


REGNUM EDINBURGH CENTENARY SERIES
Volume 27

Reflecting on and Equipping
for Christian Mission



REGNUM EDINBURGH CENTENARY SERIES

The centenary of the World Missionary Conference of 1910, held in Edinburgh,
was a suggestive moment for many people seeking direction for Christian
mission in the 21* century. Several different constituencies within world
Christianity held significant events around 2010. From 2005, an international
group worked collaboratively to develop an intercontinental and multi-
denominational project, known as Edinburgh 2010, based at New College,
University of Edinburgh. This initiative brought together representatives of
twenty different global Christian bodies, representing all major Christian
denominations and confessions, and many different strands of mission and
church life, to mark the centenary.

Essential to the work of the Edinburgh 1910 Conference, and of abiding
value, were the findings of the eight think-tanks or ‘commissions’. These
inspired the idea of a new round of collaborative reflection on Christian
mission — but now focused on nine themes identified as being key to mission in
the 21" century. The study process was polycentric, open-ended, and as
inclusive as possible of the different genders, regions of the world, and
theological and confessional perspectives in today’s church. It was overseen by
the Study Process Monitoring Group: Miss Maria Aranzazu Aguado (Spain,
The Vatican), Dr Daryl Balia (South Africa, Edinburgh 2010), Mrs Rosemary
Dowsett (UK, World Evangelical Alliance), Dr Knud Jergensen (Norway,
Areopagos), Rev John Kafwanka (Zambia, Anglican Communion), Rev Dr
Jooseop Keum (Korea, World Council of Churches), Dr Wonsuk Ma (Korea,
Oxford Centre for Mission Studies), Rev Dr Kenneth R. Ross (UK, Church of
Scotland), Dr Petros Vassiliadis (Greece, Aristotle University of
Thessalonikki), and co-ordinated by Dr Kirsteen Kim (UK, Edinburgh 2010).

These publications reflect the ethos of Edinburgh 2010 and will make a
significant contribution to ongoing studies in mission. It should be clear that
material published in this series will inevitably reflect a diverse range of views
and positions. These will not necessarily represent those of the series’ editors or
of the Edinburgh 2010 General Council, but in publishing them the leadership
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PREFACE

The Edinburgh 2010 Common Call emerged from the Edinburgh 2010
study process and conference marking the centenary of the World
Missionary Conference, Edinburgh 1910. The Common Call, cited below,
was affirmed in the Church of Scotland Assembly Hall in Edinburgh on 6
June 2010, by representatives of world Christianity, including Catholic,
Orthodox, Evangelical, Pentecostal, and other major Protestant churches.

As we gather for the centenary of the World Missionary Conference of
Edinburgh 1910, we believe the church, as a sign and symbol of the reign
of God, is called to witness to Christ today by sharing in God’s mission of
love through the transforming power of the Holy Spirit.

1. Trusting in the Triune God and with a renewed sense of urgency, we
are called to incarnate and proclaim the good news of salvation, of
forgiveness of sin, of life in abundance, and of liberation for all poor and
oppressed. We are challenged to witness and evangelism in such a way that
we are a living demonstration of the love, righteousness and justice that
God intends for the whole world.

2. Remembering Christ’s sacrifice on the Cross and his resurrection for
the world’s salvation, and empowered by the Holy Spirit, we are called to
authentic dialogue, respectful engagement and humble witness among
people of other faiths — and no faith — to the uniqueness of Christ. Our
approach is marked with bold confidence in the gospel message; it builds
friendship, seeks reconciliation and practises hospitality.

3. Knowing the Holy Spirit who blows over the world at will,
reconnecting creation and bringing authentic life, we are called to become
communities of compassion and healing, where young people are actively
participating in mission, and women and men share power and
responsibilities fairly, where there is a new zeal for justice, peace and the
protection of the environment, and renewed liturgy reflecting the beauties
of the Creator and creation.

4. Disturbed by the asymmetries and imbalances of power that divide
and trouble us in church and world, we are called to repentance, to critical
reflection on systems of power, and to accountable use of power structures.
We are called to find practical ways to live as members of One Body in full
awareness that God resists the proud, Christ welcomes and empowers the
poor and afflicted, and the power of the Holy Spirit is manifested in our
vulnerability.

5. Affirming the importance of the biblical foundations of our missional
engagement and valuing the witness of the Apostles and martyrs, we are
called to rejoice in the expressions of the gospel in many nations all over
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the world. We celebrate the renewal experienced through movements of
migration and mission in all directions, the way all are equipped for
mission by the gifts of the Holy Spirit, and God’s continual calling of
children and young people to further the gospel.

6. Recognising the need to shape a new generation of leaders with
authenticity for mission in a world of diversities in the twenty-first century,
we are called to work together in new forms of theological education.
Because we are all made in the image of God, these will draw on one
another’s unique charisms, challenge each other to grow in faith and
understanding, share resources equitably worldwide, involve the entire
human being and the whole family of God, and respect the wisdom of our
elders while also fostering the participation of children.

7. Hearing the call of Jesus to make disciples of all people — poor, wealthy,
marginalised, ignored, powerfil, living with disability, young, and old — we are
called as communities of faith to mission from everywhere to everywhere. In
Jjoy we hear the call to receive from one another in our witness by word and
action, in streets, fields, offices, homes, and schools, offering reconciliation,
showing love, demonstrating grace and speaking out truth.

8. Recalling Christ, the host at the banquet, and committed to that unity
for which he lived and prayed, we are called to ongoing co-operation, to
deal with controversial issues and to work towards a common vision. We
are challenged to welcome one another in our diversity, affirm our
membership through baptism in the One Body of Christ, and recognise our
need for mutuality, partnership, collaboration and networking in mission,
so that the world might believe.

9. Remembering Jesus’ way of witness and service, we believe we are
called by God to follow this way joyfully, inspired, anointed, sent and
empowered by the Holy Spirit, and nurtured by Christian disciplines in
community. As we look to Christ’s coming in glory and judgment, we
experience his presence with us in the Holy Spirit, and we invite all to join
with us as we participate in God'’s transforming and reconciling mission of
love to the whole creation.

Themes Explored

The 2010 conference was shaped around the following nine study themes:
Foundations for mission

Christian mission among other faiths

Mission and post-modernities

Mission and power

Forms of missionary engagement

Theological education and formation

Christian communities in contemporary contexts

Mission and unity — ecclesiology and mission

Mission spirituality and authentic discipleship

RN RN =
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The Regnum Edinburgh Centenary Series to Date

Against this background a series of books was commissioned, with the
intention of making a significant contribution to ongoing studies of
mission. This series currently includes: '

Edinburgh 2010: Mission Then and Now, David A. Kerr and Kenneth R.
Ross (eds).

Edinburgh 2010 Volume II: Witnessing to Christ Today, Daryl Balia and
Kirsteen Kim (eds).

Mission Continues: Global Impulses for the 21" Century, Claudia
Wahrisch-Oblau and Fidon Mwombeki (eds).

Holistic Mission: God’s Plan for God’s People, Brian Woolnough and
Wonsuk Ma (eds).

Mission Today and Tomorrow, Kirsteen Kim and Andrew Anderson (eds).

The Church Going Local: Mission and Globalization, Tormod
Engelsviken, Erling Lundeby and Dagfinn Solheim (eds).

Evangelical and Frontier Mission: Perspectives on the Global Progress of
the Gospel, A. Scott Moreau and Beth Snodderly (eds).

Interfaith Relations after One Hundred Years: Christian Mission among
Other Faiths, Marina Ngursangzeli Behera (ed).

Witnessing to Christ in a Pluralistic Age: Christian Mission among Other
Faiths, Lalsangkima Pachuau and Knud Jergensen (eds).

Mission and Post Modernities, Rolv Olsen (ed).

A Learning Missional Church: Reflections from Young Missiologists, Beate
Fagerli, Knud Jergensen, Rolv Olsen, Kari Storstein Haug and Knut
Tveitereid (eds).

Life-Widening Mission: Global Anglican Perspectives, Cathy Ross (ed).

Foundations for Mission, Emma Wild-Wood and Peniel Rajkumar (eds).

Mission Spirituality and Authentic Discipleship, Wonsuk Ma and Kenneth
R. Ross (eds).

A Century of Catholic Missions, Stephen Bevans (ed).

Mission as Ministry of Reconciliation, Robert Schreiter and Knud
Jorgensen (eds).

Orthodox Perspectives on Mission, Petros Vassiliadis (ed).

Bible in Mission, Pauline Hoggarth, Fergus Macdonald, Knud Jergensen
and Bill Mitchell (eds).

Pentecostal Mission and Global Christianity, Wonsuk Ma, Veli-Matti
Karkkainen and J. Kwabena Asamoah-Gyadu (eds).

Engaging the World: Christian Communities in Contemporary Global
Society, Afe Adogame, Janice McLean and Anderson Jeremiah (eds).
Mission At and From the Margins: Patterns, Protagonists and

Perspectives, Peniel Rajkumar, Joseph Dayam, I.P. Asheervadham (eds).

The Lausanne Movement: A Range of Perspectives, Margunn Serigstad

Dahle, Lars Dahle and Knud Jergensen (eds).

! For an up-to-date list and full publication details, see www.ocms.ac.uk/regnum/
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Global Diasporas and Mission, Chandler H Im & Amos Yong (eds).

Theology, Mission and Child: Global Perspectives, B Prevette, K White,
CR Velloso Ewell & DJ Konz (eds).

Called to Unity for the Sake of Mission, John Gibaut and Knud Jergensen
(eds).



FOREWORD

The World Missionary Conference held at Edinburgh in 1910 proved in
retrospect to have reshaped the contours of Christian thinking, not simply
about mission, but also about the mutual relationships of Christian
churches. It is too early to judge whether Edinburgh 2010 — the centennial
commemoration of the World Missionary Conference — will turn out to be
equally influential in re-drawing the ecclesiastical landscape. What is
already clear, however, is that the 2010 conference and the study process
that preceded it have provoked a veritable explosion of new collaborative
publications seeking to promote deep reflection on the subject of Christian
mission. This volume is the latest example of this encouraging trend, and I
count it a privilege to have been invited to write the Foreword.

Christian mission over the last century or more has been plagued by a
divorce between action and reflection. The most evangelistically active
practitioners have too often been the shallowest theological thinkers, whilst
the deep reflectors have frequently been so embarrassed about the
demonstrable pitfalls of previous mission practice, and so hesitant about the
likely pitfalls of future mission practice, that they have effectively
withdrawn from active engagement in the task of spreading the good news
of Jesus Christ. This volume calls for a bridging of this unhappy gulf
between action and reflection. It calls for a rediscovery of the centrality of
self-critical reflection in the mission of the churches, but equally urges
theological educators to seek to reverse the marginalisation of mission from
their curricula. At least in the western world, ‘theological education’ is
assumed to mean, first and foremost, education for pastoral ministry.
Pastoral theology is conventionally regarded as the sine qua non of all
ministerial education, whereas missiological or missional education is
treated as an optional extra for the enthusiastic minority of intending
religious professionals who have a peculiar leaning in that direction. The
resulting separation between ministry and mission has been equally
disastrous for both partners. Christian ministry, which the New Testament
consistently regards as an activity dedicated to equipping the whole people
of God for the task of bringing the Gospel to the world, is instead
conceived of primarily in terms of maintenance — how to keep the
ecclesiastical ship afloat in the choppy waters of secular society. Christian
mission, on the other hand, is by implication assumed to be a non-
ministerial pursuit, that is, one that has rather little to do with the essential
work of pastoral service in the name of Christ, but is instead associated
with the controversial propagandist enterprise of proselytism — of trying to
persuade others to think and be like us. By their tacit separation between
ministry (which, after all, means ‘service’) and mission, the churches
thereby unwittingly reinforce the critiques of post-colonial and radically
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pluralist scholars who insist that Christian mission is by definition about
religious intolerance or domination, and is therefore an affront to
contemporary ethical norms.

This challenge is one that confronts with particular sharpness those who
write and teach about Christian mission in universities or university-
validated theological institutions. The ‘mission” word that recurs repeatedly
through this volume is one that arouses almost automatic hostility in such
circles, and hence the study of Christian mission in much theological
education therefore has to be wrapped in alternative packaging, disguised
as ‘inter-cultural education’ or ‘World Christianity’ (as if there were any
other kind). As a professor in a leading British university I do not in any
way dismiss the value of the pursuit of high academic standards in
theology, yet the awkward fact is that in the contemporary post-modern and
pluralist context, theological education that continues to place a high
priority on the wider secular recognition that is measured by the award of
university degrees will inevitably struggle to be authentically missional.
Conversely, the more informal or ‘bottom-up’ style of theological
education that is represented throughout the globe by countless church-
based Christian discipleship or Theological Education by Extension
programmes will remain at the sharp end of equipping Christians for
mission, but at the price of a radical disconnection from the first-order
theological and ideological questions with which Christian mission has to
grapple in university contexts. If this volume turns out to have played even
a small role in bringing together these two separated spheres of discourse
about Christian mission, it will have served its purpose, and played its part
in showing that Edinburgh 2010 was more than just another global talking-
shop for Christians.

Brian Stanley
Professor of World Christianity
School of Divinity, University of Edinburgh



EDITORIAL INTRODUCTION:
REFLECTING ON AND
EQUIPPING FOR CHRISTIAN MISSION

An important study theme of Edinburgh 2010 was Theological Education
and Formation. The theme is highlighted in the Edinburgh 2010 Common
Call in the following way:

Recognising the need to shape a new generation of leaders with authenticity
for mission in a world of diversities in the 21st century, we are called to work
together in new forms of theological education. Because we are all made in
the image of God, these will draw on one another’s unique charisms,
challenge each other to grow in faith and understanding, share resources
equitably worldwide, involve the entire human being and the whole family of
God, and respect the wisdom of our elders while also fostering the
participation of children."

The Listening Group at Edinburgh 2010 notes in their report ‘a strong
affirmation not only of Christian faith as committed to education, but that
mission should be a key, integrating element, and that we need a new vision
for theological education within a missional model’.?

This concern has been a guiding light in the work on this volume on
Reflecting on and Equipping for Christian Mission. We believe that a
mission-less church will see no need for missiology and missional training.
Today the situation has changed: the rediscovery of the missionary nature
of the church in the conciliar ecumenical movement in the 1960s, the
evangelical renewal of the Lausanne movement in the 1970s, 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.’

The key issues and questions for the study group on Theological
Education and Formation before Edinburgh 2010 were:

1. How can every member of the people of God be motivated and

empowered for mission?

2. How can formation of mission spirituality become integrated into

theological training programmes?

! The Edinburgh 2010 Common Call is found in the Preface to this volume.

% Kirsteen Kim and Andrew Anderson (eds), Edinburgh 2010. Mission Today and
Tomorrow (Oxford: Regnum, 2011), 316.

3 Daryl Balia and Kirsteen Kim (eds), Edinburgh 2010. Witnessing to Christ Today
(Oxford: Regnum, 2010), 153.
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3. How can the study of missiology become an integral part of the
theological curriculum? How can mission perspectives be integrated
into every theological discipline?

4. The role of accreditation in relation to mission and ministry.

5. How can churches best develop relevant curricula for local contexts?

6. Specific training for cross-cultural ministries and for those involved
in reconciliation ministry.

7. Catalysts for theological training and formation where theological
institutions are lacking.

Answers to these issues and questions are found in:

Report on Theme 6: Theological education and formation, in Daryl Balia and
Kirsteen Kim (eds), Edinburgh 2010. Witnessing to Christ Today (Oxford:
Regnum 2010).

Parallel Session on Theme 6: Theological education and formation, in
Kirsteen Kim and Andrew Anderson (eds), Edinburgh 2010. Mission Today
and Tomorrow (Oxford: Regnum, 2011).

These two documents are major references for this volume. We have,
however, also asked the contributors to this volume to keep the original
seven issues and questions in mind as they worked on their individual
chapters.

In the documents from Edinburgh 2010 we have noted several references
to the widespread consensus that theological education is part of the holistic
mission of the church. This was very well expressed by the global
conference on theological education enabled by WCC/ETE (World Council
of Churches Ecumenisal Theological Education) in Oslo in 1996:

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

* the ear to hear God’s word and the cry of God’s people;

*  the heart to heed and respond to suffering;

* the tongue to speak to both weary and 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 upon God in prayer, to struggle, to be silent, to intercede
for the church and the world;

+ the body to be the temple of the Holy Spirit.*

* Ecumenical Theological Education, ‘Message of the Oslo Conference on
Theological Education 1996°, in John Pobee (ed), Towards Viable Theological
Education (Geneva: WCC, 1997), 1-6.
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As we affirm the holistic character of theological education, we also
want to affirm the desire to educate the whole people of God; we see this as
a key to mission, and Christian mission should be the organising focus and
reference point of theological education. Here is one of the reasons why we
have chosen as a title for this volume Reflecting on and Equipping for
Christian Mission. Theological education in the broad sense participates in
the task of equipping people for God’s mission in today’s world. At the
same time, we affirm that all theological education is contextual and that no
particular context should exercise dominant influence (as it has during the
long era of Christendom).

We are acutely aware of some of the challenges facing theological
education and missionary training:

* Disparity in the availability of resources between North and South;

* The urgent need in many contexts to create more space for women
in theological education, theological leadership and in the ministries
of the church;

* Denominational fragmentation of the international landscape of
theological education institutions;

* The implications of global migration movements for mission and for
theological education;

* The intense need for greater diversity in methods and programmes
of theological training and learning, including non-formal and non-
residential models. In both the North and the South we must
continue to explore new and innovative forms of theological
education — mission-minded models for both lay people and for
ordained ministry;

* The call for integrating academic learning and spiritual growth and
missionary spirituality, and for developing spiritual competence
among both educators and students;

* A stronger focus on ecumenical learning in such a way that
theological education is guided by an ecumenical vision of a church
renewed in mission.

Our hope is that the present volume will deal with these challenges in a
fresh and constructive manner. This volume will review and point to the
future of theological education with a particular focus on mission. The
volumes listed below,’ produced together with the WCC in the Regnum
Studies in Global Christianity, have sought to map where theological
education is today, and to bring varied voices from the globe. The main
difference in comparison with the Global Christianity series of volumes
will be the specific lens of mission in this volume. With many new mission
players rising today, it is essential to review how theological education has

> Handbook of Theological Education in World Christianity, Christianity and
Education, Handbook of Theological Education in Africa, Asian Handbook for
Theological Education and Ecumenism.
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been (or failed to be) a key mover in shaping mission thinking and mission
players.

Our main emphasis is on mission formation for all Christians and
missionary formation for mission workers, agencies and churches in a
changing situation of mission. This volume includes a sound critique of
traditional theological education (from a global perspective), an overview
on newly emerging models (especially from the global South, e.g. mission
with less money), and their evaluation and future direction.

We have struggled to make it a readable and accessible book, using
language and concepts that also can open this landscape to users without
degrees in theology or missiology.

The understanding of ‘mission’ undergirding this book will reflect the
Common Call from Edinburgh 2010 (see the Preface to this volume).

We have aimed at producing a volume with broad participation and
broad perspectives. The book includes both scholarly and practical input on
various aspects of the topic and from different parts of the world. There is,
as far as we know, no other conceptual treatment of this issue from such a
broad ecumenical perspective. Pulling in a broad and diverse team of
contributors has served to strengthen the ecumenical and professional focus
of the project.

The book is composed of three sections. Section I deals with historical
and missiological perspectives. Dietrich Werner provides an overview of
theological education in the changing context of world Christianity, while
Kenneth Ross takes us back to Edinburgh 1910 and its reports on education
and the preparation of missionaries. Nelson Jennings reflects on the topic in
the perspective of missio Dei, while Vidar L. Haanes discusses the
relationship between missiology and theology. The two last chapters in
Section I focus on Theological Education by Extension (Graham Aylett,
Tim Green and Kangwa Mabuluki).

Section 1I discusses a number of crucial issues such as a reorientation
towards missionary formation (Stephen Bevans) and Orthodox perspectives
on theological education (Eric Tosi). Marina Ngursangzeli Behera
highlights the inequality between North and South, and Atola Longkumer
focuses on women in mission and theology. Christopher Wright provides a
Lausanne perspective, while Knud Jergensen looks at spiritual formation
and missionary training. In the last chapter, Jay Moon takes on the
challenge of oral learners.

In Section III we have collected a number of case studies on integral
mission training (Ruth Wall), GlobeTheolLib (Stephen Brown), and
equipping for mission in the 21st century (Steve Cochrane). Emmanuel
Chemengich highlights the importance of networking, Richard Hart looks
at new models of online education and e-learning, while Jonny Baker tells
the story of CMS Pioneer Mission Leadership Training. The section
continues with a Korean (Hyunmo Lee) and an African perspective (Ben
Quarshie), followed by a Catholic perspective from Australia (Therese
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D’Orsa). Edmund Chia deals with interfaith learning, and Dawit Olika
Teferssa and Werner Kahl open doors to migration and theological
education. Ian Shaw tells the story of the Langham programme, and Wen
Ge and Yalin Xin provide two different reflections on equipping for
mission in China. The section closes with the story of the City Seminary of
New York (Mark Gornik and Maria Liu Wong) and the story of the
Foundation for Theological Education in South East Asia (H.S. Wilson).
Nelson Jennings provides the concluding chapter on ‘Divine
Superintendence’.

All this is the work of thirty-one people representing various church
traditions and different views and positions. They come from five
continents and bring with them both their context and experience. Here lies
the strength of this volume. We want to thank our contributors and
colleagues for over a year of challenging co-operation and sojourning.

Stephen Bevans, USA, Teresa Chai, Malaysia, J. Nelson Jennings, USA,
Knud Jergensen, Norway, and Werner Dietrich, Germany.
June 2015
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THEOLOGICAL EDUCATION IN THE CHANGING
CONTEXT OF WORLD CHRISTIANITY: AN
UNFINISHED AGENDA. GLOBAL AND ECUMENICAL
PERSPECTIVES FROM THE EDINBURGH 2010
PROCESS AND BEYOND'

Dietrich Werner

The Early Beginnings in Edinburgh 1910 -
A Vision for Global Ecumenical Co-operation in Theological
Education and Missionary Training.

In 2010 Christian leaders commemorated 100 years of Christian mission
after the 1910 World Mission Conference in Edinburgh, commonly
regarded as a key event in the history of world Christianity and the
ecumenical movement in the 20th century.

Edinburgh 1910 referenced theological education and missionary

training in five major ways:

1. As Bishop Gore, Chairman of Commission III on ‘Education in
Relation to the Christianisation of National Life’ stated,” Edinburgh
1910 highlighted the strategic importance of (theological) education
as an indispensable element of any Christian mission, both past and
future.

2. Suggesting a need today for a similar project in regions of Asia and
Africa, Edinburgh 1910 attempted an empirical world study and
survey on the state of Christian education and theological education
by collecting reports from all regions at that time, leading to the
final 455-page report (including appendices) of Commission IIL.*

3. Edinburgh 1910 called for a massive quality improvement in the
training of missionaries. According to the report of Commission V
on ‘The Preparations of the Missionaries’, missionary preparation

! This is a shortened version of the first two parts of a public lecture delivered at
Philadelphia Lutheran Theological Seminary, 5th October 2010 on the occasion of
the meeting of the Board of the Foundation for Theological Education for South
East Asia (FTESEA); complete version: www.oikoumene.org/en/news/
newsmanagement/eng/a/article/1634/promoting-theological-edu.html

2 Bishop Gore, Chairman of Commission III, in World Missionary Conference,
1910, Education in Relation to the Christianisation of National Life, Report of
Commission III (Edinburgh and London, 1910), 6.

3 David A. Kerr and Kenneth R. Ross (eds), Edinburgh 2010, Mission Then and
Now (Oxford: Regnum, 2009), 87.
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should be drastically upgraded and broadened — in language studies,
the history of religions, the sociology of mission territories, and in
general principles of missionary work — portending an early
foretaste of the contextualisation-debate that arose half a century
later.

4. In a visionary and revolutionary manner, Edinburgh 1910 promoted
the establishment of ‘central mission colleges’," jointly supported by
different denominations and mission agencies. Early foretastes of
ecumenical theological education and learning that developed
decades later thus began in such major cities as Shanghai, Madras,
Calcutta, Beirut and Cairo.

5. Finally, Edinburgh 1910 advocated a deliberate move towards
theological and Christian education in vernacular languages.

Born out of missionary situations that demanded ecumenical learning
and interdenominational co-operation, Edinburgh 2010 thus promoted a
paradigm shift in theological education long before the established
churches were ready to adjust their own ministerial formation
programmes.” Edinburgh 1910 left behind such a legacy for the
international missionary movement as to make theological education a first
priority in any serious mission strategy.

From Missionary Vision to Joint Action for Theological Education
— the Theological Education Fund of IMC and Subsequent
PTE/ETE Programmes of WCC

Though implementation of some of Edinburgh 1910 visions was severely
delayed by two world wars and a new decolonised world order, the passion
for joint action for mission and theological education, remarkably, stayed
alive. The deep commitment to joint action in theological education was
renewed and found visible expression in the eventual creation of the
Theological Education Fund (TEF) during the Accra Assembly of the
International Missionary Council in 1958.
The three decisive marks and main concerns of TEF’s work were
* Quality — combining intellectual rigour, 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.

* World Missionary Conference 1910, The Training of Teachers. Commission V
Report (Edinburgh and London, 1910), 300.

> See also the following article by Kenneth Ross in this volume: ‘Perspectives on
Education and Formation from the World Missionary Conference, Edinburgh
1910°.



Theological Education in the Changing Context of World Christianity 5

TEF was a remarkable enterprise and an example of high-level
international co-operation in the funding and promoting of indigenous
institutions of theological education and textbook programmes for churches
in the global South. Limited and particular interests of individual mission
boards and churches were set aside to achieve the common goal of
international co-operation in promoting joint action in theological
education. In its three mandate periods (1958-1977) TEF achieved much,

including:
1. support for local faculty development programmes in all major
regions;

2. strategic support for a crucial number of interdenominational
‘centers for advanced theological study in the third world’;’

3. an advanced theological textbook programme in regional languages
(many of which were translations of western theological books into
Asian and African languages, an impressive collection of which are
in the WCC archives);

4. the formation of regional associations of theological schools (for
instance, Association for Theological Education in South East Asia
(ATESEA) was formed in 1957 in Singapore with its first executive
directors John R. Fleming and Kosuke Koyama who had close
working relations with TEF);

5. the launching of the debate and programme on contextualisation of
theology and theological education by Shoki Coe (from Tainan
Theological College who spent 14 years as staff and Director of
TEF), which led to the emergence of liberation theologies in many
churches and colleges in the southern hemisphere;’

6. the encouragement of alternative models of theological education
such as Theological Education by Extension;*®

% See TEF staff paper on ‘Centers for Advanced Theological Study in the Third
World: A Survey and Evaluation of Developments’, in Learning in Context. The
Search for Innovative Patterns in Theological Education (London: TEF, 1973),
155ff.

7 See Shoki Coe, ‘Recollections and Reflections’, introduced and edited by Boris
Anderson (second edition, 1993), Formosan Christians for Self-Determination. See
particularly ‘Contextualization as the way towards Reform in Theological
Education’, 275; also J. Gordon Chamberlin, Contextualization: Origins, Meaning
and Implications: A Study of What the Theological Education Fund of the World
Council of Churches Originally Understood by the Term ‘Contextualization’, with
Special Reference to the Period 1970-1972. William P. Russell (Rome: Tipografia
Poliglotta della Pontificia Universita, Gregoriana, 1995), 515; also David J.
Hesselgrave and Edward Rommen, Contextualization: Meanings, Methods, and
Models (Grand Rapids, MI: Baker Book House, 2003).

8 F. Ross Kinsler, ‘Extension: An Alternative Model for Theological Education’, in
Learning in Context, 27-49; F. Ross Kinsler (ed), Diversified Theological
Education: Equipping all God’s People (Pasadena, CA: William Carey
International University Press, 2008).
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7. the stimulation of debate about appropriate West/North-South

partnership models of theological education.’

The robust and diverse history, both of TEF and the subsequent
programme of the Programme on Theological Education (PTE), as it was
called after the integration of the TEF into the WCC in 1977 under its first
Director Aharon Sabsezian, prevents detailed description here.' The
innumerable archive boxes of TEF and PTE’s history which are located in
the Ecumenical Center in Geneva still wait for several PhD research
projects on the history of theological education in Asia, Africa and Latin
America to find their rich material base. Shoki Coe emphasised that
equipping and qualifying theological education in the churches of the South
in many aspects remains ‘an unfinished task’.!" Coe also prophetically
emphasised that ‘regionalization is a missiological necessity... but its role,
function, and its structures need careful mutual consultation and... the
effectiveness of the new PTE will depend on its ability to evolve this
healthy relation between the regions and the PTE’."

Where are We with Theological Education at the Beginning
of the 21st Century? — Signposts of Crisis and
New Opportunities from the Edinburgh 2010 Process

Edinburgh 2010 provided an opportunity to reflect on the dramatic global
changes in the landscape of world Christianity that were inconceivable one
hundred years ago. The new Atlas of Global Christianity by Todd M.
Johnson and Kenneth Ross' provides extensive details on the well-known
shift of the centre of gravity in Christianity. Since this data is vital as
general background for looking at theological education in today’s world,
here are some of the key trends and figures:

1. While 66% of all Christians lived in Europe in 1910, by 2010 only
25.6% Christians were located in Europe. By contrast, less than 2%
of all Christians lived in Africa in 1910, but this figure sky-rocketed
to almost 22% by 2010. The global North (defined as Europe and

? See the case studies on Missions Academy University of Hamburg, in Learning in
Context. The Search for Innovative Patterns in Theological Education (Bromley,
UK: TEF, 1973), 132ft.

' For the history, see Christine Lienemann-Perrin, Training for a Relevant
Ministry. A Study of the World of the Theological Education Fund (Madras/Geneva,
1980); Dietrich Werner, ‘ETE — Jubilee Issue on the history of PTE/ETE in the
World Council of Churches’, in Ministerial Formation, No 110, April 2008; also
ETE Jubilee Issue of International Review of Mission, April 2009, 388, 1-214.

"1 Shoki Coe, Director’s Report for the last TEF Committee Meeting, Bromley, July
1977, TEF Archives, Box 35 (1977), WCC, 15-16.

12 Coe, Director’s Report, July 1977, 16-17.

' Todd M. Johnson and Kenneth Ross (eds), in Atlas of Global Christianity
(Edinburgh University Press: Center for the Study of Global Christianity, 2009).
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North America) contained over 80% of all Christians in 1910, but
fell to under 40% of all Christians by 2010. However, the overall
percentage of Christians in the world population did not change
much, causing Dana Robert in her opening speech in Edinburgh
2010 to remark: ‘A century ago the participants at Edinburgh 1910
complained that only one third of the world was Christian. Today
we rejoice that one third of the world are followers of Christ’."*

2. Seen as a Christian percentage of the population per region, the shift
becomes even more obvious in Africa. While Africa’s Christian
population was less than 10% in 1910, it was nearly 50% in 2010,
with sub-Saharan Africa well over 70% Christian.

3. While Christianity remains a minority religion in most Asian
countries, there has still been an overall increase of Christian
population in Asia between 1910 and today, from 2.4% to 8.5%.
That pushes the Asian Christian population to over 292 million
today, with a particular increase in South-East Asia of 10.8% to
21.8%, but also a sharp decrease in Western Asia (22.9% to 5.7%).
Statistically, Christianity in Asia should grow in countries like
China, India, Nepal and Cambodia.

4. The general projection until 2050 is that Christianity will still grow
in the global South, particularly West Africa, Middle Africa and
Eastern Asia (China) and South-East Asia, but will also sharply
contract in the global North (particularly in Europe).

Yet even with the new Atlas of Global Christianity (and World Christian
Database), there are not yet adequate data available on how the changes in
world Christianity were reflected (or contradicted) by the availability and
numbers of theological colleges, faculties of religious studies and Bible
schools worldwide. We know some of the regional developments: for
instance, since ATESEA was founded at the 1957 meeting in Singapore,
the number of its member-schools has grown from 16 to 104," and that
theological colleges in the Senate of Serampore system have grown to 54
since 1910." It is also known that theological schools in China have
experienced a remarkable new development with the reopening of Nanjing
Union Theological Seminary in 1981, while in the period 1981-2009, some
10,000 theological students graduated from the nineteen theological
seminaries in China.'” There are approximately 2,000 theological colleges

4 Dana Robert, ¢ Mission in Long Perspective’, in Kirsteen Kim and Andrew
Anderson (eds), Edinburgh 2010. Mission Today and Tomorrow (Oxford: Regnum,
2011), 56-68.

'3 http://en.wikipedia.org/wiki/Association_for Theological Education_in_South
East_Asia#History

'8 www.senateofseramporecollege.edu.in

7 Yilu Chen, ‘Major Developments and Challenges for Theological Education in
China’, in D. Werner et al, Handbook for Theological Education in World
Christianity (Oxford: Regnum, 2010), 431.
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and Bible schools in world Christianity today,'® thus presenting a
tremendous increase over the past hundred years. However, secular
statistics on world developments in higher education on investment, library
and internet access, and scholarly publications in various countries,'® point
to sharp contrasts and growing inequalities in tertiary education levels
between the global North and global South, a fact that impacts and exhibits
parallel phenomena in higher theological education. Many indicators
suggest that accessibility and numbers of programmes and institutions of
theological education vary considerably between regions, and the standards
and stability of theological education are still vastly different between the
global North and the global South, and are in several aspects more
polarised than 100 years ago.

The Edinburgh 2010 process formed nine international study groups
connected with the different sub-themes of the conference, one of which
dealt with theological education. Despite the absence of a comprehensive
database on global developments in theological education, the group came
forward with some new surveys and empirical observations concerning the
developments in theological education on a world level. It belonged to the
contributions of ETE within the Edinburgh 2010 process and the newly-
formed international study group on theological education® that — based on
some earlier publications and papers from ETE*' — some important new
publications and research papers were made available, including the
following:

* The 100-page global study report on theological education:
‘Challenges and Opportunities in Theological Education in the 21st
century. Pointers for a new International debate on theological
education’, published in November 2009 and introduced during the
session on theological education in Edinburgh June 2010;>

* The 800-page ‘Handbook on Theological Education in World
Christianity’ (edited by Dietrich Werner, David Esterline, Namsoon
Kang and Joshva Raja), released during the Edinburgh 2010

'8 The International Directory of Theological Colleges which was published in the
1990s had listed over 2,000 theological colleges worldwide: Alec Gilmore, An
International Directory of Theological Colleges 1997, PTE (Geneva: WCC, 1996).
' Data are available in special graphic presentation from worldmapper.org (see
tertiary education expenditure trends in various countries and on a world level).

? The group was moderated by Dietrich Werner and Namsoon Kang, composed of
representatives from both historical churches and their institutions of theological
education, evangelical organisations and Pentecostal educators.

2l Qee the theme issue: Theological Education in Mission, /RM, Vol. 388, April
2009; Jubilee issue of Ministerial Formation on 50 years of work of PTE/ETE in the
WCC, MF No 110, April 2008.

22 Paper available from: www.oikoumene.org/en/resources/documents/wce-
programmes/education-and-ecumenicalformation/ecumenical-theological-
education-ete/edinburgh-2010-international-study-group-on-theological-
education.html
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centenary conference, plus subsequent key volumes on theological
education in Asia, Africa and the Orthodox world;?

* A report on the two sessions and major issues raised during the
Edinburgh 2010 centenary conference which is part of the final
conference volume;

* A major publication on ‘The future of African theological
education” which was developed after the Stellenbosch conference
on the future of theological education in Africa in November 2009
(published in Missionalia, SAMS, Vol. 38 (2), 2010);

* In addition, a major ‘resource book on women and mission in world
Christianity’, which was initiated in 2009 with a project group”* and
published in 2011.

Some of the results of these publications are important for reviewing the

changing situation of theological education in the 21st century, and
therefore should be briefly referred to.”’

Accessibility gap in theological education
(the challenge of unequal distribution)™

The absolute majority of teaching staff, scholarship funds, theological
libraries and publications are still located in the north. The crisis of world
economy in past years has deeply affected theological education systems,
both in endowment-based theological colleges as well as in state-funded
departments for theology or religious studies. There is a widening gap
between state-funded or endowment-driven theological colleges in the
north and the smaller, highly vulnerable church-based theological colleges
in the south. There is a grave lack of scholarships and grants available for
higher studies in theological education in almost all theological colleges of
the south, and several churches in the south are facing increasing
difficulties in funding their institutions of theological education.

Thus, the ‘most important of all ends which missionary education ought
to set itself to serve, that is, of training those who are to be the spiritual
leaders and teachers of their own nation’ (Edinburgh 1910, Commission
IIT) seems not yet to be met in a satisfactory manner.

B See the series of Handbooks on Theological Education: www.ocms.ac.uk/
regnum/list.php?cat=2

# Moderated by Christine Lienemann, Atola Longkumer and Afrie Songko Joyce.

» The following points are also referred to in ‘Report of parallel session on
theological education and formation’ in Kirsteen Kim and Andrew Anderson (eds),
Mission Today and Tomorrow (Oxford: Regnum, 2011), 158ff.

% See also on this issue the article in this volume by Marina Ngursangzeli Behera,
‘Inequality in Theological Education between the North and the South’.
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Contextualisation gap in theological education
(the challenge of cultural dominance)

While the plea of Edinburghl1910 to develop contextualised forms of
theological education in the Asian churches was partly answered by some
indigenous models of theological education and contextual theologies
worked out in the 20th century, western patterns and concepts of theology
continue to be exported throughout the global South, so that the task of
Edinburgh 1910 was only gradually and very incompletely fulfilled.
Theological research and publications from Europe are present in African
theological libraries, while theological research from Africa to a great
extent is absent from western theological libraries. Voices from Africa and
Asia point to a decline in the commitment to contextualised theologies and
declining numbers of books published on Asian or African theologies.
Instead there is an increased trend to create affiliated programmes of
American, Asian or other western theological colleges to operate as
branches in countries of the South, so that some voices speak of ambivalent
trends of Koreanisation or Americanisation of theological education in Asia
or Africa. Models and curricula of theological education from the West
have often been coined and formed within a Constantinian or post-
Constantinian church setting. Once they are transferred into contexts in the
South (which in most cases have a pre-Constantinian setting) without much
adaptation, problems and unsolved challenges for contextualisation of
theological education in the churches of the South are becoming obvious.
Much of what is happening in and through the rapid spread of evangelical
or Pentecostal theological education today also reflects the unresolved
needs of pre-Constantinian church settings for contextualised teaching
materials and curriculum plans.

The challenge for contextualisation also holds true for centralised
theological colleges in Asia or Africa which operate in the English
medium: do they really serve the contextualisation of the Gospel and of
church ministries, or do they — unintentionally — also serve the de-
contextualisation and westernisation of theology in Asian or African
contexts? Do candidates who have benefitted from their programmes, often
located in wurbanised areas with different modes and chances of
communication, feel motivated and equipped to go back to parishes in rural
areas where different needs are at stake? Many urgent needs remain for
culturally and linguistically appropriate programmes and resources of
theological education. The plea of Edinburgh 1910 to establish theological
literature and education programmes in vernacular languages was
overshadowed by the historic development which has given pre-eminence
to English as the new global colonial language, outside the realm of which
it is still difficult to find international recognition and chances for
communication for indigenous theological knowledge production and
related publications.
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Diversification gap in theological education
(the challenge of migration and pluralisation)

While contextualisation of theological education is at stake, trans-
contextuality and diversification of theological education have also become
issues in many contexts, both in the South as well as in the North. As the
world is shrinking and global migration brings different cultures, religions
and denominational identities from isolated pockets into close and vibrant
neighbourhoods, the need of theological education to address different
identities, cultural milieus and social spheres within one context has
become imperative — such as Malaysia having to address thousands of
Filipino and Chinese immigrants, African nations like DRC or South Africa
having to cope with thousands of refugees or migrants from war-torn
neighbouring states, and American colleges having to open up for Hispanic
or African communities as a result of decades of immigration. According to
the International Organization for Migration (IOM), the number of
international migrants increased by 45 million — an annual growth rate of
about 2.1%, adding some ten million migrants each year.”’

The fundamental implications of global migration for programmes of
theological education are not yet fully spelt out. There is a need not only for
higher degree programmes of theological education, but more often for
informal and extension programmes of theological education. In many
churches there is a great need for informal theological education for
catechists, Bible women and lay preachers, as they bear the greatest burden
for mission and evangelism today. Diversification of theological education
is needed in terms of providing affordable and accessible courses for
theological education for those groups carrying out the key tasks of mission
and evangelism today.

Unity and credibility gap of theological education (the challenge of
disintegration and fragmentation of world Christianity)

The single most remarkable trend however in world Christianity today is
that the degree of denominational fragmentation in the international and
regional landscape of theological education networks and institutions is
higher than ever before in the history of Christianity. The number of
different Christian denominations has climbed to astronomical numbers,32
of which in 1910 nobody could possibly have dreamt — particularly owing
to the rise of the so-called Independent churches from 1.5% in 1910 to
16.1% of all Christians in the world in 2010, which is only one of the
indicators.*®

7" Henry S. Wilson and Werner Kahl, ‘Global Migration and Challenges to
Theological Education’, in D. Werner et al (eds), Handbook on Theological
Education in World Christianity, 76ff.

2 Atlas of Global Christianity, 70.
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The missionary enterprise in Aftrica, for example, led to the creation of
predominantly ethnic churches in Africa — ethnic identities aligned with
denominational identities. There are about 2,600 ethnic groups in Africa. In
many countries — like Kenya, Nigeria or DRC — there are thousands of
different Christian denominations and churches today (Kenya: 4,000
denominations, ~ Angola: 800  denominations).””  Every  major
denominational family nowadays tends to have its own theological college
or Bible school, tends to build up its own Christian universities and
undertakes great efforts to strengthen its own denominational identity (and
fewer associations of schools of an interdenominational character). There
are different denominational world families of associations of theological
schools (World Conference of Associations of Theological Institutions
[WOCATIJ/ETE as the ecumenical family, The World Alliance for
Pentecostal Theological Education [WAPTE] as the Pentecostal family, and
International Council for Evangelical Theological Education [ICETE] as
bringing together schools from an evangelical background). As a result,
financial streams of support do not any more join together into one global
or one regional programme as was the case with TEF in the 1960s and 70s
of the 20th century. Rather, funding sources follow denominational and
bilateral lines, thereby creating complex multi-parallel, and often rival,
systems of theological education, accreditation and degree-giving.

The vision and hope of the fathers and mothers of Edinburgh 1910, that
co-operation in Christian mission would also lead to more unity and
solidarity in theological education, have obviously not been fulfilled in
major segments of world Christianity one hundred years later.

Ownership gap of theological education
(the challenge of long-term viability of theological institutions
and associations of theological schools)

The financial viability of theological education after the world’s financial
meltdown in 2008 is an issue not only within the US, but even more in
many theological colleges in the South. The support and financial
commitment of churches to their institutions of theological education has
not increased but in several regions has instead collapsed — a perennial
problem particularly in Asia.’’ Thus, the sense of ownership and the
interlinking of church, Christian mission and theological education, which
was highlighted by many authors and studies in the 20th century, seem to
have been endangered at the beginning of our century.

¥ Details come from André Karamaga, General Secretary of AACC, Nairobi, 2009.
30 See Wati Longchar in Partnership in Training God’s Servants for Asia. Essays in
Honor of Marvin D. Hoff; Sientje Merentek-Abram and A. Wati Longchar (eds)
(Jorhat: ATESEA, 2006), 54-55.
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Several churches in the South have had to reduce or withdraw their
support to interdenominational theological colleges. Others have put their
hope in becoming part of Christian universities or transforming former
church-related theological colleges into departments of humanities in larger
Christian universities and getting them financed by state resources. The
global study report on theological education has therefore called for
improved support by churches and a sense of ownership for institutions of
theological education.*'

Preliminary Conclusion and Evaluation

Here is a conclusion and preliminary summary evaluation of the relevance
of the centenary conference of Edinburgh 2010 for theological education.

* Edinburgh was successful in that, for the first time in this century, it
brought together all major streams of world Christianity to again be
in dialogue with each other on key questions of Christian mission,
including the place of theological education. The ‘Common Call’
issued at the close of the conference also presented some common
language to define a broad common basis for the understanding of
mission.

* Edinburgh 2010 was also successful as a study conference due to the
commitment of all nine international study groups under the
inspiring leadership of Kirsteen Kim. There is some major work and
material available for research by several generations of
missiologists and experts in world Christianity from this conference.

* The concluding report of the session on theological education from
Edinburgh 2010 rightly states: ‘The concern for Christian education,
theological education and ministerial formation which has been a
key task throughout the history of Christian mission from its very
beginning, needs to be reaffirmed and identified as a strategic task
of common action for all Christian churches in the 21st century.’32
The problem is that this remains more a passionate claim then an
actual common practical commitment because, unlike Edinburgh
1910, the centenary conference in June 2010 was neither designed
nor able to move towards common action and international new
joint practical commitments for mission in the area of theological
education. Edinburgh 2010 was thus weak in terms of strategising
for new models of real international and interdenominational co-
operation. The reason might be that, with only four main days of
conference meetings and only two very short 90-minute sessions on

3 Global Study Report on Theological Education (Section 26: Churches support
and sense of ownership for institutions of theological education (Geneva: WCC,
2013), 84-85.

32 ‘Report of parallel session on theological education and formation’, 2.
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each of the nine study themes, Edinburgh 2010 did not have the
structural and time-related preconditions to achieve a similar depth
and sense of commitment that the world mission conference had
achieved 100 years ago.

* At a deeper level, the view that Edinburgh 2010 fell short of
expectations of those who would have liked to see a clearer follow-
up strategy and real commitment for joint action on theological
education worldwide was also reflected in the enormous
fragmentation of world Christianity and the weakening of the
ecumenical spirit and international solidarity for this key area of the
missionary task of Christianity in the early 21st century.

The famous statement of the 1938 Tambaram world mission conference

— ‘The weakest element in the enterprise of Modern Missions is theological
education’” — which two decades later led to the formation of the TEF
programme, to some extent still holds true under the different historical
conditions of our time. The historic strength of Protestant as well as a major
part of Roman Catholic Christian mission was to a large extent based on
the famous tri-polar concept of mission which holds together evangelism,
education and healthcare, and with it a fraternal relationship between faith
and critical reasoning, spiritual or ministerial formation, and sound
intellectual and academic reflection of theology. The changing landscape of
world Christianity, which includes a stagnation or slight decline of
Protestant churches in the past hundred years and a sharp increase of
Independent (Charismatic) churches will not automatically continue the
mainline churches’ tradition of higher theological education. It will not
automatically give priority to a type of theological education which is based
on this Reformation heritage, giving prominence to biblical and historical
education. Deliberate efforts are needed for this tradition of commitment to
theological education, based in Reformation tradition, not to become
marginalised within the context of world Christianity in the coming
centuries. Or, as the Edinburgh 2010 report on theological education has
stated:

The integrity and authenticity of all the diverse streams of World Christianity
in the 21st century can be maintained and deepened only if we move beyond
a situation in which Christianity seems to flourish where theological
education does not flourish and vice versa, but where instead innovative
forms of theological education are emerging which are life-giving, renewing,
participatory and relevant for the growing charismatic renewal movements in
the South and for the renewing churches in the North.

33 Coe, Director’s Report, July 1977, 15.
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Pointers and Open Questions for Possible Priorities for
Joint Action and Solidarity in Co-operation for
Theological Education in the 21st Century

In this concluding section we shall tentatively formulate some pointers to
new priorities and some key challenges for strengthening international co-
operation for theological education in the changed contexts of world
Christianity today.

Attention to the needs of newly emerging churches in the contexts of
poverty — avoiding a new apartheid in theological education

Mission agencies and churches worldwide have to be more attentive to the
needs of newly emerging churches and their needs for theological
education, particularly in churches which are growing in contexts of
poverty and in societies which see rapid changes, marginalisation and
poverty. No one could have imagined one hundred or even fifty years ago
the changes and political openings which have come about in countries like
China, Nepal, Cambodia, Laos, and growing churches in several African
countries. For those churches that have only recently been established,
careful attention, support and accompaniment are needed to develop
contextualised systems and materials for theological education, without
which organic growth and holistic Christian mission in their context cannot
take place. Churches that have 500 or 200 years of history need to listen to
the authentic needs of churches which have only 80 or 50 years of history
and are at quite a different stage of development. Churches in a context of
affluence need to overcome their cultural captivity and develop a sensitivity
for newly-emerging churches which come from completely different
backgrounds. It cannot be right that churches from established and affluent
backgrounds look down on indigenous churches (like African independent
churches), due to different theological trends or features, while at the same
time in practice denying their rights for more and sounder theological
education. There are several emerging churches in Africa that have grown
significantly in numerical terms during the past two decades, but appear not
to have grown theologically. The unity and inner coherence of world
Christianity in the 21st century is to a large extent dependent on joint
international efforts to make theological education accessible, affordable
and meaningful for all. Otherwise world Christianity will see increased
inner fragmentation with growing internal conflicts tearing it apart and with
an increasingly massive loss of relevance in glaring contrast with booming
Muslim higher education systems in the world of the coming century.
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International co-operation for strengthening regional associations of
theological schools and regional funds for faculty development

Unprecedented denominational fragmentation and isolation between the
different networks of theological education are not encouraging for the
future and common witness of Christianity in interfaith contexts and in
general societies. New mechanisms of international co-operation between
agencies and churches of different denominational orientation are needed,
both internationally and regionally, to respond to the needs of theological
education, both structurally and theologically.”* The most important tool
and platform for transformation in theological schools are the regional
associations of theological schools, but unlike American theological
schools, these entities are still very fragile, dependent on external support
or are even non-existent, particularly in Africa. As the ETE programme in
WCC, which at present is supported only by three major funding partners
and churches, is changing its role from becoming more relational in its
global networking role and less directly involved in operational (grant-
giving) work in the regions, it is certainly interested in exploring ways of
bringing about a new global platform of co-operation within the area of
theological education in order to mobilise more support for associations of
theological schools in networking with regional organisations. Without
dominating or intending to recreate something like TEF, some regular form
of international exchange might be helpful with a number of key partners in
order to identify development goals for theological education in different
regions which are shared by several partners. The setting up of regional
ecumenical funds for theological education has been proposed, and ETE
has initiated processes around these goals as one of its strategies in Africa,
in Asia and in Latin America, inviting other partners to join, though it is not
yet clear how far this strategy can be sufficiently supported by the churches
from the respective regions. Edinburgh 1910 produced a strategic global
alliance of mission partners to build up theological education in the South.
Perhaps Edinburgh 2010 should reinvent a strategic alliance of ecumenical
partners and churches to support the creation and building of regional funds
for theological education, particularly in Africa, Asia, Latin America and
China, areas in which developments are fast taking place and improvement
in theological education is urgently needed.

3 The concluding report of the Edinburgh 2010 session on theological education
recommended: ‘An international working group for theological education should be
considered — or explored to be established as a working group within IAMS — which
would bring together representatives of all Christian confessions beyond all present
divides, and which would serve as a continuation committee of this session of
Edinburgh 2010 to explore common synergies and joint action in support of
theological education for the mission of the Church’, in ‘Report of parallel session
on theological education and formation’, 164.
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Stimulating proper empirical research in regional developments,
quality and financial viability in theological education

Another area for joint action and co-operation for theological education is
research into changes and trends in theological education. More in-depth
empirical data and historical and substantial theological research is needed
on recent trends, financial viability and developments in theological
education in Asia and Africa. Associations like ATESEA or the Senate of
Serampore, not to mention associations in Africa, would be helped if
somebody could do substantial research on what has been the impact on
curriculum BD reform on church ministers or on the financial viability and
church support for theological education in Asia throughout recent decades.
Similar research would be needed on the impact of theological scholarship
programmes of different providers in Asia and Africa.

Raising a common voice for the future of
theology within university settings

Reports from both Europe and some other countries in Africa have
underlined that, in some countries, colleagues in theological education
interpret the situation as a state of emergency in which time has or will
come to stand up in order to fight for the legitimacy of theology as a
discipline in public universities. Secularisation, de-Christianisation and also
trends in research funding seem to move in a direction in which it is less
likely to gain support for a theological faculty and for proper theological
research than it is to gain it for projects in the area of religious studies.
While religious studies do form an important part of theological education,
warning signals have been sent out by some against a tendency to replace
theology as a discipline by religious studies in general. Churches need
theology as a confession-bound discipline of academia to claim its place
and role in the public sphere and in the university context of post-modern
society. The value decisions and the role, both of religions and spirituality
which are at stake in society, still need serious theological reflection from a
theological discipline which is bound and guided by position statements of
faith rooted in the catholic heritage of the universal church.

Defining ecumenical standards for quality in theological education

Churches in dialogue with theological seminaries and faculties need to
reach some common guidelines developing a common framework for
understanding and defining the quality of theological education.” Because
national and international accreditation agencies will continue to question

35 See ‘Towards International Standards of Quality in Theological Education — ETE
Reference Document 2009°, in: www.oikoumene.org/en/resources/documents/wcc-
programmes/education-and-ecumenical-formation/ecumenical
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theological institutions that cannot give sufficient answer with regard to
their quality standards, it will be important for churches to come together in
order to define some common standards for quality theological education
and for minimum requirements for entering into the ministry (as Protestant
churches in Europe and also a network of theological educators in Latin
America have worked on already™).

Strengthening the disciplines of missiology,
world Christianity and ecumenics

In the context of world Christianity in the 21st century, which is full of
unexpected and decentralised examples of ‘mission from everywhere to
everywhere’, theological education cannot fulfil its task without disciplines
or fields like missiology and world Christianity playing their vital and
indispensable part in the whole of the theological enterprise. The tendency
to cut teaching staff positions in the field of missiology, ecumenics and
interreligious dialogue should be countered by deliberate attempts to secure
the interrelatedness of theological education and missiology/mission
concerns and issues of world Christianity and interreligious dialogue.
Carrying on the ecumenical memory within the ecumenical movement
cannot be taken for granted any more. It needs to be seriously considered
whether the WCC, as the primary catalyst and agent of the ecumenical
movement, should not create and support a specialised theological
scholarship programme focused on PhD programmes and MTH
programmes on ecumenism, ecumenical missiology and ecumenical
interfaith dialogue, in order to safeguard and enhance new ecumenical
theological leadership in these key areas without which the ecumenical
movement can easily die out from amnesia or gradual oblivion.

Building bridges of synergy and exchange between diaspora and
homeland communities of theological educators

The implications of global migration for theological education have not yet
been fully realised and explored for the international networking of
theological education. It is very promising that FTESEA has put plans for
more interaction between diaspora communities of Asian theological
educators and theological education systems in their Asian home countries
as one of its top priorities, and that the newly-formed Association of Asian
Theological Educators in North America (AATENA) will play its role in
enhancing theological teaching in Asian colleges.*® Similar models are also
to be worked on with regard to African networks between African diaspora
churches and institutions of theological education on the African continent.
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Overcoming mutual isolation and polarisation in theological education
— encouraging interdenominational schools and joint projects with
Pentecostal theological education.

The growing interest and self-confidence of Pentecostal churches in
theological education programmes should be taken up and listened to
carefully by theological colleges from mainline churches instead of
following the path of separate development and reinforced
denominationalism. There is a growing international community of highly
qualified academic Pentecostal theological educators who have recently
formed their own international network (WAPTE), demanding a more
visible role for Pentecostal schools of theology in the international
landscape of theological education, with better prominence being given to
theological education within Pentecostal churches themselves, and with
greater emphasis being put on Pentecostal denominational identity over
against other networks (to some extent also linked with an openness to
relate to other networks and institutions of theological education).*®

Joining forces in creating one global portal for a
multi-lingual digital theological library

Theological knowledge transfer had taken the shape of theological textbook
programmes within the TEF period some forty years ago. While the need
for proper and contextualised theological textbooks continues today, the
means of communication have changed in the 21st century. An immediate
priority for today is about working out new systems for a more just model
of theological knowledge transfer between North and North, East and West
which makes use of internet facilities. A project group in Geneva has
worked on a ‘Global Digital Theological Library’®” — a project which does
have a proper software and tools for harvesting machines already by being
linked to the existing Globethics.Net Library system,”® but needs more
support in terms of theological libraries and agencies co-operating and
funds to allow for a quantum leap in making available proper theological
information in all kinds of directions, particularly South to South and South
to North. New developments in communication technologies open up better
chances for programmes of theological e-learning and a global digital

36 See their website: http://wapte.org and the scholarly papers of the World Alliance
for Pentecostal Theological Education (WAPTE) consultation 2010 in Stockholm,
23rd-26th August 2010 (in co-operation with European Pentecostal Theological
Association (EPTA)).

37 See the article by Stephen Brown in this volume: ‘Information Technology for
Mission in the 21st Century: The Global Digital Library on Theology and
Ecumenism’.

3 See: www.globethics.net
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theological library networking system which can be promising for the
future.

Developing common guidelines or standards for international
ecumenical partnerships between institutions of theological education

A final point: WCC and its programme in Theological Education since
Mexico City 1963 stood for a six-continent approach in theological
education which implies that all regions of the inhabited earth should be in
vital contact and proper partnership relationships with all other regions with
regard to enabling each other for the task for theological education. We do
think that we could benefit from a new understanding and new models of
authentic and participatory cross-cultural partnership in theological
education worldwide.”® What are our standards, our expectations and our
criteria for proper and authentic ecumenical partnership in theological
education with institutions and networks from other regions of this world?
Are there specific experiences or guidelines on standards for ecumenical
partnerships in theological education which can be shared with others? It
would be beneficial for many associations of theological schools like ATS
or those from other continents if some guidelines based on recent
expectations and experiences could be worked out which would pave the
way for a more participatory, broad and future-oriented approach to
partnership in theological education in a global perspective. This is vital for
theological education in the changing context of world Christianity today. It
is an unfinished agenda.

3% The Concluding Report of the Edinburgh 2010 session on theological education
had some provocative phrases on this issue: ‘We also need new and authentic
models of international partnerships between institutions of theological education in
the North and the South, East and West. As it is a known fact that most of the
Christians are in the South and most of the educational resources are in the North, it
is not acceptable that those who are in control of the inequity should attempt to
solve this crisis with “tokenism” by making unilateral decisions about who comes
and who does not, rather than giving up some of their privileges and developing
models of mutual sharing and decision-making. The richest seminaries of this
world, rather than becoming the “experts” on the communities of the South and
importing select southern students to kneel at the altar of accredited education,
should contribute to credible and authentic models of authentic partnership with
theological colleges and faculties in the South.” in ‘Report of parallel session on
theological education and formation’, 164.



PERSPECTIVES ON EDUCATION AND FORMATION
FROM THE WORLD MISSIONARY CONFERENCE,
EDINBURGH 1910

Kenneth R. Ross

Introduction: Mission and Education

A cursory glance at the proceedings of the ‘Edinburgh 1910° World
Missionary Conference would be enough to show that education and
formation were among its central concerns. As stated in one of its most
influential reports: ‘The subject of education in missionary work is of
special and far-reaching importance. No one, who knows the history of
mission, can doubt that missionaries were pioneers of education wherever
they went, and it is hardly possible to exaggerate the debt of gratitude
which is due to them for their labours in education, nor can it be doubted
how important a part education has played in the process of
evangelisation.”' It was axiomatic to the Conference delegates that mission
and education were so closely intertwined as to be aspects of one and the
same reality. In terms of programme, almost all the mission boards and
missionary societies represented at the Conference were investing
massively in education. This did not mean, however, that they were
disposed to be uncritical in their analysis or naive in their planning. They
exhibited what Ogbu Kalu has described as an ... astonishing level of self-
criticism...’* The starting point of the Conference was that, °... education,
as pursued under missionary auspices, has exhibited certain weaknesses in
its methods, and is exposed to certain perils, which make it necessary to
review its principles and its processes.”

An important part of the innovative genius of Edinburgh 1910 was the
appointment of eight Commissions, each with a remit to carry out an
exhaustive study of an aspect of the missionary movement thought to
require urgent review. The Reports of the Commissions gave structure and
substance to the Conference and their subsequent publication in book form

' World Missionary Conference, 1910, Report of Commission III: Education in
Relation to the Christianisation of National Life (Edinburgh and London: Oliphant,
Anderson & Ferrier; New York, Chicago and Toronto: Fleming H. Revell), 6.

2 Ogbu U. Kalu, ‘To Hang a Ladder in the Air: An African Assessment’, in David
A. Kerr and Kenneth R. Ross (eds), Edinburgh 2010: Mission Then and Now
(Oxford: Regnum, 2009), 91-104, at 96.

3 Education in Relation to the Christianisation of National Life, 6.
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represents an important part of the ongoing legacy of Edinburgh 1910. Two
of the eight Commissions were concerned with education and formation.
Commission III addressed the question of mission and education in broad
terms under the title: ‘Education in Relation to the Christianisation of
National Life’. Commission V was concerned with the more specific
question of education and formation for missionary service under the title:
‘The Preparation of Missionaries’.

Commission III was chaired by Charles Gore, the Anglican Bishop of
Birmingham, and it is notable that eleven of the twenty members of the
Commission were members of the Anglican Communion. The Vice
Chairman was a Presbyterian theologian, Edward Caldwell Moore of
Harvard University. Framed by an Introduction and Conclusion, the Report
consists of nine chapters: the initial five are regional surveys, summarising
the responses of missionaries in India, China, Japan, Africa and
‘Muhammedan lands in the Near East’ to the Commission’s questionnaire;
the final three chapters deal with thematic issues centred on training — both
industrial and educational — and literature.

Between the two parts of the Report, Chapter Seven, entitled ‘The
Relating of Christian Truth to Indigenous Thought and Feeling’, formed the
heart of the enquiry. The Report is inspired by a vision of indigenous
Christianity, coming to expression under the guidance of national leaders,
educated and trained in their own vernacular. The catholicity of the church
could come to full expression, argued the Report, only when the faith was
appropriated by each nation in terms that were true to its own particular
character.

Commission V was chaired by Professor Douglas Mackenzie — born of
Scottish missionary parents in South Africa, Edinburgh-educated, Professor
of Systematic Theology in Chicago, and from 1904 the President of
Hartford Seminary Foundation which was already pioneering the
professional training of missionaries in the United States, combining
theological and regional studies with character formation. The Commission
gathered evidence from the United States, Britain, Germany and
Scandinavia, and from a wide cross-section of missionaries. The
Commissioners were mainly theological educators from European and
North American universities/colleges and theological colleges/seminaries.

The Report is divided into five parts: (1) a review of world conditions
affecting Christian mission; (2) a review of the current theory and practice
of missionary training; (3) an elaboration of principles for missionary
training, and their application to various categories of missionary; (4) a
consideration of what ‘special missionary preparation’ requires, and how it
could be provided; and (5) a review of principles and practices of
committees responsible for the selection and preparation of candidates. The
rapidly changing world situation was seen as challenging the churches to
produce a higher standard of missionary. Urgently needed were increased
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numbers of men and women who would combine genuine vocation with
the highest possible level of professional and theological training.

This chapter aims to identify the principal concerns which Commissions
IIT and V brought to the Conference and to evaluate these in terms of their
influence on the understanding of mission and education in the subsequent
century.

The Purpose of Missionary Education

The particular line of enquiry assigned to Commission III was based on a
broad view of the purpose of missionary education which saw it as
leavening, like yeast, the entire life of each nation with Christian beliefs
and values. In tension with such a view was a more church-centred
approach that put the priority on the formation of leadership for the
emerging indigenous churches. The Report also acknowledged the directly
evangelistic role of education which was emphasised by many of the
missionary correspondents. There were therefore three purposes to the
educational programmes run by Christian missions. These could be seen as
mutually complementary but presented a dilemma when it came to the
question of where priorities should lie.

The Commission was given a strong steer by the Conference organising
committee when their remit was termed: ‘Education in Relation to the
Christianisation of National Life’. This might suggest a primary orientation
to the leavening purpose of education: ‘... through it the life of the nation is
gradually permeated with the principles of truth.”* The Commission,
however, took a quite different line when it came to the question of
priorities:

It seems to us necessary, as a matter of general principle, to give a quite
distinct priority to the first two functions, and, in countries in which a
Christian community has already been brought into existence, to give the first
place to the building up of the native Church. 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 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 towards 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 the spiritual leaders and teachers of their own nation.

As Brian Stanley observes: ‘... the report which the Commission
produced on the basis of [over two hundred questionnaire] replies
ultimately placed its most pronounced emphasis on a definition of the

* Education in Relation to the Christianisation of National Life, 369-70.
> Education in Relation to the Christianisation of National Life, 371-72.
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function of Christian education which was noticeably more church-centric
than the title of the Commission implied.’®

In ultimately placing priority on the formation of leadership for the
emerging indigenous churches of Asia and Africa, the Commission’s
conclusions were not uncontested. The veteran Scottish educational
missionary William Miller, Principal of Madras Christian College from
1877 to 1907, was unable to attend the Conference on account of old age
and infirmity but he circulated a paper which robustly defended the
diffusionist strategy which had marked the contribution of Scottish colleges
of higher education in India since their beginnings under the influence of
Alexander Duff from the 1830s.” Miller had been one of the respondents to
the Commission’s questionnaire and had taken the opportunity to affirm
that, ... the great central purpose of mission education is to influence the
general life and thought of the community, and thereby to lay a greatly
needed foundation for all forms of Christian work.”® Now, against the
conclusions of the Commission III Report, he offered a robust defence of
the diffusionist ideal of education as a Christian leaven in society at large.
While Commission Chairman Charles Gore accorded great respect to the
argument advanced by Miller, he made it clear that it was not one which the
Commission could accept. The education and formation of leaders for the
emerging indigenous churches took priority, in the estimation of the
Commission, over the diffusion of Christian values and principles
throughout wider society.

Indigenising the Faith

In introducing the subject of the Report, the Commission indicated a
number of concerns that reveal how important the question of the
indigenisation of the Christian faith was. First, it expressed concern that,
‘There has been a tendency, especially in certain lands and districts, to
denationalise converts, that is, to alienate them from the life and sympathies
of their fellow-countrymen, so as to make it possible to suggest that
Christianity is a foreign influence, tending to alienate its converts from the
national life.” ° Secondly, it observed that, ‘There has been an astonishing
awakening of national consciousness among the peoples of all the regions
we are specially considering.’'® Thirdly, it offered the conviction that, ‘If

S Brian Stanley, The World Missionary Conference, Edinburgh 1910 (Grand
Rapids, MI: Eerdmans, 2009), 167.

™“Extracts from Pamphlet by Dr Miller of Madras, circulated among delegates
attending the Conference”, Education in Relation to the Christianisation of
National Life, 441-46.

8 Commission 1II Replies, Vol. 2, 20, cit. Stanley, The World Missionary
Conference, 190.

® Education in Relation to the Christianisation of National Life, 6-8.

' Education in Relation to the Christianisation of National Life, 6-8.
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the native Churches are to become independent, self-governing Churches, it
is a matter of chief importance that leaders should be provided and
trained.”'" These introductory remarks provided a clue as to where the main
burden of the Report would lie.

The vision of the Commission finds its most compressed and eloquent
expression in the conclusion of its Report:

A universal religion, a catholic religion, needs a common message such as is
contained in the Apostles’ Creed, and as is recorded in the Bible, but a
common message comprehended by very different and various peoples and
individuals, each with very different gifts, so that each in receiving the one
message, brings out some different or special aspect of the universal truth or
character which lies in the common religion. So it is, and only so, that the
glory and honour of all nations are brought within the light and circle of the
Holy City; so it is alone that the real breadth and catholicity of life is brought
out.

We look around, we see the profound and wonderful qualities of the Indian,
and the Chinese, and the Japanese and the Africans, and we are sure that
when the whole witness of Christianity is borne, when Christ is fulfilled in all
men, each of these races and nations must have brought out into the world a
Christianity with its own indigenous colour and character, and that the rising
up of any really national Church will be to us, who remain, who were there
before, life from the dead. We regard this question as central. We start from
this. Are we by means of education, training truly national Churches to stand
each on its own basis, and bring out that aspect of Christian truth and grace
which it is the special province of each separate race to bring out?'?

In this way, the Commission anticipated the concerns about
indigenisation, inculturation and contextualisation which would preoccupy
Christian communities, theologians and educators in the century to come.
Though the thinking of Edinburgh 1910 was informed by essentialist and
hierarchical theories of race which are discredited today,"” nonetheless it
was a significant advance to recognise that mission was not simply a matter
of disseminating in new cultural contexts the form of Christian faith which
had found expression in the western world. It was rather a matter of the
common core of the faith being received and professed in the terms of
many different cultures and contexts worldwide.

This involved, in the first instance, a critique of the western missionary
movement:

Though the original home of Christianity is, as it were, the half-way house
between East and West, the modern missionaries have represented strongly
defined or intensely western forms of Christianity. There has thus been a gulf,
very difficult to bridge, between the whole mental equipment of the modern —
especially the Anglo-Saxon — missionary and the people of the East. And on
the whole it must be said that, though there have been among the missionaries

" Education in Relation to the Christianisation of National Life, 6-8.
2 Education in Relation to the Christianisation of National Life, 406-407.
13 See Stanley, The World Missionary Conference, 248-73.
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men of great genius, as well as great zeal, yet singularly little attention was
paid by the pioneers, and even until today, on the whole, singularly little
attention has been 4paid to presenting Christianity in the form best suited to
the Oriental spirit."

The reference to the Orient reveals how much the thinking of the
Conference was shaped by the experience of the missionary enterprise in
Asia. It was here that the greatest potential for the advance of Christian
faith was thought to lie. Though missions in Africa were also well
represented at the Conference, there was little expectation that African
churches would have much contribution to make in the foreseeable future.
Nonetheless, the philosophy of mission advocated by Commission III
called for application in every context: ‘The aim of Christian missionaries
should be not to transplant to the country in which they labour that form or
type of Christianity which is prevalent in the lands from which they have
come, but to lodge in the hearts of the people the fundamental truths of
Christianity, in the confidence that these are fitted for all nations and
classes, and will bear their own appropriate and beneficent fruits in a type
of Christian life and institution consonant with the genius of each of the
several nations.”"?

It was principally the Commission Chairman Charles Gore who brought
this powerful vision to its work, and it was he who took the opportunity to
express it at the Conference itself. As a leading exponent of Anglo-
Catholicism, Gore had become convinced that catholicity was not a matter
of uniformity in every aspect of life and conduct. The universality of
Christian faith was to be found, rather, in a shared adherence to the
substance of the faith, as expressed in a statement such as the Apostles’
Creed, which allowed for the faith to be appropriated and expressed in a
great variety of ways according to the distinctive genius of each people and
nation. Gore’s address to the Conference ‘... makes it plain that his
commitment to the encouragement of autonomous non-western churches
was unambiguous: genuine catholicity required both clear agreement on
essentials and a diversity of forms of appropriation of the gospel.’'®

This comprehensive vision of the catholicity of the faith finding
expression in manifold diversity of forms guided the thinking of the
Commission in regard to its understanding of education. On the crucial
question of prioritisation within the educational effort of Christian
missions, the Commission was guided by its understanding of the
indigenisation of the faith:

We are convinced that, though foreign evangelists should study to present

Christianity in the form best suited to its appropriation by orientals, yet the
work of ‘acclimatising’ will be done in the main by native teachers; and from

" Education in Relation to the Christianisation of National Life, 245.

'S Education in Relation to the Christianisation of National Life, 264.

' Stanley, The World Missionary Conference, 196, citing G.L. Prestige, The Life of
Charles Gore: A Great Englishman (London: Heinemann, 1935), 312.
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this point of view we desire to urge not only, as we have already done in
other connections, that the training of native pastors and teachers is the pre-
eminently important work of Christian missions, but also that profound study
and attention should be given to the point of how they are to be trained, so
that their training may not tend to denationalise them or to occupy their minds
with distinctively western elements and controversies of religion."”

Such a pedagogical principle remains challenging one hundred years
later as churches in many contexts worldwide struggle to overcome the
sense that Christianity, even when it is highly valued, appears to be a faith
that is foreign to the local culture and context.

One point at which the principle required to be put into practical effect
was in regard to the question of language. A perennial dilemma in
missionary education had been the relative merits of vernacular language
and an international language such as English as medium of instruction. On
this question the Commission took a bold stance:

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, in the vernacular. We feel certain that those of our
witnesses are right who believe that religion can only really be acclimatised
in the heart of the natives of any country if it finds expression in their native
language — the language of their homes. And we feel sure that a theology,
which is really indigenous as well as properly Christian and Biblical, must
develop a native terminology, an end which is only likely to be attained
where the vernacular is used for the expression of religious ideas. Again, we
are sure that the greatest pains must be taken as far as possible to use all that
is available in the literature of the nation to provide preparation for a
distinctively Christian learning and literature, and it must never be left out of
sight that an indigenous Christian Church means a native Christian literature
by competent native writers. We cannot conceal from ourselves that a quite
fresh effort seems to be required in this, the primary task of the evangelist,
namely, the raising up of properly equipped and instructed native Churches
and of native leaders who shall have no temptation to feel that they are
alienated from the life and aspiration of their nation in becoming Christians."®

Here the Commission anticipated the work of theologians such as Lamin
Sanneh and Kwame Bediako who many years later demonstrated the
importance of the vernacular in the inculturation of the faith."” Their work
exemplifies the fulfilment of the dream of Commission III and is perhaps a
vindication of its insistence on the priority of training indigenous leaders,
teachers and writers.

" Education in Relation to the Christianisation of National Life, 265-66.

'® Education in Relation to the Christianisation of National Life, 373.

' Lamin Sanneh, Translating the Message: The Missionary Impact on Culture
(Maryknoll, NY: Orbis Books, 1989); Kwame Bediako, Christianity in Africa: The
Renewal of a Non-Western Religion (Edinburgh: Edinburgh University Press, and
Maryknoll, NY: Orbis Books, 1995).
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Lest the Commission might be thought to be concentrating exclusively
on the ordained ministry, they were at pains to emphasise equally the
importance of education for the laity: ‘But while thus emphasising the
importance of the education of those who are to be leaders of the Christian
community, especially as preachers and teachers, we would lay great stress
also upon the necessity of providing for the laity an education which shall
at the same time equip them for positions of usefulness and influence in the
community, and secure the development of strong Christian manhood and
womanhood. Only as the Christian community contains a goodly
proportion of men and women, trained to support themselves and serve the
public good, can it exert its due influence on the life of the community at
large.”® This illustrates what Brian Stanley has described as the °... close
relationship in the mind of the Commission between the twin goals of
raising up Christian leaders who were not exotic to their own cultures and
the diffusion of Christian moral principles throughout society.’*' The stand-
off between Charles Gore and William Miller might suggest that these
goals were contradictory or mutually exclusive. In fact, the Commission
was eager to accommodate both and saw them as interlocking objectives,
though it was through a primary emphasis on the formation of leaders for
the emerging indigenous churches that the diffusion of Christianity
throughout society was thought most likely to be achieved.

The Commission also placed important emphasis on the education of
women: ‘There can be no question at all that the education of women is, in
every grade, quite as important as the education of men, and that
educational training is quite as important in the case of women teachers as
in the case of men.” * Though the Commission was by no means immune
to the sexist stereotyping which prevailed in 1910, nonetheless their
determination to promote the education of women would represent a radical
move in many contexts. Of this they were aware but still determined to
press their point: ‘Indeed, in view of the fact that character is largely
determined in the early years and by the influence of the mother in the
home, the education of women acquires a place of first importance. While
higher education may be less necessary in the case of women than of men,
and while care should be taken not to offend unnecessarily traditional
feeling respecting the place of women in society, yet in all plans for
Christian education, women ought to receive equal consideration with men,
and equal care should be exercised that the education provided for them is
adapted to their needs.”” Despite the elements of caution and conservatism
evident in the Commission’s thinking, as M.P. Joseph points out:
‘Missionary efforts to educate Dalits, women, tribal people and other

? Education in Relation to the Christianisation of National Life, 374-75.
2! Stanley, The World Missionary Conference, 187.

2 Education in Relation to the Christianisation of National Life, 377.

3 Education in Relation to the Christianisation of National Life, 377.
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marginalised communities demonstrated its potential to initiate a social
revolution.”

The Preparation of Missionaries

Whereas Commission III considered missionary education in broad
perspective, Commission V had the more specific remit to examine the
formation of the missionaries themselves. It brought to the Conference the
conviction that the quality of the missionary was the decisive factor in the
achievement of world evangelisation. As Douglas Mackenzie expressed it
in his address to the Conference: ‘The whole matter on the human side of it
hinges on the quality of the missionary... The quality of the missionary will
triumph over the absence of money. The quality of the missionary therefore
becomes a supreme question for this Conference.’”

Like the other Commissions, they based their work on an extensive
survey of the training and preparation which missionary societies offered to
their candidates. This revealed that high ideals were rarely realised in
practice:

It is clear that the Mission Boards of America, the continent of Europe, and
Great Britain, are, as a whole, aiming at a high standard of all-round
missionary qualification in their candidates, and are, in some respects and to a
considerable degree, attaining it. But in view of the admitted inability of the
Societies to satisfy their own requirements, and the widespread opinion
among missionaries that because of the modern situation abroad higher
qualifications are needed, it is urgent that the richer resources of the Church
should be more largely drawn upon for the best of her men and women, and
that available material should be dealt with by methods related to the best
thought of the Church at home, and the current needs of the Church abroad.*®

In an attempt to determine from first principles the requirements of
missionary training, the Commission sought to identify the primary
functions of a missionary:

(1) The Presentation of the Christian Message. Direct evangelisation is of
course the most obvious form of missionary work. It is the first necessity.
Whatever the means, whether by open preaching or by personal intercourse,
the making of converts is its immediate and simple aim.

(2) The Manifestation of the Christian Life. Christ, however, was more than a
Teacher, and His messengers must do their best to manifest the power hidden
in the Christian life. This comes out both in the personality and life of the
evangelist, and in every variety of medical, educational and industrial work.

2 M.P. Joseph, ‘Missionary Education: An Ambiguous Legacy’, in Kerr and Ross
(eds), Edinburgh 2010, 105-18, at 106.

» World Missionary Conference, 1910, Report of Commission V: The Preparation
of Missionaries (Edinburgh and London: Oliphant, Anderson & Ferrier; New York,
Chicago and Toronto: Fleming H. Revell, 1910), 300.

8 The Preparation of Missionaries, 25.
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(3) The Organisation of a Christian Church and Nation. A living and effective
Church in a Christian nation is the end of missionary work. To prepare the
way for this on the ecclesiastical side requires theological colleges for native
clergy; supervision and organisation of the native ministry; provision of a
theological literature.”’

These three primary functions suggested the main component parts of a
missionary formation:

(1) The efficient preaching of the Gospel rests upon: (a) a real grasp of the
message to be delivered, and a personal experience of its power; (b) an
understanding of the needs and perplexities of human life in general, and in
particular of the modes of thought of those to whom the message is to be
delivered; (c) the ability to show how the message meets these needs.

(2) The manifestation of the Christian life by teachers, doctors, nurses, and
industrial workers, requires ability in some profession not in itself
‘theological’ or missionary, but it cannot dispense with a fair measure of
acquaintance with theology and with the fundamental implications of that
Faith which as Christian missionaries they are sent out to propagate.

(3) The work of leading and organising will for the most part be done by men
who have revealed or developed these powers in the mission field.
Occasionally men may offer whose gifts seem from the first to mark them out
for such work, but there are dangers in a too-confident anticipation. Men of
exceptional ability and learning often fail curiously in a field where
everything is new to them. The very fullness of a man’s attainment may make
docility and humility more difficult, and yet it is upon these childlike qualities
more than on outstanding ability that true success in leadership depends.”

Missionary training, for all types of missionaries, should integrate
spiritual, moral and intellectual elements. As regards the spiritual
dimension, the Commission Report acknowledges that formal training has
its limitations. At the heart of missionary service are the ‘ways in which
God rather than self becomes the actual centre of life. For that very reason
they are purely the gift of God. No act of the self can win them, and it
follows that no training can give them, though it may remove some
obstacles in the way of their development.”® There are, however, ‘special
considerations which have to be taken into account in the spiritual training
of a missionary. He has to be ready in case of necessity to face the
tremendous spiritual dangers of isolation among heathen surroundings. He
must know how to face great strain and heavy responsibility without the
support of visible Christian fellowship, and to maintain a high level of
spiritual life without the continual renewing which is supplied under
normal conditions by the ordinances of common worship.’*

" The Preparation of Missionaries, 97-98.
2 The Preparation of Missionaries, 99.

¥ The Preparation of Missionaries, 100.
30 The Preparation of Missionaries, 100.
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Moral training should cultivate four qualities: ‘docility’ in the sense of
always being open and willing to learn; ‘gentleness’ or the ‘spirit of
courtesy’ that enables missionaries to understand the customs of the people
among whom they are called to live; and ‘sympathy’ that empowers
missionaries to love the people they serve. These combine to produce a
fourth quality that all missionaries should seek to attain: ‘leadership’ in
respect of ‘the special duties and responsibilities of a missionary’s
position.”*" These qualities were considered in a self-critical perspective:
‘The question of manner presents peculiar difficulties. The white man so
instinctively feels that he is the lord of creation, that it is hard for him, no
matter how Christian he may be, to get over the idea that men of a different
colour are his inferiors. He is apt to be brusque and peremptory. He is
always in a hurry and impatient of delays. His very kindness is apt to have
an element of condescension, of which he may not be conscious but which
the native is quick to detect.”* The Commission made the simple point that:
‘A missionary is powerless to help a people whom he cannot love. All
preparation, therefore, which has for its aim the development of a power of
mutual understanding between ourselves and all with whom we come in
contact, the quickening of our perception of the good points in our
neighbours and associates which comes from the determination to look
always for the Christ in every man, is directly missionary preparation.’*

The Commission also aimed high when it came to the question of
intellectual training: ‘The missionary must have the best education which
his own country and Church can give him, whatever is to be his department
of labour. If he is to be a preacher, theological teacher, or an educationalist,
he must go through the task of technical equipment for these offices. If he
is to be a medical man, he must have the full training and professional
qualifications which are necessary to his standing as a physician in his own
country.” ** The Commission also advocated that missionaries should
undergo such intellectual formation as would render them people of wide
culture: ‘It is becoming clear that this thoroughness of intellectual
discipline is necessary, not merely on professional grounds, but because the
mind which has been profoundly trained in any one direction, especially for
a great profession involving varied culture, is most capable of self-
adaptation to changing circumstances and to new calls upon its energy.’®
With this in view, the Commission argued that, as a rule, missionaries
should first complete undergraduate studies in the arts or sciences before
going on to postgraduate theological studies alongside those preparing for
ministry in the church at home.

3! The Preparation of Missionaries, 101-105.
32 The Preparation of Missionaries, 103.
33 The Preparation of Missionaries, 104.
3 The Preparation of Missionaries, 107-108.
% The Preparation of Missionaries, 107-108.
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Like the Conference as a whole, the Commission was deeply impressed
by the fact that the financial and human resources urgently needed on the
mission field were available within ‘the home church’. It sought to make
the case that these resources needed to be mobilised for world mission as
never before. Another recurrent theme was the observation that the level of
co-operation which was being achieved on the mission field was often
eluding missionary societies in their home countries. Missionary training
was seen as an area which cried out for a higher degree of co-operation.
The ideal was a Central College, or Colleges, where missionary societies
could co-operate in providing a curriculum including the sciences, history
and methods of mission, comparative religion, social sciences, pedagogy
and linguistics. Yale School of Divinity and Hartford Seminary in the USA
were already moving in this direction, as were German and Scandinavian
colleges. To address the situation in Britain, the Commission recommended
the creation of a Board of Missionary Studies, ‘the general purpose of
which will be to supply guidance and to render assistance to Missionary
Societies in the preparation of missionaries for their work.’*

The Commission is notable for the attention it paid to the training of
women missionaries. Their role was understood to extend far beyond
‘women’s work for women’ towards the fulfilment of a vision of women
building up the entire fabric of national life. In terms of training inspired by
this wide-ranging vision, the example cited was the Women’s Missionary
College in Edinburgh whose Principal, Annie Small, was one of the four
women Commissioners. An Appendix to the Report describes the
philosophy of the College.”

Conclusion

Like the Conference as a whole, the educational vision of Edinburgh 1910
was a child of its time. Its hopes of great institutions being developed at
home and abroad to further the education and formation dimensions of
Christian mission reflected the prevailing imperial age. As it turned out, it
would be at the margins rather than at the centre, among the poor rather
than among the rich, that Christian education and formation would take
wing in the century that followed. From the distance of 100 years, the flaws
of Edinburgh 1910 are all too apparent. Yet its prescience and prophetic
qualities also come into view. Its passion for forms of education which
would serve the emergence of truly indigenous forms of Christianity
proved to have great resonance throughout the 20th century. Theologically,
the Conference anticipated the concentration on such themes as
inculturation and contextualisation that would be key to maturity for the
‘younger churches’. Its insistence that such a process of indigenisation

36 The Preparation of Missionaries, 189.
37 The Preparation of Missionaries, 250-52.
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would necessarily be led by indigenous leaders and its consequent
prioritisation of the formation of such leaders proved to be of far-reaching
significance. At the start of the 21st century, the urgent need for high-
quality leadership is as great as ever and Edinburgh 1910 still offers
important clues as to what it takes to form it.



BROADER IMPLICATIONS OF THE MISSIO DEI

J. Nelson Jennings

Preparing missionaries for service assumes God’s involvement, beginning
with leading Christians into mission service. To be sure, instructors and
trainers prepare potential missionaries using institutions, resources and
methods. Even so, if God is not somehow involved in shaping mission
servants, the most polished and carefully refined methods of preparation
ultimately will prove inadequate.

Building on the assumption of God’s involvement in missionary
preparation, the missio Dei compels adding that God’s initiative, oversight
and involvement in missionary preparation are not confined to those
specific individuals commonly called ‘missionaries’ (or similar
designations). In addition, the twentieth-century worldwide demographic
shift of sizeable Christian presence from Europe and North America to
Africa and elsewhere should check an instinctive notion that the
preparation of Christians for mission is restricted to Caucasians. In fact,
God’s mission includes all of God’s people worldwide, that is, the entirety
of the Christian church. Hence all people everywhere identified with Jesus
Christ are called to participate in God’s mission, and divine
superintendence of that mission includes equipping all Christians for
service — as laity or clergy, as missionaries or otherwise, and regardless of
ethnic or national identity.

Related to this is that all theological education, whether for laity or
clergy, is to be ‘missional’ or somehow focused on participation in the
missio Dei. An approach born in Christian Europe that understands
theology as a static and privileged ‘Queen of the Sciences’ must be
revamped into a method that is more dynamic and plays a servant role
towards equipping Jesus’ followers for participating in God’s mission in all
of life and wherever life is lived. Stated comprehensively, God calls all
Christians into the missio Dei, and all training, education and equipping for
divine service is to focus inherently on mission service.

Having thus broadened categories from training ‘missionaries’ per se to
equipping all Christians around the world for mission service, the missio
Dei compels even yet more broadening of the scope of divine initiative,
oversight and involvement in mission preparation. As increasing numbers
of mid-twentieth-century church leaders came to realise that the Trinitarian
missio Dei, even China and North Korea turning Communist and the
resulting cessation there of foreign missionary activity, painful as those
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realities were, could somehow be seen to be part of God’s activity
throughout the world." If that were the case, then certainly God was also
involved — somehow — with all people throughout the earth, quite apart
from any encounter they may have had with Christians or the church. The
extent and type of such divine involvement with human beings has led to
all sorts of discussions about the nature, salvifically and otherwise, of
extra-ecclesiastical divine-human relations.” With specific reference to evil
exhibited and suffering experienced in wars and genocides, as well as in
natural disasters, theodicy seeks to vindicate God’s ultimate governance
over such a universe while human beings’ existential trauma cries out for
relief.’ Whatever the precise characterisation might be about how God
relates to people apart from explicitly Christian connections, the missio Dei
compels a broad reach of understanding divine initiative, oversight and
involvement in people’s preparation for Christian mission, including (as
will be explored further below) for people who have not yet embraced or
even heard the Christian message.

Christian Heritage

Speaking from an instructor’s point of view, divine involvement in the life
or lives of the Christian(s) that one is seeking to equip for mission service
did not commence when the trainee entered one’s own field of instructional
influence. God did not begin to shape a student when she took her first

! Several papers prepared for the July 1952 International Missionary Council
meeting at Willingen particularly addressed the situation in China. The British
Baptist missionary Victor E.W. Hayward, in his ‘The End of a Missionary Era in
China: Reflections on Lessons to Be Learned’, analysed that ‘In Communism we
can indeed see God’s judgment upon our Western civilisation’ (Yale Divinity
School Library Special Collections, ‘I.M.C. Committees: Willingen, July 5-21,
1952°, 264.009, Fiche 10), 21. US-American missionary to China, Charles C. West,
in his ‘China and the World Mission of the Church: The Lessons of a Failure’,
asserted that ‘God did not fail in China... He is in Christ reconciling the world unto
Himself... In Christ He has overcome the world, including all the powers therein’
(YDS Special Collections, 264.011, Fiche 5), 7 (emphasis original).

2 As RK. Orchard noted in an August 1952, ‘personal impression’ written for his
London Missionary Society colleagues about the July .M.C. meeting, ‘Willingen
reflected our bafflements as well as our certainties’ (YDS Special Collections,
264.011, Fiche 5), 5. Years later, one analyst pointed to ‘the old Anglo-Saxon
versus Continental disagreement concerning the doctrine of the Church, eschatology
and “Heilsgeschichte” [that] continued at Willingen’, in Tomas Shivute, The
Theology of Mission and Evangelism in the International Missionary Council from
Edinburgh to New Delhi (Helsinki: Missiologian ja Ekumeniikan Seura R.Y.;
Suomen Lahetysseura, 1980), 131.

3 I. Nelson Jennings, ‘Hostility against Mission’ (editorial in International Bulletin
of Missionary Research 39, No. 2 (2015), 57-58: www.internationalbulletin.org/
issues/2015-02/2015-02-057-jennings.html).
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class session in a particular course offering. Nor did divine involvement
begin with her matriculation into the school where one is teaching. Nor was
the beginning of missionary training simultaneous with that individual’s
initial encounter with the Christian Gospel — whether through an individual
Christian’s witness or via an upbringing in a Christian family and
congregation. The missio Dei pushes God’s initiative, oversight and
involvement in an individual’s missionary preparation much further back in
time — across generations, in fact — and in a much more multidimensional
direction as well, including all aspects of a person’s heritage.

The same is true about the backgrounds of individual Christians in
settings other than theological institutions, be they local parishes, Christian
villages, missionary orders or agencies into which new candidates have
been accepted. In all these cases and others, a Christian’s mission training
has been divinely orchestrated for years and even generations earlier, as
well as through all aspects of a person’s background including ethnicity,
language, socio-economic circumstances, learning preference (e.g. oral or
textual), religion, etc. No Christian enters a teacher’s field of instructional
influence with a tabula rasa: a trainee’s life and multifaceted heritage has
always developed under divine superintendence. To state the matter in a
more robust fashion, the life and heritage on display before one who is
equipping that Christian for mission service have for generations been
shaped, trained and equipped within the scope of the missio Dei. The
instructor is now privileged to join in that ongoing training process.

An urgent segue is needed here with respect to both the mission equipper
and the equipper’s setting, be it a theological institution, local parish,
mission agency or something else. Just as God’s shaping of a missionary-
in-training started much earlier than that Christian’s appearance within
one’s particular sphere of influence, so did God’s missional initiative in the
instructor’s life and setting begin long before the present training moment.
Also, at least as complex as previous divine preparation of a missionary-in-
training will have been the previous shaping of a mentor and training
context. All sorts of factors have been divinely orchestrated to make the
pastor/priest, professor, mission agency personnel trainer, or other category
of equipper the particular individual that person is at the moment of
instruction. Similarly, a plethora of factors will have been divinely
orchestrated to shape the instructional setting into its present character. On
top of that complexity, arriving at an adequate self-understanding of one’s
own heritage, as well as of the background of one’s own training context, is
never self-evident and is often an extremely difficult process. Indeed,
particularly when there has been a lack of significant exposure to other
contexts, learning to engage people of other cultures needs to be ‘as much
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about discovering ourselves and understanding the cultures of which we’re
a part as it is about understanding others’.*

According to the missio Dei, the locus of God’s people being equipped
for mission service is not confined to the immediate setting. Noting that
breadth of mission training should not diminish the importance of
intentional equipping programmes, neither should it lessen the
responsibility for giving proper care as to how training takes place. Rather,
there is an additional challenge, both for trainers and trainees, to appreciate
— as well as to understand through careful study — the wide scope of how
God has prepared the present educational moment. Individualised research
projects, institutional studies (including those designed for churches,
mission agencies and other organisations), historical studies and other
means, are vital for coming to understand how God has been at work
through the avenues leading into the present training situation.

Divine initiative, oversight and involvement in Christians’ preparation
for mission include the complex heritages — including even the oppressive
suffering and injustice caused by sinful rebellion and satanic initiatives —
that have shaped the total settings within which the present mission training
processes take place.

Non-Christian Heritage

In a fashion similar to how Christian heritage falls within the scope of the
missio Dei in preparation for mission service, all people’s mission
preparations, whether individually or collectively, begin far earlier than
their first encounter with Christianity. All people’s mission training has
been divinely orchestrated for years and even generations prior to their
initial encounter with the Christian Gospel, through all aspects of their
background. The Christian mission servant is now privileged to join in that
ongoing training process, whether by initial announcement of God’s good
news of Jesus Christ or continued Christian instruction and modelling about
following and serving the Crucified and Risen Christ.

Pointing out this reality of God’s involvement with people prior to any
Christian contact they have had is important for mission servants being able
to focus on the full scope of the missio Dei. If training for mission has been
restricted to what might be called Christian arenas (e.g. prayer and other
practices, ministry strategies), then how God has been at work shaping and
training people outside those arenas might be missed. Put more specifically,
mission equipping — particularly the type of equipping that has neglected
the heritages of trainees, trainers and training settings, as discussed earlier —
can focus only on mission spirituality, biblical and theological content,

* David A. Livermore, Cultural Intelligence: Improving your CQ to Engage our
Multicultural World (Youth, Family, and Cultures Series), Chap Clark (ed) (Grand
Rapids, MI: Baker Academic, 2009), 13.
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Christian organisational development, and communication processes in
such a way that restricts mission servants’ fields of attention to intra-
Christian arenas. Such restrictions can blind mission servants from seeing
both how the wider Kingdom of God is growing as well as the needs, hopes
and growth processes of the very people whom Christians are seeking to
serve.

It helps to remind ourselves at this point that the point of departure of
this chapter is the missio Dei, the triune God’s commitment to make the
world right again. God is the initiator, manager and sustaining power of
that macro project. As such, God deals with all the people involved, and all
people fundamentally respond to God’s dealings in a more basic way than
we human beings respond to anyone else or any other created being, object
or circumstance.

To expand on certain emphases articulated earlier, one instinctive and
common approach to describing how Christians are equipped for mission
would be to focus on how schools and mission organisations train
missionaries. An ecumenically informed version of that approach would
present and analyse missionary-training programmes of various Christian
traditions, including Orthodox, Catholic, Protestant, Pentecostal and
Independent. An up-to-date version would include schools and
organisations based all over the world, not just where western modernity
arose and facilitated the worldwide migration of European peoples.

That approach of focusing on Christian initiatives taken to educate and
otherwise train missionaries would be fine, as far as it goes. However, such
an approach could easily miss, or at least under-emphasise, crucial
theological and missiological aspects of essential elements of theological
education and Christian mission — at least, in the broad senses of those
phrases demanded by the full scope of the missio Dei. In particular, the
central roles within the drama of Christian mission played by the triune
God and by the recipients of Christian mission could be overlooked if
inordinate attention were paid to the supporting, servant roles played by
Christian schools and mission organisations. If Christian mission is
concerned with God’s reconciliation of the world — and it is — then the
missio Dei and the world’s reception of the good news of Jesus Christ are
central to any consideration of mission, including the relevant interface of
theological education.

Thus, a missio Dei approach to the intricate and nuanced topic of
‘Reflecting on and Equipping for Christian Mission” will self-consciously
seek to keep the brightest spotlight on the divine initiative — even when the
missio Dei per se is not the explicit, on-stage focus of one’s attention.
Moreover, spotlights will shine on how the Christian Gospel is received by
people who do not yet believe in Jesus Christ. Human beings’ contexts in
all their complexities will thus necessarily receive significant attention.
Indeed, the notion of ‘theological education’ will have enough elasticity to
incorporate God’s instruction or education of people who do not self-
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identify as ‘Christian’. Such a wider notion of theological education both
rings true with how God interacts with all people as well as keeps
Christians attuned to the wider stage of God’s mission drama. How mission
servants are formed by Christian schools, local parishes and mission
organisations thus needs to pay significant attention to those among whom
mission is to be carried out.

Knowing the People Served

It is thus requisite for mission servants to know the people to be served.
That is, trainers of mission servants, as well as those being shaped for
service, must consciously focus on learning about those individuals and
groups on whose behalf Gospel ministry will be conducted. To state the
matter differently, equipping for mission is best focused not just on the
servants being equipped but on the people among whom God will be
shaping and using mission servants.

There are caution points, however, associated with such mission
preparation that focuses on the recipients of mission and not just on the
missionary. Perhaps the most potentially damaging caution is that of
objectifying ‘the other’ people among whom mission service is to be
carried out. This is especially true when those among whom mission
service is to take place are not immediately accessible during training due
to distance, language difference or other barriers. Knowing any individual
or groups must involve personal relationship; merely ‘studying’ others, e.g.
through reading printed or increasingly available electronic material, is
inadequate and potentially harmful.

Even so, efforts must be made during equipping for mission service to
focus attention on those among whom service is to be rendered. Within a
theological institution, for example, instructors are to direct students to
information about the particular people among whom the students are
anticipated to be ministering. Hence a seminary in Seoul where students are
being trained to serve in a part of Mindanao, southern Philippines, should
direct those students to publications or other reports that inform the
servants-in-training about the history, languages and other characteristics of
those people in that part of Mindanao. Guatemalans training to serve
among Algerians should similarly be directed to information about those
Algerians where mission service will take place.

Accompanying that attention on information about the mission recipients
should be a theological-missiological stress on developing a capacity and
even inclination to see divine initiatives, as well as the effects of destructive
forces that have been at work, among those to be served. On a personal-
existential level, trainees need cultivation in contemplative practices and
spiritual discernment. As asserted earlier, the human beings on display
before a mission servant are divinely created, divinely superintended,
divinely loved and divinely pursued people who have also been harassed
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and harmed by the evil one. How God has been caring for ‘the other’ must
be discerned, appreciated and humbly joined by anyone seeking to
communicate and cultivate the good news of Jesus Christ among people.
Without a bent — combined with a contemplative spiritual discernment —
towards learning how God has already been at work among others,
information about people that has been previously acquired, and is then
carried into actually coming to know them, runs the risk of buttressing
preconceived notions and frameworks that can actually prevent genuine
understanding of divine activity among the others. Acquired information
about others should facilitate further understanding of them and how God
has been at work in redeeming them from the ravages of sin and evil, and
not creating encrusted stereotypes that have been formed more in
connection with the missionary’s background and context than in
relationship with the actual people being served.

Equipping mission servants thus anticipates and prepares for actually
coming to know people and divine work among them. Again, such
preparation both provides information about those people and shapes
missionaries to discern divine presence and activity. The former aspect of
informing servants is more easily managed, measured and provided.
Accessing books, websites and instructors familiar with people to be served
takes time, effort and knowledge of accessibility channels for trainer and
student alike — but those processes can be managed. More difficult to direct
is the existential shaping of mission servants to discern and understand
God’s work and presence among other people.

Understanding the missio Dei

The mid-twentieth-century realisation among many Christian leaders of
God’s wider, extra-ecclesiastical work among people involved both
theological articulation of the missio Dei and existential awakening to how
God was at work in the world. In particular, the military and political
ascendancy of Communist rule in China, accompanied by the expulsion of
foreign (European and Caucasian-American) missionaries, was both
intellectually inexplicable — How could the crown jewel of generations of
mission efforts be stolen away? — and an unprecedented, offensive defeat of
western Christianity’s assumed, inexorable mission sweep over the earth. A
half-century earlier, Japan’s 1905 victory in its war of attrition with Russia
had signalled that western advances were not in fact unstoppable. Even so,
that wake-up call did not shatter the dream of a world soon full of
westernised, enlightened Christian nations. However, China’s turn towards
Communism in the wake of Mao’s 1949 takeover came both on the heels of
two bloodbaths among European Christian nations and as those nations’
empires were beginning to unravel. The Christianised world that western
churchmen and mission leaders had assumed would unfold was instead,
drastically and shockingly, turning in different directions.
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As oft-analysed elsewhere,’ the theological framework that emerged was
the now-familiar missio Dei, namely that God was accomplishing his
mission throughout the world, including through extra-ecclesiastical socio-
economic-political events. God was no longer subconsciously assumed to
be just the religious Creator and Redeemer who dwelt within the western,
Christian church, distantly orchestrating the cosmos according to divine
providence. God was now understood by many church and mission leaders
to be engaged actively with the entire world, reigning ‘in every moment
and every situation’.’

That expanded framework broke through the intellectual and emotional
conundrum created in the mid-twentieth century by the unrealised, and
clearly unachievable, vision of a Christian earth. Subsequently it has
opened up avenues for seeing divine action among people among whom
mission servants intend to serve. Developing such vision is central to
equipping mission servants.

One basic mindset to be instilled in servants entering a new setting is
that God has not just sent them to people there, but that God has also — and
in a sense more fundamentally — brought them there.” This mindset is vital
whether or not geography is traversed. On the one hand, entering people’s
lives with the belief, assurance and even the conviction that divine calling
has thrust one out from home into another setting locates God’s residence
back home; and, it keeps divine presence among the missionised tethered to
the mission servant’s presence: God arrives when the mission servant
arrives. It is as though an authority has dispatched an emissary to people
and territory living under an unknown and foreign ruler, alien to the
emissary’s home context and governing authority. The foreigners simply
need to hear and believe the emissary’s message from the dispatching
authority, which in a Christian mission sense means obediently believing
the alien good news about a previously unfamiliar God having done
something special in an unfamiliar place and time that is nevertheless
relevant to the hearers.

By contrast, a mission servant needs to be equipped with the
understanding that God has not been brought to people by the emissary, but
instead that God has long been present and active among the people among
whom service is to take place, and has brought the mission servant there to
participate in his ongoing divine work. Such an understanding will require

5 For example, Shivute, 1980, 111-51, and Wilhelm Anderson, Towards a Theology
of Mission. A Study of the Encounter between the Missionary Enterprise and the
Church and Its Theology, IMC research Pamphlet No. 2 (London: SCM, 1955).

§ Norman Goodall (ed), Missions Under the Cross: Addresses Delivered at the
Enlarged Meeting of the Committee of the International Missionary Council at
Willingen, in Germany, 1952; with Statements Issued by the Meeting (London:
Edinburgh House Press, 1953), 190.

" Kwame Bediako, Christianity in Africa: The Renewal of a Non-Western Religion
(Maryknoll, NY: Orbis Books, 1995), 118, 226.
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the mission servant to have developed the sensitivity to discern that divine
work. Training servants to that end will include instruction of content, for
example, about God’s cosmic intention for redeeming all of creation and
peoples therein. Another area of content will be about peoples and
societies, including their histories and contemporary developments. Such
content will help to train mission servants instinctively to direct their
attention to people outside of and different from themselves, as well as
spiritually to make connections with God’s work among them.

Along with content, instruction is the personal exposure to people who
are different in language, history, nationality and in any number of other
traits. Clearly, different trainees will have come into training periods with
different types and amounts of interpersonal experiences. Those with little
exposure to different sorts of people may need extra guidance for
proactively interacting with ‘strangers’. Such exposure can take the form of
bringing people to the trainees, whether into a classroom, congregational
gathering, home setting or otherwise. Exposure should also involve taking
or otherwise enabling trainees to step into other people’s settings through
field trips, supervised internships, home visits or any number of other
possibilities. For servants moving into different language settings, language
learning methods can be introduced.®

Along with being equipped for the arduous and sometimes painfully
slow process of language learning, personal trust in God will also need to
be deepened to undergird the inherent challenge of being changed upon
entering a new and different situation. Basic to participating in the missio
Dei is relying on divine governance, prior presence and previous work
among those where service is to be rendered. Being brought into that
ongoing process of divine work among a different people and their setting
inherently leads to being changed into a new person, whose character and
traits are both unknown and uncontrolled by the mission servant. If
outsiders are not able or willing to trust the God who has brought them into
a new setting and who will faithfully guide and shape them, constructive
change and growth will be halting and more difficult than should it be.
Surprises and uncertainties will be inherent in the growth process
connected with serving among those who are different — and into whose
likeness the mission servant will inevitably need to change. Hence it is no
surprise that an extensive survey of mission agencies in a recent study of
missionary retention indicates that ‘spiritual life was rated highest of all
groups of questions’. ’

¥ One time-proven method is associated with the book by Tom and Elizabeth S.
Brewster, Language Acquisition Made Practical (LAMP): Field methods for
language learners (Colorado Springs, CO: Lingua House, 1976).

® Rob Hay et al, Worth Keeping: Global Perspectives on Best Practice in
Missionary Retention (Globalization of Mission Series, Pasadena, CA: William
Carey Library, 2007), 131.
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‘Unorganised Missions’

Yet another vitally important area of mission training focus that emerges
from an appreciation of the missio Dei is what might be called ‘unorganised
missions’.'” While understanding divine guidance over, use of, and working
through socio-economic-political events is a central feature of the impetus
for emphasising the mission of God, inordinate attention can still be paid to
the labours of missionaries, mission organisations, and churches in
comparison to the roles of Christians not organisationally or even self-
consciously recognised as mission servants. That is, the missio Dei is
concerned about much more than the world’s structures in addition to
Christian structures. God’s mission in the world includes divine guidance
over, use of, and working through all of Jesus’ followers as they go through
their daily lives. The recognition of ordinary Christians’ central roles in the
missio Dei should be instilled in those being consciously trained for
mission service.

There are several implications related to the extent to which missionaries
and those who equip them — people who comprise the efforts, structures,
and personnel of ‘organised missions’ — consciously recognise the mission
roles of other Christians. Stated negatively, a lack of acknowledgement of
those roles in, for example, missioners’ update newsletters will draw
attention, prayer support and attitudinal adulation primarily and perhaps
even exclusively to those involved with ‘organised missions’, most
especially the missionaries themselves. Even while there will also be focus,
within a missio Dei framework, on God’s extra-ecclesiastical work in the
world, the Christian people understood to be participating most especially
in God’s mission will be missionaries and, secondarily, their financial,
prayer and organisational supporters. The casualties of such emphases in
terms of lack of attention, prayer support and encouragement from fellow
Christians will be ordinary Christians who are not mission servants in an
‘organised’ sense.

Stated positively, ‘organised’ mission servants equipped to understand
the central roles of ‘unorganised’ mission servants, i.e. ordinary Christians,
will more steadily be able to avoid drawing attention, prayer support and
attitudinal adulation to themselves, and will instead direct others’ attention
to the whole people of God serving the missio Dei throughout the world. In
their mission practice, ‘organised’ missioners, equipped to see the vital
importance of ‘unorganised’ missionaries, will be free to understand and
serve those Christians for who they actually are, what they actually do in
life, what their needs genuinely are, and what the Gospel benefits are of
their lives and service. The goal of mission service will not be fixated on
pulling Christians into involvement with one’s own mission service per se.
Rather, mission servants will understand and be free to serve, support and

19 J. Nelson Jennings, God the Real Superpower: Rethinking Our Role in Missions
(Phillipsburg, NJ: P&R Publishing, 2007), 117-22, 139-42.



44 Reflecting on and Equipping for Christian Mission

facilitate ordinary Christians’ ‘unorganised’ mission service and witness
rendered through their ongoing lives and responsibilities.

With specific respect to cross-cultural mission service, the instruction
and training given to ‘organised’ missionaries should give a clearer
understanding and vision of how the missio Dei orchestrates, uses and
works through Christians moving as immigrants and refugees, labourers,
students, business people, government workers and otherwise, i.e. about
‘unorganised’ missionaries. While it would be impossible, unnecessary and
foolhardy to compare the relative impact of ‘organised’ and ‘unorganised’
mission activities, yet within a missio Dei framework it would seem that
‘unorganised’ missions have a far greater effect, especially given the very
much greater number of people involved. That is, stepping back and
considering the world’s immigrants, refugees, labourers, students, business
people, government workers and other migrating peoples, then
understanding the sizeable portions of those moving peoples who are
Christian, then further understanding the settings into which such people
migrate, live and serve that are often untouched by ‘organised’ mission
efforts — for example, Christian Filipina house workers in Islamic settings
inaccessible to ‘organised’ missionaries — leads at a minimum to an
understanding of God’s guidance over, use of, and working through people
categorised here as ‘unorganised’ missionaries.

What is particularly relevant to the overall discussion here is that
‘organised’, cross-cultural missionaries need to be equipped and trained to
embrace the vital roles that God gives in the missio Dei to Christians who
migrate across cultural settings. The primary effect of mission servants
being trained as such is that God is given proper due for orchestrating the
total process of mission among the peoples of the earth. Related to this is
the capacity and inclination towards co-operating with, supporting and
otherwise enhancing the mission witness of fellow Christians whom God is
guiding and using. Mission agencies and missionaries can all too easily,
without at all intending to do so, focus on their own efforts — at the expense
of God’s mission and the service of others — due to a strong sense of calling
and the importance of the mission work that they are carrying out. More in
line with participating in the full missio Dei is a vision of those friends and
colleagues in mission among whom God has placed one as a servant.
Equipping mission servants to operate according to that posture is all too
uncommon, yet such an approach is feasible if the trainers themselves
appreciate God’s ‘unorganised’ mission people.

Conclusion

Collectively, the broader implications of the missio Dei are that attention be
given fundamentally to God’s mission acts to make the world right again.
God has never abandoned the creation that went astray and fell under the
threatened curse of rebellion and death. Ever since that curse was enacted,
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the divine commitment has always been, ‘Behold, I am making all things
new’ (Rev. 21:5) in Jesus Christ. Stated elsewhere, ‘Of the increase of his
government and of peace there will be no end... The zeal of the Lord of
hosts will do this’ (Is. 9:7). God is the one who ultimately will complete the
missio Dei of re-creating all things in Christ.

So that they can most faithfully and effectively participate in the missio
Dei, servants of that mission are to be equipped and trained to understand,
appreciate and co-operate with the full scope of God’s work in this
beautifully created but sin-ravaged world. Mission work is not primarily (or
even secondarily) about me, my agency or my church. God’s work among
the fascinating and bruised peoples of the world, including throughout
history, currently and in the promised future, is to be the focus of mission
involvement. Training for participating in the missio Dei thus needs to
direct the inclinations and vision of servants towards seeing, understanding,
facilitating and otherwise co-operating with God’s ongoing saving work
from the attacks of wicked powers and principalities among others, as well
as among those who have preceded and shaped the servants’ own particular
ethnic, ecclesiastical and total heritages. What mission servants are trained
to be and to do is to be predicated on the God who cares for all peoples of
this glorious yet ruined world, and who has been at work among all of us
throughout history — with a full re-creation of all things in Christ as the
final vision in view.



MISSIOLOGY AND THEOLOGY IN DIALOGUE:
How MAY A MISSIOLOGICAL UNDERSTANDING
PERMEATE ALL THEOLOGICAL DISCIPLINES AND BE
A PREMISE FOR THEOLOGICAL THINKING?"

Vidar L. Haanes

Introduction

Which came first, theology or mission? This is like the other question of
what came first: the chicken or the egg? With a quotation of Martin Kéhler,
David J. Bosch stated that ‘mission is the mother of theology’.> Martin
Kéhler (1835-1912) was a devote Lutheran, and Professor of Systematic
Theology and New Testament Studies in Halle, Germany. What Kahler
wrote (in German), was more like: ‘Mission in the old church became the
mother of theology’ (Die ilteste Mission wurde zur Mutter der Theologie).’
The New Testament is mostly written within a missionary context.
Theology, according to Kéhler, began as an accompanying manifestation of
Christian mission, and not as ‘ein Luxus der weltbeherrschenden Kirche’.
When we are discussing the relation between theology and missiology,
we often discuss at two different levels. At the first level we are concerned
with missiology as an academic discipline. This level belongs primarily to
the period before the last paradigm shift in theology of mission, as
explained by David J. Bosch.* In a modern, enlightenment setting, it was
vital to place missiology among the academic disciplines, to gain it a
position in the academic world. But after the transformation of theology
and mission, as a result of the emerging, ecumenical missionary paradigm
(Bosch), we discuss the place and role of missiology at another level. We
are more concerned with missiological approaches to theology as such, and
for theological education this has implications for the entire curriculum. We

' Cf. my article ‘Theological Education and Mission’, in Tormod Engelsviken,
Ernst Harbakk, Rolv Olsen and Thor Strandenzes (eds), Mission to the World:
Communicating the Gospel in the 21st Century. Essays in Honour of Knud
Jorgensen (Oxford: Regnum, 2008), 391-404.

2 David J. Bosch, Transforming Mission: Paradigm Shifts in Theology of Mission
(Maryknoll, NY: Orbis Books, 1991), 16.

3 Martin Kihler, ‘Die Mission — ist sie ein unentbehrlicher Zug am Christentum?” in
Schriften zu Christologie und Mission, Herausgegeben von Heinzgiinter Frohnes,
Theologische Biicherei Bd. 42 (Miinchen: Chr. Kaiser Verlag 1971), 190.

* Bosch, Transforming Mission, 349-62.
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are further concerned with the formation of theological students,
encouraging spiritual life and congregational engagement. Several
theological institutions have taken these criticisms seriously. New courses
in practical theology, pastoral psychology, cross-cultural studies,
missiology, studies in leadership and spirituality, and so on, have been
added to an already over-stretched syllabus. The problem is that the
timetable cannot take the strain, for hardly anything already existing is
allowed to drop out. We may ask which elements are necessary for
theological education to serve properly the church’s obligation to respond
in obedience to the missio Dei.

Missiology as an Academic, Theological Discipline

In the 1950s, Professor Olav G. Myklebust (1905-2001) at MF Norwegian
School of Theology wrote his thesis on The Study of Missions in
Theological Education in two volumes, still an international standard
reference work.” Myklebust, a graduate from MF Norwegian School of
Theology, started his work as a missionary at Umpumulo in Natal, Kwa-
Zulu, and in 1933 he became the principal of the training institution there.
Umpumulo is the first permanent Norwegian mission station in South
Africa, founded by the Norwegian pioneer (and devout academician) Hans
Paludan Smith Schreuder (1817-1882). Myklebust was an admirer of
Schreuder, who had passed his theological examinations at the university
with highest distinction, and later wrote readers, a grammar and a
hymnbook in Zulu.®

In 1939 Myklebust was called to Oslo, to a chair in Church History at
MF with a special obligation to lecture in Mission Studies. Myklebust
stressed the importance of scholarly study of the missionary enterprise, and
he became the founder of Missiology as an academic discipline in Norway,
required in theological education. He was instrumental in founding the
Egede Institute of Missionary Research (1946), and later in establishing the
Nordic Institute for Missionary and Ecumenical Research (NIME). But
Myklebust had a wide vision. In 1951 he published a proposal for ‘An
International Institute of Scientific Missionary Research’, but it took twenty
years for the first part of that dream to materialise in the International
Association of Mission Studies (IAMS). He had important positions in
national and international organisations such as the International
Missionary Council and the Commission of World Mission and

> Olav Guttorm Myklebust, The study of missions in theological education: an
historical inquiry into the place of world evangelisation in western protestant
ministerial training with particular reference to Alexander Duff’s chair of
evangelistic theology. Vol 1, until 1910 (Oslo: Land og Kirke, 1955), Vol 2, 1910-
1950 (Oslo: Land og Kirke, 1957).

% 0.G. Myklebust, ‘The Legacy of H.P.S. Schreuder’, in International Bulletin of
Missionary Research, Vol. 8, Issue 2 (1984), 70-75.
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Evangelism in the World Council of Churches. Myklebust encouraged
others to do research and to write, choosing dissertation topics of
missionary interest.”

Myklebust credits Schleiermacher for appending missiology to one of
the four main disciplines, namely practical theology.® But Schleiermacher
did not really see mission as a task to be encouraged, but rather as an
activity to be permitted: Mission as the propagation of the Christian faith is
a task entrusted to believers as church (gemeinschdftlich) in those countries
which have connection with non-Christian countries and areas, especially
through colonialism.” Missiology, or the study of Mission, including
Ecumenics, was nevertheless for the first time permitted a place in the
theological curriculum. Theological study came to mean the study of a
number of discrete disciplines pertinent to the ministry, a theory of practice
about those tasks. In Edward Farley’s words: ‘Theology as personal quality
continues as practical know-how, necessary to ministerial work. Theology
as discipline continues as one specialised scholarly undertaking among
others, as systematic theology.’'’ The very definition of theology as a set of
disciplines or knowledge resulting therefrom is tightly correlated with
education needed by the professional leadership of the religious
community.

In the 1980s Schleiermacher’s heritage was heavily debated among
scholars and educators in theology, especially the problems created by the
conventional fourfold model of the theological curriculum. Edward Farley
wrote that Schleiermacher’s legacy had contributed to these problems: ‘The
fourfold pattern is not now a genuine theologically based pattern, but a
school-catalogue phenomenon, a way of organizing courses. Accordingly,
it is more accurate to label the fourfold pattern catalogue-fields rather than
disciplines.”"!

The first struggle for missiology was to earn a place among the
theological disciplines, and in the 1980s it was recognised as such at most
theological schools and seminaries, as a subject in the theological
curriculum in its own right. But after David J. Bosch wrote in his
comprehensive work that a new paradigm for theology of mission was
emerging, the discussion started again. Bosch was advocating ‘a pluriverse

7 Vidar L. Haanes, ‘The first Professor of Missiology in Norway: Professor O.G.
Myklebust (1905-2001)’, in Norwegian Journal of Missiology 59:4 (2005), 239-46.
Cf. ‘Tormod Engelsviken, Olav Guttorm Myklebust: 1905-2001°, in Mission studies
19:2 (2002), 12-13.

8 Myklebust, The study of missions in theological education, 1955:85.

® Myklebust, The study of missions in theological education, 1955:87.

' Edward Farley, Theologia: The Fragmentation and Unity of Theological
Education (Philadelphia, PA: Fortress Press, 1983), 39.

" Farley, Theologia, 141.
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of missiology in a universe of mission’." The questions raised by mission
studies about the contextual nature of theology mean that missiology is
party to the post-modern critique of theology, as Bosch tried to
demonstrate. The modern era is not the last epoch of world history to
exercise an influence on the thought and practice of mission. Modernity has
now become the past, and is followed by the post-modern paradigm, Bosch
stated 25 years ago."” Though whether Bosch’s paradigm is post-modern is
questionable." What about theology and missiology in dialogue? Does
missiology represent the old pattern of diverse theological disciplines
belonging to the past? If we look into the curriculum of theological schools
and faculties in Europe, one gets the impression that the terms
mission/missiology are replaced by terms like dialogue, ecumenism, cross-
cultural communication and so on. The same goes for the name of the
chairs in Missiology, now seldom found in European universities.

Missiology and Church

Mission may be the mother of theology, but not the mother of the
theologian. Mission puts the theologian into close contact with his/her
mother: the church. Missiology is a discipline that studies the expansion of
the church, and missiology addresses the crossing of barriers with the
Gospel of Jesus Christ. Its concern about crossing boundaries is now
becoming a central concern in theology as a whole. Theological education
is about the facilitation of learning and obedience to this missiological
concern. ‘A theology of theological education must be grounded in missio
Dei and in a proper understanding of the church (this faith community), her
purpose and mission in the world.” This is a statement from an ‘Issue
Group’ within the Lausanne Movement, working with ‘Effective
Theological Education for World Evangelization’."” The statement is
probably representative for evangelical seminaries and colleges today. As
we often use the words ‘missionary’ and ‘mission’ to express the sending
of the church, we are in danger of understanding this only as an activity.
Mission has been understood as an activity for missionaries and for
especially ‘mission-minded’ people in the congregations, and not as an
indispensable part of being church. Again we can turn to Martin Kahler: ‘If

2 Bosch, Transforming Mission, 8. Cf. G.M. Soares-Prabhu, ‘Missiology or
Missiologies?’ in Mission Studies, No. 6 (1986), 85-87.

'3 Bosch, Transforming Mission, 349ff.

' Kirsteen Kim, ‘Postmodern Mission: A Paradigm Shift in David Bosch’s
Theology of Mission?’ in International Review of Mission LXXXIX/353 (2000),
172-79.

'3 Lausanne Occasional Paper No. 57, Effective Theological Education for World
Evangelization. Produced by the Issue Group on this topic at the 2004 Forum for
World Evangelization hosted by the Lausanne Committee for World Evangelization
in Pattaya, Thailand, 29th September-5th October 2004, 17.
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you first recognize the insoluble connection between church and mission,’
Kéahler wrote a hundred years ago, ‘the relation between mission and
theology follows.’'® Kéhler was addressing equally the matter of
theologians being sceptical about mission as Missionsfreunde being
sceptical about theology. A theology of mission is an important factor in
overcoming the limitations of a local, culture-bounded ecclesiology. As
Knud Jergensen has stated, we have to develop a missional ecclesiology, as
the church is inherently a missionary church, as the people of God in the
world."”” What are the issues at stake in order for theological education to
recover a focus on the church? It is to participate fully in the Son’s
redemptive work as the Spirit creates, leads and teaches the church to live
as the distinctive people of God." Moltmann’s connection of ekklesia and
mission becomes another aspect of locating theological education in
mission: ‘Today one of the strongest impulses towards the renewal of the
theological concept of the church comes from the theology of mission.”"
We may ask whether contemporary theological education is properly
focused on the real needs of local churches and mission agencies as leaders
are being trained for church and mission work. There is no doubt that
praxis-based theological education is conducive to ministry and mission.

Mission and Educational Practice

Andrew J. Kirk, the former Head of the School of Mission and World
Christianity at Selly Oaks Colleges, wrote a paper in 2005, showing an
alternative way of looking at theological education, trying to provoke
serious critical reflection and hoping to encourage ‘a rethinking of the
content and methods of educational practice, in the light of God’s
missionary activity and purposes for his people’.” Kirk tries to re-envisage
a process of theological education, which deliberately attempts to respond
to the claim that proper theology, and therefore theological education, is
through and through missionary in character.” According to Kirk, there is
an apparently wide gap between his own, missiologically informed,
programme and the more traditional, university-based style of education.

16 Kahler, Die Mission, 184, 189.

7 Knud Jorgensen, ‘Trenger kirken omvendelse? P4 vei mot en missional
ekklesiologi?” (Is the Church in need of repentance? Towards a missional
ecclesiology): http://intercultural.dk/icms/filer/kj-omvendelse-art.pdf

'8 Craig Van Gelder, Confident Witness — Changing World. Rediscovering the
Gospel in North America (Eerdmans: Grand Rapids, MI, 1999), 31.

' J. Moltmann, The Experiment Hope (London: SCM, 1975), 7.

2 J. Andrew Kirk, ‘Re-envisioning the Theological Curriculum as if the Missio Dei
Mattered’, in Common Ground Journal, Vol. 3, No. 1 (Fall 2005), 23:
www.commongroundjournal.org. Cf. J. Andrew Kirk, The Mission of Theology and
Theology as Mission (Valley Forge, PA: Trinity Press International, 1997).

2 Kirk, ‘Re-envisioning the Theological Curriculum’, 40.
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He then admits that the real distinction is between a genuinely theological
programme of education and one which has as its presupposition the study
of religion. Whether it is called theology or not, what happens in most
universities is the latter rather than the former. Many theological education
programmes fail, precisely because they are trying to combine two quite
distinct aims and methodologies, Kirk concludes.

I understand Andrew Kirk to be saying that the main problem is the aim
and methodology of religious studies not being able to focus on the
uniqueness of Christ and Christian theology, and not necessarily the
academic tradition of theology as such. In their desire to be relevant to the
needs of the secular culture around them, some theological colleges are in
danger of making the Gospel irrelevant. On the other hand, that may also
happen if we are neglecting the culture we are rooted in. One has to run the
risk of being put to question, to test one’s own inherited set of values and
ideas. Even for theological students, and maybe especially for them, this is
a necessary part of their formation. In the paper by the Lausanne Issue
Group already mentioned, we find the same critique against theological
institutions as in the essay of Andrew Kirk.”> Theological colleges and
schools are said to imbibe secular values on the one hand, while on the
other, there is a tendency for them to be isolated from the realities of the
world around them. It is true that theological faculties in many European
universities have suffered from a fear of not being relevant for their
academic audience, which has resulted in a liberal theology, usually not
relevant for the church. But the opposite is also possible, that theological
schools and colleges, when leaving the university sphere or academic level,
are in danger of being irrelevant for both society and church. Isabelle
Stengers, a ‘non-Christian’ philosopher belonging to a tradition marked by
relations between philosophy and theology, regrets that theology no longer
features as an argumentative or creative force opposing the exclusive
authority of the sciences, or assisting them in guarding against the
arrogance and stupidity to which their present-day lack of fearless,
imaginative interlocutors make them prone.”

An important part of European cultural heritage is to recognise various
kinds of knowledge. Scientific reason alone cannot provide life with values
or directions. We need wisdom and insight as well, as Karl Jaspers said:
‘There is a form of thought which requires our personal commitment in
order to achieve the status of truth.”** Education and research must aim for
the formation of the whole person, education in the broad sense of the term,
and not only the transmission of facts and skills. The aim of theological
education is not only to transmit Christian beliefs, but also to foster the

2 Lausanne Occasional Paper No. 57, 10.

B 1. Stengers, ‘Science and Religion. Beyond complementarity’, in Nils H.
Gregersen and U. Gorman, Design and Disorder: Perspectives from Science and
Theology (London: T & T Clark, 2002), 120.

# Karl Jaspers, The Idea of the University (Boston, MA: Beacon Press 1959), 12.
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characteristic values, attitudes and dispositions of the Christian life. As
such, it is also concerned with spiritual formation. Growing in the
knowledge of God and in his purposes for his world is the ultimate purpose
of all theological education. Consequently, a missional approach to
theological education is vital.”

Mission and Theological Education

In the following I will use my own institution, MF Norwegian School of
Theology in Oslo, as a lens for examining the connection between
theological education and mission.” MF has a special place in the history
of theological education in Europe, as a private, evangelical university
institution having defended its position as the leading theological school in
Norway since the 1930s. A majority of ministers and all the present bishops
in the Church of Norway are graduates of MF, as well as a majority of
Norwegian mission leaders, along with many missionaries and Free Church
pastors.

While the Catholic Church after the Council of Trent renewed the
seminary, and placed the education and formation of priests within the
control of the church, the Lutheran churches in Germany and Scandinavia
placed the education of the clergy in the universities. When MF Norwegian
School of Theology (Det teologiske Menighetsfakultet) was established in
1907 as an alternative (congregational) to the Faculty of Theology at the
University of Oslo, one had no choice but to follow the same curriculum as
at the university. This continued more or less until the 1950s. Until
recently, the difference in curriculum between the two institutions has been
marginal. The difference between the two was more a matter of theological
and spiritual formation. At MF students learned theology from teachers
who in a special way focused on vocation, congregational work and
mission. MF did not receive any financial support from the state until the
1970s, so students and faculty members were travelling all around Norway
to preach, sing and collect financial and spiritual support. The late history
of the Student Volunteer Movement and the early history of International
Fellowship of Evangelical Students are in many ways connected with MF.
The Norwegian IVF-movement (NKSS) was started by Professor Ole
Hallesby in 1924 as an evangelical alternative to the Student Christian
Movement of Norway. The Norwegian Student Volunteer Movement
(AFMF) joined the new evangelical group in 1926. Robert Wilder and John
R. Mott had started the Student Volunteer Movement in 1888, with the
watchword: ‘The Evangelization of the World in this Generation’. Wilder
resigned in 1927 as general secretary of his own organisation, as the
watchword faded. In 1934 he wrote to the British Inter-Varsity Fellowship

 Lausanne Occasional Paper No. 57, 46.
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(IVF), urging them to adhere to the basic essentials of the evangelical faith,
and the missionary obligations of the Christian. IVF then formed their own
missionary fellowship for intending missionaries. Robert Wilder arranged a
meeting between the British students and two Norwegian graduates, Carl
Fredrik Wisleff and his fiancée Ingrid — who happened to be the niece of
Wilder’s wife. Since 1932 Wisleff had been secretary of the Norwegian
IVF. The result of this British-Norwegian meeting was an international
conference for evangelical student leaders, held in Oslo 1934. MF
Professor Ole Hallesby was giving an address on ‘The Hour of God’,
talking about the evangelical student movements suddenly and
spontaneously springing up in so many countries at the same time:

For many years a rationalistic theology has held most of our churches. On
Christian work amongst students this theology has also laid its clammy
hand... Today we are here, representatives of many nations... we can each
tell of a Christian student work based on the Bible as the Word of God.”’

After World War II, in August 1947, the International Fellowship of
Evangelical Students (IFES) came into being.”® The founder-members were
Australia, Britain, Canada, China, France, Holland, New Zealand, Norway,
Switzerland and the USA. Martyn Lloyd-Jones was the new chairman,
Stacey Woods became general secretary, and Professor Ole Hallesby was
appointed its president (1947-1954). The same year Carl Fr Wisloff became
principal of the Practical Theological Seminary at MF, a position he held
until 1962, when he was appointed Professor of Church History (until
1975). Wisleff was IFES chairman 1959-1967 and then president 1967-
1977. The MF Professors Ole Hallesby, Olav G. Myklebust and Carl Fr
Wisleff had substantial influence on theological students at MF. But you
would not find traces of this in the curriculum, except for some small
courses in mission studies. The formation of students belonged to what we
today call ‘the hidden curriculum’. Even in an evangelical school of
theology like MF, theology as such was hardly in dialogue with missiology.
Mission was a special interest for those engaged in foreign mission, and for
teachers with special relationships with missionary agencies or
international student work.

Is Missiology a Problem when Theology Seeks Accreditation?

Many evangelicals working with theological education are ambivalent
about academic accreditation. Accreditation is seen as a problem for the
missiological perspective in theological education, and a hindrance to
change in the areas of contextual and inductive learning. Several examples
can be found in Bernhard Ott’s monograph on mission studies in
evangelical theological education in Germany and German-speaking

27 pete Lowman, The Day of His Power (Leicester, UK: IVP 1983), 66-68.
% Lowman, The Day of His Power, 79.
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Switzerland, especially schools in membership with the Konferenz
Bibeltreuer Ausbildungsstitten (KBA).” He gives a detailed examination
of the paradigm shifts which have taken place in recent years in both the
theology of mission and the understanding of theological education.
According to Ott, their requirements for certification or accreditation do not
match the educational aspirations and aims of the institution. They are in
conflict because the accrediting agency is working with a different set of
parameters and a different definition of what makes an educating institution
effective. These schools are theologically conservative, and resist the
challenge of Bosch’s mission paradigm shift in the areas of contextual and
inductive learning, mostly because of disagreement in hermeneutics. Ott’s
thesis was that the evangelical Bible school movement, which historically
has embodied many of the features of this new paradigm, nevertheless has
jeopardised these by their pursuit of academic accreditation. The result,
says Ott, is a continuation of the same downward spiral towards mediocrity
and irrelevance.

I have no need to argue with Ott’s thesis, but I wonder why the
accreditation agencies would turn their thumbs down for the reason of
adjusting to a contextual and inductive learning process. Today MF has full
accreditation as a specialised university, with two PhD programmes, and
several master’s and bachelor’s programmes. National, and therefore
international (because of the Bologna process), accreditation has been very
important, as MF is now treated as an equal member of the Norwegian
Association of Higher Education Institutions and Nordic University
Association (NUS). This gives MF the freedom to establish degrees,
programmes and courses, and therefore an opportunity to meet demands for
a renewal of theological education in the light of the paradigm shift.

Because of the Bologna process, working towards a European Higher
Education Area, Norway — like most European countries — adopted the
3+2+43 year degree structure (bachelor, master, PhD). But at the same time
the reform put much emphasis on ‘Professional studies’, with the result that
in Norway the education of ministers, medical doctors and psychologists
were allowed a six-year degree course, including one year of integrated
praxis. We keep the structure from the Schleiermacher model, with
emphasis on the four main disciplines, including Biblical studies built on
obligatory courses in Greek and Hebrew. But applied and practical
theology, including periods of praxis, takes the form of several integrated
courses in the curriculum, the first rather early.

It is necessary for theological education to be characterised by praxis
rather than by persisting polarities such as theory and practice. Theological
education has to prepare the student for the realities of Christian ministry,

¥ Bernhard Ott, Beyond Fragmentation: Integrating Mission and Theological
Education. A Critical Assessment of some Recent Developments in Evangelical
Theological Education (Oxford: Regnum, 2002).
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and thus be in communication with local churches. According to Robert
Banks, for theological education to be missional, means that it is wholly or
partly field-based, and that involves some measure of doing what is being
studied (life-engaging). It requires observant participation and not merely
participant observation. Only by maintaining its close links with mission
will it remain relevant to changing circumstances, and hold true to the
missionary impulse that gave rise to the church and theology.”

Theological students at MF Norwegian School of Theology will have
several periods working in a congregation, in a hospital, prison or another
institution, to put their skills, attitudes and understandings to work in real-
life settings. During this praxis, they will have the opportunity for
theological reflection upon these experiences, guided by a supervisor. The
most effective experiential learning takes place when an appropriate level
of oversight and support is offered and the experience is reasonably similar
to the context in which the student is expected to eventually put their new
learning into practice. A teaching approach that has become important in
many professional studies is Problem-Based Learning (PBL). It is an
approach designed to connect theory with real-life experiences, to
encourage dialogue between reality and theory. PBL is a helpful way to
overcome the fragmentation of disciplines in the curriculum. Often the
specialisation of teachers in narrow subject areas creates obstacles to
learning which could be overcome by a closer connection with the church
and society, and by finding and verbalising central problems for PBL
exercises. In the course of the development of this fresh way of doing
theology, a number of traditional truisms have been challenged. Missiology
is still a distinct discipline at MF, but also more than one section of the
theological curriculum. During the annual ‘mission week’, lecturers in all
the disciplines are encouraged to focus especially on mission perspectives.
In addition, there is a variety of programmes for the students, with seminars
and discussion panels. Mission agencies are invited to MF for exhibition
and information, inspiration and focus on their special mission field.

European universities have been a model for unity in diversity and
diversity in unity.”’ There is not one uniform culture in Europe, but
different cultures and different religious traditions, be they Christian,
Islamic or Jewish. In Oslo, having once a homogeneous, Lutheran
population, there is now a strong Roman Catholic minority as well as a
substantial Muslim population. In addition, we find as much as 100 migrant
churches of all denominations. Only one generation back, mission studies
were about foreign mission, especially western mission in other continents.
Today, missiology’s concern about crossing boundaries is becoming an

30 Robert Banks, Re-envisioning Theological Education: Exploring a Missional
Alternative to Current Models (Grand Rapids, MI: Eerdmans, 1999), 131-32.

3! Vidar L. Haanes, ‘Unity in Diversity and Diversity in Unity: The Role and
Legitimacy of the European Universities’, in Higher Education in Europe 31:4
(2006), 443-48.
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ever more central concern in theological education for those going to serve
as pastors in Norwegian congregations.

MF started as a strict, exclusively confessional Lutheran institution, but
is today an ecumenical institution on a Lutheran platform. The Church of
Norway is still the most important stakeholder. But today MF also educates
pastors for the Methodist Church, Pentecostal churches and other free
churches, as well as priests for the Roman Catholic Church. We have
faculty members belonging to different churches and denominations. Some
of our Lutheran students now follow courses in spiritual leadership
designed for Pentecostal ministry, and Pentecostal students may follow
courses in Catholic pneumatology and initiation. Many of these ‘cross-
denominational’ courses are fitting the concept of ecumenical Missiology,
or ‘Mission as Theology’ described by Bosch.* Hopefully the students now
preparing for ministry will be able to co-operate and communicate when
they one day become leaders of various churches and religious institutions.

Missiology as the Future of Theology

Stephen Neill used to say that ‘if everything is mission then nothing is
mission’.” Even if not everything is mission, we may widen the
understanding of mission to more than the act of sending missionaries to
proclaim the Gospel. At least it is clear that the study of mission interfaces
with a wide range of disciplines in theology, history, cultural studies and
social sciences. In the words of Kirsteen Kim: ‘Theology of mission is
therefore concerned with the relationship of truth and proclamation, gospel
and society, salvation and history, Christian witness and other faiths,
scripture and culture, church and kingdom, Word and world, revelation and
theologies.”**

When it comes to theological education, we may ask whether we should
take the next step, and let a missiological understanding permeate all
theological disciplines and be a premise for all theological thinking.
‘Missiology contends against all theological provincialism, advocating an
intercultural perspective in theology,” said the Puerto Rican missiologist
and contextual theologian Orlando Enrique Costas (1942-1987).° And he
goes on:

Missiology questions all theological discourse that does not seriously
consider the missionary streams of the Christian faith; all biblical
interpretation that ignores the missionary motives that shape biblical faith; all
history of Christianity that omits the expansion of Christianity across cultural,

32 Bosch, Transforming Mission, 489-98.

33 Stephen Neill, Creative Tension (London: Edinburgh House Press, 1959), 81.

3% Kirsteen Kim, ‘Mission Studies in Britain and Ireland: Introduction to a World-
Wide Web’, in British Journal of Theological Education Vol. 11.1 (2000), 76.

3% Orlando E. Costas, ‘Theological Education and Mission’, in C. René Padilla (ed),
New Alternatives in Theological Education (Oxford: Regnum, 1988), 15.
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social, and religious frontiers; and all pastoral theology that does not take
seriously the mandate to communicate the Gospel fully and to the heart of the
concrete situations of daily life. By fulfilling such a critical task, missiology
also enriches theology because it puts theology in contact with the worldwide
Church with all its cultural and theological diversity.

In a keynote address at the Faith and Learning Institute on the
Internationalization of Curriculum in Christian Higher Education, Costas
critiqued the provincialism of the Christian worldview of the schools and
called for a willingness to ‘cross intercultural, interethnic and interracial
boundaries’. ** In the same address, he set forth three goals for theological
education. The first was to equip the student for reaching out to persons
who have no appreciation or knowledge of the Christian faith. Next was the
spiritual formation of women and men in ministry for the praxis of mission
in the world. Lastly, in response to the fragmentation of the Christian
church along racial, class and denominational lines, seminaries should
prepare persons to promote Christian unity and human solidarity. This is to
begin by becoming sensitive to the people who live among us from
different ethnic and cultural groups. For this crossing of boundaries to take
place, students, faculties and trustees are to be involved in learning
experiences that expose them to perspectives other than their own.
According to Costas, theological education is about discipleship, and
theological and spiritual formation. In addition, Costas helped especially
Hispanic evangelicals to open up to a new understanding and doing of
theology from the perspective of marginalised people.”” Education was
political for him. It was about the work of evangelisation as well as social
justice. He mobilised different denominations to respond to the needs of the
theological education of minority groups. The world view of much of the
emerging younger churches is much closer to that of the New Testament
than that of western culture. These Christians read the Bible as a book that
connects with amazing and revolutionary relevance with their own world
view and experience. These churches are vigorously missionary; they have
not been intimidated by the critique of missions that permeates much of
western culture today. This was formulated in the Manila Manifesto
(Lausanne II) in 1989: ‘For the great new fact of our era is the
internationalization of missions. Not only is a large majority of evangelical
Christians now non-western, but the number of Two-Thirds World
missionaries will soon exceed those from the West.”*® On this background
Kirsteen Kim is concluding her article on Mission Studies in Britain and

6 Orlando E. Costas, ‘Internationalizing the curriculum in Christian higher
education’, in Robert A. Hess (ed), Internationalizing the curriculum (St Paul, MN:
The Christian College Consortium, 1986), 11.
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Ireland: ‘The study of mission is an introduction to a world-wide web. It is
a subject which crosses theological and academic boundaries in its
reflection on the mission of God to the world expressed in the living Word
and the life-giving Spirit.”*” With the words of James A. Scherer, mission
theology should assist with the task of creating a fresh vocabulary for
missionary function in the new missionary era, taking into account that
mission is the task of the church in all six continents.*

Theology started in a mission context. Thus mission became the mother
of theology, and not the illegitimate daughter. But we must add that to be
the mother of theology does not mean that the time for mission is over, but
that true theology grows out of mission. Thus mission is not primarily the
precedent, but the future of theology. Mission is the future of theology
because we are entering a future with many cultural similarities to the first
centuries, which was primarily an epoch of mission.

39 Kim, ‘Mission Studies in Britain and Ireland’, 81.
“ James A. Scherer, Gospel, Church, Kingdom. Comparative Studies in World
Mission Theology (Minneapolis, MN: Augsburg Publishing House, 1987), 245.



THEOLOGICAL EDUCATION BY EXTENSION (TEE) AS
A TOOL FOR TWENTY-FIRST CENTURY MISSION
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We live in a rapidly changing world: a world of fragmentation, inequality,
environmental challenges, continuing disease and pov