which 
began in 1889. Five years earlier the Waldensian Church and the Methodist Church started to cooperate in the 
indigenous theological training of their pastors in Uruguay which then was transferred to Buenos Aires. Shortly 
afterwards the Disciples of Christ, the Presbyterian Church, and the Reformed Churches of Argentina joined in this 
reformed theological college, which in 1955 received a Lutheran theological faculty responsible for the training of the 
Lutheran pastors of the IERP. In 1969 this was merged with the existing reformed faculty thereby forming the Institute 
for Superior Theological Studies (Spanish: Instituto Superior Evangélico de Estudios Teológicos, ISEDET). 

While these institutions in the early 20th century were some of the few positive exceptions it was 
realized very soon in the International Missionary Council (IMC) that theological education of 
pastors as well as general theological education of lay people and church workers was one of the 
most urgent priorities and neglected tasks necessary for promoting the self-hood of churches in the 
South. Therefore the IMC during the Tambaram Conference (1938) “drew attention to the 
shocking neglect of ministerial training in the ‘younger churches’ which were now the growing 
counterparts of the missions”. There was the realization that previous IMC conferences had given 
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scant attention to the development of theological education.17 One of the key recommendations to 
emerge from Tambaram was the call for the development of theological education in vernacular 
languages rather than in English – an echo of an earlier plea from Edinburgh 1910.  

For Bishop Lesslie Newbigin, the former General Secretary of IMC  and Bishop of the Church of 
South India, the development of theological education in local/indigenous languages and utilizing 
the local resources/models for the sake of addressing to the local ministerial needs and missionary 
challenges, languages was one of the most strategic and fundamental tasks for the training of 
indigenous leadership and church ministers, because to develop an Indian theology needs 
theological training in an Indian tongue.18 
 
The intervention of the Second World War delayed the IMC from developing and implementing 
the Tambaram recommendations on theological education. This was to some extent rectified at the 
IMC Accra Conference (1958) when the Theological Education Fund (TEF) was launched, 
supported by a number of American and British mission agencies and a major grant from  the 
Rockefeller Foundation.19 It was particularly Charles Ranson, the former British Methodist Indian 
missionary and later General Secretary of the IMC, who had developed a strong conviction that it 
would be essential for the future of the younger churches to train indigenous persons for ministries 
and teaching positions. He was the one who initiated the first important study on the situation of 
theological education in churches of the South which then was received by the Ghana Assembly of 
IMC in 1958. The Ghana Assembly created the so-called TEF as a major global fund to promote 
theological excellency (at this time still understood in terms of promoting Western standards) and 
to develop creative indigenous leadership in the churches of the South. The three decisive marks of 
TEF’s concern for theological education in the South were specified as 
 
- Quality combining intellectual rigor, spiritual maturity and commitment 
- authenticity involving critical encounter with each cultural context in the design, purpose and 
shape of theological education 
- creativity, understood as promoting new approaches of the churches obedience in mission. 
 
In its three Mandate periods TEF has promoted different goals all related to the major aim of an 
indigenous or contextualized theological education in the churches of the South. While in its first 
period TEF was falling short of the aim to follow the recommendations of Tambaram to focus on 
theological education in indigenous languages and restricted support to English medium 
theological institutions, it later reviewed its policies and asked explicitly for contextualization of 
theological education both in terms of content and languages used for instruction: 
Major emphases during its three mandated periods were as follows: 
- Mandate period 1958-1965: emphasis on indigenous and interdenominational places and 
institutions for theological education in the South 
- Mandate period 1965-1970: emphasis on new curricula developments for the churches of the 
South and new teaching materials written by leading theologians from the South 

                                                 
17 J.E. Lesslie Newbigin, "Theological Education in a World Perspective," Churchman 93, no. 2 (1979): 105. 
18 Lesslie Newbigin, Theological Education in World Perspective, reprinted in the Jubilee Issue of MF, Vol. 110, April 
2008, p. 18ff; for the whole issue of languages in theological education comp.: Mark Laing, Recovering Missional 
Ecclesiology in Theological Education, IRM Vol. 388, April 2009, p. 11ff 
19  Charles W. Ranson, "The Theological Education Fund," International Review of Mission 47, no. 4 (1958), 
Christine Lienemann-Perrin, Training for a Relevant Ministry : A Study of the Contribution of the Theological 
Education Fund (Madras & Geneva: Christian Literature Society & Programme on Theological Education, WCC, 
1981). 
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- Mandate period 1970 to1977: critique over against western concepts of theological education and 
major calls for contextualization of both forms of ministry and forms of theological education in 
the South. 

The program on Theological Education (PTE since 1977, ETE since 1992) in the World Council 
of Churches has continued to fulfill the Mandate of the TEF in the following decades (particularly 
with the journal on Ministerial Formation and several important regional and global consultations) 
though it can be stated, that “the tasks for which PTE has been set up have neither been fully 
accomplished nor made irrelevant by changing circumstances.”20 

In conclusion of this necessarily brief historical survey it can be stated:  

- that the concern for the promotion of theological education has been and should remain to be a 
priority area of joint witness and cooperation within the global missionary movement. Since 
Edinburgh 1910 some remarkable progress has been achieved in terms of strengthening and 
building up institutions of theological education in the Southern hemisphere. At the same time the 
task for providing accessible and contextually relevant forms of theological education for each part 
of the worldwide fellowship of Christian churches is far from being accomplished. On the 
contrary, at the beginning of 21st century  we are facing a new urgency and increasing demand to 
cope with the huge challenges, crisis symptoms and fundamental changes of theological education 
which are caused by the dramatic changes in the landscape of world Christianity (see later chapt 
12) and demand for a new coalition of the all to work for the required paradigm changes. 

- that the missionary movement of the 19th and 20th century while initiating and demanding (for) 
several indigenous models of theological education in its beginnings has predominantly globalized 
a western pattern, methodology and framework of theological education which only gradually (and 
partially) became challenged and critically enlarged (or replaced) by contextualized patterns of 
theological education after the 70s and 80s in the last century; 

- that the protestant missionary movement indirectly (but primarily) promoted English language 
and English forms of teaching and learning as the new dominant educational model (replacing 
Latin as the lingua franca of the Middle Ages and Roman Catholic Christianity) and in much of 
World Christianity the need to culturally and linguistically diversify teaching programmes and 
theological textbooks for theological education for non-western cultures still has not yet been dealt 
with sufficiently. 

- despite all efforts on contextualization some theological seminaries in the regions of the South, 
especially those who are using English as a medium of instruction, in the post- independent era 
have become a kind of elite institutions producing local leaders for management of church 
structures and church institutions maintaining the *status quo*, instead of continuing to create 
mission impulses in the community and benefiting the whole of the people of God in a specific 
context. In most cases the curriculum models they follow are still the ones from their respective 
mission institutions introduced to them by western missions. Where the theological seminaries are 
located in the urban areas, one of the problems in addition today is that the ministerial candidates 
become urbanized (in the matter of their three or four years of their stay and study) with 
subsequent consequences and difficulties for relocating them in rural areas. Thus in several regions 
                                                 
20 J. S. Pobee and World Council of Churches, Towards Viable Theological Education: Ecumenical Imperative, 
Catalyst of Renewal (Geneva: WCC Publications, 1997). 159. 
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of the South, new patterns of broad-based theological education, especially to prepare evangelists, 
catechists, lay preachers etc who will cater to the needs of the village congregations and give 
missionary leadership in rural areas, are both needed and being implemented.  

2) Theological education and ministerial formation – clarification of terms  

A number of key convictions have emerged in the past decades of dialogue on theological 
education in the global Christian family which corresponds to key terms used in this paper. We 
offer the following definitions, bearing in mind that many terms have overlapping meanings or 
connotations and that their use varies between different ecclesial and cultural contexts. 

- There is widespread consensus that every member of the people of God has the right to 
understand Christian faith and tradition in their fullness and should have access to basic education, 
faith nurture, and empowerment for mission. Therefore Christian education in most Christian 
traditions is known as a general umbrella term which refers to all kinds of educational endeavors 
and institutions trying to contribute to processes by which individuals and groups are nurtured and 
sustained in their being or becoming  Christian. "Christian education" in North American usage 
refers to lay education for children and adults, but not to formal seminary or university programs. 
The area of Christian education includes everything from family-based religious education to 
church-owned kindergarten and from Sunday School programmes to religious education in 
schools. This paper does not attempt to deal with general Christian education, though we are 
certainly aware of its scope and  significance. 
 
- There is also a common conviction that there is no contradiction between immersing oneself into 
the mystery and personal reality of Christian faith and deepening a critical reflection on its 
meaning, its foundations, and inner rationality. Theological education is another broad term, 
including in its meaning the reflection on Christian faith and praxis (fides quaerens intellectum). In 
some contexts (like North America) the term "theological education" is used almost exclusively 
for ministerial formation, often referring to graduate level degree programs designed to prepare 
people for ministry of one form or another. Theological education in a broader understanding (as 
in the discourse of PTE/ETE/WCC), however, is not the prerogative only for those becoming 
ordained ministers and priests but a fundamental right of each Christian adult. Theological 
education in this broad understanding aims at developing reflective Christian identity and practice, 
an informed and spiritually enriched access to Biblical tradition, and empowering people for 
participating in the mission of God in this world. It enables people to reflect critically on the 
relation between their own Christian identity, their church tradition and other Christian traditions, 
their relation to the world, and the tasks of God’s mission today. 
 
- All churches need to prepare some of their members for ordered forms of ministry, whether this 
be full-time ordained ministry or part-time ministry, for an ordained sacramental ministry or for 
educational ministry as lay catechists.  The term ministerial formation (in some contexts used 
identically with theological education) as a more narrow notion therefore refers to graduate level 
degree programmes and institutions which on a more formal basis offer courses and training 
programmes for different kinds of ordained or non-ordained church ministries in mission, in 
community and parish life, in diaconal services or in education. It aims at fully equipping people 
theologically, liturgically, pastorally and catechetically to cope with the demands of a professional 
form of a church-related ministry. Ministerial formation however does not need to take place 
exclusively  within residential patterns and some churches have courses on regional ministerial 
formation programmes which work on non-residential, part-time and de-centralized patterns. 
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 - Many churches have special lay formation programmes which focus on theological training for 
lay people, thus making explicitly clear that theology can never be regarded as the prerequisite or 
exclusive property  of ordained ministers alone. The term lay formation defines theological 
education in terms of a particular target group, but there is some overlapping between the general 
term theological education and the special term (theological) lay formation. 
 
- Many churches have also realized that theological education in residential schools and 
centralized institutions is not viable as the only dominant model of theological education in their 
context. Therefore the term theological education by extension (TEE) has become a common key 
term which refers to new forms of alternative lay theological training programmes which are not 
based in a residential school, but would allow for a high degree of involvement in the local context 
while at the same time studying theology in evening classes, regional working groups and distant 
learning courses in order to be equipped for the ongoing mission and social ministries of the 
church. 
 
It has become clear in the global debate that all these forms and dimensions of theological 
education are closely interrelated. A church cannot invest exclusively in ministerial formation 
without at the same time looking into lay formation as well. It cannot invest only in regional TEE-
programmes for lay people without at the same time also equipping those who should become 
leaders and enablers of training courses for these regional and local catechists and lay preachers. 
Where do churches set their priorities? In what do churches invest in their diverse theological 
education programmes and why do they invest where? To what extent does a sense of ownership 
and support exist on the side of the churches for their institutions of theological education? And to 
what extent are existing institutions of theological education reflecting interdenominational 
perspectives and the concerns of the global ecumenical movement? How are curricular concepts 
taking account of burning issues from the ongoing global ecumenical movement? These are some 
of the critical questions which arise when considering different understandings, concepts and 
terms at work within the dialogue on the future of theological education. 
 
Some churches or Christian World Communions have explicit and major reference documents on 
how they define and set priorities for theological education (such as the Roman Catholic Church21, 
the Anglican Church in its “Signposts for Theological Education”22 or in the important study-
guide “Presence and Prophecy”23. To some extent there are also major documents on theological 
education emanating from the LWF24 and there  is a remarkable  foundational document on 

                                                 
21 Part II of the Ecumenical Directory, issued in 1970 by the Vatican Secretariat for Promoting Christian Unity, is 
devoted entirely to the issues of ecumenism in higher education and offers special guidelines for introducing the 
ecumenical dimension into programmes of religious and theological education. Couldn’t find guidelines for citing this. 
22 For more information consult the following“Theological Education - TEAC - Ministry Grids” Anglican Communion 
Office. http://www.anglicancommunion.org/ministry/theological/teac/grids/index.cfm.; “Theological Education - 
TEAC – Rationale,” Anglican Communion Office. 
http://www.anglicancommunion.org/ministry/theological/teac/rationale.cfm; “Theological Education - Signposts,” 
Anglican Communion Office. http://www.anglicancommunion.org/ministry/theological/signposts/english.cfm;  
“Formation for Ministry: Documents” Church of England. 
http://www.cofe.anglican.org/lifeevents/ministry/ffm/documents/index.html  
23 Church of England. Mission Theological Advisory Group. and Churches Together in Britain and Ireland., Presence 
and Prophecy: A Heart for Mission in Theological Education (London: Churches Together in Britain and Ireland, 
2002). 
24Paul E. Hoffman, Lutheran World Federation. Dept. of Theology., and Lutheran Theological College (Makumira 
Tanzania), Theological Education in Today's Africa ; the Theological Faculty Conference for Africa Sponsored by the 
Dept. Of Theology of the Lutheran World Federation at Lutheran Theological College Makumira, Tanzania, July 15-
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theological education  in the United Methodist Churches which is called: “Foundation Document – 
A Wesleyan Vision for Theological Education and Leadership Formation for the 21st century”25 In 
other churches there doesn’t seem to be a common reference document available at all on the 
understanding, major goals and missionary or interdenominational perspectives of theological 
education.  

This study is aware of the fact that there is an intimate relation between the way theological 
education (in its broadest understanding) is shaped or structured and the historical and political 
contexts which inform and influence various types of Christianity within the changing landscape 
of World Christianity today. 

Edward Farley has made an important distinction between four different historical types of TE26: 

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

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

3)  the “university” model of TE, where theology becomes the work of theological faculties (which 
often were the first faculties around which universities grew and often - until well back in the 14th 

or  15th century – were regarded as the “crown of science”) 

4)  the “professional” training model, in which TE is concerned with the inner ecclesial needs of 
the Christian community in terms of ministerial formation  

Today most TE is organized according to five different types and different institutional 
environments: 

1) Non-residential, extension types of church-based theological education in Bible Schools, 
Catechetical Courses and regional de-centralized training programs   

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

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

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

                                                                                                                                                                
22, 1969 (Geneva,: Lutheran World Federation, 1969).; Global Lutheran World Federation Consultation on 
Theological Education, meeting in Rome, Italy from 23 to 27 August, 1999, 
25 Foundation Document A Wesleyan Vision For  Theological Education and Leadership – Formation For the 21st 
Century Revised Draft, July 2003.  
26 Edward Farley, Theologia : The Fragmentation and Unity of Theological Education (Philadelphia: Fortress Press, 
1983). 
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5) Academic models of theological education in Departments of the Study of Religions which are 
part of publicly funded State Universities (TE independent from church-related and church-
controlled influences) 

While it is probably true to say that the majority of TE institutions in churches of the South today 
are reflecting type 1, 2 and in some countries 3 of this scheme while the majority of TE institutions 
in Europe and partly North America traditionally is shaped according to type 3 and 5, the picture 
becomes more complex by realizing that there is a growing number of Christian Universities in 
Africa and Asia (many of which from evangelical or Roman Catholic backgrounds) which favor 
models of TE according to type 4 and also there is a growing trend in some African countries to 
move towards type 5.27  

Questions like  

a) what types of TE will be most appropriate for a given context? Or  

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

are one of the most urgent issues to be dealt with by ecumenical bodies and missionary networks 
engaged in the Edinburgh 2010 process. (This issue will be taken up again later on  in II. 1. and III. 
1.). 

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

- “wisdom theology” (consisting of proverbs; religious narratives; symbols, gestures and 
commonly-used religious expressions) which is sometimes also called “people’s theology” 
as it reflects the daily faith experience of people at the grassroots;  

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

- “prophetic or public theology” (consisting of a critical reflection on Christian witness and 
service in society and public witness of denouncing or announcing key values in society 
which are in consonance or dissonance with the Kingdom of God, with human dignity, 
justice, peace and the integrity of creation);  

- and “theology as theoria” or critical dialogue between theology and other disciplines of 
science (consisting of cognitive attempts to formulate the inner logic and nature of 
Christian self-identity and the Christian belief system, defending and reformulating 
Christian truth in the area of knowledge and science today and/or to express Christian 
identity and learning in the context of interfaith issues). 

                                                 
27Joel Carpenter, New Evangelical Universities: Cogs in a World System of Players in a New Game?, in: ed. Ogbu 
Kalu and Alaine M. Low, Interpreting Contemporary Christianity : Global Processes and Local Identities (Studies in 
the History of Christian Missions) (Grand Rapids, Mich.: William B. Eerdmans Pub. Co., 2008). 151.  
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Each of these four dimensions have a legitimate role to play in theological education, each of them 
has academic and scientific value and theological education should not fall prey to  any 
reductionism in downplaying any one of them.   

3) Theological education empowering and informing Christian mission – Biblical and 
missiological insights  

There is a widespread consensus nowadays that theological education does not only have Christian 
mission as one of its primary objects and elements of the theological curriculum, but theological 
education itself is part of the holistic mission of the Christian church and therefore is missionary in 
its character. There is plenty of material, reference texts and major studies from recent years 
affirming the missionary nature of theological education and the need of theological education to 
be more orientated towards the missionary tasks of the whole Christian Church.28 To put it in a 
phrase expressed by the last global conference on theological education enabled by WCC/ETE in 
Oslo 1996: 

“There is consensus among us on the holistic character of theological education and ministerial 
formation, which is grounded in worship, and combines and inter-relates spirituality, academic 
excellence, mission and evangelism, justice and peace, pastoral sensitivity and competence, and the 
formation of character. For it brings together education of: 

the ear to hear God’s word and the cry of God’s people; 
the heart to heed and respond to the suffering; 
the tongue to speak to both the weary and the arrogant; 
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 struggle and wrestle with God, to be silent in 
penitence and humility and to intercede for the church and the world; 
the body to be the temple of the Holy Spirit” 29 

 
Missiology, however, was marginalized for a long time within the concept of theological 
education and the understanding of theology as a discipline. It has been argued that much of 
Western theological formation was shaped historically in a situation when Christendom in Europe 
did not feel or realized the need for Christian mission because its self-knowledge was limited only 
to  itself and was very insular and isolated from other parts of the world. Such a condition resulted 
in an ecclesiology which did not know much about missiology, and a theological education 
                                                 
28 Church of England. Mission Theological Advisory Group. and Churches Together in Britain and Ireland., Presence 
and Prophecy.; Bernhard Ott, Beyond Fragmentation : Integrating Mission and Theological Education ; a Critical 
Assessment of Some Recent Developments in Evangelical Theological Education, Regnum Studies in Mission. 
(Oxford: Regnum Books International, 2001).; Max L. Stackhouse, Apologia : Contextualization, Globalization, and 
Mission in Theological Education (Grand Rapids, Mich.: Eerdmans, 1988).; J Keum, "International Review of 
Mission Vol. 98 No. 388, April 2009: Theological Education in Mission," International Review of Mission 98, no. 1 
(2009).; Tormod Engelsviken, Mission to the World : Communicating the Gospel in the 21st Century : Essays in 
Honour of Knud Jorgensen (England: Regnum Books Ltd, 2008). 391;Robert J. Banks, Reenvisioning Theological 
Education : Exploring a Missional Alternative to Current Models (Grand Rapids, Mich.: W.B. Eerdmans Pub., 
1999).;"Mission Studies as Intercultural Theology and Its Relationship to Religious Studies ", Reference Paper of the 
German Association for Mission Studies  (2005).; Dokumentation der von der Arbeitsgemeinschaft Missionarische 
Dienste (AMD) und der EKD veranstalteten Konsultation zum Thema: Die Ausbildung der Pfarrerinnen und Pfarrer 
angesichts der missionarischen Herausforderung der Kirche vom 18.-20 Oktober 2002 in Halle, in: epd-
Dokumentation Nr. 14, Frankfurt a. M. 2003.  
29 Pobee and Churches, Towards Viable Theological Education. 1. 
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program which did not have a missiological perspective. “A missionless church saw no necessity 
for the inclusion of missiology in the theological curriculum”.30 The Protestant missionary 
movement exported this reductionist understanding of theology and made a pattern of theological 
education normative worldwide which usually would consist of only four disciplines: The study of 
theology as an academic discipline was pursued as a) biblical text, b) church history, c) systematic 
theology and d) practical theology. Only Schleiermacher appended missiology to practical 
theology. Thus missiology was incorporated into a pre-existent curriculum, without making the 
missionary perspective the overarching dimension of theological education as a whole. Thus, quite 
early on, David Bosch had lamented in an essay from 1982: “If mission was studied at all, it was 
usually as part of practical theology, as if it were largely a matter of technique or practical 
application; or it was offered as a totally separate subject, as if it had little to do with the other 
‘streams’, or it was an optional subject, competing with preaching, pastoral counseling, or liturgics 
for the learners attention, ”31 though there were cases already at some places in which mission 
enjoyed a more prominent attention though within a different discipline (for instance in New 
College in Edinburgh an excellent course on ‘Missions’ was taught Prof Alex Cheyne already in 
1963 within the Church History lectures). 
 
The rediscovery of the missionary nature of the church in both the conciliar ecumenical movement 
in the 60s, the evangelical renewal of the Lausanne movement in the 70s and the post-Vatican II  
encyclicals on the missionary nature of the church have had a profound impact on redefining the 
missionary task and perspectives of theological education.32 Many have confirmed David Bosch’s 
proposal from 1982, that missiology needs to be both dimensional (that is integrated into, and in 
close dialogue with Biblical studies, church history, systematic theology, and practical theology) 
and intentional in terms of maintaining a critical distance from the other disciplines, bringing its 
own distinctive perspectives to bear on the theological task.33 Some Latin American theologians 
meeting early in the 1960s even went further asking for “ a drastic revision of the curriculum of 
theological institutions patterned after the Anglo-Saxon system” allowing it to be shaped by a 
“rediscovery of the missionary nature of the church.”.34  
 
While there is a variety in interpretation on how to understand this “missionary nature of the 
church” many voices stress an emphasis on a reign of God-centered understanding of Christian 
mission which for theological education would lead to more openness to interdisciplinary 
dialogue. Some, though not all, Asian voices emphasize also overcoming a too narrow church-
centered concept of a missionary understanding in theological education: 
 
“Mission is not saving and nurturing souls for the world of spirits as many have traditionally 
thought, but mending creation, which includes transforming lives and reconciling communities. 
The mission is God’s and we are called to participate in it in continuation of the life of the ‘People 

                                                 
30 Mark Laing, "Recovering Missional Ecclesiology in Theological Education," International Review of Mission 388, 
no. 98 (2009).  
31 David Bosch, "Theological Education in Missionary Perspective," Missiology: An International Review Pasadena, 
Cal. 10, no. 1 (1982)., 17-19;Micah McCoy, "Restoring Mission to the Heart of Theological Education a South 
African Perspective," WCC  (2005). 
32 Church of England. Mission Theological Advisory Group. and Churches Together in Britain and Ireland., Presence 
and Prophecy. 
33  McCoy, "Restoring Mission to the Heart of Theological Education a South African Perspective." 
34 Paul Everett Pierson et al., Missiological Education for the Twenty-First Century : The Book, the Circle, and the 
Sandals : Essays in Honor of Paul E. Pierson, American Society of Missiology Series No. 23 (Maryknoll, N.Y.: Orbis 
Books, 1996).108 
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of God’ with an acute awareness of living in the midst of the ‘Peoples of God’. Theological 
education and ministerial training is meant for equipping all ‘God’s People’ to engage in mission 
in their concrete context. It is a local act with global vision. The primary purpose of theological 
education and ministerial training is not the creating of standard shepherds for tending the sheep, 
but leading the sheep to fight with the ‘beasts’ that dominate and destroy God’s world. Then, 
picking up the necessary skills with a view to perform with ‘decency and order’ the rituals set by 
particular denominations, and comforting and counseling the people almost as a supplement to a 
health care service, becomes secondary in the training of a candidate for ministry. Her training 
should be geared to make her creative, imaginative and communicative in God’s mission with and 
through members of their congregations under their care, with a global outlook and local 
engagement in their living and working contexts.”35 
 
In summarizing a broad and multifaceted debate on mission and theological education from recent 
years, today it can be affirmed among many other factors - 
 
-  that theological education as a whole participates in the task of equipping people for 
participating in God’s mission in today’s world; 
- that all theological education is contextual in its nature and no particular context (or special 
western inheritance) should continue to exercise any dominant influence over the church and 
theological education in other parts of the world; 
- that a missionary ecclesiology demands a central place for the teaching of a broad-based concept 
of missiology, intercultural theology and ecumenics (or world Christianity) in theological 
seminaries and faculties; 
- that students and theological teachers should be encouraged to have certain periods of  exposure 
to different social and political realities in other parts of the World Church in order to be 
introduced to key questions relating to the mission of the Church today.36 

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

There are a number of important studies in different parts of World Christianity on the relation 
between theological education and the church. CEVAA recently published major study papers on 
the issue “La tension entre la rigueur académique et la fidélité ecclésiale dans les différents 
contextes de l'enseignement théologique au Nord et au Sud“37. The EKD Churches in Germany 
have issued a major study on “The Relevance of academic theology for church, university and 
society”.38 The Association of Theological Schools in the United States and Canada (ATS) with 
its Commission on Accreditation has published a major study on “Theological Schools and the 
Church”.39 The Anglican Church in England in 2003 produced a major study on the relation 

                                                 
35 Selvanayagam, Israel, "Theological Education and Participation in Global Mission" 
http://www.oikoumene.org/fileadmin/files/wcc-
main/documents/p5/ete/TheologicalEducationandParticipationinGlobalMission-IsarelSelvanayagam.pdf. 
36Simon Oxley, "Theological Education as Mission," in Mission in Theological Education Conference (International 
Baptist Theological Seminary, Prague: World Council of Churches (WCC), 2005).; Neufeld Verlag Schwarzenfeld , 
Germany 
37 La tension entre la rigueur académique et la fidélité ecclésiale dans les différents contextes de l'enseignement 
théologique au Nord et au Sud, published (?) (see: http://www.cevaa.org/) 
38 Die Bedeutung der wissenschaftlichen Theologie für Kirche, Hochschule und Gesellschaft Dokumentation der XIV. 
Konsultation „Kirchenleitung und wissenschaftliche Theologie“, EKD-Texte 90, 2007  
39 "Theological Schools and the Church," Theological Education 44, no. 1 (2008). 
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between theological education and the needs for varied forms of ministries within the church, the 
Hind-Report.40 

Although the rich debate on the relation between theological education and the church cannot be 
completely represented here, the following main points can be summarized as common key 
convictions which might prove helpful for the way ahead: 

a) There is no fundamental contradiction between the principles of academic learning or 
intellectual discipline on the one hand and a church-related faith commitment on the other, 
although sometimes there can be tension between the two. It is the task of theological education to 
strengthen the commitment to Christian faith and to develop a proper understanding and practice 
of it, which can include liberating Christian faith from narrow-minded and wrongly informed 
concepts and/or unbiblical practices;  

b) Therefore, secondly, theological education has a critical and liberating role and function over 
against the existing church; referring both to Biblical tradition as well as Church tradition 
theological education can remind the existing churches of its proper tasks and key mandates;  

c) But the church also has a critical and alerting function over against theological education and 
forms of cultural captivity and blindness in which theological education might find itself  due to its 
particular environment and internal value systems and/or external career pressures. There are 
serious complaints from some senior scholars that the theological academia in the West has 
profoundly lost its world-wide and ecumenical perspective and missionary impact and is not 
sufficiently cognizant of emerging shifts in World Christianity today.41 

d) Theological education therefore needs both close contacts with the existing realities of church 
life, involvement and close touch with the challenges of mission, ministry and life witness of 
churches today, but also some critical distance and a certain degree of autonomy from the daily 
pressures of church work and/or from the direct governing processes and vested interests of church 
institutions; 

                                                 
40 “The Formation for Ministry within a Learning Church (The Hind Report),” Church of England. 
http://cofe.anglican.org/lifeevents/ministry/workofmindiv/tetc/safwp/index.html/. April 2003. 
41 Andrew Walls from the Edinburgh Center for the Study of Non-Western Christianity has argued in a major lecture 
that the situation of university-based theological academy in the West is deplorable: “And here again, an aged Western 
academic is forced to admit with sorrow that the Western theological academy is not yet equipped to give theological 
leadership to the world of the 21st century. For one thing, it is profoundly ignorant about the church of the 21st 
century and the processes by which it has come into being. It has been largely isolated from those processes by its 
concerns with its own traditions and the problems of the West. Its syllabuses and curricula are tied to a selection of 
topics that come out of the experience of the West. What passes in the West for church history gives usually a very 
skewed view of global Christianity. When the Western academy studies what it calls the Early Church, it usually 
means the Church in the Roman Empire, so it gives the early history of African and Asian Christianity no proper 
weight. As for the modern history of Africa, or for that matter Asia, that’s completely it. That vast amount of research 
that has been completed over the past forty years still remains in unpublished dissertations or forgotten journal 
articles, not yet synthesized or followed up. I’ve been in despair to see tired old subtopics emerge time and again as 
PhD projects dressed up in fancy language with fashionable theory, but the same old topics nonetheless, when there’s 
so much exciting new work to be done by people prepared to break new ground, learn new languages, develop new 
skills.” Andrew Walls, "Address by Professor Andrew Walls  of Edinburgh on  
Christian Scholarship in a Global Church in Nairobi," Institue for the Study of African Realities (ISAR)  (2007).6. 
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e) Theological institutions and churches have constantly faced the challenge of meeting each 
others’ expectations. On the one hand theological institutions expect churches to send the most 
qualified seminarians. Primary qualifications include dedication, academic competence and good 
character. On the other hand, churches expect theological institutions to produce dynamic 
preachers with wholesome values who have both administrative and managerial as well as spiritual 
strengths and pastoral counseling skills. A creative tension here exists in many contexts. 
Theological institutions and churches need to be faithful to fulfil their vision and mission. At the 
same time they need to equip seminarians and pastors to develop the necessary skills for 
competence in leadership. One of the key questions which is hotly debated and controversially 
interpreted today is the issue of standards and criteria applicable for selection processes which are 
acceptable to  the churches, either before entering theological studies or after having finished 
theological training, in terms of finding the best candidates both for studies and for ministry. To 
what extent are criteria and procedures of selection in accordance with the core goals of 
theological education and ministerial formation? To what extent are selection processes reflecting 
a broad-based understanding of various types of ministries within the church or is one type of 
(academically shaped full-time ministry) setting the tone for selection processes as a whole? In 
what ways are criteria of ministerial vocation, academic excellence, spiritual background, 
character formation and professional skills balanced with each other in any selection process and 
how are these processes adequately related to the biographical situation of candidates, or 
alternatively simply dominated by market demands?   

f) Churches should regard the support for theological education (both with regard to lower degrees 
as well as higher degrees at Master level) as one of their most important priority mandates and 
obligations. A church without proper and qualified theological education systems tends to 
diminish itself or ends in Christian religious fundamentalism. A church with properly developed 
theological education qualifies itself for greater degrees of interaction and outreach to the different 
levels and challenges in its society as well as to a deeper commitment to holistic Christian mission. 
Churches should have a clear sense of ownership of their institutions of theological education 
without falling into the trap of dominating or curbing them. 

g) In situations where accountability, transparency and patterns of governance in Church 
leadership are low, questions  regularly arise such as: What went wrong with the theological 
education which all Church leaders received, when later in responsible church positions they fall 
prey to corruption, misuse of ministerial power and violation of any standards of proper 
responsibility and accountability in church ministry? While not all failures in the performance of 
later church leadership positions can be attributed to earlier failures or shortcomings in theological 
education it is still  a valid question to explore how more emphasis can be be given to character 
and spiritual formation, good governance and management principles and a code of conduct or a 
basic ethics of integrity for Church leadership in theological education curricula. This report is 
convinced that character and spiritual formation, preparation for good governance, proper 
management principles and a code of conduct for church leadership should become a key factor to 
be put forward in curriculum development in order to reach a radical transformation in the 
formation of the leadership of the church and the ecumenical movement. A major need and area of 
frequent neglect in many churches of the Southern hemisphere also is more commitment and 
involvement for in-service training modules for pastors and church-workers who have finished 
their first degrees in theological education already but need continued accompaniment and 
education within the demanding situation of local or regional church ministries. 
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To conclude this chapter a basic conviction on the partnership relation between churches and 
theological education is well summarized in a study paper from Lukas Vischer from the WARC: 

“In many schools, theology is expected simply to confirm and to defend the teaching and the 
positions held by the church. Other schools consider theological research and thinking as an 
exercise which is to be carried out in complete independence from the church. Thus, theology is 
exposed to two temptations. Either it confirms and solidifies the status quo and moves in narrow 
circles, or it develops theological insights without regard of the communion of the Church. 
Freedom and responsibility towards the communion of Christ’s Church must be brought into a 
constructive relationship. The relationship must not be allowed to develop into an either-or. 
Freedom is to serve the communion of the Church. 

In the first place, the vocation of theological reflection is to lift up Biblical truth. By doing so it is 
bound to challenge the status quo and point beyond the church in its present form. Theology is 
called to address issues which have so far not been clarified by the Church. Theological schools 
just confirming the status quo fail to live up to their vocation. In order to fulfil their vocation, 
theological schools, need to be free to develop their research, their thinking and their teaching. 

At the same time, the other side needs to be stressed. Theological reflection always takes place 
within the communion of the Church. Theology seeks to interpret the faith confessed by the 
Church. It has its roots in the praise and prayers offered by the Church. Both teachers and students 
are members of the Church. They are called to serve a community, not the abstract vision of a 
Church not yet existing, but an actual community with its strengths and weaknesses. As members 
of this community they are also servants of the Church universal in all places.”42 

5) Theological education and different understandings of the Bible – the importance of 
Biblical hermeneutics in theological education 

There is widespread debate today on different cultural ways of reading and understanding the 
Bible.43 The missionary work of nearly 2000 years has provided the groundwork for these cultural 
readings of the Bible by making Bible translations available for a majority of languages around the 
world – a work which is still going on and which cannot be overestimated in its missiological and 
hermeneutical relevance. The availability  of Bible translations in different vernacular languages 
however does not necessarily mean that the ways of reading and interpreting the Bible have 
changed and become directly related to the methodologies applied in theological education. There 
is an international debate regarding intercultural dialogue and hermeneutics concerning the 
interpretation of Biblical tradition. It has become obvious for many that socio-cultural populations 
which have been marginalized, suppressed and ignored for centuries in the past in their contexts, 

                                                 
42 Vischer, Lukas. "A Reflection on the Role of Theological Schools " WCC, 
http://www.oikoumene.org/fileadmin/files/wcc-main/documents/p5/ete/AReflectionontheRoleofTheologicalSchools-
LukasVischer.pdf. 
43 See among others: Werner Kahl, "Intercultural Hermeneutics -- Contextual Exegesis," in International Review of 
Mission (2000).;———, "Jesus Als Lebensretter : Westafrikanische Bibelinterpretationen Und Ihre Relevanz Für Die 
Neutestamentliche Wissenschaft" (Habilitation - Johann Wolfgang Goethe-Universität, Frankfurt, 2004, Lang,, 2007).; 
David H. Kelsey, The Uses of Scripture in Recent Theology, 1st paperback ed. (Philadelphia: Fortress Press, 1979).; 
———, Proving Doctrine : The Uses of Scripture in Modern Theology (Harrisburg, Pa.: Trinity Press International, 
1999).; ———, Imagining Redemption, 1st ed. (Louisville, Ky.: Westminster John Knox Press, 2005).;Mary N. Getui, 
Samuel Tinyiko Maluleke, and Justin S. Ukpong, Interpreting the New Testament in Africa, African Christianity 
Series (Nairobi, Kenya: Acton Publishers, 2001).; JC Loba-Mkole, "Rise of Intercultural Biblical Exegesis in Africa," 
HTS Theological Studies/Teologiese Studies 64, no. 3 (2008). 
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like Dalit Christians in India, Native Americans in Canada and the US, the Indigenas or Afro-
Brazilian Christians in Latin America, The Black-led- Churches in Britain or The Aborigines in 
Australia have their own approach to reading  the Biblical tradition and that new attempts of 
Biblical commentaries from their frame of reference are being produced.44 There have been major 
new developments with regard to reading Biblical tradition from the perspective of Liberation 
theology and different contextual theologies in Christianity of the Southern hemisphere.45  
However, western styles of Biblical interpretation in theological education dominate in major parts 
of theological education in the South.  
 
At the same time, theological controversies in many churches around issues like homosexuality, the ordination of 
women, or the understanding of creation which have given rise to tensions within denominational families as well as 
between them (for instance the Anglican World Communion) are often closely intertwined with different 
hermeneutical approaches and different ways of understanding and interpreting biblical tradition. There are several 
cases in history where organizational splits in institutions of theological education have taken place within 
denominational families over differences in understanding the authority and interpretation of the Bible ( see the splits 
which occurred in the history of Princeton Theological Seminary and Westminster Theological Seminary in the United 
States in the 1920s). Some theological educators have even identified the controversy regarding the Bible, its authority 
and interpretation, as the issue that will most likely cause division and discord in the decades to come.  
 
Theological education as a whole often seems to act as a sort of prism through which intensely 
refracts the issues that the church as a whole needs to address. Specifically theological education, 
in its content and its methodology, has the mandate to engage with the important tension between 
the contextual dimension of Christian faith and witness and the received tradition of the Church, 
between contextuality and catholicity of theological education. While this holds true for all of 
theological education this tension between the contextual and the traditional seems to be 
particularly apparent in relation to the Bible and the discipline of Biblical theology – both how the 
Bible is studied and how it is used in the wider life of the Church. Ultimately any serious 
engagement with theological education is forced ‘back to the Bible’ – and conversely attitudes to 
the Bible influence other dimensions of theological education, both in their content and their 
methodology. This is why in a number of the controversies that many churches today are facing 
e.g. questions of sexuality, Christian attitudes to other religions etc, the key matter for discussion 
underneath such ‘presenting issues’ is the attitude to biblical authority and the nature of biblical 
hermeneutics. This is part of the background why in the Anglican Communion a promising new 
project was started in 2008 with the title “The Bible in the Life of the Church”46 which aims at 
clarifying the question: “What do we mean when we say that we are a Church that lives under 
Scripture?”. 
Differences in Biblical hermeneutics today are contributing to some of the root causes for ongoing 
splits within denominations and within World Christianity and between some seminaries and 
institutions of theological education in mainline protestant seminaries, evangelical and Pentecostal 
seminaries. It should be mentioned however, that these tensions are not just between some 

                                                 
44 See for example: T. K. John and James Massey, Dalit Bible Commentary. New Testament, 10 vols. (New Delhi: 
Centre for Dalit/Subaltern Studies, 2007). 

45Gerald O. West, Biblical Hermeneutics of Liberation : Modes of Reading the Bible in the South African Context, 
2nd, rev. ed., The Bible & Liberation Series (Maryknoll, N.Y.: Orbis Books, 1995). 

46 “The Bible in the Life of the Church” Anglican Communion Office, 
http://www.anglicancommunion.org/communion/acc/meetings/acc14/reports/pdf/bible_project.pdf; Lillian Kwon, 
"Anglicans to Re-Evaluate How They Interpret Scripture," Christian Today, May 12 
2009.http://www.christiantoday.com/article/anglicans.to.reevaluate.how.they.interpret.scripture/23334.htm 
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denominational traditions, but much of these reoccur within some World Christian families (like 
Anglican Church, Baptist Churches, Orthodox Churches, Pentecostal Churches). 
 
The last 40 years have seen a revolution in Biblical studies, with traditional historical-critical 
methods being challenged by techniques of reading the Bible which claim to draw on the insights 
of ‘reader response criticism’ and/or ‘experiential Bible study’. In some circles and contexts these 
recently popularised methodologies have been called into service to invalidate critical study of the 
Bible – although that would not necessarily have been the aim of those who originally developed 
these techniques. Ideally Biblical study needs to take seriously ‘the world of the text’, ‘the world 
behind the text’ and ‘the world in front of the text’ and enable all three ‘worlds’ to continue a 
dialogue with each other. Yet this dialogue seems to be quite difficult to sustain, and in most cases 
one ‘world’ seems to predominate.47 
 
The emergence of the Pentecostal movement in the 20th century can well be regarded as a “broad-
based re-lecture of Biblical tradition” which moves beyond patterns of inherited scriptural 
interpretation by the established churches and strives towards a popular re-appropriation  of  
Biblical tradition  which is meaningful and liberative for the marginalized masses of impoverished 
or suppressed populations. Pentecostal hermeneutics of Biblical tradition focuses on experiential 
reading rather than academic interpretation; Spirit-centered belief rather than analytical scrutiny of 
Biblical tradition; collective appropriation on Biblical tradition rather than individualistic 
interpretation; immediateness of the Biblical world to modern times rather than remoteness of the 
Biblical world (of spirits, wonders and healings) over against the frame of reference for modern 
life today. While the Reformation principle that there is a difference between the literal word of 
Biblical tradition and the Spirit of God and central hermeneutical significance of Jesus Christ as 
the center of Scripture can still serve as a critical principle over against a rigid and unbiblical 
literalism, the Pentecostal hermeneutics of a spirit-led interpretation of Scripture has an important 
relevance and liberating function in the context of academic interpretation of Biblical tradition 
today and can contribute substantially to a holistic and multifaceted hermeneutical approach to the 
Bible in contemporary theological education. 
 
It belongs to the key convictions of this study paper 
a) that the different hermeneutical approaches to Biblical tradition (historic-sociological, 
charismatic, feminist, Asian contextual and African contextual approaches) do need each other and 
can complement each other in the journey towards a holistic and comprehensive understanding 
and interpretation of Biblical tradition in theological education today; 
b) that common theological education is possible even with some divergence and variety in the 
understanding of Biblical tradition and the applied Biblical hermeneutics, provided that there is an 
open and attentive mutual dialogue on different approaches to issues of Biblical hermeneutics 
within the curriculum of theological education (or between different schools); 
c) there should be much more input in theological education (particularly Biblical theology) on the 
different concepts of Biblical hermeneutics today; 
d) there is much more in common between theological education institutions in the ecumenical, 
evangelical and Pentecostal world than is often realized in the actual processes and curricula of 
theological education; the potential for better and more open cooperation is a Biblical imperative 
and has many promises for mutually enriching and strengthening theological education as a whole. 

                                                 
47 Marcus J. Borg, Reading the Bible Again for the First Time : Taking the Bible Seriously but Not Literally, 1st ed. 
([San Francisco]: HarperSanFrancisco, 2001). 
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6) Theological education and the unity of the church – interdenominational cooperation and 
ecumenical learning in theological education 

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

a) theological education should strengthen and reinforce denominational identity of future pastors 
and church workers, so that they know to which church they belong and work for (theological 
education as denominational initiation); 

b) theological education should introduce students to the wider horizons of the worldwide church 
in order to give a sense of belonging also to the ecumenical fellowship of churches (theological 
education as discovery of catholicity); 

c) theological education should engage and prepare candidates to relate to and to enact viable 
models of church unity, to theologically reflect “unity in diversity” and to ask how the relation 
between local or denominational identity and the ecumenical worldwide fellowship can be lived 
out and theologically founded in a sound manner (theological education as enabling for 
ecumenical learning). 

This report is convinced that to strengthen the denominational identity of future pastors and church 
workers, so that graduates understand the church to which they belong, on the one hand is 
important for theological formation. But on the other hand it remains an even more important task 
how to introduce students to the wider horizons of the worldwide church to enable them for an 
understanding of what their belonging to the ecumenical fellowship of churches means. It is vital 
for any theological education to prepare candidates to engage with models of church unity, to 
reflect theologically on ‘unity in diversity’ and to ask them to study how the relation between 
commitment to local and denominational identity and cooperation on the one hand and 
commitment to ecumenical learning and the worldwide fellowship can be lived out. 

There is a resurgence of denominationalism in theological education today which is not a good 
sign for the integrity of Christian witness within the protestant family. Many denominations, even 
smaller churches, tend to build or to plan their own theological colleges. The denominational 
fragmentation of theological education is one of the root causes for the continuation of the 
ecumenical divide. The WARC a few years ago (1999) did a major study on the question as how 
to «understand the role of theological schools as uniting or dividing force in churches, and to 
identify ways for Reformed seminaries and schools to promote unity » in which it is stated: 

“The multitude of theological schools (here in Reformed tradition) represents no doubt an 
enormous potential. In hundreds of places, theologians –  docteurs – reflect on the meaning of 
God’s word and seek to communicate the Gospel to a new generation of ministers and lay people. 
The schools are the expression of an impressive theological zeal. Often, they give birth to 
constructive new insights and theological perspectives.  

But the multitude of theological schools also represent a threat to the coherence of Reformed 
theological thinking. On the whole, there is little communication among the various centres of 
theological learning. Schools tend to be self-sufficient and develop their thinking and their 
activities along separate lines. Often, both in past and present, theological schools have been the 
cause of splits, or have at least contributed to maintain divisions within the Reformed family. 
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A few examples may serve as illustration:  

- In the 18th and 19th centuries, with the rise of liberal theology, the authority of the historical Reformed 
confessions of faith and even the ancient creeds was called into question in the Swiss churches. In response, 
theological schools were founded to maintain the traditional teaching of the Church. A similar initiative was 
taken in the 20th century with the foundation of the Freie Evangelische Theologische Akademie (FETA) in 
Riehen/Basel. 

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

 

- Often, especially in Korea, theological seminaries were established with a view to the outreach of the church. 
Pastors were trained to become missionaries and to found new congregations. Theological schools have been the 
source and centre of several separate Presbyterian Churches in Korea. Korean missionaries often apply the same 
method abroad. In many countries, Bible schools, theological academies, even universities, have been founded, to 
advance the missionary cause (Bolivia, Uganda, Russia). Often, little attention was paid to the relationship with 
existing educational institutions.”48 

This study paper is convinced that theological education is the seedbed for the renewal of 
churches, their ministries and mission and their commitment to church unity in today’s world. If 
theological education systems are neglected or not given their due prominence in church 
leadership, in theological reflection and in funding, consequences might not be visible 
immediately, but quite certainly will become manifest after one or two decades in terms of 
theological competence of church leadership, holistic nature of the churches mission, capacities for 
ecumenical and interfaith dialogue and for dialogue between churches and society. The 
transmission of the ecumenical memory and vision to future generations of pastors and church 
workers is a priority need in many WCC member Churches, its continuation is far from being 
secured at present. 

This can be underlined with a special sense of urgency for the African continent: The missionary 
enterprise in Africa led to the creation of predominantly ethnic churches in Africa – ethnic identies 
aligned with denominational identities. There are about 2600 ethnic groups in Africa. In many 
countries – like Kenya, Nigeria or DRC Congo - there are thousands of different Christian 
denominations and churches today (Kenya: 4000 denominations, Angola: 800 denominations). 
There is a contradiction between the growth of churches and the increase of misery and disunity on 
the African continent. Much of the dominant popular theologies are heaven-orientated, reflecting 
the miseries of daily life, but do not encourage involvement in changing and transforming the 
situation or creating greater unity between different ethnic groups. Thus Ecumenical Theological 
Education is vital not only for the future of African Christianity but vital for the future of the 
whole African continent. 

In taking up some key insights of earlier studies (for instance common statement of the Joint 
Working Group on Ecumenical Formation in Theological Learning” from 199649) it is affirmed 

                                                 
48 Lukas Vischer, A Reflection on the Role of Theological Schools. Contribution to the WARC Study Process on 
Mission in Unity Project during the 23rd General Council of the World Alliance of Reformed Churches (WARC 
Office Geneva) 
49 Joint Working Group of the Roman Catholic Church and the World Council of Churches. and World Council of 
Churches., Joint Working Group between the Roman Catholic Church and the World Council of Churches Seventh 
Report : Including: The History of the Rcc/Wcc Joint Working Group and with Three Study Documents Commissioned 
and Received by the Joint Working Group: The Ecumenical Dialogue on Moral Issues : Potential Sources of Common 
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again here that increased efforts need to be undertaken to properly place and emphasize 
ecumenical formation in theological education and to strengthen interdenominational cooperation 
both within certain theological courses as well as between institutions of theological education.  

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

“There is a need to keep before the churches and the younger generation a concern for the visible 
unity which links sharing in God’s mission and the pursuit together of justice and peace with the 
need to heal divisions between the churches through mutual dialogue, mutual recognition and 
reconciliation. Those involved in theological education and ministerial formation have a vital part 
to play, not only through giving an ecumenical dimension to all parts of their curriculum, but by 
embodying ecumenical principles through the sharing of resources, the establishment of 
ecumenical colleges, institutions, courses and federations, and the interchange of faculty and 
students of different traditions. A genuine ecumenical institution will not only acknowledge the 
differences between churches, but will work towards their reconciliation. Faced by the challenges 
of the world, the prophetic voice calls out to the churches to respond to them together across 
cultural and geographical boundaries and not to reinforce divisions and hostilities between people. 
Those engaged in ecumenical theological education and ministerial formation can respond to that 
call as they digest and reflect on significant ecumenical documents and live out new possibilities 
for common actions.”50 
 
Further, the Charta Oecumenica of 2001 which was prepared jointly by CEC and the CCEE 
declares in section 3 “Moving towards one another”: “It is important to acknowledge the spiritual 
riches of the different Christian traditions, to learn from one another and so to receive these gifts. 
For the ecumenical movement to flourish it is particularly necessary to integrate the experiences 
and expectations of young people and actively encourage their participation.” The Charta then 
adds the following commitment: 

• “to overcome the feeling of self-sufficiency within each church, and to eliminate 
prejudices; to seek mutual encounters and to be available to help one another; 

• to promote ecumenical openness and co-operation in Christian education, and in 
theological training, continuing education and research.” 

 
These commitments find an echo in the third recommendation of the final message of the Third  
European Ecumenical Assembly at Sibiu in 2007 which says: “We recommend finding ways of 
experiencing the activities which can unite us: prayer for each other and for unity, ecumenical 
pilgrimages, theological formation and study in common, social and diaconal initiatives, cultural 
projects, supporting society life based on Christian values.”51 
 
It has become clear meanwhile that what is at issue in the challenge of ecumenical learning is not 
just the addition of elements of ecumenical theology into the curricula of theological schools and 
seminaries. But the question is whether and to what extent the basic orientation of theological 
education reflects the fundamental relational nature of being the church, its vocation to live as a 

                                                                                                                                                                
Witness or of Divisions ; the Challenge of Proselytism and the Calling to Common Witness ; Ecumenical Formation : 
Ecumenical Reflections and Suggestions (Geneva: WCC Publications, 1998).Appendix D. 
50 Pobee and Churches, Towards Viable Theological Education. 
51 Konrad Raiser, "The Future of Theological Education in Central and Eastern Europe: Challenges for Ecumenical 
Learning in the 21st Century," International Review of Mission 98, no. 1 (2009). 
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true koinonia in relationship with God, with other Christian communities and with the wider 
human community and the world as God’s creation.  
 
Here an understanding of ecumenical learning holds true which was affirmed in the final report of 
the Herrnhut consultation on “Theological Education in Europe” in 1980 (brought together by 
PTE/WCC).  In its report it is stated: “We understand ecumenical learning not as a separate part or 
sub-division of theology, even if for the time being attention may need to be drawn to it in specific 
ways if it is not to suffer neglect. It is a dimension of all theology and theological education. It has 
to do with the readiness to experience and take account of other confessions of Christian faith, 
other religious traditions, and other social and cultural realities, in order to see things whole. It has 
to do with local and concrete issues, not parochially but in the awareness of the whole inhabited 
earth and in the perspective of unity in Christ. “52 The same Herrnhut report then goes on to 
underline that theology should be understood as an activity of all God’s people “in the light of 
God’s revelation and in active obedience, which constitutes the mission of the Church in the 
world….Theology is the corporate work of a community in which a certain style of relationships 
becomes extremely important…The corporate nature of theology is but one reflection of the 
corporate nature of the Church’s ministry. Therefore, theological education must be made 
available for and engage all the people of God.”53 
 
The report concludes with a number of recommendations specifically concerning the ecumenical 
perspective in theological education. These recommendations remain valid even almost 30 years 
later and might serve as an indication of practical steps to begin responding to the challenge of 
ecumenical learning.  

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

• We recommend that information about other churches and their traditions be given an 
important place in theological education and that wherever possible this information be 
presented in person by representatives of those churches and traditions. 

• We recommend that wherever possible firsthand experience of the liturgical and spiritual 
life of other Christian traditions be provided. 

• We recommend that, as a means to ecumenical awareness, students and teachers be 
encouraged to learn other living languages and to engage in dialogue with persons of other 
cultures. 

• We recommend that opportunities be sought to enrich the learning resources of institutions 
by exchange of faculty members and students from different traditions and educational 
centres within Europe and beyond.”54  

 
These recommendations (and they can be easily contextualized also in non-European contexts) 
have not lost their relevance until today. If an example is needed on how a new style of 
ecumenical formation in theological education is related to practice and proper curriculum the 
programs of the Graduate School for Ecumenical Studies in the Ecumenical Institute of Bossey 

                                                 
52 World Council of Churches, Theological Education in Europe: Report of the Consulation Held in Herrnhut, 
German Democratic Republic on the Theme, Theological Education for Ministerial Formation, 8-14 October 1980. 
(Geneva, Switzerland: Programme on Theological Education, World Council of Churches, 1980).13. 
53 Ibid. 
54 Ibid,16. 
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(affiliated to the WCC) can serve as an example. There are ample resources of educational and 
curriculum-related experiences in Bossey which are documented both in its complex and exciting 
history55 as well as in its present trends56.  It remains vital to renew a commitment to ecumenical 
perspectives in theological education like those spelled out in the key reference text “Magna 
Charta on ecumenical formation in theological education” from WCC in 2008: 
 
“If the ecumenical movement as a whole is about strengthening common witness and promoting 
new forms of the visible unity between churches of different denominational and confessional 
traditions then the scandal of churches remaining in disunity and using distorted images of sister 
churches in one’s own educational materials and publications needs to be overcome with foremost 
priority in the area of theological education and ministerial formation. The strengthening and 
pursuit of church unity in theological education is a Gospel imperative for any church joining in 
the affirmation of the church as being “one, holy, catholic and apostolic” in its essence (The  
Nicene-Constantinopolitan Creed [381])…The emphasis on interdenominational cooperation in 
theological education as well as the development of proper teaching materials on ecumenism 
remains  an indispensable component of the theological education of pastors and ministers which 
in many places is still lacking. There is no future for the ecumenical movement as a whole if there 
is no commitment to ecumenical formation processes in formal and non-formal theological 
education programmes of WCC member churches. If theological education fails to be guided by 
an ecumenical vision of a church renewed in mission and service  to the whole of humankind there 
will be a serious shortage in terms of a new generation of Christian leaders, pastors and theological 
teachers carrying on the ecumenical vision and commitment into the 21st century and a widening 
gap and estrangement between the majority clergy and ever fewer experts on the  ecumenical 
movement and ecumenical theological discourse which can already be observed  in a number of 
member churches.“57 

7) Diversity in theological education and the different forms of ministry in the church 

It was in the middle of the century and journey between Edinburgh 1910 and today, that the 
international missionary movement realized more strongly than ever before that there is not but 
one predominant model of (full-time ordained) ministry in the church, but there are different forms 
of ministry some of which are more adequate and adaptable for the needs both of growing and 
independent churches in the South as well as for churches in modern societies of the North. The 
major international study on, Patterns of Ministry – Theological Education in a changing world’ 
which was worked out in the sixties and then was presented for the WCC Assembly in Uppsala 
196858 marks a watershed in the developments towards a concept of diversified ministries and 
related theological education programmes.  
 

                                                 
55 Hans-Ruedi Weber, "A Laboratory for Ecumenical Life," Ecumenical Review 48, no. 4 (1996).;  Hans Ruedi Weber 
and World Council of Churches., A Laboratory for Ecumenical Life : The Story of Bossey, 1946-1996 (Geneva: WCC 
Publications, 1996). 
56 Dagmar Heller, Ecumenical Perspectives of Theological Education in Bossey Ecumenical Institute, the Future of 
Ecumenical Theological Education in Eastern and Central Europe, ed. Viorel Ionita and Dietrich Werner, Full Report 
of the International Seminar for Young Lecturers and Professors of Theology in Sambata De Sus, Romania, 24-28 
September 2008 (Geneva, Switzerland: CEC/ETE, 2009). 89-ff.  
57, World Council of Churches ETE, "Magna Charta on Ecumenical Formation in Theological Education," Ministerial 
Formation 110 (2008). 
58 Steven Mackie, Patterns of Ministry: Theological Education in a Changing World (London,: Collins, 1969). 
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Which forms of ministry are applicable and relevant to what kind of church and social context? 
Which forms of complementary alternative forms of ministry alongside the traditional full-time 
professional model of a residential pastor do we have to develop in contexts where churches 
cannot afford the traditional model? Questions like this were debated. 

In many churches today there is a growing relevance felt for theological education for diversified 
ministries in the church. The assumption that theological education is mainly targeted and 
structured for those studying full-time and for full-time professional ministry has changed and is 
continuing to change in several contexts. The Anglican Communion in its TEAC Working Party 
(Theological Education for the Anglican Communion) has distinguished four different areas of 
theological education, each of which has received distinct and separate, though related, directions 
and recommendations (“grids for theological education”): In developing theological education in 
“The Anglican Way” the question was asked: What is the framework within which theological 
education needs to be developed, and what are the ideal outcomes of theological education? After 
having clarified  “What is theological education?” (Lecture of Archbishop Rowan Williams in 
November 2004) and the production of a document by TEAC called “Principles for Theological 
Education”59 a series of grids was worked out, each linked to a specific form of ministry or 
discipleship, giving the ideal outcomes at various stages of the educational process:  

• Theological education for laity  
• Theological education for vocational deacons and licensed lay ministers  
• Theological education for priests  
• Theological education for bishops, concluded by the final  statement on: 
• Theological education on The Anglican Way (reference statement from 2007) 

The reference text defines different types of competencies and related theological education 
requirements for different forms of ministries in the church (later to be followed even by user-
friendly manuals which translate some of the basic principles into recommendations). 

In many churches of the South the predominant form of theological education which is within 
reach and accessible for people in poorer sectors is theological education by extension (TEE). 
Case studies about TEE projects from several countries60 underline the indispensable and vital 
function of these programmes as well as the need for institutions of formal theological education 
to add a program on TEE to their own activities in formal theological education and to help to train 
the trainers for regional and local TEE programmes. Most probably decentralized TEE programs 
for most of Christianity in the South will prove to be the most effective and most widely spread 
models of theological education in the 21st century as many rural or poor churches cannot afford to 
maintain residential theological education programs.  Ross Kinsler, the founder of TEE movement, 
has made a strong argument for starting a mass movement integrating TEE theological programs, 
primary health care education programs and education for development programs in order to 
engage in a mass movement towards “education for life” which is more urgently needed then ever 
before for survival on a planet which is deeply endangered today: “Theological education 
committed to such a vision of education for life, life abundant for all, would need the full 

                                                 
59  “Theological Education & Studies – TEAC (Theological Education for the Anglican Communion).” Anglican 
Communion. http://www.anglicancommunion.org/ministry/theological/teac/index.cfm 
60 F. Ross Kinsler, Diversified Theological Education : Equipping All God's People, 1st ed. (Pasadena, Calif.: William 
Carey International University Press, 2008). 
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collaboration of the theological institutions at upper academic levels and their graduates, the many, 
diverse pastoral or Bible institutes, and the churches’ leadership training programs.  It would have 
to develop, with the churches and relevant social sectors, a mass movement for social and 
ecological transformation.  The potential for mass movement is evident among the base ecclesial 
communities of Latin America, the African Instituted Churches, and Pentecostal or charismatic 
churches around the world.  It is also evident at the World Social Forum, which each year gathers 
hundreds of thousands of activists from around the world, including secular and religious and 
inter-religious movements.  To pursue a holistic vision, theological education might combine the 
best elements and models of Theological Education by Extension, Health Education by Extension, 
and Education for Self-Development.  It would need to be empowered by an awakening such as 
took place at Pentecost, a new evangelization that would incorporate all God’s people in that 
struggle for life, for Jubilee, for holistic salvation.”61 
 
While programs of non-residential theological education by extension (TEE) are increasingly practiced and spread in 
churches of the South it should also be noted that there has been a remarkable shift in terms of the reality of part-time 
study and in-ministry study in many countries and churches in the North. In England non-residential ordination 
courses are offered which are based on part-time studies. In North America several churches opt for part-time and 
non-residential theological studies for several reasons: The increasing lack of funding for residential types of 
theological studies by the church or the candidate is one, but not the only reason, the contextual nature of non-
residential types of theological education and its improved accessibility for the new generation of candidates of 
ministry many of which have a professional background already is adding to the attractiveness of these programs. 
Institutions such as New York Theological Seminary operate only for part-time, non-residential students in order to 
provide training for those who are in professions and/or already in formal ministry. Many seminaries and theological 
colleges recognize the value of having students with different levels of experiences and knowledge studying together, 
that is, providing for both residential and non-residential students in the same program. 40% of the MDiv-students in 
the US are already studying according to non-residential programs. The implications this gradual shift from residential 
to non-residential types of theological education for established institutions and colleges of residential theological 
education are manifold. Many have to invent new programs and try to combine residential and non-residential types of 
theological training. 

In the international debate on theological education a consensus has developed nowadays that 
shaping the future  of theological education for a diversified spectrum of ministries in churches of 
the South is a fundamental issue of justice. It is a matter of access to theological education 
systems and of openness of curricula and models of theological education for the needs of people 
with different backgrounds of marginalization. Access to theological education  is still extremely 
imbalanced between North and South, between rural and urban regions within both the northern 
and the southern hemisphere, between women and men, between lay people and candidates for 
ministry. Access to theological education is specified as a fundamental issue in the Introduction to 
the Book on “Diversified theological education”62 in its different dimensions: 

• 1) Geographical access 
• Traditional, centralized patterns of theological education have reached out primarily to 

those who could leave home, community, employment and the local church for extended 
periods of full-time study 

• 2) Economic access 

                                                 
61 Ross Kinsler, Education for Life, manuscript 2008, unpublished  
http://www.oikoumene.org/en/resources/documents/wcc-programmes/education-and-ecumenical-
formation/ecumenical-theological-education-ete/edinburgh-2010-international-study-group-on-theological-
education.html 
62 Kinsler, Diversified Theological Education : Equipping All God's People.8. 
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• The cost of theological education drops considerably when the students remain within their 
local base of support 

• 3) Cultural access 
• Decentralized programs of theological education can more easily adapt to the cultural and 

linguistic diversity of their constituencies. 
• 4) Ecclesiastical access 
• Due to the high cost per candidate of centralized programs many churches tend to select for 

theological training only candidates for ordained ministry, decentralized programs can 
open the door to theological education more widely and to any and all members of the 
church 

• 5) Gender access 
• Women in some churches have traditionally been marginalized from theological education 

programs and/or limited to social ministries with women and children. Strengthening the 
accessibility of theological education for women will gradually change the orientation, 
methodology and also contents of theological education (see chapter …) 

• 6) Class access 
• In many regions theological education and ministry are oriented toward high academic and 

professional standards that alienate the poor from leadership and tend to orient the 
churches to certain class expectations. Some de-centralized programmes have better access 
to a very diverse socio-economic levels of theological education 

• 7) Differing abilities access 
• Many institutions of theological education have made some efforts to provide better access 

to persons with differing physical, emotional and mental abilities, but progress in this area 
is varied and on the whole has been gradual 

• 8) Pedagogical access 
• Dialogical and participatory pedagogical methods which focus not only on repetitive 

knowledge-based styles of learning and one-way lectures, but are open to equipping people 
for their own critical theological reflection are not always taken for granted 

• 9) Spiritual access 
•  Is theological learning in centralized or de-centralized models of theological education 

open to encountering different Christian and religious spiritualities today? 

Analyzing and shaping future programs of theological education in a given region with regard 
to these criteria of accessibility remains a priority need for church leadership and associations 
of theological schools within World Christianity. 

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

For many networks and churches involved in cross-cultural missionary work the key question for 
the future of theological education is: Which models of theological education can prepare and 
equip people for a commitment to integral mission and deepen a missionary spirituality? The 
concern for mission and spiritual formation in theological education has been a key issue and 
working priority on the agenda of the PTE-program in the WCC in the 80s.63 There is an 

                                                 
63 Samuel Amirtham, Robin J. Pryor, and World Council of Churches. Programme on Theological Education., The 
Invitation to the Feast of Life : Resources for Spiritual Formation in Theological Education (Geneva, Switzerland: 
World Council of Churches, Programme on Theological Education, 1991).  146. Particularly the report of the Iona-
Consultation on Spiritual Formation. 
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impressive variety of recent studies available on pre-field mission training programs from different 
sources, many of which are from an evangelical background. Global Connections is a growing, 
vibrant network of UK agencies, churches, colleges and support services linked together for 
resources, learning and representation. Together, they seek to serve, equip and develop churches in 
their mission in order to fulfil the shared vision of 'mission at the heart of the church, the church at 
the heart of mission'. The promotion of missionary spirituality is part of their agenda.64  

In 2006 the Global Connections network commissioned research into the situation of mission 
training in the UK "What is happening in UK mission training?" This was completed by Vaughan 
Consulting in February 2006. The research explores: current demand for mission training, current 
supply of mission training, perceptions of trends and developments in mission training and views 
of quality of mission training. 65 There is also a searchable Internet database “Train For Christ” 
that lists evangelical, pastoral, theological and missionary training courses in countries around the 
world. It seeks to allow Christians everywhere to find the training they need to better serve the 
Lord Jesus Christ. 66 The Database “Train for Christ” is run by the Missionary Training Service, 
based in the United Kingdom, working with member organizations of the International Council for 
Evangelical Theological Education (ICETE) and the Trainers of Pastors International Coalition 
(TOPIC). The Missionary Training Service is a member of Global Connections in the United 
Kingdom (formerly known as the Evangelical Missionary Alliance). 

Many denominational churches have developed their own missionary awareness building 
programs, particularly Christian women’s organizations, which play a leading role in this regard. 
The United Methodist Women’s Network has an annual women in mission education program 
which involves hundreds of women each year.67  

Also the International Missionary Training Network (IMTN) of the World Evangelical Alliance 
has done some major research on innovative models of theological education for missionary 
spirituality and practise originated and mandated by the Mission Commission (MT) of the WEA.68 
Realising many shortcomings of established centres of academic theological education with regard 
to proper and in-depth training and formation for mission ministries and cross-cultural mission 
“regretfully many of us have concluded that most formal education institutions in both the North 
as well as the South are the least willing to change, to examine their training assumptions, or to 
learn from others. Some of the greatest creativity in ministry/mission training takes place not in the 
North (though there are seminal exceptions) but in the South.  But the pressures of supposed 
“excellence” and accreditation are just too much for some of them”.69 The resource book “Integral 
Mission Training Design and Evaluation from Robert Brynjolfson and Jonathan Lewis brings 
together a wealth of resources and new models for training for cross-cultural mission and nurturing 
mission spirituality both in short-term courses as well as in life-long learning perspective. 

Many mission organizations see an increasing need for short term mission education programs. 
CWM is offering a Training in Mission Programme (TIM) which is a youth leadership 
                                                 
64 “Home,” Global Connections. http://www.globalconnections.co.uk/ 
65 “Mission Training Review,” Global Connections. on http://www.globalconnections.co.uk/resources/training/ 
66  “Train for Christ-Database,” Train For Christ. http://trainforchrist.org/public/ 
67 “Home,” United Methodist Women. http://new.gbgm-umc.org/umw/ 
68 , Connections, the Journal of WEA Mission Commission on Holistic Training for Cross-Cultural Ministry 4, no. 2 
(2005).http://www.worldevangelicals.org/resources/2005_02.pdf  
69 Robert Brynjolfson and Jonathan Lewis, Integral Ministry Training: Design and Evaluation (Pasadena: William 
Carey Library, 2006).X. 
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development programme run by CWM. Young Christians from CWM churches around the world 
come together to discover their own role in the mission of Christ's church through practical work 
and study. They spend five months in South Africa and five months in India. CWM is offering 12 
young people the opportunity to join the next TIM programme. The Training in Mission (TIM) 
program of CWM is a flagship program of “mission education with a Difference”, aiming “to 
equip young people for a lifetime of service to Christ and his church”. TIM was initiated in 1981 
in response to a challenge to CWM to create an opportunity for involving young people in mission 
learning and mission engagement. The stated aim and objectives are: 

 Building capacity for interpersonal relationship and community building. 
 Challenging the theological and missiological status quo. 
 Motivating mission action, and 
 Empowering young people to return to their local congregation and continue their 

journey as mission animators and partners. 
 
In the past 28 years approximately 280 young people aged between 20-30 years old, drawn from 
CWM member churches and the wider ecumenical community have participated in the program. 
Over these years the methodology of engagement and program delivery has evolved. There have 
been changes of location and format. Currently the program is hosted in South Africa and India.  
Each cycle of the program runs for 10 months. Irrespective of the location or format the TIM 
experience has been consistent in holding to a model of education based on “action reflection” or 
“learning by doing”. The intent is “to draw out” of the participant their own evolving perspective 
of mission. It is acknowledged that each participant has his or her own perspective that can be 
explored, shared and challenged. Therefore each participant is expected to bring to the program 
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 opportunity for learning. It is the constant of 
engagement with people that provides the catalyst for insight about life.  

• The ideas about life are shaped by context; equally they are challenged and transformed by 
a changed context.  

• Engagement and participation in mission is informed through grappling with issues and 
not only through quality of knowledge.70   

        
The experiences that a participant in the TIM program encounters bring an element of risk in the 
journey of discovery. The following extract from the TIM diary of 2008 outlines the nature of risk 
involved in this model of theological education. “The TIM program is not just another youth 
training program. It seeks to offer a radical alternative to the mission formation of young adults. 
The following expectations are associated with participating in the program: 

 Participants are to be the visible expression of God’s calling of every Christian to be 
‘sent-out’ as witnesses to the risen Christ in the world. 

 Participants are to witness to the new humanity in Christ by taking action to break down 
cultural, racial, linguistic and other barriers. They are called to a lifestyle that is shaped 
by more than one culture and tradition. 

 Participants are to be living examples of partnership in mission, the principle upon which 
the Council for World Mission is founded, by: 

                                                 
70 Adapted – Sharing people in Mission – Case studies from the Council For World Mission, Andrew P. Williams; 
D.Th. thesis submitted to the University Of Birmingham, 2004) 
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• challenging and enriching the lives and mission of other partners in mission; 
• being responsible for and accountable to one another. 
      (TIM Diary 2008) 
 

TIM participants have returned to work with their churches in varied roles and with CWM 
globally at various levels. Additionally persons have brought a new perspective on their faith to 
their work. One former participant commented on the way in which the TIM experience had 
enabled him to relate mission to all of life. Other participants have mentioned how cultural barriers 
were broken down, new perspectives on the world and new ways of thinking were gained. 

Also other mission organizations like Mission 21 or UEM are offering Internship or Volunteer 
Programs. There is a good experience in providing short-term exposure to mission realities of 
Christianity in the South and to bridge the generation gap for forming a future leadership 
generation involved in holistic Christian mission. 

How do we educate for contextual mission? What is a proper attitude and methodology for 
authentic missionary learning? Cathy Ross from CMS in a major article71 has given some helpful 
suggestions: 

a) Education for contextual mission has to be done on the basis of mutuality in learning. 

“Any mission practice that starts from assumptions of superiority of doers and inferiority of 
receivers is not really mission, but imperialistic aid.  While the theory of partnership, equality and 
mutuality between older and younger churches goes back to the nineteenth and early twentieth 
centuries, the gap or transition between vision and practice has often been discouraging.”72 

b) Missionary Learning takes place in a context and attitude of solidarity.  
Solidarity requires taking the ideas and experience of others on their own terms and “suspending 
one’s personal, cultural and religious ideas and practices to listen for the experience and meanings 
of others. The key to solidarity is compassion and empathy – walking the road in someone else’s 
shoes. 
 
c) Missionary Learning is about experiences of new questions and a new identity in zones of 
marginality. It makes a difference whether one reads a Biblical text from a comfortable place in a 
home in the west or from a shabby slum area in the Philippines. “De-familiarization”, the 
experience of estrangement and becoming distant to one’s own cultural background openness new 
ways for really perceiving the other in contexts of marginality. Missionary learning involves 
listening to the little ones, the unnoticed and the insignificant, the refugees and strangers, the aliens 
and asylum seekers, the unwanted and the ignored.   
d) Missionary Learning involves a new relationship between the host and the Stranger. 
“A stranger exists as such by virtue of the host: to be a stranger is, curiously perhaps, to be in 
relationship to another.”  To be a stranger is to feel out of place, to be unsure, to experience 

                                                 
71Cathy Ross, "Educating for Contextual Mission," Colloquium (Australian and NZ Theological Review) 38, no. 2 
(2006). 
72 F. J. Verstraelen, An African Church in Transition : From Missionary Dependence to Mutuality in Mission : A 
Case-Study on the Roman Catholic Church in Zambia (Leiden: Development Research Institute, Tilburg, and 
Interuniversity Institute for Missiological and Ecumenical Research, 1975). 44. 
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dislocation.  To be a stranger is to feel vulnerable, to make mistakes, to be dependent, to have 
needs. To be a stranger is to lose control.  To be a stranger is to be ‘other.’   
Hospitality can be subversive because it is inclusive.  It can begin a journey towards visibility, 
dignity and respect.  Hospitality suggests face to face encounters and burgeoning relationship.  It 
presupposes servant-hood and service. Because God is the original host, inviting us into a 
relationship with Christ, when we practise hospitality we are nurtured, challenged and 
strengthened in our relationships – both with God and with others. 

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

a) In some regional contexts theological seminaries or theological faculties from historical 
churches have ceased to offer long-term or short-term training programs for missionaries or 
mission workers leaving this task to theological education institutions from evangelical or 
Pentecostal background; 

b) In some western countries there are signs of growing interest in and programs for young 
people or adults going abroad for a year or longer period of internship (as volunteers) in 
missionary or developmental work which allows for a firsthand experience of Church 
realities in the Southern hemisphere – a unique chance for intercultural and missionary 
learning; 

c) There are many mission agencies in the western world today which offer new courses for 
short-term mission programs, exposure visits to Churches in the South which have a 
potential for intercultural theological learning for mission; 

d) There are some Christian groups, parishes and organizations which send out “missionaries” 
or fraternal workers with only a rudimentary and basic Biblical learning or without any 
proper missiological formation and without much prior contact, to churches and 
ecumenical organizations already existing in the countries to which they are sent  – which 
can contribute to creating tensions or ill-informed and culturally insensitive mission; 

e) That the majority of missionaries or mission workers today are trained below any 
theological degree level though there is an immense need for theological education; 

f) There are some few first examples (but still also an urgent unanswered need) for short-term 
and long-term (reverse) mission – periods of  missionaries and fraternal mission workers 
from churches of the South  serving in churches of the North – projects which need to 
contribute to the task of evangelizing in Western culture, but which are facing many 
obstacles (visa and financial problems) as well;  

g) There are worrying trends at work particularly in secularized European countries which 
diminish the presence and outreach of missiology in formal theological education and 
research in faculties of theology (or to diminish its theological scope by transforming it 
into some “intercultural theology”) which is curbing its claims and impact with regard to a 
genuine missionary encounter of Christian Churches with the culture(s) of the West and a 
vivid participation in Christian World Mission today. 

In summarizing it should be noted 

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

- that there is a need to (preferably within the different regions) develop some common standards 
on what missionary formation and mission training would need to involve today to be holistic and 
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sound in order to have some common frame of reference (there are some important models for 
standards and courses available in the UK and also the so-called ‘mission training profiles’ which 
were developed by David J. Agron from Fuller Theological seminary)73; 

- that some modules for missionary training should be standardized and made available for 
accreditation  to have some common standards and basis for common recognition between the 
churches. 

9) Women in theological education - a continuing journey and struggle 

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

It is often forgotten or bypassed in patriarchal perspectives of mission history that even before 
1910 there was a powerful Christian women’s missionary movement and already in the year 1900 
more than 40 women missionary societies existed involving some three million women in their 
work which mainly focused on education of the marginalized and on social uplift.74 Side by side 
with women from western churches there were innumerable indigenous women missionaries 
working as Bible women in several Asian countries. Already twenty two years before Edinburgh 
1910, at the London Missionary Conference of 1888, American, British and Canadian women 
missionary leaders had organized the World’s Missionary Committee of Christian Women which 
created a team for the united study of missions proving to be a key tool for mission formation through 
mission education.75  In the U.S. in the year 1910, much forgotten in patriarchal history, a major 
occasion was celebrated de-centrally by all the forty women’s missionary societies which was the 
Jubilee of the Woman’s Missionary Movement76 and it has been estimated that 55% of all 
denominational missionaries sent out by Western mission agencies in 1910 were women at that stage. 
Their approach was related to a broad-based Christian grassroots movement and their interest and 
contribution to education cannot be overestimated – though it has taken a long time to be recognized 
and to move into the circles of higher theological education.  
 
It has been a major effort of women theologians from the regions in cooperation with programs like 
PTE/WCC, FTE, PTCA and many others to strengthen women’s participation in theological education 
in the decades after the Second World War.  As a result in many regions women’s theological 
networks were formed which are now existing both in Asia (Asian Women’s Resource Center for 

                                                 
73 “Short-Term Mission Code of Best Practice For Churches and Agencies Facilitating Short-term Mission trips in the 
UK and Worldwide,“ Global Connections. 
http://www.globalconnections.co.uk/resources/standardsinmissionpractice/CBP/.; David J. Agron. „Missionary 
Training Profiles,“ http://www.agron.info/doc/Agron.pdf 
74 Glory E. Dharmaraj, "Lay Women, Mission Practices and Theological Thought" (paper presented at the consultation 
'Ivory Tower and Muddy Grounds', Queens College, Birmingham, March 2009). 
75 Dana L Robert in her American Women in Mission: A Social History of Their Thought and Practice. (Macon, 
Georgia: Mercer University Press, 1997. Reprint. 1998), 129.. 
76 HB Montgomery, Western Women in Eastern Lands: An Outline Study of Fifty Years of Woman's Work in Foreign 
Missions (Macmillan, 1910). was a key ecumenical study initiated at this Jubilee, and the methods of spreading the 
information was not through commissioned reports, but through” missionary teas,” “pageants,” “kitchen table 
conversations”, and “luncheons” Dana Lee Robert, American Women in Mission : A Social History of Their Thought 
and Practice, The Modern Mission Era, 1792-1992 (Macon, Ga.: Mercer University Press, 1996). 256 . 
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Culture and Theology; Association of Theologically Trained Women of India (ATTWI)77 
constituted 1979 in Chennai; the Association of Women in Theology in the Philippines (AWIT)78; 
in Africa (CIRCLE), in the Pacific (Weavers / SPATS and Manahine Pasifica)79 and on the world 
level The Women’s Commission of the Ecumenical Association of Third World Theologians 
(EATWOT)80 or the new Anglican Women Theological Educators Network81 and the Asian/Asian 
American Association of Women Theologians in the US82.  
 
While we can celebrate that in some contexts significant changes occurred during the past decades 
with regard to women’s participation in theological studies and teaching it should be emphasized 
that we have no reason to diminish our efforts. In most of the regions of the world there is still an 
overwhelming task to be accomplished and a long way to go in terms of equipping, enabling and 
encouraging young women theologians to get access to proper study programs, teaching positions 
and networks of committed women theologians. As there is a backlash in many regions in terms of 
womens’s participation in the churches it will be even more important to strengthen women’s 
participation in theological education. 
 
In the following one example should be given which is about the history of the Circle of 
Concerned African Women Theologians. The CIRCLE was launched 1989 in Ghana, mainly 
founded by Mercy Amba Oduyoye.83  
The Circle is a community of African women theologians who come together to reflect on what it 
means to them to be women of faith within their experiences of religion, culture, politics and 
socio-economic structures in Africa. “The Circle seeks to build the capacity of African women to 
contribute their critical thinking and analysis to advance current knowledge using a theoretical 
ramework based on theology, religion and culture. It empowers African women to actively work 
for social justice in their communities and reflect on their actions in their publications.”84 
                                                 
77 “ All India Christian Organizations.”National Council of Churches (NCCI). 
http://www.nccindia.in/affiliates/christianorganization.htm 
78 Darby-Williams, Rebecca. "Philippines Women's Studies Bibliography." University California Berkley, 
http://www.lib.berkeley.edu/SSEAL/SoutheastAsia/seaphil.html; The Association of Women in Theology (AWIT) is a 
visible expression of women's initiative in the Philippines to work collectively in living out their faith. With direct 
connection to the National Council of Churches in the Philippines, the association, which consists of local chapters 
around the country, aims to strengthen women's vision and action to fully express the imago Dei in each of them. 
AWIT women strives to critique and challenge various expressions and practices of patriarchal power, advocates for 
peace and justice and the integrity of God's creation. In 2009, AWIT chapter at Union Theological Seminary reached 
around sixty female students and wives of students on a day session of bonding, clarifying association's purpose, and 
theologizing. In short, the event was self-nurturing and faith-nurturing. 
79 Lydia Johnson,  Joan Alleluia Filemoni-Tofaeno Weavers, South Pacific Association of Theological Schools and 
Institute of Pacific Studies, University of the South Pacific (Fijii 2003) 
ISBN 982-02-0347-3  
80 “Home,” The Ecumenical Association of Third World Theologians – EATWOT. http://www.eatwot.org/ 
81 Anglican Communion News Service, "Anglican Women Theological Educators Meet in Canterbury, England,"  
http://www.anglicancommunion.org/acns/news.cfm/2009/3/3/ACNS4584. 
82 In the United States, the late Letty Russell was responsible in starting the Asian/Asian American  association of 
women theologians in mid-80's on the west coast. Present in the initial gathering held at Claremont School of 
Theology, Claremont, California included Kwok Pui Lan, Elizabeth Tapia, Rita Brock, and Afrie Songco Joye.  Those 
women have been involved in the annual meetings of the American Academy of Religion and the Society of Biblical 
Literature which provide a forum for reflection, discussion, and future action on the concerns and issues related to 
Asian American women theologians. 
83 IA Phiri, "Major Challenges for African Women Theologians in Theological Education (1989–2008)," International 
Review of Mission 98, no. 1 (2009). 105.. 
84 These are the objectives of the Circle as reflected in the Circle draft constitution, 2007; The Circle of Concerned 
African Woman Theologians, "Profile,"  http://www.thecirclecawt.org/profile.html. 
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The Circle played a major role in 
(1) re-defining the identity of African women theologians;  
(2) promoting more women to study theology and be on permanent staff in theological institutions;  
(3) inclusion of African women’s theology in the theological curriculum;  
(4) and particularly in deepening theological reflection and research on issues like human 
sexuality, HIV/AIDS, gender and cultural practices affecting women in the context of patriarchy. 
 
From the outset, the Circle was inclusive in its membership and in the type of theology produced. 
African Women were defined as women who belong to diverse classes, races, cultures, 
nationalities and religions found on the African continent (Oduyoye, 2001b:10) and in the 
diaspora. This also meant bringing women from the different religions in Africa to reflect 
theologically together. Therefore, African women have diverse experiences of patriarchal 
oppression in religion and in society. The theologies that African women write about reflect this 
diversity. What is important is that African women theologians are united in voicing out their 
views against patriarchy.  
 
Since its launch in 1989, the Circle has had three Pan-African conferences, each focusing on a 
particular theme that reflects the issues that African women theologians are concerned about. Its 
membership has grown considerably since its inception (see Circle membership list85). In 1996, 
the second Pan-African Conference took place in Nairobi, Kenya with the theme "Transforming 
Power, Women in the Household of God". This theme afforded the Circle to engage with what it 
means for African women to be Church. The third Pan-African Conference took place in Addis 
Ababa, Ethiopia in August 2002 with the theme "Sex, Stigma and HIV and AIDS: African Women 
Challenging Religion, Culture and Social Practices". Through this theme, the African women were 
highlighting the role played by sacred texts, the faith communities and African culture in the 
fuelling and prevention of HIV and AIDS as it affects African women. The Circle’s fourth Pan- 
African Conference took place in Yaoundé, Cameroon, in September 2007 under the theme:  “The 
Girl Child, Women, Religion and HIV and AIDS in Africa: A gendered perspective.” The 
highlight of this conference was the realisation that women alone cannot stop the spread of HIV in 
Africa. It emphasised the importance of a community approach to prevent HIV. Therefore it was 
the focus on identifying liberating masculinities that was unique about this conference.  
As noted from the Circle vision and mission,86 research, writing and publishing on religion and 
culture from an African women’s perspective forms the core business of what the Circle is about. 
It is what distinguishes the Circle from other women’s organisations and movements in Africa. 
Nevertheless, the Circle did not want to limit the production of its theology only to those who 
reside in theological institutions. From the beginning it sought to be inclusive in its style of work. 
This has meant working with women from outside the disciplines of theology and religion within 
the academy. It has also meant the inclusion of women who, for various reasons ended their 
theological education at certificate, diploma and first degree level and are working in the church or 
have moved on to further their education in other disciplines outside theology and religion. Then 
there are those who are interested in issues that interface culture, religion and women in Africa, 

                                                 
85 In 2007 the Circle had 660 registered Circle members divided as follows: Anglophone members 522, Francophone 
members 83, and Lusophone members 55. (information from  the author Isabel Phiri) 
86 The mission of the Circle is to undertake research, writing and publishing on African issues from women’s 
perspective. The vision of the Circle is to empower African women to contribute their critical thinking and analysis to 
advance current knowledge. Theology, religion and culture are the three chosen foci, which must be used as the 
framework for Circle research and publications. The Circle of Concerned African Woman Theologians, "Mission,"  
http://www.thecirclecawt.org/index.html. 
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but do not have any theological background.87 It is for this reason that the Circle claims “elitism is 
not our way of life” (Oduyoye, 2001a:34). It is about doing theology in the community of women 
in the academy and in the communities of faith.  It is also about acknowledging the community of 
women who share their knowledge with researchers. 

The Circle has also built up partnerships with other organisations as an opportunity to enhance the 
research and writing skills of its members. For example, between 2002 and 2007, the Circle 
formed partnerships with Yale University Divinity School (hereafter YDS) and Yale School of 
Public Health, together with Yale University’s Centre for Interdisciplinary Research on AIDS 
(hereafter CIRA) to offer fellowships to African women theologians who were theologically 
reflecting on HIV and AIDS.88 In total, twelve Circle members have benefited from spending four 
to nine months at Yale University as Faith fellows on research that deals with Gender, Faith and 
HIV and AIDS.89 This partnership afforded Circle members, the majority of whom are in 
theological education, to use public health and theological methodologies to conduct field research 
in the area of Gender, Faith and HIV and AIDS. Most of all, the time spent at Yale University 
gave Circle members access to resources, which are not always available in most African 
countries. The research generated has/will result in quality articles published in international 
academic journals and chapters in academic books. The African women theologians have 
continued to seek partnerships of equals with other institutions to promote joint projects. The 
Circle also formed partnerships with the Ecumenical HIV and AIDS Initiative in Africa of the 
World Council of Churches (EHAIA) in 2006 in order to equip the Church in Africa to be HIV 
and AIDS competent. From 2003 to 2007, the Circle and EHAIA organised joint writing 
workshops and consultations in Moçambique and Angola in 2003 and 2004; in Benin, Rwanda, 
Botswana, South Africa, Kenya and Nigeria in 2006 and 2007. It is through this partnership that 
the Lusophone Circle has managed to write and publish its very first book. (Pereira and Cherinda 
2007). The Circle’s partnership with EHAIA also gave the Circle an opportunity to evaluate the 
quality of its research and writing. In 2006, EHAIA sponsored Musa Dube to evaluate the work of 
the Circle on HIV and AIDS. The report (Dube 2006) was presented at the Circle EHAIA 2006 
Consultation held in Johannesburg. This report showed where the gaps were in the Circle research 
and writing in the area of gender, faith and HIV and AIDS in Africa. In this way, future Circle 
researchers are given direction as to which themes they need to place emphasis upon. 

While the example of the CIRCLE in Africa shows that some progress can be made if 
women theologians stand and network together it is equally true to be reminded of the fact 
that in many cases it is only a small minority of women who are reached and affected by 
changes of empowerment and much of the work remains to be done. We must not be 
satisfied with tokenism, like having only one woman on the faculty or serving as women 

                                                 
87  The 2007 draft constitution of the Circle recognises the two levels of African women theologians when it states: 
“The membership of the Circle shall be individual African women theologians who are committed to research, writing 
and publication. A woman theologian shall be defined as women who have studied religion and/or theology and 
religion at university departments, schools or faculties of Religious Studies/theology or in faith based theological 
institutions. A woman theologian shall also include a woman of faith from other disciplines who share the concerns of 
the Circle.” (information from Isabel Phiri) 
88 The agreement for the Circle partnership with YDS and CIRA was established during the Circle leadership of Dr 
Musimbi Kanyoro (1996 to 2002) and was implemented during the period of leadership for the Circle by Dr. Isabel 
Phiri, 2002-2007. The Circle worked with Prof Letty Russell, Dr Shannon Clarkson, Prof Margaret Farley and Dr Kari 
Hartwig to make this dream a reality. (information from Isabel Phiri)  
89 The list of the faith fellows include: Fulata Moyo (Malawi); Sylvia Amisi (Kenya); Vuadi Vibila (Democratic 
Republic of Congo); Anne Nasimiyu-Wasike (Kenya); Dorothy Ucheaga (Nigeria); Teresa Tinkasimiire (Uganda); 
Constance Shisanya (Kenya); Isabel Phiri (Malawi); Dorcas Ankitunde (Nigeria), Hazel Ayanga (Kenya), Lillian 
Siwila (Zambia) and Bongiwe Dumezweni (South Africa).  (information from Isabel Phiri)  
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pastors only in smaller congregations instead of being equally represented and eligible in all 
positions with men. As a summary we might conclude in the words of a consultation on 
“Women’s Perspectives on Mission and Theological Education in the 21st Century” in 
Bossey in 1-4th December 2008: 
 
 
  

• “We mourn: 
o That women have often been invisible, their contribution has been undervalued, and 

they have been marginalized within the structures of knowledge and power.  
o That women were not full participants of Edinburgh 1910 and that the contributions 

of women to mission were not well-represented at Edinburgh 1910. 
• We celebrate: 

o That the status and role of women in society and in church has advanced in many 
contexts and in many ways. We have women theologians and women in ordained 
and lay ministry. More doors of seminaries and theological faculties have opened to 
women as well as increased opportunities for lay formation. There has been a 
proliferation of feminist theological literature around the world. Women have been 
active in advocacy and their ministries increasingly recognized.  

 
With regard to the present,   

• We regret: 
o That resistance still exists in church and society to the full participation of women 

in societal structures.  
• We affirm: 

o The priceless contribution of women theological educators who have brought 
women into the scene of mission and theological education, the many women’s 
networks that support women in their call to be agents of transformation in the 
world, and the existing partnerships between women and men.   

o The commitment of the organizers of Edinburgh 2010 to have balanced 
representation of women and men and people from the global south and global 
north. 

 
With regard to the future,  

• We sound the alarm: 
o That progress made is not being sustained in many places. Funding and support for 

feminist theology and gender studies is being seriously reduced. The proportion of 
women on some theological faculties is decreasing. Many men have not been 
adequately empowered to partner with women in our mutual mission. 

• We commit ourselves, in hope: 
o To challenge churches and theological schools to proclaim and practice the full 

participation of women and men in the mending of creation. 
o To work towards the eradication of violence against women by involving both 

women and men to challenge domination and violence.”90 

                                                 
90"Mission for All: Full Participation in the Mending of Creation", (paper presented at the Towards Edinburgh 2010: 
Women’s Perspectives on Mission and Theological Education in the 21st Century, Ecumenical Institute Bossey, 
December 2008). 
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10) Theological education in a religiously plural world – common concerns 

One of the major challenges facing theological education at the start of the twenty-first century is 
that of helping to equip the churches to respond to religious plurality.91 The societal and cultural 
contexts within which this challenge is to be addressed are very varied – one particularly 
significant difference being between theological education in the historic heartlands of 
‘Christendom’, where religious plurality is being experienced as a relatively new phenomenon, 
and theological education in societies where the churches have throughout recent history lived as 
minorities among other faith communities. In any context, though, there are at least three 
interrelated dimensions of theological education which will need to be developed in the inter-faith 
area: namely, learning about other faiths; equipping the church’s ministry with the pastoral 
capacity to engage positively inter-faith relations; and exploring the fundamental theological 
presuppositions and implications of inter-faith encounter.92 

Firstly, a knowledge of the beliefs, practices and attitudes of other faith communities is an 
important prerequisite for theological education in contexts where people’s lives have been shaped 
by different religious traditions, and such contexts are now found in virtually all societies. As the 
earliest theological school, that of Alexandria, provided an understanding of the dominant Greek 
philosophical traditions of the patristic period, so today an awareness of Islamic, Hindu, Buddhist 
and other traditions is indispensable for training in Christian theology. 
 
A certain amount of understanding of other faiths can of course be obtained by textual and 
academic studies – it is notable indeed that missionary scholars were among the pioneers in 
bringing a knowledge of ‘Eastern religions’ to Western audiences through their translation 
activities. However, it is increasingly being realized that a Christian account of, say, ‘Islam’ may 
well differ appreciably from a Muslim’s own account of what her faith means to her. In fact, there 
is need of a two-stage educational process, described by Gavin D’Costa by the successive terms 
‘auto-interpretation’ and ‘hetero-interpretation’.93 Thus, those being educated theologically need 
first to hear what Islam means to a Muslim, and then they need to reflect on that in the light of 
their own Christian faith. Without the former, theological education remains an introspective 
exercise without the challenge of the other; without the latter, it does not go beyond a religious 
phenomenology. Christian theological institutions need urgently to consider how they can create a 
relationship of collegiality with other faith institutions which will allow both auto- and hetero-
interpretation to inform their teaching and learning. 
 
Secondly, insofar as theological education is designed to equip men and women for pastoral 
ministry and leadership in mission in the churches, it has to develop within them the ability to 
navigate the complexities of inter-faith relations with confidence, sensitivity and integrity. Such a 
navigational ability is not merely a matter of acquiring a set of skills; at a more fundamental level, 
it is the formation of a set of attitudes arising from a Christian orientation towards the other. This 

                                                 
91 The following is from a paper received by the study group from Michael Ipgrave, who is currently Archdeacon of 
Southwark in the Anglican Church of England, and was previously national inter-faith adviser both for the Church of 
England and for Churches Together in Britain and Ireland.  
92 Samuel Amirtham et al., Ministerial Formation in a Multifaith Milieu : Implications of Interfaith Dialogue for 
Theological Education (Geneva: World Council of Churches, 1986). 
93 Gavin D'Costa, Christianity and World Religions : Disputed Questions in the Theology of Religions (Malden, MA: 
Wiley-Blackwell, 2009). 
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