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ABSTRACT

This study examines the perspectives of evangelical
church leaders in Bulgaria, Hungary, Romania, and Russia on

theological education in the following areas:

1. The potential of formal and nonformal theological
education.

2. Goals for theological education

3. Specific issues which influence theological education:

ethical and moral problems, foreign involvement, external
tensions, closeness to church, cooperation, faculty
development, theological literature, planning, and women
in theological education

4. The current state of theological education.

Presidents, leading educators, and prominent pastors
were the subjects of this research. From this study emerged
the following findings.

Although formal theological education is becoming the
accepted model for educating church leaders, a multiple path
approach with heavy church ministry before or during the
educational experience is deemed best. The potential for
church-based education is not believed to be high except in
Romania.

The primary goal is that the promises made by formal

theological education will be kept, especially an accredited
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degree which increases credibility. Another goal is that
theological education will become widely available.

With regard to specific issues in theological
education it is believed that there are ethical problems
exacerbated by communism which theological education ought to
address; that although foreign influence may be seen as
infection the primary view is of foreigners as welcome and
necessary partners; that in countries where Orthodoxy is the
State church evangelicals experience significant tension in
developing theological education, that formal education is
more distant from the church than nonformal education: that
cooperation hardly exists except between individual
educational efforts and foreign entities; that faculty
development may include study abroad but faculty need to be
kept close to the church; that there is a scarcity of adequate
literature for serious theological education with few natiocnal
authors on the horizon; that “unplanned” may not be an
accurate description of the rapid expansion of theological
education; that state recognition is the highest priority only
in Bulgaria and Romania; and that the role of women is largely
to teach other women and children.

The current state of theological education is
generally described as something only beginning yet with very

great potential.

iv



This dissertation is dedicated to Sherry Marie, my wife,
who is, in truth, God’s gracious gift to me; and to my
children Laura, Ruth Ellen and Christopher,
who are delightful friends; and to my
parents, Rev. Paul and Elaine Bohn,
who continue to love me, who pointed
me toward God, and who helped me take my first

steps in knowing the wonder of glorifying and enjoying him



TABLE OF CONTENTS

Chapter

1. RESEARCH CONCERN. ...ttt ittt et e,

Population......... ...

Demographic Overview of Denominations
Studied...... ...t e

2. LITERATURE REVIEW. ... .ttt mmeanmannnnn,

Historical Development of Theological
Education in the West.....................

13
13
13
14
15

le

17
17
17
18

18



3.

The Scholastic Period...................

Renaissance..

Reformation and Enlightenment...........

Emergence of Seminaries in America......

An Overview of the Critique of Theological
Education and Alternative Models Suggested.

Early Critique...... ... ...,

Locus of the Current Debate--
Fragmentation.......................

Suggested Solutions to Fragmentation
in Excellent Theological Education...

Voices from Other Continents..........ooou....

Latin America

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

Theological Education Among Evangelicals
in the Former East BloC.......uovveeunon...

...........................

Description of the Population...........

Sampling Procedure.................u....

Interviewing Procedure.............. ... ...,

Data Gathering and Recording............

Questionnaire

vi

21

22

23

24

24

25

36

44

45

46

47

47

55

67

68

68

70

71

73

73

74

75



Interview Protocol................vuu...
Data AnalysSisS. ... iiiin ottt eiie i,
Ethnographic Data.........c.ovvvunno....

Survey Data.......iiiiiiiii it

FINDINGS FROM THE QUESTIONNAIRE:“THEOLOGICAL
EDUCATION ISSUES IN POST-COMMUNIST EUROPE”.......

Research Question 1: The Potential for Formal
and Nonformal Education of
Church Leadership....... ... ...

Extension Education as Acceptable.......

Nonformal as Less Acceptable for
Equipping Pastors....................

Formal Education as the Acceptable
Approach for Equipping Pastors.......

Research Question 2: Goals for
Theological Education............ccuuuuun...

Awareness of the Need for Additional
Emphases to Equip Church Leaders.....

Degree Granting Programs for Public
School Teachers as a Task of
Theological Education................

Research Question 3: Specific Issues which
Currently Confront Theological Education.

Ethical and Moral Issues........uouuuu...
Foreign Influence.........u i unnn..

External Tensions..........u'ueuuununo. ..

Cooperation. . vttt ittt ii i tie e
Faculty Development.............ooouo....

LiteratuUre. vttt it et e e e e e e e e i,

77

78

79

79

82

83

84

85

87

87

89

90
91

95



Recognition......... ... 114
Women. ........o ottt iiiinnnnn.. 119
Research Question 4: Current State

of Theological Education................... 119

The Reform of Theological Education..... 120

SUrVIival. .. ..t i i e e e e, 121

Pedagogical Issues..........cuouueuunn... 123

5. FINDINGS FROM ETHNOGRAPHIC DATA.....evurunnnn. .. 129

Research Question 1: The Potential for Formal
and Nonformal Education of Church

Leadership...... ... 130
Effects of Formal and Nonformal

Education...... ... 131

Potential of Church-Based Education..... 149

Research Question 2: Goals for Theological

Education. ... ..t e e, 155
Theological Education as Promise
Keeper...... ... ... 156
Theological Education as Available,
Influential and Effective............ 159
Adequate Facilities..........uuuuuunuo... 164
Hindrances to Reaching the Goals........ 165

Summary of Responses for the Goals

for Theological Education............ 171

Research Question 3: Specific Issues which
Currently Confront Theological Education... 172
Ethical Concerns...........coiiiennn.. 172
Foreign Influence...........c.0uuuuun... 180
External Tensions............couuvuu.... 201



Closeness to Church as Described

in Accountability Structures......... 211
Cooperation.......ouuiiiin e eunnnnn... 217
Faculty Development............c.cu...... 228
Literature. .....coiiiinnin i e, 233
Planning....... ... 240
Recognition....... ... ... .. 251
Women. .....oiiiiii ittt e, 270

Research Question 4: Current State of
Theological Education.............uuuuu.... 277
Bulgaria...... ... .. 278
Hungary....... ..o i i 281
Romania....... ..t 283
N i - 285
6. CONCLUSIONS. it i ittt ettt et e e e e et 288

The Potential for the Formal and Nonformal
Education of Church Leaders................ 288

Goals

Factors Relevant to the Potential of
Formal and Nonformal

Theological Education................ 289
The Contours of Formal and Nonformal

Theological Education................ 292
Multiple-Path Journey as Best for

Equipping Pastors..............ccuu.... 297
for Theological Education............... 298
Lack of Clarity about the Primary Task.. 298
The Desire to Keep the Promises......... 299

The Desire for Widely Available and
Influential Theological Education.... 300

ix



Hindrances to Reaching the Goals........ 301

Issues Important to Theological Education..... 302
Ethics and Morality..................... 303
Foreign Involvement............coveo.... 306
External Tensions....................... 310
Closeness to Church..................... 312
Cooperation.......ouiuiiiininnnnennnn. 315
Faculty Development..................... 317
Theological Literature.................. 319
Planning. ......ooi ittt i, 320
Recognition........ ... 323
Women in Theological Education.......... 327

The Current State of Theological

Education...... ...ttt i, 328
Factors which Influence the Current
State of Theological Education....... 328
Metaphors that Describe the Current
State of Theological Education....... 332
Hypotheses, Questions, and Ministry
Implications...... ..t ininnnennn. 335
BB 4111 (1T 338
Appendix
A. QUESTIONNAIRE “THEOLOGICAL EDUCATION
ISSUES IN POST-COMMUNIST EUROPE”........vveeun.... 341
B INTERVIEW PROTOCOL SEPTEMBER 1996................ 353
C STATISTICAL ANALYSIS. . ittt ittt ettt teee e 357

D. METAPHORS OF THE PRESENT STATE
OF THEOLOGICAL EDUCATION. .. i vt ieemn e s innnennn. 398



E. CODING OF ETHNOGRAPHIC DATA

REFERENCE LIST

.......................................

X1



LIST OF TABLES

Table
1. Code Components for Respondents.................. 130
2. Summary for Formal and Nonformal Theological
Education. ... .. it i e 148
3. Educational Paths to Ministry...........ceueeu.... 150
4. Summary for Potential of Church-based
Theological Education............cvvuiiurnn... 155
S. Summary for Goals for Theological Education...... 171
6. Summary for Ethical Concerns..........eeuuuunuu... 180
7. Summary of Foreign Influence...........eueuuwnu... 200
8. Summary for External TenSionS..........eeeeeuno... 211
9. Summary for Closeness to Church.................. 217
10. Summary for Cooperation............o.uueuuuunnnnan. 227
11. Summary for Faculty Development.................. 233
12. Summary for Planning.............eueuueeemeunnnnnn. 251
13. Summary for Recognition...............uuuuuunn.. 270
14. Summary for Role of Women..........uuuueumennnn.. 277
15. Analysis of Survey Results for the
Entire Sample. . ... .ot 358
16. Survey Data Analyzed by Role of Respondent
(Educator, Pastor, President)................. 361
17. Survey Data Analyzed by Denomination............. 371
18. Survey Data Analyzed by Country............coou... 385

xii



ACKNOWLEDGEMENTS

Team work is the hallmark of this dissertation.
Special gratitude goes to my dissertation director, Dr. Ted
Ward. Invariably his keen insight helped keep me on track,
and his encouragement kept me going. I would also like to
thank Dr. Warren Benson and Dr. Perry Downs for cheering me
along the way.

Campus Crusade for Christ and BEE International
allowed me to undertake the research and writing of this
dissertation. Overseas Council provided funding.

Then there is the team of those who prayed, especially
my coworkers at BEE, who prayed often, and kept urging me to
press on. Many of our supporters petitioned our Father on my
behalf as well.

Special thanks go to my wife, Sherry, and also to
Sandy Shaffer, Carolyn Morrison, and Kathleen Wintter who
spent many hours editing.

For this work and for these people may God receive the

glory.

xiii



CHAPTER 1

RESEARCH CONCERN

This study compares the perspectives on theological
education of denominational leaders, leaders in theological
education, and prominent pastors in Bulgaria, Hungary,
Romania, and Russia.

During the decades of communist rule in Eastern Europe
and the Soviet Union, pressure for change became so great that
the communist structures finally burst in 1989 and 1000,
Social and political chaos followed, chaos which also engul fed
the evangelical church. Those with foresight surfed the waves
of this chaos and used it as an opportunity to launch
widespread evangelism, incipient theological education, and
church building construction.

Almost every denomination, and some major regional
churches, rushed to establish schools for educating pastors
and teachers who would then be qualified to teach religion in
the public schools (Tson 1994, 1).

Prior to glasnost, formal Protestant theological
education was practically nonexistent. However, under
Gorbachev an explosion of pent-up energy and demand
saw well over 40 residential programs established in

three years (1990-1992). These schools emerged “in a
manner unique in the history of Reformation churches.
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Never before, and nowhere else, have Protestants
launched as many formal theological training programs
as rapidly as they have in Soviet Union successor
states.” (Elliot 1994, 19)
Because of the chaos, the natural rush to fill a vacuum, and
the sense of fleeting opportunity, seldom did those with the
vision for establishing schools pause to evaluate the desired
outcomes or consider alternative methods to achieve these
outcomes (Alexander 1994, 2).
One reason often given in response to the question,
“"Why are we establishing a school?” was “We now have the
chance and the chance won’t last long.”
Such a feeling of urgency has led to many formal
residential “schools” being started or attempted
quickly. This, in turn, has eventuated in little
educational planning and thought as to what the
educational need really is and how best to meet the
need educationally. (Alexander 1994, 2)
Others would answer, “We need to have our own school.”
The latter answer became more prevalent as church leaders
grasped the fact that almost every other denomination or
regional church was planning or had already begun some sort of
school (Tson 1994, 1).
The schools that sprang up have taken many forms.
Some have attempted to associate themselves with an existing
university, for example, the Evangelical Theological Academy

of the Czech Republic founded by the Czech Brethren. This

school follows the model that prevails in Western Europe.



3
Others have established Bible colleges for high school
graduates, for example, The Biblical Academy LOGOS in
Bulgaria.

In some denominations both a formal and nonformal
approach have been adopted for leadership training. For
example, the Hungarian Baptists in Romania have a nonformal
program, the Timothy School, as well as a formal school, the
Theological Institute in Cluj, which is associated with the
Romanian Baptist Seminary in Bucharest.

In these countries the formal schooling approach to
leadership training was sharply confined by communist
governments before 1585. This curtailment of formal education
thrust many laymen into roles of leadership.

Many older pastors mentored younger men, helping them
learn through the experience of church ministry in
village churches without pastors. Leaders simply rose
through the avenue of faithfulness, developing non-
traditionally, without significant resources.
Seminaries trained a handful each year. (Alexander
1994, 1)
Often a pastor with formal education had responsibility for
five to fifteen churches. But, in fact, in most of these
churches, laymen with only meager nonformal theological
education actually functioned as pastors. This was especially
true in Romania, Bulgaria, and Russia.

The exigencies of the situation resulted in church

leaders arising largely from the laity, those who were lacking
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theological education through formal theological schools.
This historical reality plus the current reality of an
expanding church, especially in Romania, Albania, Bulgaria,
and the CIS, create difficulties for establishing
theologically educated leadership for the church.

One difficulty for the church in Eastern Europe and
the CIS arises from lack of resources for theological
education. Most, if not all denominations have received help
either from the church in the West or the East, namely Korea.
This assistance is most often in the form of financial aid or
visiting faculty. Too often, however, this help has fallen
short of what is desired by the nationals and promised by the
hordes of westerners who flooded these countries after the
collapse of communism.

Another difficulty arises when the national churches
attempt to establish recognized theological education. When
they seek recognition, either from the State or from an
outside accrediting agency, they find the requirements
daunting.

A third difficulty arises from the vast number of
choices that these churches now encounter. A free market
means much more than an open economy--it also means a free
market for ideas. Mission agencies and churches have flooded

these countries with “opportunities.” Often these
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“opportunities” mean accepting a specific program from these
missionaries, agencies or churches (Tson 1994, 1).

These and other issues became the focal point of the
Consultation on Theological Education in Post-Communist
Europe, which was held October 4-8, 1994, in Oradea, Romania.
During that conference, the plight and the future of
theological education for these countries was discussed. Most
of the presenters were men from outside Eastern Europe or
nationals who had been living abroad for a number of years.
These voices were heard, and they are knowledgeable. Yet,
what seemed to be lacking was the voice of the nationals
caught in the throes of doing theological education in the
intrinsically difficult situations in which they lived. The
research problem grew out of this concern to hear the voices

of these nationals as they practice theological education.

Research Problem

The people who find themselves in leadership in the
churches of post-Communist Eastern Europe and the CIS have had
to make many decisions in the last four years. They have
faced great opportunities, experienced much turmoil, and have
had to learn to work with missionaries and mission agencies in
new ways. They have launched many theological education

efforts, yet there exists no comprehensive understanding of
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what these leaders think about significant issues in
theological education.

This study begins to address this lack of
understanding by comparing the perspectives of evangelical
church leaders with regard to theological education in

Bulgaria, Hungary, Romania and Russia.

Research Questions

The research questions in this study focus on issues
in theological education in Bulgaria, Hungary, Romania, and
Russia. The leaders who were interviewed are categorized
according to three different roles: denominational leaders
(usually presidents), leaders in theological education, or
prominent pastors. The research questions attempt to
ascertain the perspectives of each of these three groups of

leaders on the following questions:

1. What perspectives do present denominational leaders have
regarding:
a. The potential of formal and nonformal theological
education.
b. Their goals for theological education
c. Specific issues which currently influence theological

education: ethical and moral problems, foreign
involvement, external tensions, closeness to church,
cooperation, faculty development, theological
literature, planning, and women in theological
education
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d. The current state of theological education in their
context?
2. What perspectives do present leaders in theological

education have regarding:

a. The potential of formal and nonformal theological
education.

b. Their goals for theological education

C. Specific issues which currently influence theological

education: ethical and moral problems, foreign
involvement, external tensions, closeness to church,
cooperation, faculty development, theological
literature, planning, and women in theological

education
d. The current state of theological education in their
context?
3. What perspective do present prominent pastors have

R h e

-~
chjag.u.a.l.l.\j -

a. The potential of formal and nonformal theological
education.

b. Their goals for theological education

C. Specific issues which currently influence theological

education: ethical and moral problems, foreign
involvement, external tensions, closeness to church,
cooperation, faculty development, theological
literature, planning, and women in theological
education

d. The current state of theological education in their
context?

Population
The population for this study is comprised of
evangelical church leaders in Bulgaria, Hungary, Romania and

Russia. Three categories of leaders are studied: leaders of
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theological education efforts, pastors of influential churches
and the presidents of denominations.

In Bulgaria the denominations studied are the Baptist,
the Congregational, and the Pentecostal. In Hungary the
denominations studied include the Baptist, Pentecostal and
Reformed. In Romania the denominations studied are the
Baptist, the Brethren, and the Pentecostal. In Russia the
denominations studied are the Registered Baptists (The Union
of Evangelical-Christians Baptists of the Russian Federation),
the Autonomous Baptists (The Russian Association of

Independent Evangelical Churches), and the Pentecostals.

Demographic Overview of Denominations Studied

The evangelical denominations in Bulgaria, Hungary,
Romania, and Russia are in a minority. Each of these
countries has a strong state church with considerable
political influence. Another characteristic is the left over
ethnic groups in each country from the many migrations, and

partitions. The evangelical church is growing in each of

these countries.l

lstatistics are not exact. 1In this case there is much
latitude. Census taking is not a thoroughgoing science among
these denominations. The author has spoken with the nationals
responsible for generating these statistics and has been told
that they really are rough estimates.



Bulgaria

Bulgaria is a Balkan state with a population of about
9 million. Of the population 84% is Slavic, 11% Turkic, and
4.6% Gypsy. Bulgaria is one of Europe’s poorest countries.
At the time of this writing salaries of about $20 per month
were not uncommon. Orthodoxy was the state religion the
communist takeover in 1945. The new democratic constitution
provided religious freedom for all denominations, “but makes
the statue of the Orthodox Church on of ambiguous primacy”
(Johnstone 1993, 135).

The evangelical Christians represent about 1.2% of the

FAatral wmAarid at
bbbbb rvru.&. L%

ion with a growth rate estimated Lo be 17% per
year (the population growth rate in 1995 is estimated to be
0.06%). The Orthodox are 66.9% of the population. Of the
denominations studies the Pentecostal Union is the largest
with 280 congregations and about 30,000 members and 43,000
affiliates. The Congregational have 54 congregations with
5000 members and 6,250 affiliates, and the Baptist have 30
congregations with about 2000 members and 3,000 affiliates.

The missionary population in 1993 was 75 missionaries

representing 19 agencies.
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Hungarz

Hungary is a central European state with a population
of about 10.5 million. The country is experiencing a negative
population growth rate. Of the population 92% is Magyar, the
minorities that comprise the other 8% include Gypsy 3%, German
2.4%, Slovak 1%, Jews, Coats, Polish, and Serbs. After the
Reformation almost 90% of Hungary was Protestant. During the
Counter Reformation the Catholic Church gained ascendancy but
the Hungarian Reformed Church remained the confession of a
significant percentage of the population.

Of the population 24.4% is Protestant (with an annual
growth rate estimated to be 1.2%) of which 4.83% are
evangelicals; 61.7% of the population is Catholic (with and
annual growth rate estimated to be -0.2%. Of the
denominations studied the Hungarian Reformed have 1,133
congregations with 500,000 members and a total of 2 million
affiliates. There is a strong renewal movement within the
Hungarian Reformed Church. The Baptist have 400 congregations
with a membership of 10,994 and 25,000 affiliates. The
Fellowship of Evangelical Pentecostals have 215 congregations
with a membership of 4,755 and 12,000 affiliates.

In 1986 it was reported that there were 5 Protestant
seminaries, four were resident programs. The fifth was a

joint effort of the Council of the Free Churches, an
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interdenominational effort of the Methodist, Adventist,
Pentecostal and Free Christian denominations (Carlson

1986, 1). Since that the revolution this cooperative effort
has ceased to exist as the participants have sought to
establish their own theological education programs. The
missionary population in 1993 included 211 missionaries

representing 33 agencies.

Romania

Romania is a Baltic state bordering the Danube as does
Bulgaria. The population of Romania is about 24 million with
an annual growth rate of about 0.46. Of the population 81%
are Romanian and descend from Romans who settled there.
Gypsies comprise 9% of the population and Hungarians 6.7%.

The revolution in 1989/1990 and two subsequent elections
failed to unseat communist rule. Only in the last election in
the Fall of 1996 did a non-communist come to power since 1947.
Romania is also one of the poorest countries in Europe.

Of the population Orthodox comprise 69.5% with a
growth rate of 0.3%, and the Protestants comprise 8% of the
population with a growth rate of 0.9%, of the Protestants 4.6%
are evangelicals. Of the denominations studied the Romanian
Baptist Church has 1,300 congregations with 230,000 members

and 330,000 affiliates. The Pentecostal denomination has
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1,740 congregations with 208,000 members and 320,000

affiliates. The Christian Brethren have 571 congregations
with 80,000 members and 160,000 affiliates. In 1993 there

were 165 missionaries from 38 agencies.

Russia

Russia is the world’s largest country extending across
11 times zones. The population of Russia is about 153 million
with an annual growth rate of 0.5%. The people’s of Russia
include 85.5% Slav and 8% Turkic, with many other smaller
minorities. Russia has “known only tyranny and autocracy
since it became a country in the late eighth century”
(Johnstone 1993, 467). An expressed policy of the Communist
Party for 70 years was the elimination of religion.

The religious landscape includes 32.7% non-religious,
Orthodox 55% with an annual growth rate of 17%, and Protestant
0.7% (possibly much higher) of which evangelicals are 0.56%.
For the denominations studied the Eurasian Baptist Federation
has 1200 congregations with 150,000 members and 429,000

affiliates, the Pentecostal Union has 400 congregations 35,000

members and 130,000 members.2 The Autonomous Baptists have

125 congregations with 10,000 members and 20,000 affiliates.

2The author was told that the number of Pentecostal
churches has exploded from 1000 to now over 6000, however many
of these were in the Ukraine.
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Missionaries to Russian in 1993 include 473 from over 40

agencies.

Clarification of Problem

This section presents a clarification of the problem.
Included are a definition of terms, the delimitations and the

limitations of the research.

Definition of Terms

1. Historic Evangelical Churches--Reformation churches that
existed in these countries before the collapse of the
Iron Curtain in 1989.

2. Evangelical--those who hold to the historic reformation
view of the Christian faith. Those who believe that the
church finds its source of authority in the Scripture

rather than church tradition.
3. Major or influential churches--These are churches that

have large attendance relative to the other churches in
the denomination and are located in urban centers.

Delimitations
This study involves only three categories of church
leadership: those who head denominations, those who head
theological education efforts, and pastors of influential
churches. There are others who could speak to these issues,
for example, students in either formal or nonformal
theological education. This study focuses on the opinions of

church leadership.
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Evangelical leaders are the subjects of this study.
Many of these Reformation churches are growing rapidly and
have started many new schools. For this reason this study 1is
confined to leaders of evangelical denominations.

Only the historic denominations, those that were a
part of the religious landscape before the fall of the Iron
Curtain, are studied. 1In all of these countries church
planting efforts have bequn, sponsored by foreign missions and
staffed by foreign missionaries. The leaders of these efforts
are not subjects for this study.

The intent of this study is to understand the
perspectives of the leaders of the historic evangelical church

in these countries on theological education.

Limitations

The major limitation to this study is that only three
of the former communist countries in Eastern Europe (Bulgaria,
Hungary, Romania) and one communist country from the former
Soviet Union (Russia) are studied. Findings should only be
generalized to these countries.

A further limitation is the assumption that the
respondents were truthful in their replies. There is no

reason to think they were not. However, some of the questions
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may have seemed inappropriate to some of the participants and
therefore answers may have been guarded.

Another limitation arises from the use of the agree-
disagree type of questionnaire. Respondents will differ in
their understanding of the categories, agree-disagree. The
only assumption that can be made is that the respondents who
“agree” are more positive about the issue than those who

“disagree” (Fowler 1993, 83).

Overview of Procedure

This is a descriptive study. This study focuses on
analysis of data acquired during interviews. The participants
were first engaged in a conversation structured around an
interview protocol. Second, the participants gave their
responses to a Likert style questionnaire titled, “Theological
Education Issues In Post-Communist Europe.” This
questionnaire was developed from statements made in the papers
delivered at the Consultation on Theological Education and
Leadership Development in Post-Communist Europe held between
October 4-8, 1994, in Oradea, Romania.

The questionnaire was translated into the languages of
each of the countries studied. The interviews were taped or
transcribed almost verbatim. Interviews were conducted using

interpreters when necessary.



CHAPTER 2

LITERATURE REVIEW

Theological education faces critique in its present
forms in the Western world. The reason that this critique
must be taken seriously is that the Western theological
education has been and is being exported around the world
(Ross and Emery 1991, 4), and specifically to the areas that
are the concern of this study: Bulgaria, Hungary, Romania and
Russia.

To set the current debate in proper context, and to
understand the possible results of exporting Western
theological education, an overview of the historical
development of theological education in the West is given.
Then follows an overview of the critique of Western
theological education and an overview of the alternative
models. Because other continents have a longer history of
integrating the Western seminary model, their analyses are
reviewed as are the voices from the former Soviet-bloc
countries. Finally the debate at the Oradea Consultation in
Theological Education is reviewed because it is a major focus

of this study.
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Historical Development of Theological
Education in the West

The development of theological education in the West
can be distinguished by many streams of historical influence:
Jewish and Greek tradition in education, early church
education, monasticism, scholasticism, the Reformation and
Enlightenment, and the development of the theological faculty

in the university, and the development of the seminary.

Jewish Tradition of Education
The foundation of education for the Hebrew was the
fear of the Lord (Proverbs 1:7). “The center of practical

\ ’ 3~ 'S ~ . . .
2ily .. . " {Ulich 1368, 8). The nabit

education was the fam
of meeting and studying the Scripture is probably what gave
rise to the synagogue (Barclay 1959, 24). The synagogue was
“very much more a place of teaching than the modern church”
(Barclay 1959, 24).

Jewish tradition shows a remarkable concern for the
quality of education realized through sufficient contact

between the student and the teacher. No teacher was to

instruct more than ten pupils in one subject (Ulich 1968, 15).

Greek Education
Education for the ancient Greeks had a different focus

than education today. “It aimed not to produce Athenian
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scholars, and certainly not to produce Athenian tradesmen, but
to produce Athenian men” (Barclay 1959, 86). Greek education

was “initiation into a way of life” (Barclay 1959, 86).

Early Church Education
The well known church fathers (Ambrose, Augustine and

Jerome) had excellent classical education but their
preparation for ministry “was not highly institutionalized.

They studied on their own initiative, for the most part,
with counsel from older presbyters, bishops, or lay
teachers . . . ” (Osborne 1987, 80). During this period of
church history there was a strong emphasis on the “imitatio

Christi” (Ulich 1868, 51).

Monasticism

“"Between the period of the church fathers and the era
of Charles the Great, or Charlemagne, the schools of the
monasteries saved at least a degree of learning” (Ulich 1968,
53). “St. Basil adapted monasticism to Greek Christianity so
ingenucusly that the rule he drew up for this monastery at the
banks of the Iris in Cappadocia (ca. 360) became the pattern
for the Greek monasteries to which Eastern Europe owes much of
its intellectual and artistic treasures” (Ulich 1968, 54).

The monastics were highly concerned about the outcomes

of their education and held the teacher responsible for the



19

student. “Let the abbot know that any lack of goodness, which
the master of the family shall find in his flock, will be
accounted the shepherd’s fault . . . ” (from the Rule of St.
Benedict; Ulich 1968, 55). The point is that goodness was the
primary concern of education in the monastery.

The Benedictines under the influence of Cassiodorus
encouraged the study of Christian theology, history, and the
liberal arts. “Without such action the scholastic studies of
the later Middle Ages, and to a degree, the literary
renaissance of the fifteenth century would hardly have been
possible” (Ulich 1968, 57-8). Monks began to divide
instruction into a schola Interior, for thneir pupils destined
for divine orders, and a schola exterior (Ulich 1968, 58).

Cathedral schools began to develop, and Charles the
Great insisted on a literate clergy who would at least be able
to teach everyone the Lord’s prayer and the “fundamentals of
the creed” (Ulich 1968, 58). This lack of literacy shows the
poor state of the clergy in his time.

During this period of time, the idea of profession
began to emerge. At first there was only one profession,
profession of Christ (Westerhoff III 1982, 158). By the close
of the Middle Ages there were three professions: divinity, law
and medicine with a knowledge of theology being the basis for

all the professions (Westerhoff III 1982, 158). Gradually



20

divinity became one among many, and profession “shifted from
‘confession of faith’ to possession of particular knowledge”
(Westerhoff III 1982, 159).

The monastic period continued for more than a thousand
years. In the “Twelfth and thirteenth centuries cathedral

schools flowered into universities . . . “ (Osborne 1987, 80).

The Scholastic Period

During the scholastic period universities began to
emerge in many of the great cities of Europe. Scholasticism
attempted “to support the Christian creed by a philosophical
structure of sufficient strength to withstand the ever rising
doubts among Christian theologians who, partly because of
Arabic influences, no longer felt as safe in their faith as
did their predecessors of earlier centuries” (Ulich 1968, 70).

Scholasticism was noted for a highly formal structure
of disputed question used to investigate theological issues.
This over reliance “on the power of rational deductions”
resulted in scholastic inquiry being unhistorical, and
separated from the use of grammar in the study of literature
(Ulich 1968, 71).

Ultimately, scholasticism ushered Christianity into a
period of spiritual poverty, the “waning of the faithful

simplicity of early Christians . . . ” (Ulich 1968, 71). 1In
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some cases the universities became positively dangerous to

spiritual health. Dionysius writes in “On Scholars”

Article 4:
But just as in other estates, grades and ranks of the
Church there often reign lawlessness and ruin, so they
reign also in the universities; hence they are
hazardous for pious and chaste young people. Alas,
how miserably and rapidly their virtues are there
undermined and their souls stained and seduced. Hence
if a boy is sufficiently educated in the minor
schools, it may be better and safer for him to enter a
religious order or a pious congregation than to
postpone this decision because of a desire for
knowledge. (Ulich 1968, 87-8)

On the other hand scholasticism enriched Christian
education by accepting Greek psychology and science; by
founding ygreal centers of learning in Paris, Boliogna, Oxford,
and other places; by taking theological education “out of the
narrow walls of monasteries” (Ulich 1968, 71); and by
providing the framework in which the Protestant and Catholic

catechisms were written, “which for centuries formed the

foundation of religious education . . . ” (Ulich 1968, 92).

Renaissance
The Renaissance brought in “a desire to use reason
with more perspective and in a more universal sense than the
scholastics” (Ulich 1968, 105). This period saw the
beginnings of tolerance, the first signs of internationality

and the "“philological and historical interest in the Christian
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tradition . . . ” (Ulich 1968, 105-6). During the
Renaissance, “The old trivium and quadrivium [gave] way to a

more timely program of study” (Ulich 1968, 95).

Reformation and Enlightenment

“"The three men who more than any others decided the
future of Christian education were Luther and Calvin on the
Protestant, and Ignatius of Loyola on the Catholic side”
(Ulich 1968, 102). For Luther, the aim of education was not
“the man who talked about truth but who lived in truth” (Ulich
1968, 109).

With the rise of the modern university, theology lost
its seat as the “queen of sciences to a theological
encyclopedia of numerous discrete fields of inquiry”
(Westerhoff III 1982, 159). When it appeared that theology
might lose its place in the university the work of Friedrich
Schleiermacher reconnected the study of theology in such a way
that it became a field of research like other university
disciplines (Schleiermacher 1970).

Schleiermacher suggested that the study of theology be
organized into three areas of research: philosophical
theology, historical theology, and practical theology.
Schleiermacher conceived practical theology as research into

the “the classification of tasks which appear in church



23

leadership and the specification of procedures”

(Schleiermacher 1970, 93).

Emergence of Seminaries in America

By the end of the 19th century “theology was best
understood as a faculty of numerous scholarly disciplines” and
a “host of practical fields” (Westerhoff III 1982, 159). Yet
because of the need for educated pastors and because the
supply of such persons was limited in America, mainline
Protestant clergy were “prepared for ordination by ‘reading
theology’” with someone like a pastor, the university
president, or with those who would examine the candidate for
ordination (Westerhoff III 1982, 159-60).

The seminary appeared out of the revivalist movement
and out of a growing concern about encroaching liberalism.

The shift toward liberal theology at universities like Harvard
had not gone unnoticed. A place was needed whose only purpose
would be “training for the ministry” (Cannell 1996, 39).

As scholars returned from Europe to teach in
seminaries in the United States during the early twentieth
century, they brought with them a commitment to the four-fold
model of theological study: exegesis, dogmatic theology,
church history, and practical theology (Westerhoff III 1982,

160). Over time, each of these divisions became a separate,
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specialized, scholarly discipline “estranged from disciplines
within a theological encyclopedia” (Westerhoff III 1982, 160).
Another step in the separation of pastoral training
from the church occurred because the Ph.D. degree became
mandatory for theological professors (Osborne 1987, 80). The
result was fewer pastors taught in seminaries.
An Overview of the Critique of Theological

Education and Alternative
Models Suggested

This section reviews the current critique of
theological education in the West. Then the alternative
models which are offered as successor to the seminary are

examined.

Early Critique
In 1848 Rev. Gardner Spring wrote the book, The Power

of the Spirit, in which he compared the generation of

seminary-trained ministers with the older generation of
pastorally trained ministers. “He concluded reluctantly that
the clder generation was notably superior to the younger
generation in pastoral effectiveness and spiritual maturity
” (Frame 1978, 10).
Concern about the state of theological education in
North America, evident in the symptoms of a decline in the

“number and quality of ministerial candidates,” resulted in a
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study by Robert L. Kelly (Kelly 1924, wvii). 1In this study the

question was asked, “Are seminaries necessary or advisable?”
Kelly concluded that “There appears to be as much need for
theological training as there is for special training for the
physician, the lawyer or the engineer” (Kelly 1924, 213).

A study by Mark May in 1934 showed that curriculum had
expanded “in recognition of the differentiated function of the
ministry” (May 1934, 27), which is an early indication of the
fragmentation of the curriculum and the professionalization of
the ministry. Richard Niebuhr’s study raised the question of

the relationship between church and theological education

(Niebuhr 1556).

Locus of the Current Debate--Fragmentation

“"There is a growing awareness that something is
significantly wrong with and ineffective about the mode of
ministerial training which is typically provided by our
seminaries and divinity schools” (Groome 1989, 77). What is
wrong?

There seems to be general agreement that the crisis in
theological education in North America is the result of
fragmentation. Robert Farley initiated the current renewal
debate by observing that fragmentation in the study of

theology has led to an inability to equip adequately for
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ministry (Farley 1983; 1988). John Westerhoff observes, “The

only identifiable problem agreed upon by both mainline
Protestant theological faculty and clergy seems to be the
estrangement of theory and practice” (Westerhoff III 1982,
lel).

This estrangement led to an ethical dilemma for some
in which most formal institutions of theological education
offer the learner the outcome of being prepared for ministry,
and yet there is a gap between what is promised and the
abilities of the would-be-minister upon commencement (Simpson
1992, 13).

rragmentation is apparent in curriculum that is no
longer cohesive; in the epistemological separation of theory
and practice; in the loss of context for proper theological
reflection; in the distance between clergy and laity; in
pedagogical and methodological issues which cause
fragmentation; and in the export of fragmentation through
repercussions of attempts to contextualize, globalization and
accreditation. In response to Farley a growing body of
literature analyzes the causes of this fragmentation and

offers unifying theories.
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Fragmentation as a
Curriculum Issue

Four decades after the Brown and May study, Robert
Farley described the underlying cause of the failure of formal
theological education as coming from the loss of a unifying
center for the curriculum (Farley 1983; 1988). Farley
connects this loss of a center to Schleiermacher who had
introduced three divisions for the study of theology. Farley
thinks that in order to overcome this curricular fragmentation
Theologia must be reinstated as habitus, a disposition of the
soul towards God.

Kelsey raises the question, “What is theological about
theological education?” To answer that question he suggests
that theological education has developed along two distinct
lines; one he calls Berlin and the other Athens. Berlin
represents a scientific approach to theological education
while Athens represents a paidaea approach. Herein lies the
problem of fragmentation.

If theological education unwittingly attempts to
provide both kinds of excellent education at the same time, as
it does in North America, there will be discomfiture because
the two cannot occupy the same space. Kelsey thinks that the
solution is to recognize these two models as distinct,

excellent, and valuable in their own right, and he advocates
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Charles Wood’s proposal of vision and discernment as a helpful
unifying redefinition (Kelsey 1993).

Robert W. Ferris acknowledges the importance of the
question raised by Kelsey, “What is theological about
theological education?” Ferris’ response attempts to
demonstrate that Wissenschaft, theology-as-science, is what
has led to the current crisis. “The pursuit of theology-as-
science--as its own, self-justifying end--cannot avoid the
twin consequences of fragmentation and surfeiting” (Ferris
1996, 103).

Ferris thinks that the resolution of this problem is
found in two movements. The first move is understanding ".

theology-as-message: to provide a clear and orderly
presentation of the revealed message, primarily in the
biblical text” (Ferris 1996, 103). Ferris’ second move is to
suggest “theology-as-engagement,” which means bringing “to the
biblical text questions arising from the social-historical
context in order to determine the Christian response to that
context” (Ferris 1996, 104). Ferris believes “the seminary as
the church’s center for clergy education” is the proper role
for the seminary (Ferris 1996, 106), which will resolve the

question of unity.
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Fragmentation as Evident in the
Epistemological Separation
of Theory and Practice

Charles Wood offers a different solution to
fragmentation. Wood begins with a definition of theology as
“Inquiry into the validity of Christian witness’ (Wood 1985,
21). Theology, then, is the process of vision and discernment
which are distinct yet unifying moments in theological
education (Wood 1985, 22-35).

The current flow of theological study, from historical
studies to systematic theology to practical theology,
continues to exacerbate the problem of fragmentation by
perpetuating usage of the harmful idiom “theoria and praxis”
(Wood 1985, 63).

In the construct, theory versus practice, theory
usually entails certain negative qualities.

Theory is commonly characterized as general, remote,
detached. It has pretensions of universality; it is
disdainful of the particular. It is blind to its own

limitations. 1Its practical value is problematic at
best. (Wood 1985, 66)

Wood thinks there is a way out of this problem by
understanding theological education as a movement between
vision and discernment, and not as a movement from theory to
practice (Wood 1985, 67). Vision “points to a general,

synoptic understanding of some range of data . . . “ (Wood
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1985, 67). Discernment “points to insight into particular
things or situations in their particular” (Wood 1985, 68).
Fragmentation as the Loss of

Context for Proper
Theological Reflection

Other voices argue that proper theological reflection
can only be undertaken in ecclesial communities. The seminary
by nature does not provide this context and thus the doing of
theology is separated from its source (Westerhoff III 1982;
Frame 1978; Nouwen 1990; Hough and Wheeler 1988).

J. Andrew Overman reasons that Christian faith and
theology were initially shaped in the church (Overman 1986) .
The situations found in the Scriptures are prototypes of what
now occurs in faith communities. If student interpreters are
to have a sensitivity to what Paul or any author is saying,
they need to be confronted with the scripture in a way
analogous to how it was written, which is in the context of
community. “Theology probes and responds to the same
questions of life, humanity, and faith that the biblical
writers were seeking to address” (Overman 1986, 34).

Fragmentation as the Distance
Between the clergy and

the Laity

With the professionalization of the ministry, a

distance has developed between clergy and laity. “As long as
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the church projects the image of a professional minister, a
clergy-laity split in terms of mutual ministry will be
manifested and the ministry of the laity retarded” (Westerhoff
III 1982, 163). The model of ministry in North America has
elevated the ministry to an “elitist” class (Kinsler and Emery
1991, 4).

Fragmentation as Reflected in

Pedagogical and
Methodological Issues

Fragmentation is also evident in the pedagogical
issues that are raised. Fragmentation occurs because teachers
have the wrong view of their task. Ted Ward points out
possible metaphors that educators use to define what they do.
Theological education is best conceived of as a life-walk and
not as filling or manufacturing (Ward 1982).

Confusion about aims also leads to fragmentation
(Plueddemann 1989). The infrequent involvement of pastors in
educational programs (Osborne 1987, 166) leads to students who
want to be teachers rather than practitioners.

Poor teaching methodology leads to fragmentation.
Groome remonstrates, “For me, the crisis in theological
education today is less with what is being taught and more

with how it is being taught” (Groome 1989, 83).
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rragmentation Exported:
Contextualization, Globalization
and Accreditation

Samuel Rowen provides a framework for thinking about
the issues of contextualization, globalization and
accreditation. First he notes that accreditation and
contextualization are “largely a product of the 20th century”
(Rowen 1984, 137). Educational choices are “governed by some
vision of excellence . . . ” (Rowen 1984, 137). The real
difficulty lies in the fact that, “Accreditation discussions
seek criteria of excellence which apply across contexts.
Contextualization discussions seek criteria of excellence
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generalizable” (Rowen 1984, 138).

Fragmentation occurs in the process of
contextualization if important questions are not adequately
handled: Does the training renew churches?, Is the school
structure appropriate to the culture?, Does the training do
theology in an authentic way? and Is the educational process
liberating and creative (Rowen 1984, 144)? For effective
contextualization: “the teaching/learning experience needs to
model the kinds of relationships” the learner will experience
in ministry (Rowen 1984, 151).

Michael Griffiths raises several concerns about

contextualization. He notes that “good theoclogical education
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depends upon how it relates with its own context” (Griffiths
1994, 1). The problem is that students become involved in
issues "“largely irrelevant to their own church context”
(Griffiths 1994, 3), and the issues which are “crucial to the
indigenous churches . . . may not be touched at all . . . so
that the graduating student will not be prepared for his/her
own culture” (Griffiths 1994, 3).

Sometimes young people who carry little or no status
in their own communities” are trained (Griffiths 1994, 4). A
serious question to ask is at what age, and which people have
a voice in the society? (Griffiths 1994, 4). Seminary
graduates must be Lralned at the level of the context
(Griffiths 1994, 4-5), and at the level of the job to be
performed (Griffiths 1994, 5). Curriculum overload can also
hinder theological education (Griffiths 1994, 7).

Reflecting on lessons learned in contextualization
from the first mandate of the Theological Education Fund,
Newbigin writes,

The rapidly growing churches of today are those which
rely on more indigenous patterns of leadership and of
leadership training. Leaders in evangelism are
‘thrown up’ from among the ordinary rank and file of
these churches. Their training happens in and through
the exercise of their gifts of leadership in

situations to which they belong.
(Newbigin 1979, 106-7)
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Newbigin asks, Is the “model of ministry as a full-time
salaried professional group . . . a legacy of the past”
(Newbigin 1979, 110-11)?

Exporting un-contextualized formal theological
education can cause fragmentation. Paul Stevens reflects on
an encounter the Carey Hall faculty had with representatives
of the Russian Baptist churches who were seeking help in
theological education. Steven developed the hydroponic tomato
metaphor, the point of which is that you cannot have tomatoes,
that is theological education, both ways (Stevens 1992, 6-7).
You cannot have flawless, big, red tomatoes that all look
alire (Or Western style theological education) and grow them
in Russian soil.

Stevens asks why the Western model of theological
education seems so desirable to other cultures. He suggests
several possible answers: in the global society where the rich
are richer and the poor are poorer, the only way to break the
cycle is to become like the West; Western theological
education steps into societies already “moving towards
secularism and rationalism”; “pride in degrees and
publishing”; “most denominations arose from missionary
activity”; and “the sheer energy of Western educators”

(Stevens 1992, 8).
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In the process of globalization recruitment of
qualified nationals can lead to fragmentation (Graves 1992,
154). Graves writes, “Ironically, the only head-hunters to be
found on the mission field today, are agents of Western
mission agencies eager to find gifted leaders to head up their
ministries overseas” (Graves 1992, 159). Mission
organizations contribute to the brain drain because they do
not participate in cooperative training, but insist on
establishing their own small programs (Graves 1992, 160).

Accreditation can also be source of fragmentation.
Paul Bowers defines accreditation as “a collaborative effort
among programs oI theologlical education to achieve and
demonstrate a quality that is credible” (Bowers 1982, 30-1).
Then he warns of its fragmenting effects, “Where credibility
1s made paramount, theological education will run askew; but
where it is ignored, theological education will shrivel”
(Bowers 1982, 31,32). “At the grassroots level of theological
education, especially perhaps in the evangelical Third World,
the achievement of recognition . . . easily becomes the ruling
policy . . . ” (Bowers 1982, 31).

Accreditation is also linked with the need to be
respected. The desire for evangelical scholarship to be
respectable has expanded from “the arid classrooms of post-

Christian Europe, . - . [and] unfortunately has spread its
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insidious blight into the Third World as well” (Griffith 1990,

9). Missionary educators have carried this virus with them
(Griffith 1990, 9).

Accreditation can also cause fragmentation with the
church because few graduates will become scholars, “Our
colleges teach as though we are producing scholars, whereas
only a relatively small percentage of them will ever develop
‘library credibility’” (Griffith 1990, 11).

Suggested Solutions to Fragmentation
in Theological Education

Renewal literature is replete with suggested
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seminary and university models. These suggestions diverge
along three paths each of which promises to lead to adequate
ministry preparedness of its graduates: the renewal of the
seminary or university, the use of other modes of theological
education, and the amalgamation of formal and nonformal modes.
For the purposes of this analysis the terms formal and
nonformal education will distinguish theological education
which provides a recognized degree and is most often

assoclated with schooling from theological education which

provides no recognized degree.
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Renewal of Formal Theological
Education

Some suggested models rely on renewal of present
theological education structures. These models include:
spiritual formation models, professional models, and

accreditation models.

Spiritual Formation Models

One suggested solution is that the seminary be in the
“"business” of spiritual formation (Smith 1988). Yet if the
seminary is to be a place for scholarly research does an
emphasis on spiritual formation collapse the distance needed
between “educaticn and indectrinaticn, raticnal inguiry an
personal commitment?” (Smith 1988, 94). John Douglas Hall
thinks the shift to learner-centered education, that is,
formation, may be what has caused the crisis in theological
education because the focus is on the wrong person (Hall 1988,
58). Smith does not think this is the case because it is out
of being that one pursues true inquiry (Smith 1988, 94; also
Holmes 1976, 142). Nichols advocates a discipleship model for
spiritual development, and suggests that degrees not be

granted to those students who are not “satisfactory” in

spirituality (Nichols 1984, 134).
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Professional Models

A book by Donald Schén, The Reflective Practitioner,

describes the “crisis of confidence in the professions” (Schén
1983, 14). The knowledge of professionals in many fields no
longer matches “the changing character of the situation”
(Schon 1983, 14). This same observation has been made
regarding students who graduate from seminary and assume
ministerial positions in churches--“the education no longer
fits the niche” (Schén 1983, 15).

Schén attributes this “niche” failure to inadequate
professional education which develops problem solvers whose
responsibility is tou select a specific, technical solution ror
a unique problem using techniques “derived from systematic,
preferably scientific knowledge” (Schoén 1987, 4).
Professionals are unable to creatively solve unique problems.

This lack of ability to accommodate unique problems
affects ministers as well. The reason that it appears that
theological studies lack any sense of unity is because the
ministerial student needs to have expertise in many different
areas which are often grounded in the behavior sciences
(Carroll 1985, 29). Yet, the true nature of professional
expertise . . . is the ability of ministers to act in ministry

situations in terms of their “existential knowledge of God
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(Farley’s Teologia) and the wisdom of the Christian tradition
” (Carroll 1985, 31).

The solution is to train reflective practitioners
(Carroll 1985, Hough 1984). Joseph Hough and John Cobb
suggest that students learn reflective research-in-action in
contrast to theory-to-practice which now prevails (Hough and
Cobb 1985, 77-94).

Others argue that the ministry is a profession because
of its sociologically fit (Hughes 1969; Noyce 1988). While
Ken Callahan (1990), a church consultant, believes that by
churning out “professional” ministers, our seminaries are
failing the church dismally. The day of the “professional

minister” is over.

Accreditation Models

Other voices suggest that accreditation can be an
agent for renewal in theological education. “The newly
emerging accreditation movements are not inherently inimical
to the renewalist cause. Indeed they have already materially
embraced and furthered the renewalist cause, and represent not
only a potential ally, but an urgently needed one” (Bowers
1982, 37).

Bowers believes that accreditation offers a pragmatic

strategy for implementing the renewalist agenda (Bowers 1982,
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37). Accrediting agencies ought to take the lead in
establishing standards which will encourage institutions to be
continually responsive to the needs of the world (Hulbert
1988). Association of Theological Schools (ATS) is interested
in how schools can incorporate formation into the educational
experience, with the church being an active partner (Meye
1988, 96-126). Since renewal lies at the very heart of the
TEE movement then “any programme of TEE accreditation must be

designed to preserve and promote this commitment” (Ferris

1989, 73).

Nonformal Models

Nonformal models are those in which theological
education is pursued without degrees being conferred. These
models include: ecclesial models, education by extension

models and justice models.

Ecclesial Models

Frame proposes that “We dump the academic model once
and for all--degrees, accreditation, tenure--the works” (Frame
1978, 14). He proposes a “‘Christian community’ where
teachers, ministerial candidates, and their families live
together, eat, together, work together; where they all really
know each other . . . ” (Frame 1978, 15). For Henri Nouwen

theology has to take place in the community if theology is to
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remain doxology. Doxology takes place “In the here and now if
it 1s preparation for the future it cannot be doxology”
(Nouwen 1990, 94).

The community of faith is thought to be the necessary
location of theological reflection. “Commitment and action
not open to inquiry is blind; inquiry not open to commitment
and action is empty” (Tracy 1988, 46). Hopewell believes that
issues require “grounding in particular circumstances”

(Hopewell 1988, 5).

Extension Education

Lois McKinney reviews the need for many, many more
church leaders and advocates theological education by
extension (TEE) as a solution (McKinney 1982). McKinney calls
for renewal in TEE in that far too many missionaries are
involved. This concern is echoed in Latin America (Padilla
1988) .

Ward and Rowen warn against the emergence of fixed
positions like extension as the solution to quantitative
aspect and resident school as the answer to the qualitative
(Ward an Rowen 1972, 19). Yet, TEE has become known as
education for laymen but not for pastors (Tan Che Bin 1985,

303).
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Liberation and Justice Models

Justice models are related to the work of Paulo Freire
and Ivan Illich. Freire found the poor to be silent and
attempted to give them a voice (Freire 1990). Ivan Illich saw
schooling as a tool of oppression (Illich 1971). Formal
schooling propagates cultural imperialism by categorizing
societies as “civilized” or “uncivilized” depending on how
much schooling is available (Carnoy 1974, 2).

From this work has grown a call for theological
education to take into consideration the need for justice as
its primary focus (Brueggemann 1987). Ans J. van der Brent
vecates a justice model of theological education for kast

Europe (van der Brent 1988, 39).

Amalgamation Models

Other models suggest forming a workable alliance
pbetween the seminary and the church. These models include:
catechumenal models, ministry-center models, and ministry done

simultaneously with formal education.

Catechumenal

Westerhoff (1982) takes issue with the assumptions
that the ordained ministry is a profession and that the
seminary is professional school (Westerhoff III 1982, 153).

Tracing the decline of mainline seminaries Westerhoff asserts
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that the experience of God’s call became “peripheral” to
career choice (Westerhoff III 1982, 157). He believes that
“"Divinity [has changed from] a unified enterprise into a
fourfold quasi-independent division of scholarly disciplines
and a twofold division, theory and practice” (Westerhoff III
1982, 160).

Westerhoff proposes a catechumenal model. This model
assumes “both formation and systematic instruction within a
Christian community, it is marked by distinctive stages in a
holistic praxial process of reflection and experience,” and it
begins the process of helping a person know if they are

“called by God and the community” (Westerhorr III 1982, 167).

Post-Graduation Ministry-Center

Recognizing that seminaries will continue to exist in
the foreseeable future and that serious field experience
during seminary is unlikely, ministry centers are advocated as
a kind of halfway house between graduation and the pastorate.
These ministry centers would be joint projects of the seminary
and churches for young pastors during their early years of

ministry (Liefeld and Cannell 1991).
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Ministry Simultaneous with
Formal Theological Education

Another suggested model is to have involvement in
ministry occurring simultaneously with the seminary
experience. Combining seminary and church goes beyond
improving field education and joins the seminary and
congregations in a redemptive community (Siew 1994, Hopewell
1984, Carroll 1985). Overman advocates the parish as the best
location for serious theological reflection, while at the same
time suggesting that some subjects might best be taught in the
seminary (Overman 1986). In this case the parish should not
be thought of as a place for internship and field supervision,
but rather “as an important and vital context for bona fide
academic work in the area of biblical and theological study”

(Overman 1986, 35).

Voices from Other Continents

Since this study focuses on the recent development of
theological education in several former Soviet-bloc countries,
the experience of other countries in integrating Western
models of theological education are a valuable source of

wisdom. Two continents are reviewed, Latin America and Asia.
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Latin America
A consultation on theological education held August
19-25, 1985 in Conocoto, Ecuador reflected on the topic
"Alternatives in Theological Education.” OQut of that

conference a book was written titled, New Alternatives in

Theological Education, edited by René Padilla. Theological

institutions were analyzed as having lost their vision and as
presently existing to perpetuate denominational structures
(Padilla 1988, 160). TEE in Latin America is said to have:
responded to a real need, stimulated creativity, stimulated
reflection on the basis of theology, and not produced real
cnanges because the 1dea was that the seminary was being
extended (Padilla 1988, 160).

The fact that “few national leaders have taken
responsibility for the production of extension programs”
(Padilla 1988, 162) is said to be the result of changing
mission focus. There is the desire that theological education
will be for “the Whole People of God” (Padilla 1988, 174),
which includes the laity, the ordained ministry and the

scientists of the faith (Padilla 1988, 176-77).

Curriculum

Padilla asserts that the only way theological

institutions could have a curriculum “which speaks to their
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own situations is to free themselves from economic dependence
caused by lack of national professors” (Padilla 1988, 168).
Three means to achieve independence were suggested: locate
theological education in the local church; use pastors as
teachers; and include volunteer professors supported through

other means” (Padilla 1988, 168-69).

Step Process of Leadership
Training

Where churches grow quickly in Latin America there is

often a step process for educating emerging leaders (Griffith
1990). In one denomination in Mexico six competencies are

reguired to become ordained: street evangelism, jail ministry,

r

church planting, assistantship to an older pastor, Scripture

and doctrine, and trial pastorate (Griffith 1990, 14).

Asia
As the Asian church gains a growing sense of self-
identity it is becoming more aware of the issues it must face
in theological education. Hwa Yung warns against both the
tyranny of clergy and the tyranny of the laity, and offers as
a solution the necessity of developing “part-time courses and
other TEE-type of programs” to train both clergy and laity

(Hwa Yung 1995, 5).
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The proliferation of colleges is another problem. In
the Malaysian church there are 20 formal schools. Almost
every one of these institutions struggles to have adequate
faculty and money (Hwa Yung 1995, 5). Chung-choon Kim thinks
that theological education ought to be oriented to the whole
people of God. An open letter from Asian leaders to missions
agencies expresses these concerns, “‘'Many of our seminaries
and Bible schools are stereotypes of Western models and are
curriculum-examination orientated rather than training men

practically for pastoral ministry in Asia’” (Savage 1972, 28).

Theological Education Among

Several issue confront theological education in
Eastern and Central Europe and the CIS. These issues are
examined through two sources of literature. The first source
is voices speaking about theological education in these
countries apart from the Oradea Consultation. The other body

of literature is papers from the Oradea Consultation.

The Former East-Bloc
In these countries theological education among
evangelicals does not have a long history (there are
exceptions). At the Kiev Conference on Theological Education

on September 9-12, 1996, of the “indigenous conference
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participants” the average time of involvement in theological
education was only three years (Elliot 1997, 1). Another
important factor is that in the former Soviet Union alone, in
1986 there were no seminaries or Bible schools, today there
are over 100 with 3000 students (Elliot 1997, 1). With this
proliferation of schools there are many concerns.

Living as a Minority--The

Orthodox Church and
Magisterial Triumphalism

One difficulty facing Protestant evangelicals in
countries where the Orthodox church is dominant (Bulgaria,
Romania, and Russia for this study) is the worldview that
Eastern Orthodox have with regard to ecclesiology. To be
“Orthodox” is above all to stake a theological claim, for the
word Orthodoxy has the double sense of “correct belief’ and
“correct worship.” The Orthodox “Regard their Church as the
Church which guards and teaches the true belief about God and
which glorifies Him with right worship, that is, as nothing
less than the Church of Christ on earth” (Ware 1964, 16).

The Orthodox Church in all humility believes itself to
be the one, holy, Catholic, and Apostolic Church, of
which the Creed speaks: such is the fundamental

conviction which guides Orthodox in their relation
with other Christians. (Ware 1964, 315)

The Orthodox church as the body of Christ sees itself

as fulfilling all the offices of Christ: prophet, priest and
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king. “This approach . . . fails to draw a distinction
between the incarnate Christ and the ecclesial body of Christ”
(Negrut 1994, 193). “The risk of this approach is that there
is no space between the Holy Spirit and the institution {which
hinders] critical reflection upon the ministry of the Church”
(Negrut 1994, 193).

This inability to critically reflect ecclesiologically
is evident in the infallibility of the church. “Orthodoxy
affirms that the locus of infallibility is the whole Church
and the organ of infallibility is the episcopate ”
(Negrut 1994, 212). A single believer is fallible but the
whole church 1Is not.

The magisterial triumphant worldview is not only a
product of ecclesiology but a product of having been embedded
in the empire of Constantine (Schmemann 19972, 131).

Alexander Schmemann sees the existence of this imperial
worldview, that is, the Orthodox empire, as a reason Orthodox
theologians do not have a deeper understanding of the nature
of the church (Schmemann 1972, 131).

An implication of this self-identity is that the
Orthodox Church responds with alarm to laws that make space
for religious pluralism. For example after initially agreeing

to the draft law on religion the Orthodox Church withdrew its

support “seeking a stronger role, and amendments not agreeable
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to other denominations” (Homer 1996, 1; see also Schmetzer

1996, 11-12).

The Task of Theological Education

Peter Kuzmic outlines five tasks for theological
education: (a) redefine the Christian faith (it is now being
defined along the lines of national allegiance), (b) reclaim
the historical reliability of the Christian faith (“We cannot
uncritically copy Western models where truth is separated from
practice and where the world of ‘academia’ is separated from
the world of ‘ecclesia’” (Kuzmic 1994, 241)), (c) renew the
credibility of Christian witness, (d) renew the relevance of
the Christian witness, and (e) promote the unity of the family
and cooperative ministries (Kuzmic 1994).

A Different Theological
Perspective

Mark Elliot makes the point that in some ways the
Slavic evangelicals are much closer to the Eastern Orthodox
than they are to the Western evangelical missionaries that are
currently in the country. “Slavic Christianity, in both its
Orthodox and Evangelical expressions, strongly emphasizes
God’s awesomeness, majesty, and holiness.” He compares this
to Western Christians who sing the hymn “What a friend we have

in Jesus” (Elliot 1996, 16), to Slavic Christianity “With fear
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of punishment frequently outweighing the love of God as a
motivating force” (Elliot 1996, 16).

Another difference is that, “On the average Christians
of all confessions in the West, more commonly than in the
East, stress the understanding of God over the mystery of God”
(Elliot 1996, 16). Slavic Christians do not dichotomize or
try to systematize as much as Western Christians (Elliot 1995,
15). For example, Baptism is seen as completing salvation and
not entirely separate, as Westerners see it. The pastor or
the priest is held in high regard, which leads to an

apparently (from a Western view) an authoritarian structure.

W R o P
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Crtnodox and Slavic Evangelicals
have had less experience with and less appreciation for, the
exercise of individual initiative, compared to Western
Christians” (Elliot 1995, 15). Yet, Slavic Evangelicals like
the Orthodox Slavs “hold tenaciously to belief in their free
will to accept or reject God’s gift of salvation” (Elliot
1995, 15).

Particular Issues Facing
Theological Education

Out of the Kiev Conference and from other sources of
literature several specific issues relevant to theological

education in these countries are raised.
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Closeness to Church

The need to be close to the church is recognized.
Peter Penner of St. Petersburg Christian University says,
“"Seminaries need to work with the church. The question is how
closely. At first St. Petersburg Christian University did not
emphasize church relations. Then we [came] to understand we
exist for the church; the church does not exist for the
seminary” (Elliot 1997, 2). Aleksei Melinchuk echoed these
sentiments, “Be close to the church. It doesn’t matter the
level of education of the school. Independent schools produce

graduates ‘who are on the street’ with no church to go to”
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\\\\\\ 287, 2 Many facilities are under construction and

closeness to the church will be essential from an economic

point of view.

Planning

Peter Penner also notes that little educational
planning is taking place. “Many schools live just one day at
a time. Many administrators just settle [immediate] crises”

(Elliot 1997, 2).

Student Enrollment

“Pressure is mounting to enlarge, increase student

bodies” (Elliot 1997, 2-3). This pressure comes “partly as a
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result to justify each school’s existence in the eyes of

Western benefactors” (Elliot 1997, 3)

Theological Concerns

There is a fear of foreign theological influence.
Especially troubling to them are those guest
professors who they feel question the authority of
Scripture. Also, Protestant leaders recognize that a
majority of Western instructors are Calvinists, which
is not to their liking. Anatoly Prokopchuk put it
bluntly: “We have a problem with liberalism and
Calvinism.” (Elliot 1997, 3).

The foreign teaching of foreign instructors causes an

unwanted debate within churches because students and graduates

of the seminaries bring these strange ideas back to the

churches with them (Elliot 1997, 3).

Anti-Intellectualism

Within Slavic Protestantism there are strong anti-
intellectual currents (Elliot 1997, 4). “Pavel Damian, a
Christian publisher from St. Petersburg, noted that many
pastors still feel that the only book their congregations need

to read is the Bible” (Elliot 1997, 4).

Issues of Control

The fear of loss of control is evident as church
leaders contend with pluralism.
One delegate at the conference, fearing that church

members might contract false notions from various new
publications, asked the head of the Ukrainian
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Evangelical Christians-Baptist, “Is it possible to
control the literature we are printing?” When Rev.
Kommendant responded that today it is impossible,
applause followed. He continue, “What fruit is sweet?
What 1is prohibited? Some books should be burned, but
we cannot do that. Freedom is freedom.” (Elliot 1997,
4).

Women

The place of women in the church is different than the
place of women in church in the West. The “role of women in
church life is more one of passivity and resignation in the
East than in the West” (Elliot 1996, 15).

Yet the place of women in society is indeed being
debated, and this debate will not remain outside the church
for long. A young Romanian university student writes,
“"Resisting social change, advertising responds only slowly to
unfolding circumstances. . . .” 1In her editorial she points
out that the world of advertising is slow to adapt to the
reality of the career woman. The church seems to find itself

in this very same position.

Accreditation

Sergie Nikolaev speaks of the need for accreditation,
“"There was a very visible lack of educated ministers: so the
main purpose was to give education for professionals--pastors,
evangelists, church educators--to do missionary work”

(Zipperer 1983, 62). The reason given for the need for
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credentials is to make an impact, which cannot be done if one

appears to be a “novice” (Zipperer 1993, 62).

Equipping Pastors
“"Seminaries are sprouting all over Eastern Europe, but

parishioners are not sure they need them,” said Peter Kuzmic.
Under communism ministers arose within congregations on the
basis of their spiritual strength and leadership qualities. A
young man would “attach[ed] himself to an old minister,
forming an apprenticeship--walking with him, watching,
obeying, learning principles of spiritual commitment” (Kuzmic
1993, 6). But now,

Tensions exist between elder experienced leaders, and

younger unproved leaders who have academic training in

seminaries. Some conservative Eastern European

churches have closed their doors not only to seminary-

trained pastors, but to Western ideas in general,

which they consider decadent, said Kuzmic. (Kuzmic,

1993, 6)

Views from the Oradea Consultation
Several issues were raised at the Consultation on

Theological Education and Leadership Development in Post-
Communist Europe which was held in Oradea between October 13-
18, 1994, hereafter referred to as the Consultation or the
Oradea Consultation. These issues include accreditation,

closeness to church, cooperation, expatriate influence,

faculty development, appropriate modes of theological



56

education, literature for theological education, moral and

ethical issues important to theological education, planning,
the reformation of theclogical education in these countries,
tensions with the government and State church, and women in

theological education.

Accreditation

At the Oradea Consultation Paul Bowers explained his
belief that accreditation ought to be an “integral” part of
renewal in theological education (Bowers 1994, 1). Even
though renewal and accreditation appear to be combatants.
Bowers points out three basic ingredients in accreditation:
quality, credibility, and collaboration (Bowers 1994, 1). The
central focus of accreditation is quality (Bowers 1994, 1).
“"Seeking credentials, both individually and institutionally,
has become an increasing obsession” (Alexander 1994, 3).

Ralph Alexander thinks that accreditation is becoming
an obsession because of the desire for government approval,
the quest for government financial support and the desire for
prestige within the academic community (Alexander 1994, 3).
Mark Elliot sees the pitfalls of desiring prestige. “The
intense yearning of theological educators in the East for
academic respectability actually could undermine effective

leadership development” (Elliot 1994, 3).



57

Alexander issues several warnings with regard to the
pursuit of accreditation: (a) demands by secular governments
will take years to accomplish, (b) theological schools in
post-communist countries should not place themselves in
bondage once again to the secular state, (c) the pressure to
get State recognized diplomas may cause students to study for
the wrong reasons (Alexander 1994, 3).

Graves also warns that “Whatever freedom or prestige
such recognition may bestow today may prove only to be a Sword
of Damocles tomorrow (Graves 1994, 5). Seeking “accreditation
by association” with Western seminaries may lead to apathy in

ceing 1 accreditation (Graves 1394).
Alexander offers an alternative, “Evangelicals from

the West could assist those in post-Communist countries

through extension education while also establishing centrally-

located resource centers for advanced education” (Alexander

1994, 3).

Closeness to Church

Another concern raised at the Consultation was
closeness to the church of these nascent theological education
efforts. Three issues were suggested that affect closeness to

the church: contextualization of theology, the length of time
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required to complete theological education, and
accountability.

Miroslav Volf distinguishes between two kinds of
contextualization, “contextual product” and “contextual
advertising” (Volf 1994, 5). Contextual advertising is what
Coca Cola does when it persuades locals to buy a non-local
product. Whereas a contextual product is something made and
consumed within the local situation (Volf 1994, 1).

Volf defines the task of theological education as,

" . . . not to import Jesus, like some exotic article from a
foreign land. We must proclaim Jesus and, in obedience to his
message cf salvation, discover Lhe Croatian or Slovakian,
Hungarian or Serbian face of Jesus” (Volf 1994, 2).

A paucity of national authors also separates
theological education from the church.

Russian church historian Walter Sawatsky has predicted
that, particularly among evangelical Protestants, “the
dominant literature in theology, and even the dominant
theories for theological education will likely be
drawn from North America, at the expense of training
that is ‘contextually Slavic.’ (Elliot 1994, 2)

Another factor which militates against closeness to
the church is the length of time required for theological

education. Elliot warns, “The lengthier and the more

extensive theological education becomes, the greater the






