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ABSTRACT

This thesis brings together areas of research in the common theme of thcological education for the
ordained ministry. Its goal, through original critical analysis and onginal research, is to develop an
“Oslo model” of theological education by distance learning for the ordained ministry of the Church of
the Nazarene in the United Kingdom.

This is don¢ by drawing on the emerging competencies from the recent ecumenical Oslo dcbate on
theological education together with the contemporary principles of distance learning. Its application
is in the context of the Church of the Nazarene where theological education for the ordained ministry
is a live issue. To develop the model, the argument moves through secveral stages in which original
critical analysis and original research is done.

Chapter one summarises the three year ecumenical Oslo debate in ministerial formation and
theological education. Chapter two, describes the emerging “Oslo model” through the six
competencies agreed at its final consultation held in 1996. The formation of the minister is seen as
central to the theological education endeavour, therefore the competencies are primarily formative 1n
being educative. Chapter three critically reflects on the context of the Oslo consultation in the
knowledge that similar arguments for a new vision had already been rehearsed in the debate which led
up to the formation of TEE a generation earlier. A critique of TEE is done through an examination of
its philosophy and historical development. Chapter four analyses and critiques, through original
documentation, a working model of TEE in.its historical and philosophical context within the Church
of the Nazarene. This throws more light on the reasons why Oslo may have been so reticent in its
promotion of TEE. It also raises significant questions for the Church of the Nazarene of its use of the
method. Chapter five considers the set of core competencies drawn up by the Church of the Nazarene
for its theological education programme. Are these compatible with those from the Oslo consultation?
If so, should they take precedence over the Nazarene competencies?

Chapter six assesses the methodology of distance learning. What are its theoretical principles? What
does it offer that TEE does not? What is best practice distance learning and how might it work in a
contemporary British setting? Chapter seven asks if Oslo’s philosophy of ministerial formation and
theological education is compatible with the philosophy of distance learning. Is this a suitable method
for Oslo’s new vision?

Research methods are set out in chapter eight in view of the imminent case study. Prior to this, the
historical and educational sctting of the Church of the Nazarene in the UK 1s examined with the help
of archival rescarch in order that the context can be best understood. Chapter nine proposes the new
“Oslo model” of theological education by distance learning for the Church of the Nazarene in the UK
and the implications of this model for the church are discussed. Suggestions for further research are
then made.

Through this original critical analysis and original research, done as reflective writing by a
participant observer, the thesis undertakes to be an example of constructive practical theology in a
contemporary setting. |



TABLE OF CONTENTS

VOLUME 1

ABSTRACT

PREFACE

Chapter 1: A Renewed Vision of Theological Education.

8
9
1

1. Pobee’s initial impetus: a “revisit or evaluation” of theological education is needed
2. The emerging debate that led to the agreed competencies: initial reactions
3. The European consultation: theological competence, pedagogy and ministerial formation
4.
5
6
7

The Pacific consultation: orthodoxis and orthopraxis

. The Process so far
. The United States consultation: A call for a new contextual methodology
. The South Africa consultation: ministerial formation and contextualisation

. The Asian consultation: tradition and local theologies

0.

Alternative models of theological education in light of the viability dcbate
Conclusion

1

3

7

10
12
15
26
28
30
31
33

Chapter 2: The Oslo Model: The Competencies Which Emerged in the Global Consultation. 36

RN BN

. The Oslo competencies

The validity of the six competencies: analysis and response
Response: the core competencies

Response: competencies and the new learning styles
Conclusion: theological education as educative and formative

. The next stages of debate

Chapter 3: TEE Revisited: The Debate Behind Oslo.

Chapter 4: The Development of Theological Education in the Church of the Nazarene and

N

. The philosophy behind TEE
. The development of theological education by extension (TEE)
. Oslo and TEE

How the larger Oslo debate viewed TEE
The end of TEE, the victim of a different agenda?
Conclusion

the Emerging Competencies for Theological Education and the Ministry.

et b Al il Ml o

The international Church of the Nazarene and theological education
Response: theological education and spiritual formation
Theological education: the methodology

CENETA: the Nazarene response to TEE

A critical analysis of CENETA

Critical observations

TEE and Oslo in light of the Nazarene CENETA experience
Conclusion

36
41
43
46
47
438

ol

51
57
62
64
67

69

72

72
78
80
34
91
101
105
112



Chapter 5: Oslo and Nazarene Competencies Compared and Contrasted.

1. The 1997 International Sourcebook

2. The fours C’s: the “four major elements identified for the educational preparation of
ministers.”

3. The benchmarks of the Oslo competencies

4. Comparing and contrasting the Oslo competencies and the Nazarene four C’s

5. Conclusion:

Chapter 6: Theoretical Principles of Distance Learning.

1. Distance learning: identifying the criteria
2. Unpacking and understanding the foundations of the criteria
3. Conclusion: the emerging paradigm

Chapter 7: Compatible Philosophies and Methods of Delivering the Oslo Competencies
through Best Practice in Distance Learning in a Church of the Nazarcne Programme of
Theological Education for the Ordained Ministry.

1. Is Oslo’s philosophy of ‘ministerial formation and theological education’ compatible with
the philosophy of distance learning?
2. Delivering the Oslo competencies through distance learning methods

3. Identifying the criteria
4. Conclusion

Chapter 8: A Case Study of the Effectiveness of the Current Model of Distance Learning
in use for Ordination Training in the Church of the Nazarene in the UK.

1. The setting for the emerging pattern of theological education in the Church of the Nazarene
in the UK
. The development of the educational structures within the UK Church of the Nazarene

The development of distance learning in the UK Church of the Nazarene
The case study

The resecarch method
Conclusion

RN

Chapter 9: Developing an “Oslo Model” of Theological Education by Distance Learning
for the Contemporary British Church of the Nazarene.

The place of the competencics in the present programme assessed

Response: the proposed “Oslo model” and the competencies of the programme
The methodology of the present programme assessed

. Response: the proposed “Oslo model” and the methodology of the programme
Conclusions: The “Oslo model” and its implications for the Church of the
Nazarene in the UK

6. Suggestions for further research

il o

Bibliography:

115
115

118
123
125
140

144

147
156
167

171

171
191
193
203

205

205
211
214
223
229
243

244

245
235
265
271

277
280

232



VOLUME 2
APPENDICES

1. An Historical Qutline of the Beginnings of the Church of the Nazarene and Origins and
Development of 1ts Ministry Patterns and Structures.

2. The Church of the Nazarene and its Place in the Development of the Holiness Movement.
3. Case Study Interviews:

Dr Kent Brower
Dr Hugh Rae
Rev Chris Cope
Rev Les Evans
Respondent A
Respondent B
Respondent C
Respondent D
Respondent E
Respondent F
Respondent G
Respondent H

4. The Revised Diploma in Pastoral Studies



ACKNOWLEDGEMENTS

My sincere thanks go to my supervisors through these years of study. The Reverend David Hamilton,
until his retirement, and Dr William Storrar until his move to the University of Edinburgh and a
professorial position. I am also grateful to Dr Heather Walton of the Pastoral Theology department
and Dr Hedge, of the University department for distance education (GUIDE) for their advice and

comments.

Resources for this thesis were found in the Nazarene Theological College library, Glasgow University
Library and the John Rylands Library, University of Manchester. Addittonal help was received from
the libraries of Luther King House (The Northern Federation for Training in Ministry) and Oakhill
Theological College. I am particularly grateful to Mrs Heather Bell and Mr Don Maciver, librarians
at Nazarene Theological College for their assistance through inter-library loans, book searches on the
internet and requests to the British Library on my behalf, as well as making useful contacts for me
with other library resources. Also to Marion McDougall for her careful proof-reading of the text.

Archive material was made available through Mr Stan Ingersoll, chief archivist at the Nazarene
Archives, Kansas City, USA and Dr Hugh Rae, archivist at Nazarene Theological College. My
thanks to them for making the material readily available.

I am grateful to my colleagucs at Nazarene Theological College for their support and encouragement
through the years, particularly through a recent sabbatical where they shouldered the additional

burden of lecturing and administration on my behalf.

Finally, my sincere thanks goes to my wife and family who have been patiently supportive through the
rescarch and writing of this thesis. It is hard to imagine what normal family life will be like on the
completion of this work.

St Patrick’s Day, 2001.



PREFACE

Developing an “Oslo model” of theological education by distance learning for the
contemporary British Church of the Nazarene

This thesis brings together areas of research in the common theme of theological
education for the ordained ministry. Its goal, through original critical analysis and
original research, 1s to develop an “Oslo model” of theological education by distance
learning for the ordained ministry of the Church of the Nazarene in the United
Kingdom.

This will be done by drawing on the emerging competencies from the recent
ecumenical Oslo debate on theological education together with the contemporary
principles of distance learning. Its application is in the context of the Church of the
Nazarene where theological education for the ordained ministry is a live issue.
Furthermore, it is generally recognised within the denomination that the church needs
to develop new principals and methods of distance learning to assist this goal. To
develop the model therefore, the argument will move through several stages in which
original critical analysis and original research will be done.

The first stage is the three year global consultation which led to the Oslo conference
of the World Council of Churches (WCC) held in 1996. Oslo called for a new vision
which would make the essence and delivery of theological education more viable for
the ministry needs of the twenty first-century. The essence of theological education
was summed up in certain competencies which emerged from the consultation.

The methodology proposed to deliver these competencies moved away from the
more traditional forms of residential theological education. Indicative of this was the

following statement made in the final plenary session of the conference:

We wish to acknowledge that some patterns of theological education have
not assisted the church to move forward, to respond to hurting people, to
relate holistically to the earth, or to be people-focused or Christ-centred.
We grieve that we have sometimes ignored crucial insights about life and
God in our work as theological educators. As we move into the twenty-
first century we have a renewed commitment to remain open to the
guidance of the Holy Spirit by listening more carefully to the multiple
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voices of God’s people and responding with life-giving forms of
theological education and ministerial formation.'
This was followed by the question: “...how can the processes of theological education

and ministerial formation be reshaped to achieve such goals?”? A conference

workshop proposal summed up what was to be an important element of Oslo’s

agenda:

We urge educators to become familiar with new methodologies of
education and encourage the development of programmes for ‘long
distance learning’ for those people in ministries who are unable to attend
theological academies.’

This leads the research to the second stage which is to bring critical original analysts
to bear on one methodology being proposed, namely distance learning. The WCC has
been instrumental in promoting educational methods for the delivery of theological
education in the past. One of these was Theological Education by Extension (TEE)

which continues to have wide usage. However, it is argued that this has been
overtaken by distance learning which has become an established educational method 1n
the UK, the country in which the new model will be set. The methodological
arguments for presenting the Oslo competencies by either TEE or contemporary best
practice distance learning are then analysed to determine which is more compatible
with the Oslo vision of viable theological education.

The third stage is the recently introduced competencies of the Church of the
Nazarene in its own theological education debate. This debate has been promoted
through various conferences and commission reports and is now at a crucial point i its
journey. The writer is involved in the discussion and is a reflective practitioner in the
use of the competencies which have emerged from it. These and the Oslo

competencies lie at the heart of what each organisation thinks that theological

! “Message to Churches, Theological Institutes and the World Council of Churches”, in Towards
Viable Theological Education: Ecumenical, Imperative, Catalyst of Renewal, John Pobee (ed),
Geneva: World Council of Churches, 1997, 4.

2 Dr Barbara Brown Zikmund and Dr George Kondothra, (Workshop V, Oslo) “Towards a Common
Core in Theological Education and Ministerial Formation”, in Ministerial Formation, Vol.75,
October, 1996, 31.

? John de Gruchy and Kyariaki Fitzgerald “Workshop II: The Role of the Academy in Ministerial
Formation and Theological Education”, in Ministerial Formation, Vol. 75, October 1996, 14.
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education is intended to achieve, so the compatibility of these competencies is a central

part of any search of a new model. However, a new Oslo model for the Church of the
Nazarene will also need to demonstrate compatibility of educational method as well as
educational philosophy if it is to succeed.

The fourth stage therefore, is to consider the recipient of the new model the
international Church of the Nazarene. This is a denomination which is approaching its
centenary. It is using models of both TEE and distance learning methods to educate its
ministers in different parts of the world. The church has a well-developed strategy of
theological education for the ordained ministry, but little research has been done on the
effectiveness of its TEE and distance learning approach. Therefore, each method will
be critiqued in turn, firstly through a TEE working model, adapted for use abroad, and
secondly through original fieldwork research in a case study of its distance learning
model, presently in use in the UK.

How the argument will be moved through the chapters.

Chapter one of the thesis will summarise the ecumenical Oslo debate in ministerial
formation and theological education. The discussion is wide ranging as might be
expected of a debate of a global nature. Many familiar themes in theological education
are revisited, but that which emerges is the dominant theme of ministerial formation

through theological education and the way in which this may be affirmed through
programmes of theological education.

Chapter two, describes the emerging “Oslo model” through the six competencies
agreed at its final consultation held in 1996. The formation of the minister is seen as
central to the theological education endeavour, therefore the competencies are
primarily formative in being educative. Theological education 1s now to be driven
from this formative centre outwards.

Ecumenicity forms a significant part in the final competencies. Truth is to be found
in dialogue with others therefore the formation process is assisted through the

community both secular and confessing, as well as individually through mentoring.
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The argument is then conveyed to the providers of theological education. A
common search for good models of theological education with ministerial formation at
1s centre must now be undertaken by all concerned. At this point the challenge to the
Church of the Nazarene now becomes specific. By inference it too is asked to
consider the fulfilment of the ecumenical and missionary vocation of the church by
adopting this new vision.

Before carrying this challenge to its next stage, chapter three cntically reflects on
the context of the Oslo consultation in the knowledge that similar arguments for a new
vision had already been rehearsed in the debate which led up to the formation of TEE a
generation earlier. Why was Oslo appearing to reject TEE as a method which would
convey 1ts new vision for theological education and how was it that distance learning
was now being viewed as a possible successor? A critique of TEE is done through an
examination of its philosophy and historical development. The conclusion drawn is
that, for several reasons, Oslo did not consider TEE entirely suited to its new vision.

In order to take this debate further and ground it in contemporary practice, chapter
four analyses and critiques, through original documentation, a working model of TEE
in its historical and philosophical context within the Church of the Nazarene. This
throws more light on the reasons why Oslo may have been so reticent in its promotion
of TEE. However the critique also raises significant questions for the Church of the
Nazarene. Can it now persist with TEE in light of Oslo’s seeming rejection of it and
the critique of the working model?

Into the debate in chapter five comes a set of core competencies drawn up by the
Church of the Nazarene for its theological education programme. It too is involved in
discussions concerning its global Course of Study for the ordained ministry. Are the
competencies compatible with those from the Oslo consultation? If so, should they
take precedence over the Nazarene competencies? If this case can be made there may

be a stronger argument to use not only an Oslo model in terms of the competencies,

but also to incorporate the Oslo vision in terms of the methodology.



The methodology now in question, that of distance learning, is assessed in chapter

six. What are its theoretical principles? What does it offer that TEE does not? What i1s
best practice distance learning and how might it work in a contemporary British
setting?

The next step in the argument (elaborated in chapter seven) 1s to ask if Oslo’s
philosophy of ministerial formation and theological education is compatible with the
philosophy of distance leaming. Are there distance learning criteria which would
promote and deliver the competencies? Is this a suitable method for Oslo’s new
vision?

Research methods are set out in chapter eight in view of the imminent case study
which is planned. Once again, in order to test out theoretical findings, research 1s done
in a contemporary setting, that of the distance learning method presently used by the
Church of the Nazarene in the UK Prior to this case study, the historical and
educational setting of the Church of the Nazarene in the UK is examined with the help
of archival research in order that the context can be best understood. Furthermore, the
specifics in its development of the ordination Course of Study are examined through
seminal conferences and reports. Following this, the case study method is carefully set
out and the questions and respondents identified.

Chapter nine responds to the completed case study (the interviews are in the
appendices) with extensive use of direct quotations from the interviewees. A picture
begins to emerge which demonstrates how the programme of distance leaming and the
competencies are perceived by the ministers who have been educated by this method.
Furthermore, it discovers to what extent the Oslo model and best practice distance
learning are being applied within this programme.

" Following an account and analysis of the case study interviews, an Oslo model of
theological education through distance learning for the ordained ministry of the Church
of the Nazarene is proposed. Conclusions are then drawn which include the
implications of the research for the Church of the Nazarene. Suggestions for further

research are then made.



Through this original critical analysis and onginal research, done as reflective writing

by a participant observer, the thesis undertakes to be an example of constructive

practical theology in a contemporary setting.



Chapter 1

A Renewed Vision of Theological Education: Oslo 1994-1996.

The search for ‘viable ecumenical theological education’ was the focus of a global
Consultation organised by the World Council of Churches (WCC) in Oslo, Norway,
between 4-11 August, 1996 entitled “Ecumenical Theological Education: Its Viability
Today.” It brought together some 120 theologians, educators and ecumenical leaders
from 40 countries and many church traditions and was the culmination of an intensive
three-year consultation programme.

The process, begun in 1994, included several regional consultations. These were
held 1n Honduras (for Latin America); Tennessee (for the USA and Canada); Ghana
(for West Africa); Kuruman, Republic of South Africa (for all of Africa); Egypt (for
the Middle East); Barbados (for the Caribbean); India; Seoul, Korea (for North East
Asia); Australia (for the Pacific) and Germany (for Europe). The regional
consultations did not occur in a vacuum. The documents show that local meetings,
workshops and case studies had taken place prior to these and continued through the
consultation process.

This process, which is well documented in over eighty journal articles, generated
literature published by the WCC and others. The articles, which included reports of
the regional consultations, were printed in the journal Ministerial Formation,
published quarterly by the WCC. The literature (published mainly in English) included
two Spanish publications Viabilidad en la Formacion Ministerial en el Mundo de
Hoy' and Por una Sociedad Donde Todos Quepan®

Three other books, Viability of Ministerial Formation in the Asian Context,’

Bringing Theology to Life-Challenge for Theological Education Geared to the

! (Viability in Ministerial Formation in Today’s World ), San José, Costa Rica: SBL and Geneva:

ETE,1994.
2 (For a Society Where There Will be Room for Everybody), San José, Costa Rica: DEI and Geneva:

ETE, 1996.
> Proceedings of Theological Symposium, November, 1995, Joon Surh Park (ed), Scoul: NEEATS,

1996.



Future* and Caribbean Theology, Preparing for the Challenges Ahead’ restated and
reflected on the observations of the regional gatherings.® The presentation and
responses of the Consultation were published under the title Towards Viable
Theological Education: Ecumenical, Imperative, Catalyst of Renewal.” A separate
publication of the Consultation’s bible studies, already included in the articles printed
within the journal Ministerial Formation, were issued as: Six Bible Studies: Theology,
Ministry and Renewal of God’s People.’

As the Oslo Consultation and its preceding debate was a process rather than a single
- event, a literature trail followed its chronological progress over the three years. Inits
journey, Oslo drew upon and reflected explicitly and tacitly on previous debates which
had led to attempts to bring global viability to theological education. Theological
Education by Extension (TEE)’ featured strongly in these exchanges as the WCC had
tnvested in this programme over thirty years previously, and acknowledged that it still

had a place in the ongoing debate. Moreover, it was still functioning in many parts of

the world.'®

In coming to the original documents, an attempt will be made through critical
analysis to summarise the main arguments and identify the issues. The debate is rather
like an intricate, and sometimes frustrating plot which needs to be explicated as clearly
as possible. This is due not only to the diversity of opinion expressed, but also to the
introduction of other issues, sometimes peripheral, which the consultation period

inspired.

* Dietrich Werner (ed), Hamburg: EMW-Info, 1995.

> Howard Gregory (ed), Kingston, Jamaica: Canoe Press, University of the West Indies, 1995,

® The Oslo Consultation was also mentioned at the WCC Harare (1998) Assembly. See Assembly
Handbook, Geneva: WCC, 1998, 36.

7 John S. Pobee, (ed), Geneva: WCC Publications, 1997.

® John S. Pobee, (ed), Geneva: WCC Publications, 1996.

? TEE is decentralised theological education. It operates on a field-based approach which attempts to
educate the student in situ thus mineralising the disruption of the learner’s relationships and
commitments. This method of education will be explained more fully later in the thesis.

19 A survey of TEE was included as part of the Oslo debate: Carol Mouat, “Theological Education by
Extension: A Survey of TEE Philosophy”, Ministerial Formation, Vol. 73, April 1996, 28-34. In
order to understand the historical progression of the Oslo debate it will be necessary to examine the

TEE debate also.



The “Oslo story’ also needs to be told as succinctly as possible so as to ascertain key

issues for the emerging Oslo model. The chronology of the debate seems to lend the
most helpful pattern, so this will be pursued. Having identified the key issues, it will be
seen how they were addressed in the various ministerial ‘competencies’ which emerged

in the final documents as an expression of the model which would “...help to reshape

the processes of theological education and ministerial formation,”"!

1. Pobee’s initial impetus: a “revisit or evaluation” of theological education is
needed.

John S. Pobee, Co-ordinator of the WCC Ecumenical Theological Education (ETE)
programme,'? officially launched the study process in January 1994. He spoke of the
viability”” of ministerial formation for today, using as his starting point a study

produced in 1975 for the WCC Theological Education Fund (TEF) entitled Viability in

Context.**

He considered that ministerial formation

1s concerned with the enabling of God’s people to be on mission in the
world today. It is inside that necessity for the building up of the whole
people of God that must be located in the equipping of the few (i.e.
leadership) to be animators of the community of faith, interpreters of the
message on which faith is built, of the community of faith to those others
outside the community of faith and to be celebrants of the faith.

He added:

An important component of ministerial formation is theological education.
One of the emphases in the TEF study.., is that theological education 1s at

'! Konrad Raiser, Towards Viable Theological Education, 60.

'2 Prior to this he was the Associate Director of the Programme for Theological Education (PTE) and
President of the International Association for Mission Studies of the World Council of Churches in
Geneva.

13 Pobee recognised that “for many viability is often a matter of finances”™, but he wanted to broaden
this when he said that “Viability is about the capacity to generate life in this case in respect of
formation and ministry...” “The First Gospel of Viability of Ministerial Formation”, Ministerial
Formation, Vol.64, Jan 1994, 3.

14 Herbert M. Zorn, Viability in Context: Theological Seminary in the Third World: Seedbed or
Sheltered Garden?, Bromley: Theological Education Fund, 1975. The Theological Education Fund
(TEF) had invested in the TEE project since 1963. This book reflects on this process, which by 1976
had become “...clearly established as the most vigorous alternative creative form of preparation for
the ministry...” (F. Ross Kinsler, The Extension Movement in Theological Education, (revised
edition) Pasadena: William Carey Library, 1981, 14.)



once theology, education and commitment....Viability is also about the
structures and styles that will be conducive to the formation of students
who are equipped to fulfil the task of ministry in the life of the church and
the people of faith, individually and severally in the world."

Pobee concluded that as ministenial formation i1s an “inheritor of tradition and
assumptions...” it needed “...a revisit or evaluation.””® A key question was “which
aspects of inherited tradition must be continued today and in what form and why?”"’

Examining theological institutions as he observed that

the seminary as a community of learners and scholars is hardly relevant for
this time, partly because most students are often by no means thinking of
monastic life and that ideas of community are elusive in an age when many
students are established, married, second career persons.'®

He also noted that since women have come into ETE programmes in large numbers,

there was “the necessity to explore alternative programmes of theological education

suitable to the life-styles and values of women.”"

Although acknowledging that TEE was in place in many parts of the world and that
its philosophy and methodology of education were different from the traditional
residential colleges, Pobee was still at pains to affirm the intellectual rigour and

scholarship which is pursued in a university setting. He finds support in Michael

Taylor’s statement that (the university)

...Investigates the texts and uncovers the content and nature of Christian
tradition and common wealth in a way for which I have neither the

equipment nor the time but the results of which I am anxious to use.”
Furthermore, Pobee argues, it can jolt the perspectives of people from an independent

point of view and therefore it has its place.

'3 Pobee, “The First Gospel...” 6,7.

'® Pobee, “The First Gospel...” 5. In a later article Pobee asserts that “renewal.. is the word that
viability is reaching out to.” (“Moving Towards a Pentecost Experience in Ministerial Formation”,
Ministerial Formation, Vol.68, January 1995, 18.)

'7 Pobee, “The First Gospel...” 5.

'* Pobee, “The First Gospel...” 5.

'” Pobee, “The First Gospel...” 6.

** Michael Taylor, “People at Work™ in Theology By the People, Sam Amirtham and John S. Pobee,
eds., Geneva: WCC, 1986. 128-129. (Pobee, “The First Gospel..” 8.)



1.1 Ecumenism and community.

Pobee postulated that a key element in sustaining a viable inhenited tradition must be
found in ecumenism. His reasoning was based on the belief that “truth in its fullness is
discovered only in dialogue with others”?' and that this dialogue may have to take into

account the pluralism of the context.

The theological agenda must now equip people to understand the faith and
values of persons of other faiths and to develop appropriate forms of
Christian apologies in response to other faiths.*

He said this was articulated in David Tracy’s statement that “theology has three
publics: academia, church and society.” Furthermore, sound and viable theological
education must be, in David Bosch’s words, “a dynamic interplay and creative tension
between theoria, poiesis (i.e. the imaginative creation and representation of evocative
images) and praxis”**

For Pobee, the issue of viability in theological education and ministerial formation
turned on the mix of academic excellence, technical proficiency, experience and
commitment. The question he raised was: “How may these components be measured
and what are the minimum requirements for the achievement of those necessary
components of the formation process?”*

Pobee was also convinced that a study on viability should be infer-alia about the
place of the church as community and how that community expressed itself as the body

of Christ and the people of God. He identified the people of God as

that human community focused on God made incarnate especially in Jesus
Christ and with the poor i.e. those who suffer by exploitation, oppression,
marginalization and structures as the paradigmatic example of it.**

2! Pobee, “The First Gospel...” 9.

22 Pobee, “The First Gospel...” 10.

23 pobee, “The First Gospel...”10. Tracy stated that “Theology (was) a generic name not for a single
discipline but for three: fundamental, systematic and practical theologies... Each is concerned with
three publics. Each is irrevocably involved in claims to meaning and truth.” (The Analogical
Imagination, Christian Theology and the Culture of Pluralism, New York: Crossroad, 1981, 31.)

“4 David Bosch, “The Nature of Theological Education”, in Journal of Theology for Southern Africa,
Vol.77, 1991, 3-17. (quoted by Pobee “The First Gospel...”, 10.)

% Pobee, “The First Gospel...” 10.

%% Pobee, “The First Gospel...” 12.



Therefore a programme of formation needed to equip people to be in living contact

and 1n fniendship with the poor and provide openings for expressions of the church as
community.

1.2 Summary.

Pobee concluded his invitation to exploration with four questions:

1. What programmes of formation would foster, if not ensure, the missionary and
ecumenical vocation of the people of God, especially the ordained?

2. What programmes would foster the efficient ministry of the whole people of God

and 1n that context, the ministry of the ordained?

3. What are the implications of the renewed emphasis on church as communion, body
of Christ and people of God for programmes of ministerial formation? In this regard
what does the sense of women in the community of faith mean for ministry and
ministerial formation?

4. What does the basic subject of theology - God’s sovereign rule - mean for the
substance, style and method of theology? What are the implications of the values of
the kingdom - sacrificial love, truth, righteousness - justice, freedom, reconciliation

and peace - for ministry and ministerial formation? What educational process

would foster the development of the people of God and their leadership to be well

equipped to be symbolic units of those values of the kingdom?*’

These issues pointed to a search for new structures or methods. Although Pobee
acquiesced in this, he believed that structures were instruments for carrying a vision,

therefore the process of study of viability of ministerial formation was, at its heart, a

Wi

. . g
search for a vision.”

77 Pobee, “The First Gospel...” 13.
%8 This theme is reiterated throughout the pre-Oslo debate as well as the Consultation itself. See, for

example, John W. de Gruchy in the All-Africa consultation, 1995 (“The Ecumenical Imperative and
theological Education/Ministerial Formation in Africa”, in Ministerial Formation, Vol.71, October,
1995, 11-15.) Thomas Fitzgerald, Executive Director (WCC Programme Unit 1: Unity and Renewal)
viewed the catalyst for the debate as being the quest for reconciliation and unity of the churches.
“theological education with a strong ecumenical dimension contributes to the process of reconciliation
and unity by being a profound catalyst for renewal. It does not aim at creating a hybrid or artificial
expression of theology, but seeks to bring the churches, together with their teachers, their students and



2. The emerging debate that led to the agreed competencies®: initial reactions.

Beginning with this paper from the co-ordinator of the ETE programme, the
consultation period was launched. The debate was wide ranging and its participating
constituency diverse.

In the mnitial discussions spanning the first year of the debate, several important
1ssues emerged. However, often the particular concerns of a group were raised rather
than discussion of the agenda set out by Pobee. It was only as the debate proceeded
that there was a narrowing of the focus which finally led to a consensus at the Oslo
Consultation in 1996.

2.1. The Latin American consultation: The place of the theological institution

and the recipients of theological education.

One such issue concerned the place of the theological institutions in theological
education, because what Pobee was saying seemed to challenge their purpose if not

their existence.

Although Pobee spoke of seminaries as “hardly relevant for this time”, he did
acknowledge the validity of intellectual rigour and scholarship in ministerial formation.
Ofelia Ortega, who responded in the context of a liberation theology debate, which
informed the Managuan and San José meetings, defended the classroom as “the right

place to build an ecumenism inspired by a joint exploration of the Word.” She

continued:

A place of study 1s a place for ideas to be formed, ideologies and concepts
to clash, ruptures and creations to occur amidst the struggle between the
old and the new...Whatever the standpoint of the student or teacher as
they enter the classroom, whether it is liberation theology or a conservative
theology, it has to be subjected to the test of collective reflection, prayer
and praxis.”

their theological traditions into creative contact and thus break down the ecclesiastical isolation of
teachers and students.” (Towards Viable Theological Education.., viil.)

“ Pobee’s search for “the minimum requirements for the achievement of those nccessary components
of the formation process...” (“The First Gospel...” 10) may be said to be stated in the agreed Oslo
competencies which were stated at the end of the consultation period.

* Ofelia Ortega, “Viability for Whom and for What: Theological Education from the Underside”, in
Ministerial Formation, Vol. 64.Jan 1994, 24. The theme is also taken up in Indian consultation. Sece



However, she also commented, “we cannot ‘learn’ theology the same way as
mathematics. Our knowledge of God is renewed each time we embark upon certain
practices in certain contexts where the Word of God interacts with the communities of
women and men.”" In her view, the methodology of theological education included
not only learning the techniques of study and the contents of study subjects, but also
the development of a relevant, proper theology for the congregations and communities.

This led to discussion of the ‘subjects’ of theological education as raised by Pobee.
They asked “how efficient have been our traditional theological institutions in the
formation of the poor?”; “how have new, alternative educational models developed?
(e.g. TEE, study centres, etc.)”; “in what-ways do the actual theological education

programmes (residential or extension) in our institutions keep and communicate the

new values and perspectives of the oppressed and margmalized people?”; “do the
actual programmes of theological education reflect the dominant educational schemes,
and are we transmitting the values of the dominant culture through them?“3 :
Recognition by this group that their “theology has been westernised and needs
renewal and criticism for our indigenous and African peoples”, was summed up in a
quotation from Julio de Santa Ana’s Thesis on Theological Education, where “the
highest aim of theological training is to have people who dedicate themselves to
serving the communities with a view to expressing in practice the meaning of the
Gospel of Jesus the Messiah.”>* In short, the contextualisation of theology through

community, they believed, was para,mmunt..3 +

Anand Chandu Lat in “The Church’s Perception of its Role and Function for a New Age’, in
Ministerial Formation, Vol.73, April 1996, 6fF.

3! Ortega, “Viability...” 24.

32 Ortega, “Viability...” 27.

> Julio de Santa Ana, “Tesis sobre 1a Educacién Teoldgica in América Latina”™, in Educacién
Theologica en Situaciones de Sobrevivencia, Seminario Biblico Latinoamericano, San José, Costa
Rica, 1991, 174 (quoted in Ortega, “Viability...” 28.)

** Contextualisation is a dominant theme throughout the consultation period. For example, the
statement from the Caribbean consultation; “Qur thcology has to be contextual: a theology made in
the Caribbean and for the Caribbean.” (Adolfo Ham. “Caribbean Theology: The Challenge of the
Twenty-first Century” in Caribbean Theology..., 4.)



An immediate Roman Catholic response through Francis Frost, emphasised the
difference in nature between the theological formation (for he saw theological
education and ministerial formation as overlapping to a large extent) for lay munistry
and the ordained ministry. Ordination, when viewed as a “sacrament”, called for a
preparation for ministry distinct from the formation for lay ministries. This included a
“setting apart” which “alone makes possible that availability of mind and heart,
indispensable for benefiting from the ingredients of a balanced formation.” In his
understanding of sacramental ordination as a tenet of the Roman Catholic church, he
saw little debate on the need of residential formation in an academic confessional
community; it was, in his view, indispensable.

2.2. Response.

None of the protagonists would dispute that, academically, the institution will have a
part to play in theological education. However, two essential points were raised,
whether the student is better prepared by studying mainly in an academic confessional
community;, or whether keeping the student amongst his people and community and
educating him there, is a preferred option for ministerial preparation. These raise
questions of pedagogical method and access to theological education for men, women

and the poor.

Ortega has in mind the place of women and men in the classroom as well as in the
context. They are the students as well as part of the congregation for whom a relevant
theology is essential development. Any emerging strategy, it was suggested, would
have to mirror this.

However, reflecting on the Roman Catholic response, a third issue may be raised.
The ministry for which a person is educated, may impose upon the process certain
expectations which demand a particular educational approach. Theological education
incorporates not only issues of method, content and accessibility, but also of

ecclesiastical understanding of the end to which the person 1s educated. For example,

* Francis Frost, “A Roman Catholic Response”, in Ministerial Formation, Vol. 64, Jan 1994, 31.
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a particular church may have its own ideas about points of ‘formation’ for a recognised
ministry which the student and education provider would have to be aware of in order
for these requirements to be met.

The availability of theological education to all, irrespective of class, wealth, race or
gender was revisited several times in Oslo, as the documents will show. Whatever the
calling to ministry, theological education was to be accessible to all people. The
perceived danger was that access to particular avenues of theological education, for
example the ordained ministry, may be restricted because of class, wealth, race or
gender.

Two other points arose. Pobee and Ortega, although having the ordained ministry
in focus, are eager to include lay people in ministerial preparation. As this may include
issues of accessibility to theological education, in their minds, the place of the
residential theological institution may not be as central as it had been in the past.
However, there may be a role for these institutions through being centres for other
educational methods. In other words, the residential school is not the focus of the
debate, rather Oslo is looking to, but at the same time looking beyond, the residential
theological institutions. Which method or model will now deliver the new vision of
theological education?

Secondly, Ortega voiced concern over the ‘westernisation’ of theology and the need
to enculturate it. Any new method or model would need to allow for flexibility in its
adaptation to the local culture and needs of the church.

Significantly, these concerns had already been addressed through the setting up of
TEE, the programme promoted by the WCC a generation earlier. It had been strongly
influenced by Western curriculum development in its early years in Latin Amenica.
The thesis will examine why this form of theological education did not ultimately
deliver on these concerns and what the new method or model might be that emerges in

its place.
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3. The European consultation: theological competence, pedagogy & ministerial formation.
Within this consultation, the place of theological competence® for the ministerial

task was addressed by Susanne Blatt, a German trainee pastor. She referred to a 1984

commission set up by the Protestant German Churches (EKD) to look into the

possibility of a new curriculum for ministerial formation. A 1988 paper published by

the commission,’’ spoke of the

non-variable elements of theological competence as “knowledge,
identification and communication skills,” The variable consists in the
biographical background, regional differences and historical conditions of
the ministry, such as changes in society. But fundamental are the
obligatory teachings of the church...University studies should emphasise
the tradition and teaching of the institutional church, its biblical and
historical sources. Learning is done by reading and analysing text
according to a certain methodology (semiotic, pragmatic, logic, semantic,

literal).

The responses to this commission’s paper indicated several points of criticism.
Theological competence was viewed by some as a “technocratic and expertocratic”
concept which did not give room for a living, developing ecumenical ministry., This
form of learning was seen as “pure reception and habitualisation” whereas theological

learning needed to happen “in co-operative forms outside of the university.™*

A response to this by Henry Wilson (World Alliance of Reformed Churches)
showed that he was convinced that a corrective to the imbalances between the
understanding of the tasks of the theological institution and the expectations of
community, could come from innovative methods of pedagogy which were surfacing in

different contexts like that pioneered by Paulo Freire * in Latin America.

The basic question posed to secular education - whether it domesticates or
liberates - is equally relevant to theological education...the educational
aspect of ministerial formation cannot be taken for granted. It needs to be

¢ An adopted “competence” in the final Oslo Consultation.

37 Susanne Blatt, “Viability Debate-A German Woman, Trainee Pastor’s Perspective”, in Ministerial
Formation, Vol.6S, April 1994, 7.

3 Blatt, “Viability Debate...” 8.

** Paulo Freire, a Brazilian educator, highlights in his book Pedagogy of the Oppressed the difference
between giving people information and facilitating learning which leads to change. He advocated the
latter, which he called “conscientisation.” (LLondon: Pelican, 1972)
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constantly scrutinised in the light of emerging critical thinking in the area
of pedagogy as a whole.*

Wilson was emphasising that the liberating nature of education must not be foreign
to the debate of theological education. However, being theologically educated in one’s
home context is no guarantee that one is contextually or culturally oriented although
this could appear to be assumed.*’ Unless the sponsoring theological institution is
sensitive to the changes taking place in culture and of the nsing awareness of
communities to their own social, cultural and contextual identities, education in this

context could fail whether achieved on or off campus.

3.1 Response.

Freire’s question on whether a particular pedagogy of theological education
domesticates or liberates is a legitimate query. ‘Domestication’ could be understood in
a number of ways. For example, it could mean ‘parochial’, rather than ‘ecumenical’.
If the programme is so narrowly focused to the needs of a particular confessing
community, it could be said to be ‘domesticating’ the student.

‘Domestication’ may also be understood as educating in a ‘home’ context, rather
than bringing the student into a new context with different people thinking in different
ways and offering a different perspective. Attempts to stifle the liberative aspects of
education must be viewed as contrary to its very purpose. Liberation is best
understood, however, as a responsible exercise. As ‘stone sharpens stone’, so does
one mind sharpen another, one society another; one race another and so on.
Theological education is not exempt from this endeavour.

4. The Pacific Consultation: orthodoxis and orthopraxis.
Michael Putney, a staff member of a Roman Catholic Seminary in Brisbane,

Australia, believed that there was a lack of resolution between the academic

* Henry S. Wilson, “Mobilising the Giant -Through Diet, Exercise or Dismantling: Viability in
Ministerial Education”, in Ministerial Formation, Vol. 65, Apnl 1994, 16.

4 Zenaida Lumba of the Association for Theological Education in South East Asia (ATESEA)
disagrees: “For theologians to be truly contextual, I suggest that it is important that they be educated
in their region if not in their own country.” (“A Response to John Pobee™, in Ministerial Formation,
Vol. 69, April 1995, 32.)
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programme and the pastoral programme in context and that this arose from the tension
between orthodoxis and orthopraxis. This tension, he said, was about what should be
the starting point - the tradition of the gospel or lived experience. In addition, pastoral
theologians must ask “whether they teach the tradition of the gospel in its pastoral
reflection independently of its classroom expression or whether they endeavour to

42

draw the students’ classroom theology into the reflection. Was the theology

“usable” in the students’ context? Did they have the skills to translate it for their
purposes?

Putney reckoned that those in the Roman Catholic tradition most affected by this
tension were those who were responsible for spiritual or personal formation. Within a
Roman Catholic Seminary, Putney surmised, there could be three parallel programmes
in operation - the academic, the pastoral and the spirtual - each with its methodology,
priorities and concrete goals. Participants in all three worlds must have some level of
shared vision with regard to a “usable” theology.*

To be effective, this focus must be on the needs of the world, not primarily on those
of the churches. “Unless the churches and their educational institutions see themselves
as part of the larger plan of God’s mission to the world revealed in Jesus Christ, they
will continue to produce a theology which the world cannot hear.”™ Putney was
convinced that if it was happening in the church it would happen in the classroom, but
a particular conversion was required of theological staff if they were to be the focus of
such a change. He concluded, “ministerial formation will never be truly wiable
(generating life) unless the churches which our institutions serve are also striving to

become viable themselves. We can only achieve viability together (ecumenical); and if

we do it for the sake of the world (missionary).”*’

*2 Michacl Putney, Viability of Ministerial Formation” in Ministerial Formation,Vol.66, July 1994, 9.
4 Although *spiritual competence’ did not feature in the agreed core competencics adopted by the
Oslo Consultation, Mary O’Driscoll (professor of ecumenics at the Pontifical University of St Thomas
in Rome) proposed this as intrinsic to the debate. See John Pobee, “A Response by Mary O’Driscoll”
in Towards..., 64.

% Putney, “Viability of...”, 12.

* Putney, “Viability of...”, 13. The United States-Canada regional consultation in Nashville (May
1995), called for theological schools to “root themselves more deeply in their own contexts...and
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Robin J. Pryor pursued this further by asking the question: “Can or should the
shaping and deepening of communion with God occur within the curricula of
theological education, and more particularly within the broader processes of ministerial
formation of which theological education may only be a part? In what ways can or
should the experience of communion with God intersect and interact waith
curricula..?’*® He believed that the classical core courses of theological education
were an incomplete approach to ministerial formation as they emphasised the cognitive
over the affective, speaking about God as distinct from speaking with God. He
believed this led to a “cycle of cumulative negative causation” where candidates
interpreted their call to ministry as “to serve the people of God”. This had
implications for their expectations of meeting the needs of all the members, resisting
changes in themselves and being unable to establish personal goals and prionties in
ministry. This resulted in exhaustion, transfer effects, guilt and resentment.

Pryor sees spiritual formation *’ as the central discipline of ministerial formation from
which other areas derive their purpose and emphasis. He maintained that this
emphasis would call for a restructuring of most theological colleges, a reworking of
relationships with sponsoring churches, a change in field education and in educational
methodology. “Pastoral spirituality”*® was the goal. He called for the academic
curriculum to encompass spiritual formation to promote the “being” of the minister as
distinct from the “functions” of the minister.*

4.1 Response.
The Oslo debate was strong on the formative aspects of theological education and

spiritual formation as the centre of the process of theological education is a dominant

forge more effective relationships with the churches and communitics they serve.” (“Towards a New
Vision of Ministerial Formation”, in Ainisterial Formation, Vol.70, July 1995, 3.

“ Robin J. Pryor, “Nurturing Spiritual Development in the Uniting Church: Spiritual Development
and Theological Education.” in Ministerial Formation, V0l.65, July 1994, 14.

¥ An adopted Oslo “competence.”

* Pryor, “Nurturing...”, 19.

“ In making this distinction it is understood that Pryor is not arguing for a separation to be made
between “being” and “doing”, but rather that ministerial functions as the practics of the curriculum be
driven by the “formation” rather than the “functions” of the minister.
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theme. Whereas up to this point the consultations have dealt largely with method and
accessibility of theological education, the Pacific consultation speaks very specifically
to the content of that education. It is from this point that the impetus to inter-link the
terms ‘theological education’ and ‘ministerial formation’, gathers pace.

The content of theological education should reflect the lived experience of the
student as well as the tradition of which he is a part. That tradition, expressed through
its understanding of what it perceives its particular place to be in God’s mission to the
world, must at its heart be missionary. For this mission to succeed, the formation of
the student is paramount, expressing itself in his relationship with God and his heart for
the world. The theological colleges as partners in this endeavour, must work with the
churches, the student and the context to bring together education, formation and
mission.

This debate has significance for the meetings of the Oslo Consultation where the
formation of the student within the context plays a central role in its conclusions. It 1s
also significant for the development of the thesis, as any proposed model of theological
education will have to reflect the strength of this debate shown here and throughout
the regional consultations.

5. The process so far.

By this point, about a year into the debate, the process of study was gathering pace
and more regional meetings were taking place.

John Pobee™ reiterated the essence of the process by asking the questions: “What

constitutes good theological education and ministerial formation? How do we define

‘good’ in this context? What are the true indices of ‘good’ in ministry, theology,
formation, education, and that, in a real plural world, and in spite of disunity among

the people of God?...we must build on the good that already exists, we are not starting

"% The significance of John Pobee’s place in the debate becomes more important as it goes on. He is
the prime mover and the ‘spine’ of the process, attempting to kcep it focused on its task. Email
contact with Dr Pobee was established with the aim to elicit more information from him concerning
his own perceptions of the debate and to ask him to read parts of this thesis. Unfortunately Dr Pobee
was unable to pursue this.
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>l There were several responses to Pobee’s

the quest de novo or tabula rasa.
questions and a debate ensued. These will be addressed under four points.

5.1 The subjects of theological education revisited.

952

In the earlier Latin American meetings, certain ‘subjects’“ of theological education

were affirmed. These included Indian people and the use of their language; Blacks,
and their cultural values; women, and their particular form of spintuality, and
Pentecostalists, with their apparent desire for theological education which was
biblically oriented, pastoral and life centred, yet at the same time cntical and
systematic.

To this list of future church workers was now added “the so-called disabled, street
children and youth, the anonymous masses of the big cities, the landless peasants and
other marginalized sectors.” The list implies that, in Pobee’s terms, “these are the

good that already exists”.>* Rene Kruger was convinced that the formation of these

church workers should take three dimensions: academic study, practical work 1n a

parish and the spiritual and socio-cultural development of the personality in

community.

However, a study carried out by the Theological Education Desk of the Association
of Protestant Churches and Missions in Germany (Evangelisches Missionswerk,
EMW), confirmed the difficulties faced in promoting the participation of women, for

example, in theological education. The African section of the German study (done

amongst eighteen institutions) demonstrated:

The fact that many churches do not send women to train for the minstry,
the poor employment prospects, having no-one to look after their children,
and the fear of not being accepted by church congregations as a woman
minister were mentioned often. Over half of the women presently studying

°l John Pobee, Editorial in Ministerial Formation, Vol. 67, October 1994, 2.

52 «fSubject’ in the sense of a perceiving, thinking and willing being and as opposed to an ‘object’™,
René Kruger, “Biblical Perspectives on Ecclesiological Fidelity in Latin America,” in Ministerial
Formation, Vol. 67, October 1994, 6.

>? Kruger, “Biblical Perspectives...”, 6.

> Pobee, Editorial in Ministerial Formation, Vol. 67, October 1994, 2.
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theology expenenced vanous kinds of gender-related obstacles before
entering theological training.>”

On the teaching of women’s theology it noted, “...not only a lack of teaching in this

subject, but also a vast lack of literature which could enable students and staff to study

the subject on their own and develop their own contextual theology.”>

From Latin America’s fifteen partner institutions in this German report, forty per
cent of women gave gender related obstacles they experienced before entering
theological training as the reason for the low percentage of women students. However
women’s theology, taught in the context of Latin American liberation theology, “is

taught as a subject in its own right or is going to be taught at over half of the

institutions.”’

Amongst Asia’s eleven partner institutions, the percentage of women students was
17% compared with 33% in Latin America and 11% in Africa (1994). Obstacles to
and discrimination against women entering theological training was apparent and Asian

women’s theology “is only beginning to be a given a fixed status at theological

colleges.”

The report concluded that women still have

great difficulty in gaming access to church decision-making functions.
Formal theological education is generally the prerequisite for this, but there
are many gender-specific obstacles in the way as well. Once women have
managed to enter theological training, they often encounter discrimination
in the college and later in the church.

It recommended that courses of preparation for the ministry be included in “the TEE

programmes available in many countries.””

This point is significant. Here, the German report 1s acknowledging what seems to

be a cultural barrier to formal education in these countries and suggesting that TEE, as

*> Lothar Engel & Maureen Trott, “Women in Theological Education in Africa, Asia, the Pacific,
Latin America and the Caribbean”, in Ainisterial Formation, Vol.72, January, 1996, 35. “The
pressure of discrimination is scen as being more prevalent in the churches than in the colleges.” 36.
*® Engel and Trott, “Women...”, 36.

*" Engel and Trott, “Women...”, 39.

** Engel and Trott, “Women...”, 41.

> Engel and Trott, “Women...”, 45.
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a less formal method of education, gives women and others access to ministerial
education. Has TEE been successful in training women for the ministry? Can TEE be
inclusive in giving access to theological education, together with the delivery of a
quality theological education usually attributed to the theological institution?
Questions of this nature must form part of the critique of this method within the thesis.
S.2 Ecumenism and theological education revisited.

The second rejoinder to Pobee, that of the ecumenical aspect of formation,*® was
reiterated in a Roman Catholic response by Remi Hoeckman.®® He called for a
meeting of the cognitive and affective dimensions. “To remain on the cognitive level is
to reduce formation to information.” Priority must be given to “the affective
dimension in all our ministerial and other formation programmes as far as ecumenism is
concerned.” Quoting the Instruction on the Ecclesial Vocation of the Theologian,
(Congregation for the Doctrine of the Faith, 1990, n.3.) where it states that “the truth
possesses 1n itself a unifying force”, that “it frees men and women from isolation and
the oppositions in which they have been trapped by ignorance of the truth”, and that
“as it opens the way to God, it, at the same time, unites them to each other”,
Hoeckman stated that ecumenical formation programmes should be designed to help
people seek the truth. This has been “entrusted to the church” and that is why .
theology has “to be done within the church’s faith.” The purpose of theology and of
theological education is “to be a service of truth to the faith of the community.”®’
Theological isolation will lead to theological fragmentation. Ecclesiological fidelity is
an essential dimension of theological education and included exposure to different

Christian traditions. This ecumenical imperative was inextricably linked with the

church’s missionary vocation. Hoeckman quoted The Study Document on Ecumenical

* An adopted Oslo “competence.”

°! Remi Hoeckman, “Ecclesiological Fidelity and Ecumenical Theological Education”, in Ministerial
Formation, Vol.67, October 1994, 8.

° Hoeckman, “Ecclesiological...”, 10.

% Hoeckman, “Ecclesiological...”, 11.
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Formation of the Joint Working Group between the Roman Catholic Church and the
World Council of Churches, n.21; |

While ecumenical formation must be an essential feature in every
curmiculum 1n theological training, care must be taken that it does not
become something intended for individuals only. There must be

commitment of learning in community.

This will necessarily include education in a cultural setting, by education which sees
“the evangelism of culture as a primary task in Christian mission.”®* The cultural
setting within which ministerial formation takes place will not only shape the formation
of the person, but may also dictate the methodology of that formatton.

Within the European consultation, Martin Cressey, commenting on two British
ecumenical models, The Selly Oak Colleges and The Cambndge Theological
Federation, was convinced that the blending of ecclesiological fidelity and ecumenical

theological education was essential for viable theological education. Without this

blend

ministerial formation is deprived of vital elements. These are: the capacity
of a minister to enter fully into the increasingly ecumenical life of local

churches and in particular of the laity in them; the openness to be able to
hear what the Spirit is saying to our church through other churches; and
the courage to enter into today’s challenging world because we enter it
together with friends and fellow-pilgrims of all Christian traditions.®’

John Pobee responded by going a step further and arguing that theological
education must engage in interfaith dialogue. This required that we “not only hear the
heteronomous call of the other but also take the other seriously as an adherent of a

particular religion.” The particular contribution of theological education, said Pobee,

* Hoeckman, “Ecclesiological...”, 14.

% Martin Cressey, “Ecumenical Fidelity and Ecumenical Theological Education”, in Ministerial
Formation, Vol.67, October 1994, 16. The optimism concerning ecumenism expressed by Cressey
and Pobee in particular does not find a wholehcarted echo throughout the consultation. For example
in the Australian/Pacific consultation (1994), Zenaida Lumba emphasiscd that “tru¢ ecumenism in
theological education is far from blooming” (*A Response to John Pobee™, Vol.69, April 1995, 32.)
Yet others, such as Thomas Fitzgerald, Executive Director of the programme unit on Unity and
Rencwal of the World Council of Churches 1s more positive. “The ecumenical movement is 2 healing
movement which is bound to affect our churches in all the dimensions of life and service. As our
divisions have wounded us, our reconciliation is healing us.” (“The Challenge of Unity and Renewal”
in Ministerial Formation, Vo0l.69, Aprnl 19935, 57.)
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was to search for new common language and symbols, so that the formative process

9966

became “a renewal of minds, bodies, spirits and hope. Ecumenism could then

become “...a utopia which can open up theology to be relevant to the hopes and fears

967

of people.
That process, said John de Gruchy, must be authentic, creative and of quality.
Quality theological education provided training in those technical skills which enabled

those trained to practice ministry over the long haul. The essential ingredients were
teachers and students of quality and a church which was committed and renewed.
“Academic excellence...is not the primary goal. What i1s more important is the
nurturing of pastoral gifts and spirituality, training in leadership, evangelism and
prophetic praxis.”® “Authentic theological education was faithful to the Gospel and
therefore trustworthy; done by authentic disciples of Jesus Christ and therefore

authentic human beings; done for an authentic ministry in relation to the needs of the

world in its pain and grinding poverty.”®

The bringing together of ministerial formation and ecumenicity, is a challenge for
theological education. Whereas the place of formation in ministry has already been
raised, the proposed ecumenical link places it firmly within the remit and responsibility
of the wider Christian ecclesial community. It is not only pertinent to the educational
provider and the individual church and local context to address this, but in Oslo’s
thinking, it now becomes the responsibility of all Christian churches to contribute to
each other’s understanding in this regard.

5.3 Creativity and commitment in theological education.
The third response, creativity in theological education, was seen by de Gruchy to be

the approach which enabled students to become sensitive to the work of the Holy

% John S Pobee, “Plurality and Theological Education”, in Ministerial Formation, Vol.67, Octobcr,
1994, 30, 31. Pobee is making a “cultural pluralism” argument in the context of what he perceives as
an educational ecumenical imperative. In other words, cultural plurality spurs us on to look for
different models. (cf. “the First Gospel”, 9).

°” Pobee, “Moving Towards...”, 17.

°® John W. de Gruchy, “Authenticity, Creativity and Ecumenical Theological Education”, in
Ministerial Formation, Vol.67, October 1994, 47.

* De Gruchy, “Authenticity...”,47.
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Spirit in the world and in their lives. Whereas rationality and creativity are often
regarded as mutually exclusive, de Gruchy argued for theology as a rational science
and theology as a creative exercise in mutual harmony. As we address changes in
theological education, we must hold on to the concept of training “creative
theologians.” These were people who could respond to changing circumstances, as
they are not bound to particular situations or moments in history. “If authenticity 1s

the ability to recognise heresy, creativity is the ability to recognise the kairos - yet also

the ability not to absolutise it.”"°

Only so far as the church is authentically and creatively engaged in worship
and mission, only in so far as the church is being a faithful witness to the
reign of God, will it produce teachers and students who are able to pursue
a quality theological education, and only then will it provide the necessary
context within such an education can find its fulfilment in ministry.””’

John Pobee’ reiterated the historical interlinking of theology and ministry together
with the traditions that surrounded them and the context in which they operated. In
the tradition of ETE, ministry was the function of the whole people of God, but inside
that general ministry was the specialised ministry of the few, namely of word and
sacrament. The latter gained its relevance and sigmficance in the context of the

ministry of all of God’s people.

Ministerial formation, stated Pobee, is related to education but not identical with it.
Theology also is more than an intellectual exercise; it 15 a commitment and a life-style
and as such must be concerned with developing skills to enable others to be faithful to
their vocation.

Viability, in Pobee’s thinking, was now being expressed by a move “...towards a
Pentecost experience in theology, in ministry and in formation programmes. Viability,
73

deriving from the French, /a vie, life, was about the ability to give life, renew.”

Whereas the traditions of Europe and North America were the historical legacies of

’® De Gruchy, “Authenticity...”,49.

! De Gruchy, “Authenticity...”,49.

"2 John S Pobee, “Moving Towards a Pentecostal Experience in Ministcrial Formation”, Ministerial
Formation, Vol. 68, January 1993, 17.

"> Pobee, “Moving Towards...”, 18.
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many ecclesiologies of the southern hemisphere, these cultural legacies were now
being questioned more than ever in the pluralism of the global willage. Science and
technology, especially through the communication revolution, introduced new
possibilities which formation processes cannot ignore.’* Yet received traditions assist

in establishing identity, and structures must be assessed by some criterion to determine

what should endure and what should be discarded.

Maitland Evans, writing about structures for ministerial formation, had suggested
that many students in theological colleges were not impressed by the connection
between the formation processes and the “real” ministry beyond. This led to “faith
depression”, that was “a lowering of the quality, value and vitality of the students’ faith
without opportunity for the corresponding process which engenders authentic quality,

value and vitality which are anticipated by the people in the pews and vital for effective

ministry and mission.””

However, Pobee further asserted that although the church leadership avowed that
theology was the bloodstream of the church, they were often suspicious of theology

and theologians as well as formation programmes. This may be because of their

narrow focus on the “ministry of word and sacrament” which was quite different to
how the earliest church communities perceived it, i.e. as multifaceted and vared.
Today the focus of a multifaceted ministry of theologian, prophet, evangelist, preacher,
lecturer and spiritual guide was often expected from one person. As it is rare, if not

impossible to have all of these expressed in one person, formation should also include

the identity and nurture of charisms within the church community.

7 A paper delivered by Judo Poerwowidagdo at a Philippine consultation agrees: “These issucs (the
development of communication and information technology) ...imply that our teaching-lcarning
process would not be confined to the four walls of the class rooms located within the campus, but our
communities and local congregations will become our ‘classrooms’. (“Remembering the Future: The
Task of Ministerial Formation Today”, Vol.69, April 1995, 49). See also the sub-rcgional report
(New Zealand) “We noted that theological education nceds to be conducted in three modcs - on
campus, often in a residential context; in specific regions, frequently on a part-time basis; and in situ,
where the student learns in the context of ministry.” (April 1995, 23)

"> Maitland Evans, “Structures for Ministerial Formation and Mission” in Ministerial Formation for
Mission, ed. 1.S. Pobee, Accra, Asempa, 1993,55.

’® This concept was adopted by Oslo as “leadership competence.”
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Within theological colleges there were those who were not necessarily studying for

the purposes of ordination. Michael Putney acknowledged that:

More and more roles in the church which do not require ordination, but
really demand some theological competency, are now able to be filled by
women and men with a theological degree. In addition pastors of parishes
are discovering theologically trained members of congregations who can
become their collaborators in ministry.”’

Ministry is a collaborative task, says Putney, and the leadership skills for that task are
essential.
d.3.1 Response.

It 1s this collaboration in the ministry task which is a further challenge in developing
an Oslo model. Bold steps will have to be taken to address these issues and strong
leadership will be needed to implement new strategies. To speak of theological
education as more than an intellectual exercise, as a commitment and a life-style which
must be concerned with developing skills to enable others to be faithful to their
vocation, 1s meritorious. Where 1t becomes denominationally sensitive, is in the
context of ecumenism. To speak of ecumenism as “a utopia” (Pobee) may not be a
factor easily accepted by churches encouraged to receive this model, for example, the
Church of the Nazarene, the denomination to which the new Oslo model of theological
education will apply in this thesis. The traditions of this denomination, which are
historically fixed in the northern hemisphere, and primarily in the United States, find an
uneven response in the other world areas in which it operates. As a global monolith
with a global book of church order, it 1s careful not to legislate too specifically with
regard to ecumenical contacts, leaving the response to the persuasions, theological or
otherwise, of the denomination in different world areas. However, as part of this

t_hesis, this particular tradition must be assessed by the criteria of valid theological

"’ Michael Putney, “Viability of Ministerial Formation: A Roman Catholic Response” in Ministerial
Formation, Vol.66, July 1994, 8. A point taken up by the Nashville consultation: “Theological
schools are encouraged to continue to explore alternative institutional modcs and technological
advances, which might improve access to theological education for both those engaged and those not
engaged 1n “professional” ministerial formation.” (“Towards a New Vision of Ministerial Formation”
in Ministerial Formation, Vol.70, July 1995, 5.)
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education and ministerial formation in an ecumenical setting, to determine what should
endure and what should be reconsidered. Any debate on ecumenism must not stand in

the way of creativity in theological education. Whether full agreement with Oslo can
cannﬂ'
be reached or not in this regard, dismiss the fact that replication of effort or blindness

to the experience of others is not good stewardship of time or effort.

5.4 Theological education and missionary competence.

In a fourth response, and referring to an earlier Commission of German Protestant

churches report, Koegelenberg supported the concept that ‘missionary competence’,

stated by Konrad Raiser, was an essential element of ministerial formation.”®  This
“should be enhanced through a stronger church training for future clergy from an early

stage - instead of pure university knowledge, in order to deal with a society that is

alienated from the church and religious tradition.””

With studies and training that led to the ordained ministry in mind,* the German

rejoinder recognised that:

in university departments for Protestant theology in Germany, the number
of students enrolled has fallen dramatically, in some places by about 50%.
The social background of students has changed (growing number of
married students; theology as second career study programme). A
decrease in intimate knowledge of parish life among candidates can be

observed.®!

The churches had thus delegated the responsibility for the academic part of education
into the hands of public faculties. An advantage which was claimed was the academic

freedom of teaching and research which enabled the student to be cntical of any kind
of dogmatic dominance proposed by church institutions and to be part of an

interdisciplinary or international academic dialogue.

’® Konrad Raiser, “The First Gospel of Viability of Ministerial Formation: A Response”, in
Ministerial Formation, Vol.64, January 1994, 20. This concept was adopted as an Oslo
“competence.”

P R.A. Koegelenberg, “Ecumenical,,”, 29. Cf. S. Blatt, “Viability Debate -« A German Woman
Trainee Pastor’s Perspective”, In Ministerial Formation, Vol.65, April 1994, §.

%0 The German expression theologische Ausbildung refers to the narrower sense of theological
education as “qualification for the ordained ministry.”

8! Lothar Engel, “The Study Process on Viability: Its Relevance for Theological education in
Germany”, in Ministerial Formation, Vol.72, 7.
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The call was for a closer link between theological education and lay training so as to
avoid a “mono-cultural” education of the ordained. Students should be exposed to

parish life during an internship “in the form of a praxis year or semester in a

9982

congregation or project related to church and social life. This would assist in

developing the ‘missionary competence’.

However theological education was not denigrated, rather

a model of two phases could combine two elements: a basic, general
theological study programme (maximum of four years and aiming at a
master’s in theology) open to candidates for the ministry...in addition

...the churches should offer special training programmes (duration three
years) at theological colleges. The already existing church-owned
“predigerseminare” ...would have to be reorganised as colleges.

Sarah Mitchell was convinced that ministerial formation (which included missionary
competence) was a process which included several different components of a ministry

training programme. These included:

theological education, theory and practice of ministry, cultural studies and
spiritual development, all of which are grounded within a cultural context.

This integration takes place through carefully guided theological reflection,
supervision and spiritual oversight... Ministerial formation is shaped by the
tradition of the wider church, the culture of the wider community, the
culture of the individual and the individual’s life experiences and beliefs.®

52 1. Engel, “The Study,,,”, 9. The “pastoral competence” adopted by Oslo is evident.

83 Sarah Mitchell, “Ministerial Formation: A Model”, in Ministerial Formation, Vol.72, January
1996, 11. For the church in West Africa, missionary competence 1s an essential part of spintuality
which “should form the core element in the formation of the minister... Good and laudable as
theological training is, in most cases it discourages rather than promotcs spirituality.” The reason
given was a contextual one, namely the fragile relationship between the people and the world of the
spirits. This permeated the whole of society to the point where no dichotomy existed between the
religious and secular aspects of life. Prayer was at the centre of an African traditional spinituality
“which is as real as life.” In a theological institution which may be “still tied to the apron strings of
our Euro-American mentors”, teaching in the area of spirituality was “not as deep and effective as
expected. The glaring differences between their technologically advanced societies that tend towards
civil religion and our semi-traditional and developing socictics are not taken into account in such
considerations. We do everything to make our products acceptable to our forcign friends at the
expense of our existential realitics.” Nkwoka asks, “is this the appropriate place where a minister-in-
making should acquire the much needed spintuality in order to cope with the spiritual leadership of
the church?” He concludes “...the seminary should be so developed as to be the well-spring of the
spiritual formation of ministers.” (A.O. Nkwoka, “Spintuality and Ministcrial Formation in West
Africa”, in Ministerial Formation, Vol72, January 1996, 20,22,23,27.)



26

The call for a ngorous programme of theological education linked with internships in
a local context, demonstrates the willingness by the consultations to move away from
more traditional methods of delivery of theological education to the view of education
being “multi-cultural” in its method. It uses the local context together with the
established method. The goal is to make the process more mission oriented. Once

again, the place of the local setting in terms of theological education 1s reiterated as a

vital component of any model that emerges from the overall debate.
6. The United States consultation: A call for a new contextual methodology.

The consultation “story” moved along through the Nashville consultation for the US
and Canada, which thought that ministerial formation may proceed along two axes: a
college based model which, in light of globalisation and cultural pluralism, may use
technological methods to meet the challenges of integrating theology and practice,
church and seminary, specialisation and general competencies; and a
mentoring/church-based model.

It 1s not clear whether this was in response to an earlier comment by Rene Kruger,
an Argentinean-based educator, who had advocated an integral ministerial formation as
containing three key elements: academic formation, ecclesial practice and formation of
personality. Ecclesial practice “incorporates direct knowledge, experimentation and
the exercise of the practical aspects of pastoral work”, which “can only be undertaken
in close relationship with the churches.” Included in the formation of personality were
“spiritual, psychological, community and social dimensions of the person,” which was

“a thoroughly complex process that deserves special consideration.”**

Ignoring this important aspect of ministerial formation indirectly leads to
frustration, abandonment of vocation, depression, pathologies and
aberrations, engendered by the overwhelming pace with which tragic
situations must be confronted by those in the ministry.*’

5% Rene Kruger, “Ministerial Formation in the Southern Cone”, in AMinisterial Formation, Vol. 68,
January 1995, 32.

®> Kruger, “Ministerial...”,33. A point reiterated by the Australia, Aotorea-New Zealand and Pacific
consultation, Sydney, November 1994, “It enables students to explore what study is doing to them as
persons. If we do not learn how to attend to the affective side of our lives, as well as the academic and
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Kruger had claimed that the general process of impoverishment in the Southern Cone
would lead to fewer students being able to set aside time for full or part-time study.
Therefore “reality requires the development of new forms of study alongside
residential education.” In addition, “new forms of ministennal formation must be

considered” as increased pastoral demands “cannot be attended by adequate

preparation of pastors with several years of studies.”

Kruger commented on the difficulties being experienced by one form of ministenal

formation for a Licentiate in Theology:*

The density of the theological subjects and the need to forge an
interrelationship with the corresponding sciences (philosophy, sociology,
psychology, the Latin American reality) demonstrate that distance
education has its limitations. It can be effective duning the first years, but
upon completing the introductory courses in Bible study and entering into
the exegetical work and the dissertation, we are still unable to recommend

an alternative to on-site study.”’

6.1 Response.
The North American approach to theological education, according to this

133

consultation, is fairly clear cut. It is either a college based model™ or a church based

model. What Kruger is advocating is a third way to stand alongside the other two
(although he does not state what this is to be!). This is necessitated by the poverty of
some countries in the region covered by the consultation to support the college based
model. New forms of ministerial formation are needed which bring together academic

studies, ecclesiastical links and a process which brings about the formation of the

the practical, then in ministry burn-out is very much more likely to occur.” (“Ministerial Formation
and Spirituality” in Ministerial Formation, Vol.69, April 19935, 26.

8 An advanced form of the basic course of ministerial training given to those who have completed
primary level education. Ross Kinsler believes there is a place for advanced studies for Latin
American ministers: “The great majority of pastors and leaders in Latin America belong to the
“middle” socio-economic and educational level.” (Incarnation and Viability: The Evolution of a

Model” in Ministerial Formation, Vol.68, January 1995, 37.)

87 Kruger, “Ministerial...”,34.

%5 An example of support for this can be found in Being There: Culture and Formation in Two
Theological Colleges, (Jackson W Carroll, et al., Oxford University Press, 1997) which defends the
place of the residential college in theological education. A main conclusion drawn is that the impact
of the college’s culture on a student is in large measure a function of the student’s exposure to it. The
student must be there to be formed by it (Being There, 268).
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person. Kruger doubts whether residential education or distance learning can be this
model, but does this come from his experience of best practice in these areas? There is

no way of knowing. What seems to be evident so far, 1s that contributors to the Oslo

debate cannot agree on any one approach being the complete answer.

By this stage, the Oslo debate is clearly saying that the quest for the best model of
theological education is promoted by the quest for ministenal formation. A new
model, or the revisiting of one that is established, must be done in light of the new
vision where formation - which is done singularly and in community - is at the centre.

What seems clear from this latest exchange is that residential theological education is
perceived by some to be limiting, extension learning to be failing, and distance learning
to be inadequate. However, by singling out extension and distance learning for further
critical examination we are following ‘in the spirit of the Oslo debate and the track
record of the WCC, where residential education, though often challenged, is seen as a

springboard for these methodologies.

7. The South African consultation: ministerial formation and contextualisation.
J.R. Cochrane, writing from a South African perspective, said that recent history

had taught them to attempt a theological education programme whose manifesto is

contextualisation.”” In attempting to define this, he clarified what theological education

was not:

it is not in the first instance the transfer of a technique, a skill, a body of
knowledge, a deposit of someone else’s wisdom. It 1s part of a vision of
the healing of a broken world, part of a commitment to those and that
which is broken, part of a search for that which gives life in the midst of
the forces which sow death. It is moreover essentially a common
enterprise rather than an individual scholarly achievement. The South
African experience has made this perspective a matter of method, and not
just a matter of personal choices or ethical pluralities. It 1s part of what we

mean by the term ‘context’.”

* This subject is taken up by Nyambura J. Njoroge in ‘Ecumenical Theological Education and the
Church in Africa Today’, in Ministerial Formation, Vol.70, July 1995, 22-23 and the response (in the
Namibian context) by Christo Lombard, ‘In Response to Nyambura Njoroge’ in Ministerial

Formation, Vol.70, July 19935, 27.
* J R. Cochrane, “Contextualization and Globalization in Theological Education”, in Ministerial

Formation, Vol. 72, January 1996, 29.
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Contextualisation was “relating theory to practise, theology to real life, in the formal

educational process.” However the difficulty in Cochrane’s mind was establishing
the pragmatic link between theory and what works. He saw this pragmatism as
thwarted by two questions: “in whose interest is theological education carried out?”

and “towards what end is theological education carried out?” To the former question

he observed that what might work well for one group holding the “reigning power” in
a particular situation, may work to the disadvantage of another group. “The link

between knowledge and interests and knowledge and power is what we are forced to

face.””?

The second question he saw as linked to interests and power which lay in the hands
of teachers, researchers and administrators of institutions which shape the environment
of learning. The true context is “the actual material conditions of pain and brokenness,
healing and hope, as they are found among specific people in specific places, in a
specific history.”” Don Edgerton summarised this as when “your feet teach your

head; you walk yourself into a different way of thinking, and not the other way

.94
around.’

7.1 Response.
There 1s a danger here of letting the context solely dictate the way in which

theological education is done. The context will always express need; if it were not so,
there would be no place for ministry. However, the best theological reflection - which
must be part of the search for a good model of theological education - has led
theological educators 1n a particular path. That path, we assume, has emerged from a
theological understanding which has led to a practical outworking in the historic
method of theological education. Don Edgerton is only partly right. The head has

been teaching the feet already. In other words, theological education method has been

' JR. Cochrane, “Contextualization...”, 31.

>? J.R. Cochrane, “Contextualization...”, 31.

> JR. Cochrane, “Contextualization...”, 34.

> Dow Edgerton, “Stand By Me” in Beyond Theological Tourism, New York: Harper Collins, 1991,
22,
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based on an understanding of theology, in this case, how God works through people in
particular circumstances to prepare them for mmnistry. That the feet now begin to teach
the head is good theological reflection. If a reassessment of the model is needed, let it

be seen in this context, that is, constructing good pastoral theology and practice from a

strong theological base.
8. The Asian consultation: tradition and local theologies.

In Asian Christian spirituality, according to a presentation made at the Northeast
Asian Regional Consultation in November 1995, “local theologies” of Homeland
Taiwan, Minjung (Korea) and Denno Japan, were perceived to be the context within
which theological education was to be developed. This contextualised: theology
“Must take various and different situations very seriously, including religiously

pluralistic situations, which in Northeast Asia also includes traditional folk religious

practices.”

Traditional theological education has been limited to training personnel:
but the new ministerial formation is related to the building of a concrete

ecclesial community.™
Reception of the Tradition and its positive interpretation lay at the heart of the
reformulation of doing theology, according to Ion Bria who wrote from an Orthodox
standpoint. The re-imagining of “traditional theology” was necessary in order for it to
be contextualised. “Orthodox theology is more than doxology, celebration,

incantatory discourse; it implies preaching and interpretation of the Bible, teaching

doctrine, history of dogmas, hermeneutics.””

8.1 Response.

The exportation or imposition of western models of theological education in non-
western settings have tended to bring with them western ways of theological thinking.

Even within western nations, there has sometimes been the expectation that theology

7 Park Keun-Won, “Viability of Ecumenical Ministerial Formation in the Northeast Asian Context”,
in Ministerial Formation, Vol. 73, April 1996, 15.

* Park Keun-Won, “Viability...”, 16.

?7 Ion Bria, “Time to Unfold Orthodox Theology: Problems and Resources in Contemporary Trends”,
in Ministerial Formation, Vol. 73, Apnl 1996, 21.
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can ‘travel’ quite easily and should be quickly adapted by the receiving nation. This
consultation shows that contextualised theologies are not only alive and well but now
vying for a place in the ‘re-imaging’ (Bria) of traditional theology. Whatever the new
model looks like, it must reflect the need for a contextualised theology and attempt to
overcome the limitations of past models in this regard. Yet the expectation is that it

will also contain re-imaged “traditional” elements like Bible, Church History and

Christian Theology.
9. Alternative models of theological education in hight of the ‘viability’ debate.
As the consultation period came towards its conclusion, Ross Kinsler (Seminario
Biblico Latinoamerica, Costa Rica) asked about what role alternative models of
theological education could play in the future viability of the church, of communities
and peoples and their environment.” In Latin America, the home of TEE, attempts
had been made to “supersede the polarised polemics of extension versus residence in
favour of the diversification of theological education.” This had been attempted
through keeping the students in their home countries, where most of the study
requirements were fulfilled, and bringing them on to a theological campus for at least

one intensive residential period. Kinsler noted that now they had to

diversify the modes of learning... and develop a diversified network of
centres, sister institutions, adjunct professors and other resources,
including an incipient electronic library network to undergird the entire
process of learning, research and theological production rooted in the
churches, cultures and social movements of the region.”

This was a different approach to what John W. de Gruchy had stated earlier with

regard to diversity in learning, “academic excellence...1s not the primary goal. What is

more important is the nurturing of pastoral gifts and spintuality, training in leadership,

evangelism and prophetic praxis.”'®

Yet the comment by the Honduran consultation was also significant:

”® Ross Kinsler, “Alternative Models of Theological Education and the Viability Debate™, in
Ministerial Formation, Vol. 74, July 1996, 32.

* Kinsler, “Alternative...”, 36.
'% John W. de Gruchy, “Authenticity, Creativity and Ecumenical Theological Education”, in

Ministerial Formation, Vol.67, October 1994, 47.
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It is our opinion that the pedagogical dimension cannot be reduced to a
couple of didactic techniques, but rather that it constitutes a process that
should take into account the background of each subject of the education
process: the community from which the student hails, the particular
situation of the student, the teachers, the educational institution and the
social environment.  All educational processes are engagements that
involve motivation, knowledge, techniques, relationships, the affective - in
other words subjective and objective factors.'!

Although Kinsler is saying that a model has been found in the “diversification of
theological education”, the Honduran consultation is not impressed. It sees theological
education process as significantly student driven. If the needs of the student, as the
subject of thehological education, are not central to the endeavour, it will fail.
Theological education, it claimed, is a process which is holistic in the way in which 1t

%102

encompasses all the “subjective and objective factors,””~ (motivation, knowledge,

techniques and relationships).

The difficulty with such a task is that it defies compartmentalisation. In its
endeavour to encompass all, it may be so diverse and so labour intensive (on the
educational providers’ part) as to be impossible to deliver and to be consistent best
practice. In theory, the Honduran goal of all subjective and objective characteristics
being included in theological education cannot be contested. In practice, if a model 1s
to be “viable” (Pobee), it stands a better chance if it is educationally recognisable,
deliverable and sustainable, financially and in student numbers. Within this model, best
practice can be encouraged; thus the expressions of concern in the Honduran
consultation can be addressed.

However, it is apparent, at the end of this debate, that ‘viable’ theological education
needs an agreed strategy to bring together the diversity of methods and approaches

suggested in the consultation period. The further difficulty to such an approach is to

191 The Viability of Ministerial Formation in Today’s World, Summary of the Consultation, in
Ministerial Formation, Vol. 68, January 1995, 12,

192 A danger may be to see thcological education as student driven at the expense of sccing theology as
a human reflection on God. What drives the education process is of prime importance. A holistic
approach still needs a proper focus.
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ask whether this strategy is to be educationally driven, student driven, ecumenically

driven, finance driven or mission driven.

10. Conclusion.

Key issues have emerged in relation to theological education. These are summarised
as follows:

1. Theological education must include a search for a ‘formative’ model.

The quest for the best model of theological education is promoted by the quest for
ministerial formation as an integral part of it. A new model, or the revisiting of one
that is established, must be done in light of the new vision where formation - which is
done singularly and in community - is at the centre.

2. Theological education should be done both in the academic institution and in
the local community.

This theme raised questions such as: Can the classroom and the context combine in
an emerging model which would answer questions of method, content and access? To
what extent would this model comply with Oslo’s new vision, and fulfil particular
ecclestastical expectations of formation for ministry?

3. Theological education should be contextualised.

Ortega and others voiced concern over the ‘westernisation’ of theology and the need
for an education programme which could be enculturated in the local setting. This
concern was already addressed in the setting up of TEE, a programme promoted by
the World Council of Churches a generation earlier.

4. Theological education should be a liberative and responsible exercise.

Freire’s question on whether particular pedagogues of theological education
domesticate or liberate, arises in various forms in the debate. Allowing for education
to liberate is a responsible though sometimes risky exercise. However it can be argued
that the encouragement to think of new ways to make this happen is an essential goal

of education.
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S. Theological education should have spiritual formation at its centre.

The debate emphasised that to be in God’s mission to the world, the church must at
its heart be missionary. For this mission to succeed, the formation of the student is
paramount, expressing itself in his relationship with God and his heart for the world.
The theological colleges as partners in this endeavour, must work with the churches,
the student and the context to bring together education, formation and mission.

6. Theological education should be gender-inclusive.

It was questioned whether TEE, as a less formal method of education, gave all
candidates, regardless of race or gender, access to ministerial education. Does TEE
only apply when formal routes are blocked, or could another model fulfil these critenia
to a greater extent?

7. Theological education should be an ecumenical task.

The particular contribution of theological education, said Pobee, was to search for
new common language and symbols, so that the formative process became “a renewal
of minds, bodies, spirits and hope.”'” The debate demonstrated that some churches
may be reluctant to assess their traditions of theological education and ministerial
formation in an ecumenical setting. If the contribution of theological education in this
context 1s accepted, it could play a part in determining what should endure and what
should be reassessed.

8. Theological education should be reflection in & missionary context.

Students should be exposed to pansh life during an internship “in the form of a

praxis year or semester in a congregation or project related to church and social

life 9104

Theological education should include, theory and practice of ministry, cultural studies

and spintual development, all of which should be grounded within a wider context.

'% John S Pobee, “Plurality and Theological Education”, in Ministerial Formation, Vol.67, October,
1994, 30, 31.

' L. Engel, “The Study,,,”, 9. The “pastoral competence” adopted by Oslo is evident.
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This integration should take place through carefully guided theological reflection,
supervision and spintual oversight.

9. Theological education must ask questions concerning in whose interest it is
carried out.

Who holds the power in the delivery of theological education? Those who hold the
purse strings? The link between knowledge and interests and knowledge and power
becomes an issue in any proposed model.

10. Theological education should be primarily student driven.

It is claimed that if the needs of the student, as the subject of theological education,
are not central to the endeavour, it will fail. In practice, if a model is to be viable then
it will have to be well thought out from the perspective of the three “publics” (Tracy)
academia, church and society. All three are necessary for a sustainable programme.

Against this diverse background of opinion, the Oslo Consultation was convened in
1996. Was there a model or strategy which could meet the concerns of a world
church? If so; could it bring together these concerns under the themes of theological

education and ministerial formation - themes which had been closely linked in the

debate?
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Chapter 2
The Oslo Model: The Competencies which Emerged in the Global Consultation.

1. The Oslo competencies.

When the Oslo Consultation convened in August 1996, it might have been expected
to respond directly and individually to the themes expressed in the debate. Instead, it
attempted to establish core competencies which, 1t believed, had already been
conceived in the debate and were now the essence of viable ecumenical theological
education and ministerial formation.

Although recommendations on methods of delivery had been made, including TEE
and distance learning, the Global Consultation seemed to be saying that if the driving
force of theological education and nﬁni§teﬁal formation were clearly stated through
these core competencies, the starting point in the implementation of a new vision in
theological education would be set and an appropriate method or methods would

follow.

Konrad Raiser, General Secretary of the WCC, identified three competencies in the
debate which he understood went some way to meeting Pobee’s “minimum
requirements” for viable theological education and ministerial formation set out at the
beginning of the process.

The first of these was pastoral competence, which, he ascertained, takes its lead
from the Classical Protestant form of the parish minustry. This may presuppose the
continued viability of the traditional denominational parish system but now it has been
overtaken by new ecumenical and missionary situations which demand pastoral skills.

Missionary competence was a new challenge. This arose from “the recognition
that the process of enculturation of the Gospel has to be reopened under the conditions
of the post-Christian secular culture of individualism and materalism.” This
hermeneutical task of reading the ‘text’ of this culture in the light of the Gospel, and

re-reading the body of Christian tradition in the light of heightened cultural awareness,

! Konrad Raiser, “The Importance of the Ecumenical Vision for Theological Education and
Ministerial Formation™ in Towards... , 591T.
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means that ministerial formation must go beyond providing the academic and practical

tools for approprating the tradition. Raiser had made the comment earlier in the

debate that “This requires leaving the protected place of the academy and sharing

consciously in the everyday life situations of people.”

Ecumenical competence must be present in ministerial formation, he argued,
because of the profound changes which have taken place between churches and in the

religious situation. Ecumenical competence is the ability to live a “dialogical

existence” and students should be prepared “for a situation of constant ecumenical

3

learning.”” A ministerial formation which is matnly concerned with the continuity of

one tradition, “misses this reality where the various Christian traditions are interacting

often in one individual biography.”*

Other competencies had emerged during the debate and were now incorporated into
the agreed Oslo Consultation documents. The Competence of Leadership, which
enables, equips and discerns gifts of ministry in the community and includes the ability
to empower the marginalized in the community and to mediate in conflict situations;
and Theological competence, which includes the hermeneutical task of discerning and

acting upon the symbols in the community which have become mediations of the

gospel.”

* Konrad Raiser, “The First Gospel of Viability of Ministerial Formation: A Response™ in Ministerial
Formation, Vol. 64, Jan 1994, 20. L.R. Rasor contnbutcd with the comment that the process was a
search for a relevant and contextual way of doing theology that can overcome “the dissonance between
the training of theology in the academic sctting and the experiences gained in communities.” (“The
Struggle for Viability: Reflections on Ministerial Formation®, in Ministerial Formation, Vol.21, July
1994, 5.)

? Richard Dickinson had made the point that at a time of denominational and religious
fundamentalisms theological institutions nced to “consciously nurture and sustain an ecumenical
vision as being a commitment essential to an adequate and appropriate responsc to the gospcel for the
whole world.” This only comes with “decp rootage within a community of faith and commitment,
because that commitment flourishes in a through faith, not outside of it.” A conscious effort has to be
made to “foster a greater sense of a whole church which includes persons and churches of a
significantly different theological persuasion.” Richard D.N. Dickinson, “Sccking to be Informed by a
Ecumenical Vision: Christian Theological Seminary Facing the Next Millennium.” in Ministerial
Formation, Vol 65. April 1994. 21,23,24.

* Raiser, “The First Gospel...A Response”, 20.

* Konrad Raiser “The Importance...” in Towards.., 57, and the following dcbate. Also Ministerial
Formation, Vol.75, October 1996, 1-53 where the Oslo Consultation is reported and the various
competencies discussed through Consultation Workgroups.
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Pobee, co-ordinator of ETE and the person who gave leadership to the process

affirmed these competencies when he said,

If the ecumenical vision can orient all ministries towards the basic task of
upbuilding the Christian community (oikodomé), then this five fold pattern
of competencies can help reshape the processes of theological education
and ministerial formation.®

Raiser raised the issue of methodology to deliver these when he stated that if
“traditional forms of theological education and ministerial formation” were used, they

would “not provide training for leadership in the sense of enabling, equipping and

97

discerning the gifts of ministry in the community.”” He continued, “a theological

education which places the emphasis on obedience and correct observance of the rules
laild down by tradition will not prepare people adequately for the responsibility of
shared leadership.”® Raiser thus wished to reiterate the argument for the competencies

to become the starting point.

Mary O’Driscoll,” in her response to Raiser’s competencies added a sixth element.
Spiritual competence, which of necessity acknowledged that theological education
and ministerial formation were ultimately about knowing God and thus included

formation of character. This competency was added to the list as it was in keeping

with what was raised in the three year debate particularly in light of the holistic

emphasis placed on theological education.”

The final “message” from the Consultation was that:

There 1s a consensus among us on the holistic character of theological
education and ministerial formation, which is grounded in worship, and
combines and inter-relates spirituality, academic excellence, mission and
evangelism, justice and peace, pastoral sensitivity and competence, and the
formation of character.?

6 Pobee, Towards..., 60.
” Pobee, Towards... . 39,

‘ Pobee, Towards... , 59.
? Professor of ecumenics at the Pontifical University of St Thomas in Rome. The Roman Catholic

church relates to the WCC on an observing capacity. It is not a full member.

'* Pobee, Towards..., 64.
'! This sixth element is included in the final report.

'? Pobee, Towards... , 1.
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It perceived that the ETE programme was “important” in promoting these matters and

... the new Mandate that has been proposed. By encouraging a formation
process which inspires, liberates, empowers, resources and affirms the
ministries present in the whole people of God, ETE is also urging a radical
change in attitudes of dominance and dependence. We are convinced that
new life for all wall result, and the formation of ministers who are human,
not heroic, in churches which are vital and viable, and open to ecumenical
resource sharing for mission, not de-humanised and despondent and shut in
on themselves.”

At the final plenary session of the Oslo Consultation a statement of penitence and

commitment was made:

We wish to acknowledge that some patterns of theological education have
not assisted the church to move forward, to respond to hurting people, to
relate holistically to the earth, or to be people-focused or Christ-centred.
We grieve that we have sometimes ignored crucial insights about life and
God in our work as theological educators. As we move into the twenty-
first century we have a renewed commitment to rematn open to the
guidance of the Holy Spirit by listening more carefully to the multiple
voices of God’s people and responding with life-giving forms of
theological education and ministerial formation.'

The question now facing Oslo was “...how can the processes of theological
education and ministerial formation be reshaped to achieve such goals?”"> An appeal
from an Oslo Workshop summed up this important element of Oslo’s agenda with the

following recommendation:

We urge educators to become familiar with new methodologies of
education and encourage the development of programmes for ‘long
distance learning’ for those people in ministries who are unable to attend

theological academies. '

13 “Message to Churches, Theological Institutes and To the World Council of Churches From The
Global Consultation on Ecumenical Theological Education: Its Viability Today - Oslo 5-10 August
19967, in Ministerial Formation, Vol, 75, October 1990, 4.

'4 “Message to Churches...”, 4.

'> Dr Barbara Brown Zikmund and Dr George Kondothra, (Workshop V, Oslo) “Towards a Common
Core in Theological Education and Ministerial Formation™, in AMinisterial Formation, Vol. 785,

October, 1996, 31.
*® John de Gruchy and Kyariaki Fitzgerald “Workshop II: The Role of the Academy in Ministerial

Formation and Theological Education”, in Ministerial Formation, Vol. 75, October 1996, 14.
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What was apparent throughout the debate was that the needs of students as
participants in the formative process would require a pedagogical shift in teaching
methods. These methods, however, would need to be properly resourced.

A Working Party in the early days of the debate had stressed that:

A viable theological education ‘leads students out’: it not only provides

information, but shares models and experiences, offers inspiration and
prepares candidates for a variety of ministries. This can and does take

place in a variety of settings including a university or seminary...

A viable theological education takes seriously the limitations of resources
without compromising the quest for excellence. Where theological
education is offered at a distance (or in extension), the following factors

must be taken into account; adequacy of resources (faculty, library,
classrooms), needs of individual learners, needs of their ministerial settings

and availability of technology."’

Throughout the debate Pobee’s new ‘vision’ for theological education and ministenal
formation had led the call for methods other than the traditional college route to be
used. Distance and extension'® learning had featured from time to time in this debate.
As the thesis will demonstrate, the WCC in earlier debates had recommended
theological education by extension as an efficient methodology. If distance rather than
extension learning is being recommended, it needs now to be considered. Would this
methodology meet the requirements for the delivery of the competencies?

Furthermore, would it begin to answer some of the issues raised in the three year
debate? For example, would it allow for spiritual growth together with academic
studies, practical work with the congregation and socio-cultural development of the
personality in the community? Would it address the imbalance between men and
women in all aspects of ministry by making theological education accessible to all
irrespective of class, race and wealth? If the WCC’s ultimate goal is ecumenical

theological education, could this educational methodology express that?

'7 Report of Working Group 2, in Ministerial Formation, Vol.67, October 1994, 52, This obscrvation
sits well with Freire’s comments on whether theological education domesticates or liberates.

12 Distance and extension learning are both forms of decentralised education. They will be explained
further as the thesis progresses.
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The task for this thesis is to take these competencies (as the Oslo model) and to
make them the starting point from which to suggest a way to ‘reshape the processes’
of theological education in the spirit of Oslo. The specific application of the model in
the contemporary context will be the Church of the Nazarene.

The competencies reflect content which would be wholly compatible with what is
generally accepted to be theological education. But more significantly, they are
‘purpose driven’, that is, their purpose is the formation of the minister. This 1s seen as
an integral part of the education process.

Before considering this further, the validity of the competencies and the rationale for
a new method must be encapsulated into a restatement so that the task ahead is clear.
2. The validity of the six competencies: analysis and response.

2.1 The competencies: the new holism in theological education and ministerial

formation.

Oslo argued that developing and integrating pastoral, missionary, ecumenical,
leadership, theological and spiritual competencies, were the marks of the new holism in
theological education. As already noted, Pobee ascertained that these could “help to
reshape the process of theological education and ministerial formation”."> Raiser had
added that their strength lay in their collectivity and that they would be limited if
emphasised individually. For example, if ministerial formation were limited to a
pastoral model then it would not lead to a viable community.® This ‘Oslo model’,
globally agreed through the WCC, now claims to be a driving force in the theological

education debate and consideration of appropriate methods of delivery for this model

1s needed.
2.2 The competencies as core values.

" The Oslo debate set out to discuss the viability of theological education which

included well rehearsed themes of content and method.*® Its final competencies

'* Pobee, Towards..., 60.

*® See Raiser, “The First Gospel...A Response”, 20,

21 Much of the current dcbate could be traced back to the seminal work by H. Richard Nicbuhr, (The
Purpose of the Church and Its Ministry: Reflection on the Aims of Theological Education, New York:
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however, take a step back from the well-channelled debate and primarily address issues
to do with core values. These values call for a change in attitude by both the providers
and recetvers of theological education.

Although the core values must first be given content, the method by which the
values become reality must be one which allows accessibility for all. The answer to the
viability question - which lies at the heart of the debate - is approached through the
route of core values, which result in core competencies and the quest for an accessible
method which will ground this formation process.

Thus the Oslo competencies contend for a new process. They indicate that it is now
appropriate to ask whether theological education can be driven by competencies which
are deemed to be holistic and formative, rather than pnmanly by questions of method
and accessibility - although these questions are part of what the core competencies
represent. This is a significant change of approach.

The competencies therefore, are understood as a new perspective Oslo brings to the
theological education debate on ministerial formation. This should drive theological
preparation from the centre outwards. Thus the formation of the person must take
priority over the informing of the person, although the ‘informing’ is an essential part.
This concept arises out of Oslo’s restatement of the place of ecumenism in the
educative process. Pobee claimed that “the truth is only found in dialogue with
others”.” As ‘others’ are part of a missionary and ecumenical community with values
of the kingdom, the seeds of ministerial formation are to be found there. Furthermore,
the academic endeavour, which is a vital part of the equation, must play its part in the
method and thus accessibility, of the competencies. This too, must be an ecumenical
task.

" However, Pobee issues a salutary warning as he percetves that this concept of

ministerial formation could become “an inheritor of traditions and assumptions”.®

Harper and Row, 1956) and continued by others including Max L. Stackhouse, Edward Farley, Don
Browning and Barbara Wheeler, See also footnotes 71,72 in chapter scven.

% Pobee, “The First Gospel...”, 9.

= Pobee, “The First Gospel...”, 5.
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Where the residential institutional community, for example, is part of a tradition in

theological education, ministerial formation may be perceived by some only to take
place there and as a consequence, the tradition is continued. This may not always be
the reality as “ideas of community are elusive in an age when many students are

established, married, second career persons™**

and so the theological institution may
not provide this community. Although this is contested by several throughout the Oslo
conferences, it must be seen that Pobee’s concept is not to dismantle the institution,
but to begin at the point of asking what setting provides the best opportunity for the
competencies to be expressed. He asks “Which aspect of inhented tradition must be
continued today and in what form and why?”®

Oslo contends that ecumenism will also help to discover this setting. As the church
locally is linked to the church globally, the desire to “be a service of truth to the faith
of the community” should allow learning in community however this is expressed,
whether in the theological community or the local setting. Ecumenical theological
education can thus be blended with ecclesiastical fidelity. What Pobee in particular
seemed to be saying was that parallel to the quest for ministerial formation, the
educational endeavour, which will include its method, is of significance to the church
and its mission. Viable theological education must be “a dynamic interplay and

"2 Ministerial formation and

creative tension between theory, poiesis and praxis.
theological education understood in the context of Oslo’s competencies should provide
a viable way forward for this to happen. At the heart of the endeavour must lie
ecumenical vision, expressed in formative terms through the competencies and in

educative terms through method.

*4 Pobee, “The First Gospel...”, 5.
® Pobee, “The First Gospel...”, 5.
*® David Bosch, “The Nature of...”, quoted by Pobee, “The First Gospel...”, 10.
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3. Response: The core competencies.

The core competencies are significant and it is difficult to contest such high ideals.
However they will only be as strong as their content and implementation. It is
therefore necessary to make some observations in relation to these points.

3.1 The providers of theological education,

Each provider of theological education must take the other providers and consumers
seriously in the quest to find a common language in the search for good models of
theological education that allow ministerial formation to be at the centre. As this thesis
will show, ‘taking each other seriously’ will have to apply equally to the two bodies
that provide the focus of this thesis: the WCC and the Church of the Nazarene - a non
member of the WCC and a reluctant advocate of global ecumenism.

An ecumenical approach, Oslo suggests, will a) avoid duplication of scarce
resources, and b) help the theological institutions ask if they are perpetuating a
tradition for its own sake. As the inheritance of all Christian churches is mission to
promote the values of the kingdom, self examination by these churches should
demonstrate whether present programmes of theological education acknowledge,
permit and promote the competencies.

Here is a challenge to theological education. Oslo states that theological education
fails when certain end results are not forthcoming. These end results are ecumenical
and missional and thus societal. Educational programmes must work towards these
ends and expect these ends. Churches, individually and severally must ask whether
Oslo’s goals are being reached.

If this vision is shared, and in being shared is tested, then a viable and lasting
tradition may emerge. If the new vision has at its heart the new competencies, Oslo

claims, then the structures that arise will be viable.*’

%" The thesis will show that historically the Church of the Nazarene, in global terms, has becn insular

rather than ecumenical. However, developing regional and national patterns suggest a more open
approach. Within the United Kingdom, Northern Ireland still reflects this insularity, but the other
countries of the UK are becoming more ecumenical in outlook.
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3.2 The competencies and content, method and praxis.

The core competencies speak to the content and method and thus praxis of
theological education and in so doing they highlight the areas where the process could
falter and thus not provide the desired results. With the confent of the ‘theological
competence’, for example, there may be ecclesiastical fidelity but there must also be
ecumenical awareness. Oslo calls for theological learning to be done in co-operative
forms outside the theological institutions. Where strong doctrinal differences appear,
there may be difficulty in putting this into practice. Furthermore, this competence has
to have its roots in good pedagogical methods which resist the teaching of theology as
“pure reception and habitualisation” or mostly “technocratic and expertocratic”.*’

The context for this must include the church community where Pobee asserted that
there was often a suspicion amongst the church leadership of theology and theologians
as well as formation programmes. This could be avoided, Oslo said, if ministry were
seen as more than the specialised ministry of “word and sacrament” and rather as the
multifaceted finding and nurturing of charisms within the church. This takes ministry
beyond one ‘specialised’ person to be the ministry for all and by all. On this basis,
Oslo identified leadership competence as being of utmost importance in identifying
gifts amongst the congregation and “equipping the saints”® for works of ministry. As
the competencies are to emanate from the centre of theological education, so the
method through which they become accessible to all is central.

It is apparent that the competencies begin to ask questions of the application or
praxis of theological education. What is taught in these competencies, and how and
where it is taught have a bearing on the praxis. Oslo argued that orthodoxis rather
than orthopraxis was often the starting point of the academic programme which
emphasised the cognitive over the affective. The call was for one’s “experience of

communion with God” to be able to interact with the curricula to the point where

“pastoral spirituality”™ led to missionary purpose.

“® Susanne Blatt, “Viability debate...”, 8.
* Ephesians 4:12.
*0 Robin J Pryor, “Nurturing Spiritual Development...”, 14.
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On this theme in the debate, John W de Gruchy had strongly advocated that
“academic excellence...is not the prnimary goal”. What 1s more important is the
nurturing of pastoral gifts and spintuality, traiming in leadership, evangelism and
prophetic praxis”.>! This was not, according to J.R. Cochrane, the transfer of a skill,
but rather “it is part of a vision of the healing of a broken world, part of a commitment

32

to those and that which is broken™* What was needed, he maintained, was a context

which related theory to practice and theology to life.

The argument is made that the competencies need a context in which to become
effective praxis. In the Oslo debate, the context is understood to incorporate the local
church and congregation as well as the society which it serves. Any ‘Oslo model’ will

have to take this into account as a necessary part of the formation process.

4. Response: competencies and new learning styles.

The argument for new learning styles to present these new competencies,
necessitates the “revisit or evaluation” called for by Pobee. By accepting this call and
the validity of the competencies, a shift in emphasis 1s also accepted. This shift is
towards the centrality of theological education as the formation of the person. This
formation will, in Pobee’s thinking, promote kingdom values. Programmes of
theological education would purport to provide this. The way of testing that they do
or do not, may lie not only in what is presented and the way they are presented, but
also in the reasons for which they are presented. The call is for a new vision to lie at
the heart of theological education thus driving the reason and purpose for which they
are intended.

This key shift will have significance for the Church of the Nazarene, as the thesis will
show. The church views the education process as necessary in the context of fulfilling

ordination requirements. However, one minister, interviewed for the case study,

indicated that the Course of Study for ordination was presented to him as “hoops to be

°! John W de Gruchy, “Authenticity...”, 47.
32 T R. Cochrane, “Contextualization...”, 29.
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jumped through” rather than as part of the formation process for ministry.>’ To begin

to think of the process as primarily ‘formative’ will be a new concept for the Church
of the Nazarene in the UK and world-wide.** The method and thus accessibility of a
programme which is driven from the centre by these competencies, would reflect on
how seriously this shift is accepted by the educational providers.

However, the new vision claims to have mission at its heart. In Oslo’s words, it atms
to “to fulfil the ecumenical and missionary vocation of the church”. Whereas these
words may be expected from a Consultation sponsored by the World Council of
Churches, they may not be linked so readily in the minds of other church groups. In
the case of the Church of the Nazarene, which claims to be missionary in its outlook
but not particularly ecumenical, to connect “formation” of the minister with
“ecumenical and missionary” may not be a natural progression of thought. However,
this church cannot afford to ignore a global consultation of this nature. Even though it
does not purport to be ecumenical, it must reflect on the what 1s said as a provider and
consumer of theological education for the ordained ministry. Moreover, the thesis will
show that it readily took advantage of the WCC sponsored TEE programme in the
past without apparent acknowledgement of its source. The Church of the Nazarene
must be encouraged to see itself as a contributor to this debate through its expeniences

as well as a participant of the benefits of the debate through its theological education

programmes.
5. Conclusion: theological education as educative and formative.

The competencies reflect the thinking that “theological education and ministerial
formation” is both “educative” and “formative” in its emphasis. This 1s an important
element of the Oslo conclusions and demonstrates a move in emphasis.

" The general debate, however, is familiar for, as the next chapter will show, 1t is

closely related to the discussions which led to the development of TEE, a WCC

>3 Respondent H, 18. (Appendices)
3% The case study indicates, however, that the Dean of NTC considers the Course of Study to be
formative, although they admit that this is not always made as clear as it should be. Sce  Interview

with Dr Kent Brower , 22. (Appendices)
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initiative. High hopes existed for this model, which seem now to have faded in the

light of the Oslo Consultation. Did the model fail because it was not as holistic as the
approach Oslo now suggests? Was it too westernised and not culturally specific
enough? Were there other reasons?

Now an attempt 1s being made to find a new way forward. The “new way”, the new
“viston”, i1s an “educative” and “formative” theological preparation for ministry. By
implication, the results of previous debates and models of theological education have
not provided this.

The previous significant debate on this subject by the WCC led to the setting up of
TEE. Viability was at the heart of that debate also. At that time, it was the issue of

viability in context which caught the attention of the educators and churchmen. As
contextualisation was at the core of educational debate the result, which was TEE,
contended to be a thoroughly contextualised programme.

The title of the Oslo Consultation, Ecumenical Theological Education: Its Viability
Today, continued the theme of wiability. This time, by emphasising ministenal
formation in theological education, Oslo is attempting to introduce core competencies
which reflect the desire, not only for an ecumenical approach to the task of theological
education, but an ecumenicity of theological education itself. Thus, an important part
of ministerial formation is the people of God, within which the ordained person is
formed. The six competencies reflect this holistic thinking.

6. The next stages of debate.

Having identified the main issues coming out of Oslo and having reflected on the
competencies, the other areas of study need to be tackled before bringing all three
together in a constructive practical theology in a contemporary setting, 1.e. the Church
of the Nazarene in the United Kingdom.

Firstly, the context of the ‘Oslo model’ will now be explored further, beginning with
the debate which led to the setting up of TEE. Of interest will be the reasons why

Oslo appears to reject TEE as a method which would convey its new vision.
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Secondly, an analysis of the history of theological education for the ordained ministry
within the Church of the Nazarene will be done, which will demonstrate that it has
attempted to implement its own programme of TEE beginning in Latin America. A
critical analysis of this working model will answer some of the criticisms addressed to
TEE and demonstrate where it too, must face searching questions in light of Oslo.

Thirdly, in addition to these methodological issues, the recent emergence of
Nazarene ‘competencies’ will provide further useful matenal for debate in the context
of Oslo’s own competencies and vision for theological education.

Fourthly, the Oslo Consultation suggested that ‘long distance learning’>” be
considered as a means by which the competencies could be delivered to a wide

audience. The Consultation sent out a warning however, that

Where theological education is offered at a distance (or in extension), the
following factors must be taken into account: adequacy of resources
(faculty, library, classrooms), needs of individual learners, needs of their
ministerial settings and availability of technology.*

Fifthly, theoretical principles of distance learning will thus be cntically examined, but
perhaps more importantly, the question will be asked if Oslo’s philosophy of
theological education and ministerial formation is compatible with the philosophy of
distance learning. If there is compatibility, then delivering the Oslo competencies
through distance learning methods becomes a possibility.

Sixthly, the step beyond this, is to examine through the case study, if the Oslo
competencies are present in some form within the contemporary Church of the
Nazarene distance learning programme and whether the distance learning methodology
being used 1s of best practice.

Finally, from the case study results, and building on previous research within the
thesis, it is intended to formulate an Oslo model of theological education and

ministerial formation through the methodology of distance learning. This will take

%> John de Gruchy and Kyariaki Fitzgerald “Workshop II: The Role of the Academy in Ministerial
Formation and Theological Education”, in Ministerial Formation, Vol. 75, October 1996, 14.
*¢ Report of Working Group 2, in Ministerial Formation, Vol.67, October 1994, 52.
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into account existing church requirements for the ordained minstry, adequate
resources (about which Oslo was particularly concerned) and contributions which the

Church of the Nazarene may be able to make from its experiences in distance and

extension learning.
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Chapter 3
TEE Revisited: The Debate Behind Oslo.

Much of the Oslo Consultation debate, particularly relating to the wiability of
theological education, had already been rehearsed in the measures which led to
development of the Theological Education Fund and TEE.

The Oslo Consultation was promoted by the Ecumenical Theological Education
(ETE) division of the World Council of Churches. ETE traces its beginnings to the
Theological Education Fund (TEF) which subsequently became the Programme on
Theological Learning (PTE) and then renamed as Ecumenical Theological Education
(ETE).

The Theological Education Fund, as the founding programme, had promoted a
unique experiment which centred in Latin America and rapidly spread into North
America and other parts of the world. The experiment was Theological Education by
Extension (TEE).! As this subject relates directly to our study, space will be given to
examine its development and impact on theological education. High hopes had been

invested in this programme prior to Oslo and many of the same areas of debate had

been aired during 1ts development.
1. The philosophy behind TEE.

In 1963 a prototype programme was launched in Guatemala by the Seminario
Evangelico Presbyteriano. It quickly grew and with its expansion generated both
enthusiasm and controversy. Ralph D. Winter, a church growth theorist, descnbed 1t
as “the acorn that exploded”.? The Theological Education Fund awarded a grant to
the Seminary in 1964 to develop the project. By 1970 $100,000 had been invested by

the TEF in projects related to this programme.

' From 1963 the acronym TEE has become used widely to the point of including theological education
pursued by extension learning methods whatever the source. In 1982 in the UK the Theological
Education by Extension Forum (TEEF) was formed to assist in the exchange of information and
expertise between those involved in the either the use or production of distance learning materials.

? Ralph D. Winter, 'The Acorn that Exploded' in World Vision, XIV,10:1970,15.
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Had it not been for the eclectic and entrepreneurial nature of this Fund, it is doubtful

whether TEE would have either come to birth or have had such a wide impact on
theological education. It is useful to address this aspect of the history of the TEF as
light is also thrown on the context of TEE where it is readily observed that it was born
in the milieu of pedagogical debate surrounding theological education; a task which
Oslo revisited.

The TEF was founded by the International Missionary Council (IMC) at the Sixth
World Missionary Conference in Ghana in January 1958 and given a five year mandate.
The programme was set up primarily to assist the theological education of young
people in Africa, Asia and Latin America. Its funding was passed on in the way of

grants to various educational projects. The TEF determined that (these)

Grants should be designed to develop and strengthen indigenous
theological education. They should stimulate local responsibility,

encourage creative theological thinking and provide a higher standard of
scholarship and training which is suited to the needs of the churches to be

served.’

With the amalgamation of the IMC and the World Council of Churches, the
Commission on World Mission and Evangelism (CWME) became responsible for the
TEF. Although its budget was no more than 3% of what was allocated in other ways
for theological education in the Third World, the TEF saw as its mandate the use of its
resources to help promote local initiatives. Small scale financial contributions were
made and projects were scrutinised so that, in their words, ‘relevance’, ‘authenticity’
and ‘contextualisation’ of theological education took place.* Numerous projects were
entered into over the period of its first mandate which ended in 1965. Dunng that
period the TEF acted more as a catalyst for promising projects rather than an initiator

of new experiments.

3 Christine Lienemann-Perrin, Training for a Relevant Ministry: A Study of the Work of the
Theological Education Fund, (Madras: Christian Litcrature Society, 1981), xaii.
4 Christine Licnemann-Perrin, Training, xiv. This terminology is reminiscent of the Oslo dcbate.



53

In proposing a second mandate,” the Advisory Group set up by CWME suggested a
new focus, namely:® (i) strengthening academic competence, including continuing
education of teachers, exchanges of professors, aid for regional theological centres and
research projects. (i1) strengthening the student community by recruiting trainees and
raising the entrance requirements of ministerial training. (ii1) curriculum reform which
involved “raising the academic level and making the curriculum relevant to the
situation.” ' (iv) improvement of teaching methods and (v) a continuation of dialogue
which would include a continuing education course for pastors. In adopting the report
the CWME added one point, viz. “The strengthening of the Christian community in the
theological training centres.””

Focusing on indigenous theological education had been one of the TEF’s goals at its
inception in 1958. Now it was a primary goal for its second phase. Until this time,
the research model of theological training had been at the forefront of the thinking of
the theological educators. The difficult task which faced the TEF was how to reach
the goal of complete indigenization which would be genuine and lasting. Should it
come about through substantial funding which would free the indigenous people to
develop their own model, or through a development of a indigenous theological
process which would allow them to think beyond the research model?

The problem about this particular objective was that it was too vague. There was
little understanding of what was meant by ‘indigenization’ What was known was that
it was to be ‘non-western’. However at that time western theologians had not

experienced enough of any alternatives which might replace the existing model so they

could not be of much assistance.”

> Given at the meeting of the Division of World Mission and Evangelism (DMWE) in Mexico City in
1963. A Third Mandate was approved in 1969 and extcnded until 1977.

® Christine Lienemann-Perrin, Training, 113.

7 Christine Lienemann-Perrin, Training, 113.

® Christine Lienemann-Perrin, Training ,114.

? A significant contemporary development of Liberation Theology in Latin America, also sought to
contextualise for 1ts locus a Christian theology which it perceived to be too “Western’ in its origins
and concepts.
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What seemed to be indicated was that the theologians of the ‘Third-World
Churches’ had to be released from a one-sided dependence upon western theology so
that they could do their own academic theological work. This meant that they had to
increase their academic competence.” On the other hand these theologians were
expected to adapt to the educational style, habits and thinking of their own country.
The feeling by some was that change could not be forced, i1t had to come from within
the ‘Third-World Churches’.

The TEF had succeeded in raising the awareness for ministerial training and raising
the level at which it was operating. It chose highly qualified staff in various regions of
the Third World to facilitate its efforts but this had the tendency of directing its
programme towards the academically elite which could benefit from the Western style
theological education and standards. Clearly, however, if ministerial training was to
wholly succeed and become truly for the people, the TEF would need to address the
training of all levels for ministry, ordained and lay.

During the time of its second mandate (1965 - 1970) there was a growing awareness
among developing countries of the need for self - determination, free, as thc;:y saw it,
from the economic exploitation of the industralised nations. This same desire spilled
over into theological education and the Western hierarchical structures which
accompanied it also came under scrutiny. Now the impetus for change was coming
more from the Third World Churches themselves. They had no wish to perpetuate
education and ministry structures which seemed to be in total opposition to the famine,
illiteracy and political powerlessness of the masses.

The question which arose was “Which church, which ministry and which ministerial
training is relevant today in the developing countries? How can the church in its

ministry and its training participate in the mission of God to people in conditions of

suffering, oppression and exploitation.”"*

'% A concept similar to Oslo’s “theological competence”.
! Christine Lienemann-Perrin, Training, 126.
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The TEF tnied to respond to these probing questions by encouraging four aspects of
theological training: (i) the development of a true Christian community in the centres
for ministry training; (ii) the recruitment of more candidates for the ministry; (iii)
putting in place a continuing education programme for the pastors already trained and
to encourage graduate and faculty research; (iv) to reform the curnculum and improve
teaching methods.

The fact that change was needed was certainly being fostered within the church in
Latin America. The contemporary writings of the Liberation Theologians led by
Gustavo Gutiérrez, a Peruvian priest, encouraged the development of a ‘theology from
the underside’, a theology that began with the poor in their context. Paulo Freire, a

consultant in the Office of Education in the World Council of Churches in Geneva,
spoke of the “‘Western’ style of education as an instrument of subjugation as it had, in
his opinion, nullified critical awareness among its Third World consumers and had
sustained economic and social domination of the poor.*

'3 t0 describe this new

Freire was not alone in adopting the term ‘conscientisation
educational process. The Liberation Theologians were also using it to describe their
theological process.'* By conscientisation they were referring to the process whereby
people, as knowledgeable subjects rather than simple recipients achieve an awareness
of the socio-cultural reality that shapes their lives to the point where they are able to
transform that reality. People should become participants in their learning.

Freire and others adjudged that the Third World educational process was tied up
with a Western pedagogy, which - they considered - may suppress cultural awareness.
This had to be addressed. A radical pedagogy in Freire’s thinking, led to a dismissal of

an elitism between teacher and student by means of a mutual learning process - the

student from the teacher and the teacher from the student. “...in a rngorous

'2 Paulo Freire, Pedagogy of the Oppressed, (Harmondsworth, Middlesex: Penguin,1972), 10fF.

*? Oslo’s equivalent terminology was “Contextualisation”.
'* Paulo Freire, The Politics of Education: Culture, Power and Liberation, (Basingstoke, Hampshire;
Macmillan, 1985), chapters 6 and 7 espccially.
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understanding of the process of knowing, seeing this as a social process, it is
impossible to separate teaching from learning.” "’

To interested observers, the inherent danger it seemed, was whether the pedagogy
presently being used was firstly “political’’® - that is, it maintained the status quo of a
western model of for example, the research school; secondly whether it was a
pedagogy of circumstances - because of a scarcity of teachers and funds; or thirdly
whether 1t was a radical pedagogy - which began with the reality of the students’ lives
and their knowledge or opportunities or lack of them, instead of the teacher’s reality
which is the context of his knowledge, not the student’s.

Although this awareness of the debate was present in theory, in practice the areas of
graduate study and faculty research together with curniculum reform and a closer
association of theological institutions, became the main thrust of the TEF during this
period. The danger of bringing to the West - for theological education - those who
were the educationally elite did pose its own problems. Would they culturally adapt?
Would they return to their home churches?

One cannot be sure whether the low rate of indigenous teachers in all of the Third
World areas tackled was reversed by what was being proposed, but certainly an
attempt was made to address the issue of the lack of indigenous teachers. Africa seems
to have benefited most. Lienemann-Perrin explains'’ that in 1965 only 25% of the
theological teachers in Africa were indigenous. This compared with 16% in the
English speaking Caribbean; 30% in the Pacific; 48% in Latin America; 57% in East
and South East Asia and 59% in Central America and Mexico. Three hundred and
fifty-two financial grants were given with practically half of them going to Africans. In

addition, regional courses for teachers of theology were set up in Africa and more

' Paulo Freire, The Politics of Education, 177-178.

'* It could be argued that education per se is a political act. The nature of education has the inherent
qualities to be political.

'’ Christine Lienemann-Perrin, Training, 128.
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resources were ploughed into that continent. By the end of the TEF’s second

mandate the percentage of African teachers had risen from 25% (1960) to 40%."°

The curricula of most of the theological schools in the targeted areas were copies of
American, British or other European systems. Any reform of curriculum would have
to go further than what was taught. A new theological orientation was required. It
was perceived that theological institutions on their own could not accomplish this, it
had to be done in conjunction with a structural and theological reorientation of the
local church.”” This could not be forced on the churches or the missionary societies on
which they were dependent. A vote of confidence was needed from that quarter as
well as financial means for seeing these changes through.

The grants which the TEF made available must have been seen as innovative at the
time. The question of how an authentic theological curriculum was to be developed
was central, and several institutions and churches on each continent set about solving
this problem in their own particular way. The result was characteristically different
for each world area. One programme that was eventually adopted by most as an effort
to address these questions was TEE.

2. The development of Theological Education by Extension (TEE).

Simply stated, TEE is decentralised theological education. It is a field based
approach and does not interrupt the learner’s ongoing relationships and commitments
and thus cultural dislocation is minimised.

Kinsler described the prototype as “...that model of theological education which

provides systematic, independent study plus regular supervised seminars in the context

of people’s varied life and work and ministry”.” Developed at the Presbyterian

Seminary of Guatemala, where the first TEF grant was directed, it arose, not out of a

'% One wonders what happened to the Caribbean area with its low percentage of indigenous teachers.
No figures are available, but one would have thought that the Caribbean would have been well placed
particularly if language had been a determining factor in the use of this programme.,

' Oslo perceived a similar problem. Changes in approach to theological education and the
involvement of the church community, had to include changes in the church itsclf.

> F. Ross Kinsler, ed., Ministry by the People; Theological Education by Extension, (New York:
Maryknoll, Orbis Books, 1983), 14.
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pre-designed model, but rather as a response to a series of local problems in ministerial
training.

The growth of the Presbyterian church demanded trained leaders. As a result, the
Seminary was founded in Guatemala City in 1938. However an inventory in 1962
revealed that only 10 of the 200 students who had studied at the Seminary were still tn
the pastorate. The main problem seemed to be that the students were reluctant to
return to a rural life-style having lived and studied in the city. Interestingly this finds a
parallel in the fears the TEF had about those from Third World countries who would
study in the West and then either not return to their countries or return “Westernised”.

The Seminary then moved to a rural setting (San Felipe, Retalhuleu, Guatemala),
near to where the majority of the churches were located. This did not seem to resolve
the problem completely, as many who genuinely wished to study could not leave
families and employment no matter how close the Seminary was to their home.

Therefore in 1963 the residence programme was de-emphasised and the extension
programme was begun. - Several regional centres were established and a three-hour
weekly seminar was given by the Seminary professors in each centre. Initially the
students’ travel expenses were paid. Periodically during the year, once a month at

first, meetings were held at the Seminary for all the students.

Several difficulties arose. Students were not able to tackle the ‘take-home’
assignments they were given. This particularly applied to those less academically
giffted. The solution was to develop a series of work books using an inductive
methodology for the study of the Bible and traditional theological textbooks. These
books were geared for individual study. Another problem was the immense diversity
in the educational and socio-economic levels of the students. In response to these

academic differences several levels were built into the curriculum design, enabling the
students to build on their secular education, whether at Primary, Secondary or
University level. More advanced students were expected to do more assignments,

reports and projects.
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The programme quickly revealed that there were many gifted leaders with high

intelligence who had little or no academic training and, as a consequence, could not
do the simplest exercises. To meet this need, an auxiliary extension programme was
started to assist interested persons to complete their primary schooling. Over time,
better government sponsored programmes developed and this second system became
unnecessary.

Nearly all of these steps met with opposition from one or more sections of the
Presbyterian Church of Guatemala. However, by 1966, not only had a planned
extension programme emerged, but it was beginning to attract attention throughout the
continent.  Without increasing funds, the student body of the seminary had grown
from 7 to 200, taught by 3 full-time and 12 part-time faculty members. In addition it
seemed as though the training needs of the church were being met.

Although this form of training was proving to be successful in training people where
they lived, it did place a great demand for personal discipline upon the student.
However this in itself was seen as a screening process. Ill-equipped or unmotivated
candidates were thus tested before being moved out of their homes and environments.
Those who were able to leave, attended the residence programme and the numbers 1n
seminary increased. The quality of the academic programme improved over the
previous residential programme. This was due in large part to the greater maturity of
the students and that they had already proved themselves in study.

It is worth noting that extensive theological training was available to all through
TEE. Lay people who wanted to deepen their faith and understanding without
committing themselves to candidacy for ordination formed a substantial core group.

Mulholland summed up the comprehensiveness of theological educatton through TEE
by saying, .

.. geographically (it reaches) to the different areas where the students live;
culturally in accordance with the customs and needs of each zone;
academically to the different levels of secular education; socially to the
various classes; ecclesiastically to all present and potential leaders rather
than only candidates for ordination; and chronologically to persons of all
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ages as well as to individuals who desire a programme for continuing
education through the years.!

As the popularity of the programme spread, the number of students enrolled®
increased dramatically from 14,000 in 1972 * to 55,378 in 1980.2* Whereas in 1969

no mentton is made of TEE in the survey of theological education made by the World

Council of Churches, the 1976 report states,

Theological education by extension is now clearly established as the most
vigorous alternative creative form of preparation for the ministry. It may
soon outdistance residential patterns of training as the dominant form of
training for the ministry.”

TEE raised significant issues in educational methodology. The mode of teaching
moved from lecture to seminar and the student was entrusted with more independent

study.

Traditional educational theories and structures were challenged. Issues
such as educational technology, instructional objectives, programmed
learning, consciousness raising, deschooling, adult education, open

classrooms and case studies received heightened prominence in thought
and discussion.”

It was a methodology which was open to change. In its early days Ralph Winter
pointed out that TEE would not, for example, automatically produce church growth
unless the propagation of the Gospel and the pioneering growth of churches was a

prominent part of the thinking of those involved in extension studies.?’ The result was
that curnicula were redesigned to respond to what was an original goal of TEE, i.e.

more pastors and more churches. Here was theological education at its most

* Kenneth B. Mulholland, Adventures in Training the Ministry,(Phillipsburg: Presbyterian and
Reformed Publishing Company, 1976),66.

* As the extension programme developed beyond Guatemala it was often promoted as a s¢t formula
without due regard to process.

2‘?’ Wayne C. Weld, The World Directory of Theological Education by Extension, (South Pasadcna:

William Carey Library, 1973), 10.

4 Wayne C. Weld, The World Directory, 1980 Supplement. (Wheaton: The Committce to Assist
Ministry Education Overseas, 1980), 6.

“ The Theological Education Fund (TEF) report. Quoted in F. Ross Kinsler, The Extension
Movement in Theological Education, (reviscd edition), (Pasadena: William Carey Library, 1981),14.
%6 Kenneth Mulholland, ‘TEE comcs of Age: A Candid Asscssment after Two Decades.” ed. Robert L.
Youngblood, in Cyprus: TEE Comes of Age, (Excter: Paternoster Press, n.d.(19857)), 14.

%’ Vergil Gerber, ed., Discipline Through Theological Education by Extension, (Chicago: Moody
Press, 1980), 79,
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pragmatic by responding to apparent needs and in so doing was responding to the

claam that the traditional methods of theological education were not providing
sufficient pastors for the burgeoning growth in Christian converts in many countries of
the Third World.

Professor Alice Jacobs, (a prime mover in the Guatemalan promotion of TEE and a
tutor at the Presbyterian Seminary in Guatemala)®® maintained that TEE demonstrated
that 1t was not only a vehicle for leadership development and the subsequent growth
for existing church structures, but it was also a vehicle for the renewal and beneficial
change of both ecclesiastical and social structures.”

Firstly, regarding educational method, she maintained that TEE freed the student
from ‘intellectual domestication’ and encouraged active participation and theological
reflection. This 1s due she claimed, to the fact that the student was not a passive
receptacle of information from a teacher, but was now much more involved in the
education process. “There is communication and the interchange of ideas in which
each person both learns and contributes new knowledge”

Secondly, alluding to theological content, this, she said, tended towards a holistic

approach thus overcoming the dichotomy which results when,

certain categories of traditional evangelical pietism are divorced from
concrete earthly realities. (TEE keeps students in contact with) people in
their misery... we are not saying that we ought to discard spiritual,
abstract, traditional language in order to be mastered by a purely matenal
language. No, what we want to say is that TEE does not divorce these
two factors, rather, it combines them.>°

Thirdly, a further claim for the efficacy of TEE was in the number of married
women who had benefited from registration in this programme. In addition a high

percentage of students enrolled in TEE had been lay people. The argument was then

2 The actual founders of TEE were James Emery, Ralph D. Winter and F. Ross Kinsler. Ralph D.
Winter was for ten years a Presbyterian missionary in Guatemala. He later became lecturer in the
School of World Mission and Institute of Church Growth at Fuller Theological Seminary in
Pasadena, California. This explains the close connection between TEE and the Church Growth
Movement which came out of Califorma.

# F. Ross Kinsler, Ministry by the People, 38.

* F. Ross Kinsler, Ainistry by the People, 39.
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made that those who had trained specifically towards ordination had done so within the
largely lay group. This, it was felt, had lessened the distance between clergy and laity
and made the ordination candidates very much aware of the issues faced by lay
persons.

What Jacobs was claiming for TEE seemed to answer some of the questions raised
in the Oslo consultation. Here was theological education which was indigenous and
thoroughly contextualised. It was aware that in its context of exploited peoples it
brought ‘conscientisation’ of culture. It was initially a local response to a local need.
It was flexible and able to adjust to perceived weaknesses in content and goals.

Did TEE go far enough? From Oslo’s response, it appears not.
3. Oslo and TEE.

In launching the Oslo debate John Pobee used as a starting point, a 1975 study
produced for the Theological Education Fund; “Viability in Context”. This study was

produced at a high point in TEE’s development. As stated above, a report from the
World Council of Churches in 1976 said:

Theological education by extension is now clearly established as the most
vigorous alternative creative form of preparation for the ministry. It may
soon outdistance residential patterns of training as the dominant form of
training for the ministry.*!

Although this model is ‘clearly established’, Pobee is calling for a “revisit or
evaluation™* of theological education. This demonstrates that the high hopes placed in
TEE do not seem to have been achieved. Why not? What are TEE’s shortcomings

and what can be learned?*’

*! The Theological Education Fund (TEF) report. Quoted in F. Ross Kinsler, The Extension
Movement in Theological Education, (revised edition), Pasadena: William Carey Library, 1981,14.

* John S. Pobee, “The First Gospel of Viability of Ministerial Formation”, in Ministerial Formation,
Vol.64, January 1994, 5.

33 1t could be stated that the Oslo debate includes negative comments on residential and distance
learning programmes of theological education. This 1s true. However, the implied and over<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>