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ABSTRACT 

Mission as Dialogue in the Context of Religious Plurality in South Africa: 
a Pentecostal-Evangelical perspective 

 
The main aim of this study, as indicated in Chapter 1, was to study and evaluate the recent attitude 

of Pentecostal-Evangelicals towards mission as dialogue within the context of religious pluralism in 

South Africa. The study was also to make an evaluation of the Pentecostal-Evangelical view 

regarding Mission as dialogue in the light of the Scriptures. The study analysis within Christendom 

and Theologiae Religionium shows that the debate on “mission as dialogue” is dominated by three 

positions: namely, Exclusivism which states the atoning work of salvation is exclusive and limited 

to the atoning work of Jesus Christ on the cross, Relativism which implies the radical relativity of 

all cultures and, finally, Inclusivism which sees the middle ground between exclusivism and 

relativism and that people of other faiths can be saved within their religions. The study analysis in 

the Pentecostal-Evangelical perspective shows these three types as: firstly, separatist 

fundamentalists who insist on the inerrant verbal inspiration of the Bible, the second type being 

open fundamentalists and the third type being Ecumenical or New Evangelical-Pentecostals. 

 

The method of research followed in this study was a literature review methodology conducted to 

study and outline the nature of religious pluralism in South Africa. A review was to be conducted to 

study and outline the Pentecostal-Evangelical view regarding mission as dialogue within the South 

African context of religious pluralism. 

 

Chapter 2 of the study was to outline the nature of religious pluralism in South Africa, and the 

development of religious pluralism in the world context, with reference to World Mission 

Conferences in regard to the theology of religions (Theologiae Religionium). An analysis was made 

of the South African landscape of religious plurality in post-apartheid South Africa. In Chapter 3, a 

definition of mission was outlined, taking into account the historical development around the 

concept of Mission as dialogue with people of living faiths. In Chapter 4, “The Pentecostal-

Evangelical perspective” was identified, outlining the historical development of Pentecostals 

towards ecumenism and attitudes towards people of living faiths. Perspectives on mission as 

dialogue by noted Pentecostal scholars in South Africa were outlined, regarding the different 

positions on the subject of mission as dialogue with people of living faiths. In Chapter 5, an 

evaluation of the Pentecostal-Evangelical view regarding mission as dialogue in the light of the 

scriptures was to be outlined. A comparative analysis was carried out on the matter, regarding other 

religions and Christianity’s self-understanding and perception in the context of other religious 

writings, like the Koran in Islam and other Holy writings. 
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In conclusion, the truth about Pentecostal-Evangelical Mission in South Africa to people of living 

faiths is that it is reaching and witnessing about the Christian faith in the context of Theologiae 

Religionium, without focusing on differences.It seeks common ground for dialogue and co-

operation in matters of mutual interest like the social ills of society such as morality, substance 

abuse and other matters of social concern. Joint co-operation in community-related matters opens 

the door to dialogue and witnesses to people of other living faiths. 
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  OPSOMMING 

 
Missie as Dialoog in die Konteks van Geestelike Pluralisme in Suid Afrika: 

’n Pinkster-Evangeliese Perspektief 

 

Die hoofdoel van hierdie studie as voorgestel in hoofstuk 1 was om te studeer en evalueer die 

onlangse houding van die Pinkster-Evangeliese na missie as dialoog in die konteks van 

godsdienstige pluralisme. Die studie was om die Pinkster-Evangeliese siening evalueer en verband 

met Missie as dialoog in die lig van die Skriftes in die bybel. Die studie analiseer binne 

Christendom en “Theologiae Religionium” dat die debat rondom “missie as dialoog” word 

gedomineer by drie posiesies naamlik eksklusivisme, relativisme en inklusivisme. 

 

Die metode van die ondersoek gevolg in hierdie studie was ’n letterkundige hersiening wat 

uitgevoer was om die natuur van godsdienstige pluralisme te bestudeer en uit te wys in die Suid 

Afrikaanse konteks van geestelike pluralisme  

 

Hoofstuk 2 van die studie was om te wys die natuur van godsdienstige pluralisme in Suid Afrika. 

Die ontwikkeling van die hoof fokus van die studie was die skets van die natuur van geestelike 

pluralisme in Suid Afrika en die ontwikkeling van godsdienstige pluralisme in die wereld konteks in 

verband met Wereld missie konferensies. ’n Analiese van die Suid Afrikaanse landskap van 

godsdienstige pluralisme na apartheid in Suid Afrika was gedoen..In hoostuk 3’n definisie was om 

te bewys in berekening gebring die historiese ontwikkeling van die konsep rondom missie as 

dialoog met mense van ander gelowiges.In hoofstuk 4 die Pinkster-Evangelika perspektief was om 

te idintifiseer en om te bewys op verskillende posisies op die tema van missie as dialoog met ander 

gelowiges. Perspektief oor missie as dialoog deur erkende Pinkster Akademiese leerkragtes in Suid 

Afrika was bewys op verskillende posisies op die tema van missie as dialoog met ander gelowiges. 

.In hoofstuk 5 ’n Evaluasie van die Pinkster evangelise standpunt in verband met missie as dialoog 

in die lig van die voorgeskrewe skriftes was bewys.’n Komparatief analiese was gedoen op die saak 

in verband met ander gelowiges en Christelike verstaand en persepsie in die konteks van ander 

gelowige skrifte soos Koran in Islam ander gelowige skriftes.  

 

Die gevolgtrekking is die waarheid omtrent PInkster-Evangeliese missie in Suid Afrika met mense 

van ander gelowiges is om en te getuig oor Christelike Geloog in die konteks van “Theologiae 

Religionum” sonder om te fokus op die verskillende opinies van ander gelowiges . Soeke na 

gemeenskaplike terrein vir dialoog en samewerking in sake van wederkerige belangstelling soos die 

sosiale siektes,in die gemeenskap ,immoraliteit,gebruik van dwelms en ander sake van sosiale 
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belang.Samewerking in gemeenskaplike sake heropen die deur na dialoog en getuines met mense 

van ander gelowige. 
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CHAPTER ONE 

 

INTRODUCTION 
 

1.1 Title and keywords 

Mission as dialogue in the context of religious pluralism in South Africa: a Pentecostal-Evangelical 

perspective 

Key words: [Mission, Dialogue, Contextualisation, Religion, Pluralism, South Africa, Pentecostal, 

Evangelical.] 

Sleutelwoorde: [Sending, Dialoog, Kontekstueliseering, Religie, Pluralisme, Suid Afrika, Pinkster, 

Evangelies.] 

 

1.2 Formulating the problem 

 
1.2.1 Background 

It is in Bosch (1991:1) that the key word mission “presupposes that God is the sender of the 

Christian community to the world as an assignment of urgency to preach the gospel.” It is 

according to Hoekendijk (1967:338) that the entire Christian existence is to be characterised as 

missionary existence. By definition, the Christian church can be described as God’s missionary 

people on earth. This understanding presupposes the participation of the entire church of God 

(missiones ecclesiae) in the mission of God (missio Dei).  

According to Bosch (1991:483-489), one of the elements of an emerging ecumenical (mission 

together with others in common witness) paradigm in the 21st century is the definition of mission as 

dialogue. The need for a theology of religions that is characterised by creative tension, which 

reaches beyond the sterile alternative between a comfortable claim and to absoluteness and 

arbitrary pluralism, is evident in Kuschel (1984:238) and Kung (1986:xvii–xix). According to 

Bosch, dialogue presupposes a commitment witnessing to one’s deepest convictions whilst at the 

same time listening to one’s neighbours of the other faiths. This does not imply sacrificing one’s 

own position (Bosch 1991:484).  

As we approach people of other faiths from a Christian perspective, “we are expecting to meet a 

God who has preceded us and has been preparing people within the context of their own cultures 
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and convictions” (Sharpe 1974:15f). To avoid dualism, Schreiter (1985:5) proposes inculturation as 

a combination of the theological principle of incarnation through Christ with the social science 

concept of acculturation (adapting oneself to a culture) to maintain the desired openness and 

sensitivity to a local situation. The mode of evangelisation and church development should be one 

of finding Christ in the situation, rather than concentrating on bringing Christ into the situation 

(Schreiter, 1994:39). This kind of approach is relevant to African theologians as they engage in 

mission in an African context.  

This study intends to pay special attention to the South African context as a typical example within 

which the debate of mission as dialogue takes place. In South Africa, this debate is placed within 

the context of the phenomenon of religious pluralism, as also reflected in the world. The following 

statistics in Johnstone (1986:377-382) give us the summary of the following data regarding the 

South African context: African traditional religions 20%, atheists 5%, Hindu 1.8, Muslim 1.1%, 

Cape Malays 2%, Christians 71.6%. This tells us that the debate regarding ‘mission as dialogue’ is 

inevitable among the adherents of the Christian faiths from all traditions. 

 

1.2.2 Problem statement 

 

Within Christendom and in the Theologia Religionium the debate on ‘mission as dialogue’ is 

dominated by three positions, namely: Exclusivism, Relativism and Inclusivism. Exclusivism sees 

no connection between light and darkness, as in 2 Cor 6.14. Salvation is exclusive and limited to 

the atoning work of Jesus Christ on the cross. Exclusivism is represented by theologians such as 

Karl Barth and Hendrik Kraemer (Knitter, 1991:24).  

The starting point of Relativism in Knitter, based on Troeltsch, is that the human being is an 

historical being. Historical consciousness implies a radical relativity of all cultures (Knitter, 

1991:24). This is based on the assumption that there is no such thing as absolute truth. It creates the 

environment for religious pluralism. The proponents of this view believe that there are many ways 

to attain salvation, and salvation in Jesus’s name is one of them.  

Inclusivism sees the middle ground between exclusivism and relativism. It affirms that Christ’s 

atoning work is the basis of acceptance by God, but affirms that people of other faiths can still be 

saved within their religions as anonymous Christians. In the African context, theologians like 

Kwame Bediako represent this school of thought. For him, Christianity is very much an African 

religion. The Christian faith can, therefore, be described as an indigenous, traditional and African 

religion (Mbiti, 1969:229; Bediako, 1993:367-376).  
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The above-mentioned debate is also present among Pentecostal-Evangelicals. Pentecostalism 

emerged during the 19th century as a phenomenon based on the work of the Holy Spirit, as 

accompanied by charismata (gifts of the Holy Spirit). The beginning of Pentecostalism can be dated 

back to 1901 when Agnes Ozman was baptised in the Spirit and spoke in tongues in Topeka, 

Kansas, U.S. in the Bethel Bible School where Charles F. Parham was the principal (Möller, 

1998:179,180; cf. Mashau, 2000:34). It is based on the work of the Holy Spirit as also indicated in 

Acts 2.  

Kretzchmar & Ntlha (2005:24-25) point out that the Pentecostal-evangelicals are not a monolithic 

form of Christianity. There are three types of Pentecostal-evangelicals. This is based on the debate 

above regarding inclusivism, exclusivism and relativism. The first type is the separatist 

fundamentalists who insist on seven fundamental doctrines of authentic Christianity, namely: 

inerrant verbal inspiration of the Bible, the virgin birth, miracles of Christ, physical resurrection, 

total depravity of the human being, substitutionery atonement, and 2nd coming of Christ (Knitter, 

1991:77). The Barthian exclusivist model falls into this category. Separatist fundamentalism was 

the position of the Apostolic Faith Mission, the Baptist Union, Die Volle Evangelie Kerk and the 

Mahon Baptist. The Church of the Nazarene represented this position before the 1990 Rustenburg 

Conference. 

The second type are the open fundamentalists who want to carry on in a more open and critical 

style. This group is represented by the World Evangelical Fellowship (Knitter 1991:77). This group 

is represented by David J du Plessis, the man who came to be known worldwide as Mr Pentecost of 

the Apostolic Faith Mission of South Africa. 

The third type consists of those Pentecostals known as Ecumenical or New Evangelical Pentecostals 

(Knitter, 1991:77-78). This group will be the extremists, have a stronger social conscience and are 

in dialogue with mainline extreme liberalism and converse with other religious traditions and 

Marxists Quebedeaux (1974:29). An example of this group in South Africa is Rev, Frank Chikane 

and the Evangelical Alliance of SA (TEASA). 95% of Evangelical Pentecostal churches have now 

taken membership affiliation with TEASA (Kretzchmar & Ntlha, 2005:25, 45, 83). What stands out 

in all these groupings is the position that the Bible remains God’s word and the instruction manual 

for all of life. 

The main research question is: what is the recent position of the Pentecostal-Evangelicals regarding 

mission as dialogue within the context of religious plurality in South Africa?.The study discusses 

the Pentecostal-Evangelical view by giving attention to certain Theologians in this tradition. 
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The individual problems are: 

 What is the nature of religious pluralism in South Africa? 

 How should mission be understood as dialogue within the context of religious pluralism in 

South Africa? 

 How do the Pentecostal-Evangelicals view mission as dialogue in South Africa? 

 How should the Pentecostal-Evangelical view regarding mission as dialogue be evaluated in 

the light of the Scriptures? 

 
 
1.3 Main Aim and Objectives 

 

The main aim of this research is to study and evaluate the recent attitude of the Pentecostal-

Evangelicals towards mission as dialogue within the context of religious pluralism in South 

Africa.The study also discusses certain theologians in the Pentecostal-Evangelical tradition. The 

objectives of this research are:  

 To study and outline the nature of religious pluralism in South Africa 

 To study and outline mission as dialogue within the context of religious pluralism in South 

Africa 

 To study and outline the Pentecostal-Evangelical view regarding mission as dialogue in 

South Africa 

 To evaluate the Pentecostal-Evangelical view regarding mission as dialogue in the light of 

the Scriptures 

 

1.4 Central Theoretical Argument 

This study presupposes that Pentecostal-Evangelicals encourage the view that dialogue within the 

context of religious pluralism in South Africa should be undertaken with an eye to Christian 

witnessing to people of other faiths. 

1.5 Research Methodology 
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This missiological study is undertaken from a Pentecostal-Evangelical perspective and the 

following research methodology will be adhered to: 

 Literature review will be conducted to study and outline the nature of religious pluralism 

in South Africa. 

 Literature review will be conducted to study and outline mission as dialogue within the 

context of religious pluralism in South Africa. 

 Literature review will be conducted to study and outline the Pentecostal-Evangelical 

view regarding mission as dialogue in South Africa. 

 Literature review will be conducted to evaluate the Pentecostal-Evangelical view 

regarding mission as dialogue in the light of the Scriptures. 

 

1.6 Chapter Divisions 

 
Chapter 1  Introduction 

Chapter 2  The nature of religious pluralism in South Africa 

Chapter 3  Mission as dialogue within the context of religious pluralism in South Africa 

Chapter 4  A Pentecostal-Evangelical perspective on mission as dialogue 

Chapter 5  An evaluation of the Pentecostal-Evangelical view regarding mission as dialogue in 

the light of the Scriptures 

Chapter 6  Conclusion 
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CHAPTER TWO 

 
THE NATURE OF RELIGIOUS PLURALISM IN SOUTH AFRICA 
 

2.1 Introduction 

The main objective of this chapter is to study and outline the nature of religious pluralism in South 

Africa. The chapter will start by defining the concept ‘religious pluralism' and provide its historical 

development within the world context, before moving on to outline the phenomenon within the 

South African context. For the purpose of outlining and understanding religious pluralism in South 

Africa, special attention will be paid to the statistics, the Constitution of the Republic of South 

Africa and reflections by different theologians regarding the phenomenon under reflection.  

 

2.2 Understanding religious pluralism 

 

2.2.1 Defining religious pluralism 

 

The assertion that we live in a pluralistic society is more common in our times than in any other 

period in the history of humanity. Pluralism has become something which is not only acceptable as 

a way of life, but an ideology with inherent power to shape human behaviours in all spheres of life. 

This assumption is well-captured by Leslie Newbigin, as quoted by McGrath (1992:148):  

 “It has become a commonplace to say that we live in a pluralist society – not merely a society   

  which is in fact plural in the variety of cultures, religions and lifestyles which it embraces, but 

  pluralist in the sense that this plurality is celebrated as things to be approved and cherished.”               

 

Pluralism is a worldwide phenomenon that can be defined in terms of ‘having more than one form 

of reality’, hence the sociological definition of Deist (1990:194) who defines pluralism as “a 

community made up of various social groups, each having its own system of values.” When applied 

to religion, it refers to a system in the world that recognises various forms of religions, ‘religious 

pluralism’.  

 

2.2.2 Religious plurality and religious pluralism 

 

In defining and trying to understand the concept ‘religious pluralism’, it is imperative to make a 

distinction between this concept and religious plurality. According to Omar (2002:221), the concept 

‘religious plurality’ is used to refer mainly to facts and figures about different religions in a country, 
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whilst the concept ‘religious pluralism’ relates to the quality of religious co-existence between the 

diverse religions within a specific context. This is also asserted by Lubbe (1995) who noted, among 

others, that religious pluralism presupposes religious plurality, but religious plurality does not 

necessarily imply the presence of religious pluralism.  

 

Religious pluralism, according to James Lee as quoted in Lubbe (1995:162), refers to that condition 

in which individuals or institutions interact within the boundaries of a common allegiance to the 

Holy Spirit. With the operative word being ‘interaction’, religious pluralism has to do with mutual 

respect for and recognition of each other’s faith, as well as with joint co-operation and service. 

Religious plurality, on the other hand, merely states the faith of a whole range of religious 

worldviews co-existing without any connotation of co-operation or interaction. 

 

2.2.3 Religious pluralism as “a newly-experienced reality” 

 

Knitter (1991:2) defines religious pluralism as “a newly-experienced reality where one confronts 

many.” If we are to use Christianity as an example, it is one religion among many others like the 

African Traditional Religion(s), Islam, Hinduism, and so on. Globalisation in the 21st century, 

accompanied by enculturation and secularisation, has had much impact with regard to the 

development of religious pluralism as a world phenomenon. This is asserted by Denkema (2005:10) 

who defines religious pluralism as “diversity in religious practices and belief, an unprecedented 

exposure to many religious traditions.” The encounter between Christianity and other religions has, 

according to Denkema (2005:82), resulted in an abiding paradox of ‘continuity’ and ‘discontinuity’ 

between Christian revelation and other religions. In some instances, it has resulted in some form of 

syncretism. 

 

2.2.4 Religious pluralism and the theology of religions 

 

There has been change in theological perspective over the years regarding religious pluralism. This 

fact is also noted by Kritzinger (1991) in his article on “A contextual Christian theology of 

religions.” It is viewed by many as an effort to search for meaning in God’s design of the plurality 

of living faiths. This is asserted by Dupuis (2001:10) who noted among others that the use of the 

term ‘pluralism’ within theological circles is more recent and a pointer to changes in theological 

perspective. The new perspective goes beyond just the concern about the salvation of people of 

other faiths. People from diverse faiths can always learn from each other’s experiences about how 

they relate to God, but the theological question that we ask is: “Are all the religious traditions of the 

world destined in God’s plan to converge or not?” (Dupuis, 2001:10).  
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The foregoing requires serious engagement with, and a thorough theological investigation of, the 

non-Christian religions. This is necessitated by the fact that religious pluralism is a reality 

experienced by everyone in the world context. The global connectedness of humanity has in a way 

exposed them to this reality. Adherents of almost all powerful religions in the world are found in 

almost every corner of the world with few exceptions i.e. Hinduism, Buddhism, Islam and the 

traditional religions of Africa. Space in the world arena has been created for more and more 

theological engagement or dialogue among the adherents of these religions.  

 

Theological evaluation of other non-Christian religions is also necessitated by two other factors, 

namely: (1) the non-Christian religions are becoming more missionary-minded (Mashau, 2009b:91). 

They have penetrated areas of the Christian religion and have embarked on a missionary onslaught 

on an increasing scale; (2) Christianity is losing ground, not only in the West but in other regions of 

the world where it used to dominate before. The resurgence of the African traditional religions in 

the democratic South Africa, with special emphasis on the African renaissance, is one such example 

(Mashau, 2009a:109). Some Africans have left the church or have adopted a syncretistic approach 

to the Christian faith. They have adopted the spirit of naïve idealisation of their traditional culture 

and religion to an extent that they see no faults in them and at the same time are not open to critique 

the two in the light of the revelation of God’s Word (Van der Walt, 2008:170). 

 

2.2.5 The ethos of pluralism 

 

What makes the current forms of pluralism so challenging is their normative judgment about other 

religions and the relations among religions. The challenge is not about diversity or differences but 

about an egalitarian and democratised perspective, holding that there is a rough parity among 

religions concerning the truth and soteriological effectiveness. This makes religious pluralism a 

distinctive way of thinking about religious diversity and Harold Netland calls it a pluralistic ethos.  

 

According to Netland, “pluralistic ethos” is a set of assumptions and values that celebrates the 

diversity of religious experience and expression as something to be desired.”(See Kärkkäinen, 

2003:325). A person who embraces this ethos of pluralism, “is deeply suspicious of attempts to 

privilege one tradition or teaching as normative for all and, while sceptical of claims that one 

religion has special access to truth about God, nevertheless freely acknowledges that different 

people can find religious truth in them. At its heart is the conviction that sincere and morally 

respectable people simply cannot be mistaken about basic religious beliefs especially when such 

beliefs and practices have beneficial effects for the participants” (Kärkkäinen, 2003:325).  
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The foregoing suggests that God reveals himself to whoever he wants and the text also says the time 

will come where no man will need to tell his neighbour about God, for the earth shall be full of the 

knowledge about God. God cannot be fixed like soccer or rugby poles in the FNB Stadium or 

Loftus Versfeld. God moves as he wishes and speaks to whoever he wishes. Seeking, talking to and 

having fellowship with God cannot be restricted within the walls of one religion. This is the essence 

of the ethos of pluralism when referring to religion. This is the spirit embraced by many in the 

world, South Africans included, as reflected below. 

 

2.3 Development of religious pluralism in the world context 

 

The development of religious pluralism can be traced back to the Biblical text (both Old and New 

Testaments), the early Christian church, up to the present age. In essence, the church of every age 

has had to deal with religious pluralism of some sort. For the purposes of this study, this section 

will only be limited to deal with the ecumenical movements of the twentieth century as the basis of 

the newly experienced reality of religious pluralism in the 21st century. It was in the 20th century 

when religions such as Islam, Hinduism, Buddhism and many more made serious inroads into the 

world scene (Mashau, 2009a:115). The following can be said about the ecumenical movement of 

the twentieth century and religious pluralism: 

 

2.3.1 Edinburgh 1910  

 

According to Dhavomony (2003), Edinburgh “initiated the task of studying the relationship 

between the proclamation of the Gospel and non-Christian religions”( Dhavomony, 2003:33).. 

According to Neill (1976:1), the first World Missionary Conference held in Edinburgh (Scotland) 

1910 was the beginning of many things, not least “ the ecumenical movement in its present form” ( 

Neill, 

1976:1). “For an understanding of the shifts in Protestant thinking regarding the relationship 

between church and mission, the contributions of the world missionary conferences are of primary 

importance” (see Günther, 1970:24-26). The Missionary Conference in Edinburgh, Scotland, was 

held in the Assembly Hall of the United Free Church of Scotland. Lord Balfour of the Church of 

Scotland was the President of the World Missionary Conference. An American Methodist layperson 

and leader of both the Student Volunteer Movement and the World Student Christian Federation 

was Chairperson of the proceedings at this Conference. The conference was dominated by its 

Chairperson, the American Methodist Dr John Mott (Neill,1976:1). “The doyen of missionary 

thinking in Germany, Gustav Warneck” (Neill, 1976:1) did not agree with the careful distinction 
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which Mott always drew between evangelisation, the proclamation of the divine message, and 

conversion and the response of man to that proclamation. Before the Conference convened, two 

years of research were conducted, with eight Commissions appointed of twenty members each. 

Each Commission produced a single volume report. The Commissions were composed as follows: 

 

1. Carrying the Gospel to all of the non-Christian world. 

2. The Church in the mission field. 

3. Education in relation to the Christianisation of national life. 

4. Missionary message in relation to the non-Christian, 

5. The preparation of missionaries.  

6. The home base of missions. 

7. Missions and Governments. 

8. Co-operation and the promotion of unity. 

 

According to Dhavomony (2003:17), the Edinburgh International Missionary Conference, under the 

leadership of JR Mott, had an impetus on the overseas Mission of Western churches and took a 

decisive part in the invitation of the Ecumenical movement. In relation to the study in the “Report 

of Commission IV” on the missionary message in relation to non-Christian religions, the report on 

the Christian message says: 

 

“We have surveyed the entire evidence which has come before us from great fields of the 

missionary enterprise.The two most notable points in that evidence are: the first of these is the 

practically universal testimony that the true attitude of the Christian missionary to the non-

Christian religions should be one of understanding and, as far as possible, of sympathy. That 

there are elements in all these religions which lie outside the possibility of sympathy is of 

course recognised and that in some forms of religion the evil appalling?? is so clear.But 

nothing is more remarble than the agreement that the true method is that of knowledge and 

charity, that the missionary should seek for the noble elements in non-Christian religions and 

use them as steps to higher things. That in fact these religions, without exception, disclose 

elementary needs of the human soul which Christianity alone can satisfy and that in their 

higher forms they plainly manifest the working of the Holy Spirit. On all hands the merely 

iconoclastic attitude is condemned as radically unwise and unjust”. 

 

Dr Robert E. Speer closed the discussion of the report in full session of the Conference with these 

words: 
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“Not one of us believes that we have the whole of this truth, If we believe that we have the 

whole of this truth, that would be the surrender of our conviction that Christianity is the final 

and absolute religion. We see this also, as we lay Christianity over against the non-Christian 

religions of the world. Non-Christian religions, while they are encumbrances upon the 

religious life of man, are also expressions of that religious life”. 

 

The message from Edinburgh 2010, according to Dhavomony (2003:19), can be summed up in the 

following: 

  

“The Christian Revelation is absolute. Jesus Christ fulfils and supersedes all other religions. 

Christians have to find out the nobler elements in other religions and use them as stepping 

stones by which believers of other religions may be led to higher things. All religions disclose 

needs of the human soul which Jesus alone can satisfy. The higher forms of other religions 

manifest the working of the Holy Spirit. Empirical Christianity is enriched by treasures from 

other religions through sympathetic contact with them.”(Dhavomony, 2003, 19) 

 

 “Two cannot be regarded as preparation and fulfilment... The questions that Hinduism asks 

are not the same as those for which the Gospel is the answer. We cannot define the relation 

between Hinduism and Christianity in terms of the incomplete and the complete”   

(Dhavomony, 2003:19-20). 

 

2.3.2 Jerusalem Conference 1928 

 

This was a conference of the International Missionary Council (IMC). At this conference the 

subject was, “the subdivision of the world into two large geographical areas - the one Christian, the 

other non-Christian - remains unchanged” Bosch (1991:369). This conference was one of the 

conferences that became a catalyst towards witnessing to people of other faiths. 

 

According to Dhavomony (2003:20), the Jerusalem Conference in 1928 expressed its conviction 

that God has spoken and acted uniquely and decisively in Jesus Christ. The participants considered 

it their duty to recognise some signs of God working elsewhere, and some of them thought that non-

Christians should be considered as allies in their fight against secularism. The message of the 

conference in Jerusalem 1928 is the following: “Christ belongs to the peoples of Africa and Asia as 

much as to the Europeans or Americans. We call all men to equal fellowship in Him. But to come to 

him is always self-surrender” (Dhavomony,2003:21). 
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“The central quest of the Jerusalem Conference was for values of non-Christian religions... The 

continental theologians who participated at the conference recognised the spiritual values of other 

religions, but declined to make comparisons and contrasts between these values and 

Christianity.Their insistence was to announce the Gospel of Jesus Christ, and to accept this Gospel 

means a radical break with even the best of these values of non-Christian religions and a total 

conversion to Christ” (Dhavomony, 2003:20-21). 

 

Archbishop William Temple wrote after the conference, “In some quarters there was a fear that the 

Council would turn out to be committed, by merely embarking on this enquiry to some sort of 

vicious syncretism”. This report was widely criticised for its trend towards relativism and 

syncretism (Dhavomony, 2003:22). 

 

The attitude of the Jerusalem meeting did not go unchallenged. Laymen’s Foreign Missions Inquiry 

published its report (with William Hocking as Chairman). The aim of missions, according to 

Hocking, is to seek with people of other lands a true knowledge and love of God, expressing in life 

and word what we learned through Jesus Christ, that the Christian will regard himself as being with 

the forces which are making righteousness within every religious system. It involves a common 

search for truth and the missionary will look forward not to the destruction of non-Christian 

religions, but to their co-existence with Christianity, each stimulating one another in growth 

towards the ultimate goal: unity in the complete religious truth. This report was widely criticised for 

its trend towards relativism and syncretism. Hendrik Kraemer, in preparation for the Conference in 

Tambaran, emphasises Biblical realism, God’s revelation through Jesus Christ in the form of 

continuity and discontinuity. Kraemer, like his mentor Karl Barth, took a more exclusivist 

approach. 

 
 

2.3.3 Tambaran 1938 

 
The third Mission Conference took place in 1938 in Tambaran, near Madras in India.It was around 

the time when peace was increasingly threatened by fascist-type regimes (Germany, Italy, Portugal, 

Spain, Japan). The discussions at Tambaran focused on the importance and centrality of the church, 

in particular the local church, in mission. Representatives from the so-called younger churches 

became a majority at Tambaran. While this conference defended the ultimate truth of the Christian 

message vis-à-vis other religions, it also advised missionaries to a listening and dialoguing approach 

in practice. 
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The message of Tambaran, according to Bosch (1991:370), was from “church-centred mission to a 

mission-centred church”. Mission took a new turn with regard to what constitutes a mission field – 

Europe and North America were regarded as mission fields as well. “It cannot be denied that 

Tambaran registered a significant advance over earlier positions” Bosch (1991:370). At Tambaran, 

stress was put on the uniqueness of the revelation in Jesus Christ as something of a wholly different 

order from the religions of men. Hendrik Kraemer elaborated his theme in a significant way as a 

preparation for the Tambaran Conference (1938) in his book, “The Christian message in a non-

Christian world”. He emphasised the unique character of God of the Bible’s message. The Christian 

revelation is absolutely “sui generis”, God manifesting himself in Jesus Christ even to people of 

other faiths. There will be no bridges from human religious consciousness to the reality in Christ. 

Fulfilment is not the term by which to characterise the relation of the revelation in Christ to non-

Christian religions. According to Kraemer, we have to recognise the finer and nobler elements in 

the non-Christian religions. 

 

The statement by some members of the Tambaran meeting on the findings of the Assembly on non-

Christian religions: 

 

  Non-Christian Religions 

  “Our message is that God was in Christ reconciling the world unto himself. We believe that God   

   revealed Himself to Israel, preparing the way for His full revelation in Jesus Christ, His son, our    

   Lord. We believe that Jesus is the way, for all that he alone is adequate for the world’s  

   needs. Therefore we want to bear witness to Him in all the world” (Dhavomony, 2003:25). 

 

Fulfilment or continuity, there is an emphatic discontinuity (totaliter aliter) (Dhavomony, (2003: 

27). K.L Reichelt, on the contrary, referred to the “Johannine idea of eternal logos, active from 

eternity, to maintain the thesis of continuity... He wanted to discover the signposts, the points of 

contact and developed his theology of encounter between religions in the framework of ‘logos 

spermartikos’ and general revelation” ( Dhavomony, 2003:27).  

 

A.G Hogg was of the view that within non-Christian religions there can be some who lead a life 

without Christ, yet a life in God. We can find in other religions something which might help even a 

Christian in his search for God in Christ. We can distinguish between non-Christian faith and non-

Christian religion, as we do between revelation in Christ and empirical Christianity. According to 

Hogg, there can be a self-disclosure of God in other religions. But Christ is the only permanent way 

to God, because he alone can reveal and remove sin and guilt (Dhavomony, 2003:27). 
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Kraemer had an exclusivist approach in that “Anglo Saxons alleged that his position did not differ 

from that of Karl Barth” (see Kritzinger, 1991:189). D.G Moses considered that religious 

experience and system express a particular kind of knowledge and truth. There is an apologetic 

relation between the truths of various religions, while he admitted the significance of the historical 

revelation of God in Jesus Christ i.e the Revelation event. 

 

Christian faith is based on divine revelation and human commitment to this revelation, and not on a 

rational basis (Dhavomony, 2003:28). There is no discontinuous relationship between Christian 

revelation and human reason. According to D.G Moses (Dhavomony, 2003:27), there is the human 

responsibility and duty to interpret human commitment to divine revelation with reference to 

particular criteria of religious truth. He advocated an apologetic approach to other religions. The 

Christian should present his/her message with reference to other religions. “There is an apologetic 

relation between the truths of various religions, while he admitted the significance of the historical 

revelation of God in Christ” (ie. revelation as event) ( see Dhavomony, 2003:28).  

 

2.3.4 Willengen 1952 

 

Willengen was convened after World War II and the missionary debacle in China (see Paton, 

1953:50) in Bosch (1991:370). In China, the Communist revolution had put an end to the traditional 

missionary enterprise in that country. Mission is the purpose and action of the triune God. 

Willengen in Germany took up the same theme as Tambaran, even though there was an evident 

shift from an emphasis on a “church-centred mission” to a “mission-centred church” (Bosch, 

1991:370). “Willengen began, without doubt, to flesh out a new model. It recognised that the 

church should be neither the starting point nor the goal of mission... God’s salvific work precedes 

both church and mission. We should not subordinate mission to the church, nor the church to 

mission, but both should rather be taken into the missio Dei” (Bosch, 1991:370). “The church 

changes from being the sender to being the one sent” (see Günther, 1970:105-114). 

 

Firstly, Willengen 1952 struggled with the definition of mission in a time of uncertainty. Secondly, 

Willengen like many other such conferences did not come to a satisfactory approval of 

missiological priorities. 

Thirdly, what came to the fore was the Trinitarian basis for mission. Mission was seen as God’s 

mission: in the existence of the church, a Latin phrase “missio Dei” is always mentioned in 

literature. Wolfgang Gunther indicates that Willengen profited from the preparatory work done in 

the USA on the simultaneity of God’s action in world and church events. This is an injunction 

which Wolfgang Gunther is emphasising. 
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The elements for an evaluation of the Missio Dei theology 

 

1. Missio Dei has helped to overcome the ecclesiocentric approach which had been highlighted 

since the thirties from the Tambaran Conference. Missio Dei is all-inclusive - even the economic 

and the political components were covered. In the West, there was an inclination to connect 

Missio Dei to the socio-political responses to the main challenges of that context. 

2. The relation between the Christian faith and other religions came to the fore, also the relation 

between the unity of the church and inculturations. 

3. The relation between God’s activity in the church and overall activity in creation. 

4. God’s solidarity with the poor, especially in Brazil and the Third World countries. Christ has 

shown intimate solidarity with suffering people, those who are on the margins of life. As in the 

Sermon on the Mount, God’s priority lies with poor people. In these times of economic and 

cultural globalisation, churches should be reminded of this unconditional, self-indentification of 

Christ with the hopeless, helpless and suffering masses. 

5. Inculturation – unity in diversity. 

 

According to Wolfgang Gunter, amongst other speakers, as a consequence of the Missio Dei 

theology the ecumenical movement has, even after Bangkok, reaffirmed that diversity is a God-

given richness which must be received and celebrated. This was confirmed in Salvador in 1996.  

 

It was at the July 1952 Willengen Conference in Germany that the term “Mission Dei” was 

popularised. In the study of the doctrine pertaining to the existence of the church (ecclesiology), the 

term Missio Dei was adopted and became increasingly popular during the last century. The strong 

emphasis on the centrality of the church in mission was replaced by an enlarged perspective which 

was allowed to interpret events in the world as determining factors for mission. 

 

 Pentecostals were represented by David J. du Plessis on the invitation of Dr John McKay who was 

the President of the IMC. Du Plessis stayed for eleven days at this conference, sharing about “Unity 

in our diversity on missions” (Du Plessis, 1961.13-14).  

 

There is a connection today in the Kairos to what the World Missionary Conference terms, like 

Bosch, “God’s preferential option for the poor”. 

 

When all the Conferences are gone, we are faced with the real context of human life. In this 

research, in the light of developments within theological ecumenical engagement, the Kairos 
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Document has been coined by Willem Saayman of the University of South Africa as the missio 

politica oecumenica of the church to have come out of South Africa (Saayman, 1991:91). 

 

Torrance (1986:42) puts it in the following words: “The document is significant in that it is an 

attempt to speak a theological word in the name of the Gospel, in the belief that it is God’s concern 

to give all their humanity in Christ. We have too often divorced evangelisation from humanisation”. 

The Kairos Document rejects the entanglement between mission and colonialism in South Africa 

(Kairos Document, 1986: ii). 

  

2.3.5 New Delhi 1961  

 
According to Bosch (1991:459), “ the dichotomy - on the global level - between unity and mission 

was overcome only at WCC’s New Delhi assembly( 1961), where the IMC ( International 

Missionary Council ) integrated with the WCC” ( World Council of Churches). A crucial and very 

critical theological point was made in that “unity and mission belong together” (Bosch,1991: 460).  

 
According to Joseph Sittler in Kritzinger (1991:184), the cosmic significance of Christ is that Christ 

is regarded as the author of creation and redemption. The term ‘cosmic Christ’ is used to include 

both the idea of Christ as author of creation and the teaching that the redemption won on the cross 

has a significance for the whole created universe. He pleads for an “all-embracing Christology 

which will make room for adherents of other religions” (Kritzinger, 1991:184). 

 

J.A Sittler presented one of the key addresses, entitled “Called to Unity”, at the Third Assembly of 

the World Council of Churches in New Delhi in 1961 ( Kritzinger,1991:184). Quoting Col.1.15-20, 

he notes that God’s restorative action in Christ includes all that exists in the cosmos. In addition, 

this study understands that the Bible verse in Romans 8:22-24 which reads, “For we know that the 

whole creation groaneth and travaileth in pain together until now and not only they, but ourselves 

also which have the fruits of the spirit, even ourselves groan within ourselves, waiting for the 

adoption - to wit, the redemption - of our body” (KJV). The New Delhi Conference saw other 

religions as responses to the creative activity of the Holy Spirit. It was in New Delhi where the 

WCC and IMC integrated. These Conferences became a watershed in the development of a new 

paradigm and understanding in the church’s mission in a pluralistic society. There was a complete 

shift in the way churches undertook the missionary enterprise. New Delhi 1961 was another chapter 

in the development of the mission enterprise. The church and mission become one. The local church 

becomes a missionary church – a sending church itself. In the life of a local church it is apparent 

and evident that evangelism is pushed always to the periphery – left to be the burden of some 
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evangelism department and not part of the life of the church. The move of integration supports the 

sub-theme of this study – ‘Mission as Witness to people of other faiths’ (Bosch, 1991:474). The 

following expresses the views on the integration of the missionary concern into the Structure of the 

WCC: 

 

“This spiritual heritage must not be dissipated. It must remain, ever renewed in the hidden life of 

prayer and adoration, at the heart of the World Council of Churches. Without it the Ecumenical 

Movement would petrify. Integration must mean that the World Council of Churches takes the 

missionary task to the very heart of its life” (WCC, 1961:249f, CF Neill 1968:108f) in (Bosch, 

1991:371). 

 

In New Delhi, Paul Devanandan and M.M. Thomas (both Indians), Daniel T Niles (of Sri Lanka) 

and Joseph Sitter (American) spoke of the cosmic significance of an all-embracing Christology that 

would make room for adherents of other religions (Kritzinger, 1991:184). Thomas asks us to open 

our eyes to the acts of God. Niles pleaded for the acknowledgement of the fact that God was already 

at work in Buddhists or Hindus before the herald of the Gospel reached them. Thus, we do not 

arrive with our message at someone in whom God was never at work in one way or another. 

Devanandan refers to adherents of other faiths as our “non-Christian relatives” and perceives in 

those religions a response to the creative work of the Holy Spirit (Kritzinger, 1991:184). 

 

This entire evolution meant a radical, momentous shift in the understanding of church and mission. 

Developments in Catholicism were another major leap of change in the church’s mission life and 

new vision. In the section on Witness, the conference was composed of various sections. Thus, we 

read that the church knows “that the Spirit of God is already at work among men and is preparing 

them for an encounter with the Gospel.” We must therefore take dialogue with adherents of other 

religions “in the awareness that Christ will meet us in them” (Kritzinger, 1991:184). At the Mexico 

conference, the word “witness” was used in reference to people of other faiths – the witness of 

Christians to men of other faiths. 

 

The East Asian Christian conference met in Bangkok and the concept of “witness” was replaced by 

‘encounter’. “The Christian encounter with men of other beliefs” (Kritzinger, 1991). At the 

conference in Kandry, Sri Lanka (Ceylon), the term ‘encounter’ was somehow becoming 

“Christians in dialogue with men of other faiths” (Kritzinger, 1991:185). 

 

2.3.6 Catholic Development Schools of Thought of Mission  
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Prior to Vatican II, the missionary encyclicals at heart were Maximum Illud (1919), Rerum 

Ecclesiae (1926), Evangeli Praecones (1951) and Fidei Donum (1957), as they registered the first 

step toward a missionary understanding of the church (Bosch, 1991:371). The entire evolution 

meant a momentous shift in the understanding of church and mission. There were indeed 

developments within Catholicism which brought significant changes from the earlier position of the 

Roman Catholic Church towards non-Catholics and other faiths. The Catholic stand towards other 

churches and faiths was a view that all mother religious settings outside Catholicism were heretics, 

pagans and children of Satan (This kind of viewpoint has captivated the church world for many 

centuries and the church missed out on God’s dealing with mankind and all creation aspects, 

including the environment). 

 

 Vatican II was a kairos within Catholicism and the development of the church towards 

understanding people of other faiths. The Salvationist School of Munster, the Ecclesiocentric 

School of Louvain, the sacramentalist MJ Le Guillou and eschatological Y.Congar schools on the 

eve of the Vatican Council had their interpretation of mission still unintegrated (see Dapper, 

1970:63-66) in (Bosch, 1991: 371). Some of these schools were still on the conservative mould, 

especially in matters relating to other religions. For the first time it was a truly global council, not 

just a Western council. The affirmation that the “Church of Christ is really present in all 

legitimately-organised local groups of the faithful” (LG, 26) shows that the unique catholic exists 

out of all these together. 

 

2.3.7 Vatican II towards mission to others 

 

According to Saayman in Bosch (1991:463), “Vatican II, together with recent developments within 

Protestantism, hailed the advent of a new era”. The Catholic Church proceeded with its new road 

(EN, 67-70, 77 published in 1975). The new road, which enunciates the idea of both mission and 

unity and found expression in many study documents, is “common witness”, according to Meeking 

and Spindler in Bosch (1991:463). To understand the “watershed” represented by Vatican II, one 

need to understand where the Vatican stand was earlier, from the time of Origen and Cyprian in the 

third century C.E., wrapped in the Latin expression “extra ecclesiam nulla salus” which means 

“outside the church (Catholic) there is no salvation”. The impulse to a common witness does not 

flow from any strategy but rather dynamism that impels Christians to give a visible witness 

together, as quoted in “Common Witness I” in Bosch (1991:463). These Conferences charted the 

way forward in Christian encounter with people of other faiths. The change brought about by 

Vatican II can only be appreciated by studying the conciliar documents, especially “The declaration 
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on the relationship of the church to non-Christian religions” known as ‘Nostra Aetate’ and the 

Dogmatic Constitution on the church known as ‘Lumen Gentium’. 

 

2.3.8 1968 onwards 

  

The appointment was made of Stanley Samartha from India as “associate secretary” to the 

Department of Studies in Mission and Evangelism of the WCC, where he was to devote attention to 

the whole terrain of the relationship between the Christian church and other religions. From this 

flowed the consultation on “Dialogue between men of living faiths” at Ajaltoun in Lebanon in 

March 1970. For the first time at this consultation, you had representatives of four world religions -

namely, Hindus, Buddhists, Christians and Muslims - meeting under the auspices of the WCC. The 

focus was on opportunities for inter-religious dialogue and the ultimate destiny of human beings in 

a pluralistic society. Each of the four religious representatives presented a paper and these four 

declarations together form the ‘Ajalthoun Memorandum’, according to Samartha (see Kritzinger, 

1991:186).  

 

In January 1971 the Central Committee of the World Council of Churches met in Addis Ababa, 

Ethiopia, and on this occasion attention was given to “The World Council of Churches and dialogue 

with men of other faiths and ideologies”. Two theologians gave papers: SJ Samartha on “Dialogue 

as a continuing Christian concern” and Georges Khodr on “Christianity in a pluralistic world – the 

economy of the Holy Spirit”. Khodr is a bishop of the Easter Orthodox church of Antioch 

(Kritzinger, 1991:186). According to Khodr: 

  “Any reading of religions is a reading of Christ. It is Christ alone who is received as light when   

   grace visits a Brahmin, a Buddhist or a Muhammadan reading his own scriptures. Every 

   martyr for the truth, every man persecuted for what he believes to be right, dies in communion  

   with Christ”. (See Khodr, 1921:125) in ( Kritzinger,1991:186). 

(See Khodr,1971:125). Here we see a similar composer or component of thinking with someone 

who is one of the most noted theologians, in ‘Theologiae Religionium’, especially with reference to 

Eastern religions. So his contribution to our understanding of these religions in their context has 

enriched our understanding of Eastern religions in a religious pluralistic society. 

 

“The task of the Witness in a non-Christian context will be to name him Whom others have already 

recognised as the beloved. The entire missionary activity of the church will be directed towards 

awakening the Christ who sleeps the night of the religions” (see Khodr, 1971:128) in (Kritzinger, 

1991:186). 
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Khodr here draws theological interpretations of the early Christian Apologists - Justin, Irenaeus and 

others - to their utmost conclusion. With this he finds himself within the mainstream of the modern 

Roman Catholic trend which speaks of “anonymous Christians” and “latent Christians” in other 

religions (Kritzinger, 1991:187). 

 

2.3.9 Bangkok, Thailand 1964 

 

In 1964 the East Asian Christian Conference met at Bangkok and issued a document on the 

Christian attitude to men of other faiths (Dhavomony, 2003:36). 

 

The ambiguity of religion 

This conference is an endorsement of the World Council of Churches (WCC) and the affiliate 

churches on men of other faiths.The Conference here emphasised that the Christian encounter is “an 

encounter with men as men, both in their religious life and non-religious life, both in their belief 

and in their unbelief, both in what they hold to be sacred and what they hold as secular” 

(Dhavomony, 2003:35). It is simply an encounter with men as men, both in their religious lives and 

in their non-religious lives. Presenting the Gospel means God’s searching judgement of all 

religions, including Christianity which is implicit. The Gospel is addressed to men in their condition 

of alienation from God and all men are invited to live by God’s forgiving mercy (Dhavomony, 

2003:36). 

 

The report sent to the WCC Churches says that the “Christian attitude towards men of other faiths is 

basically one of love for all men, respect for sincerity wherever found and patience to search for 

ways to bear effective witness” (Dhavomony, 2003:36). Every follower of another religion has 

valid reasons for believing in that religion. These followers find inspiration in the ways their faiths 

or religions are being reinterpreted to lend meaning to individual, social and national life.   

The spotlight of the conference was on Mission and Evangelism of the WCC. Just like the 

preceding conferences, it was emphasised that Christians should recognise and detect how God is at 

work among people of other faiths and that the adherents of other religions also had a missionary 

task to perform.  

 

2.3.10 Nairobi, Kenya 1975 

 

This conference had a different theological mood from the previous conferences in that the 

conference emphasised the importance of mutual co-operation and understanding. Section 1 of the 

Conference “Confessing Christ today” says:  
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“We believe that in addition to listening to one another, we need to know what people of 

other faiths and no faith are saying about Jesus Christ and his followers... While we oppose 

any form of syncretism, we affirm the necessity of dialogue with men and women of other 

faiths and ideologies as a means of mutual understanding and practical co-operation” (see 

Paton,1976: 46) in (Kritzinger,1991:187).  

  

There were five guests belonging to other faiths who were invited to participate in the discussions 

of Section III. The theological differences on these issues came openly to the surface in the debates 

at Nairobi and were reflected in the report of Section III (Kritzinger, 1991:188). The report on 

Section III is entitled “Seeking Community: The common search of people of various faiths, 

Cultures and ideologies”. The preamble is very precautionary and says that “the Commission of 

Jesus Christ should not be abandoned or betrayed, disobeyed or compromised, neither should it be 

misused. We are all opposed to any form of syncretism, incipient, nascent or developed, if we mean 

by syncretism conscious or unconscious human attempts to create a new religion composed of 

elements taken from different religions”( see Paton, 1976:73) in (Kritzinger,1991:188). Up to date, 

thirty years ago Vatican II stated that “the Christian church is/should be missionary by its very 

nature” (Saayman, 2000:4). So the church’s mission cannot be compromised in the face of all 

ecumenical efforts to be in partnership with others and to find a co-operative post-modern 

missiological model for mission praxis in our century - a whole new paradigm that still embraces 

foundational cornerstones of the Church of Jesus Christ, the Koinonia Corpus Cristi (Saayman, 

2000.4) 

 

After Nairobi, the debate on Theology of Religions and inter-religious dialogue continued in 

ecumenical circles. Nairobi emphasised the need for careful theological reflection on three 

unresolved questions (Kritzinger, 1991:189), as follows: (1) What is the nature and purpose of 

dialogue? (2) What is theological basis? (3) Does dialogue lead to syncretism? Does dialogue blunt 

the cutting edge of mission? According to Kritzinger (1976:188), the thrust of the debate in virtually 

all the documents composed by the aforementioned assemblies is a position adopted as far as the 

theology of religions goes, which is a “direct extension of the traditional reformation position” 

(Kritzinger, 1976:188). 

 

2.3.11 The ‘Evangelical Ecumene’ and the World Council of Churches 

 

In the mid-sixties the ‘evangelical ecumene’ came into existence and not only did this movement 

stand alongside the WCC, but often against the WCC. They see themselves and regard themselves 

as the legitimate continuation of the pre-war world missionary council conferences at Wheaton 
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(1966), Berlin (1966), Lausanne (1974), Pattaya (1980) and Manila (1988) (Refer to (Kritzinger, 

1991: 188) At each of these meetings, including the Frankfurt 1970 gathering, a mainly German 

conference in nature, the theology of religions was included in the agenda (Kritzinger, 1991,188). 

The importance of the subject cannot be ignored as “...already indicated, touches the very heart of 

theology and the church’s interpretation of its missionary obligation” (Kritzinger, 1991:188). A 

position was taken at these conferences on the subject of the Theology of Religions, somewhat an 

extension of the Reformation probably, according to the ‘evangelical ecumene’. There is a mistake 

where such declarations are an end to themselves, in that they disregard WCC and Roman Catholic 

contribution to the ecumene. 

  

2.3.12 Chiang Mei, Thailand 1977 

A consultation on the theme “Dialogue in Community” went beyond the Nairobi Consultation 

debate and produced a theological basis widely accepted by WCC member churches. On the basis 

of the Chiang Mei Consultation, the WCC Central Committee in Kingston, Jamaica 1979 issued a 

statement entitled “Guidelines on dialogue” for WCC member churches, a document that clearly 

states the consensus of the churches on these issues. It was in this consultation that the appointment 

was made of Wesley Arirajah to succeed Stanley Samartha “as director of the Dialogue Sub-unit” 

(Kritzinger, 1991:189). All the components of this Consultation represented a new epoch in a 

missionary paradigm that has helped to shape the thinking of the church on missions and especially 

on dialogue with people of living faiths. This becomes relevant to the topic and theme we are 

engaged with. 

According to Dhavomony (2003), in 1977 a special consultation was held in Chiang which stated 

the following on the theological significance of people of other faiths and ideologies: 

     “Only in this spirit can we hope to address ourselves creatively to the theological questions 

posed by other faiths and ideologies. Our theological discussion in the conference aided the 

growth of understanding between Christian participants from different backgrounds in the 

following areas in particular : that renewed attention must be given to the doctrine of creation, 

particularly as we may see it illuminated by the Christian understanding of God as one Holy 

Trinity and by the resurrection and glorification of Christ ; that fundamental questions about the 

nature and activity and the doctrine of the Spirit arise in dialogue... the search for common 

ground should not be a reduction of living faiths and ideologies to a common denominator, but a 

quest for that of spirit and life which is only found at those deepest levels of human experience, 

variously symbolised and conceptualised in different faiths” (Dhavomony, 2003:54-55). 

 
2.3.13 World Conference on Mission and Evangelism, Melbourne, Australia 1980 
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This conference gave little direct attention to the subject ‘Theologia Religionium’. The theme of the 

Conference was “Thy Kingdom Come” and focused on the witness to God’s coming Kingdom by 

bringing the good news to the poor, participating in human struggles and by challenging human 

power. Section II of the same theme repeated the same guidelines ie. “Guidelines on Dialogue”. The 

statement reads as follows: “On all accounts, the churches must try to find meeting points in their 

contexts for dialogue and co-operation with people of other faiths. This presupposes a mind of 

openness, respect and truthfulness in the churches and among their members towards neighbours of 

other faiths, but also courage to give an account of the hope we have in Jesus Christ as our Lord” 

(Kritzinger, 1991:190). (World Conference on Mission and Evangelism 1980:188) refer to 

Kritzinger (1991:190). In July 1982, the WCC Central Committee issued a document entitled 

“Mission and evangelism: an ecumenical affirmation” (Kritzinger, 1991:190). The articles in the 

document of the WCC “Witness among people of living faiths” (Kritzinger, 1991:190), delineate a 

Christian approach to witness in a humble, repentant and joyful spirit, respecting and affirming the 

uniqueness and freedom of others. Though Christians differ in understanding as to how this 

salvation in Christ should be available to people of diverse religious persuasions, they all agree that 

witness should be rendered to all (Kritzinger, 1991:190). 

 

2.3.14 Vancouver Assembly - The Sixth Assembly of the WCC - 1983  

 

The Sixth Assembly of WCC at Vancouver is the milestone in the historical survey. The overall 

theme of the Assembly was “Jesus Christ – the life of the world”. Attention was given to 

“Witnessing among people of living faiths”. The drafts were as follows i.e. Drafts 1, 2 and 3 as in 

Kritzinger (1991:191): 

 

Draft 1 says: 

 

“We witness to the uniqueness of the birth, life, death and resurrection of Jesus and precisely 

because of that we recognise and affirm the presence of God in the religious experience of people of 

other faiths.” 

 

Draft 2 says: 

  

“While affirming the uniqueness of the birth, life, death and resurrection of Jesus to which we bear 

witness, we recognise God’s creative work in the religious experience of people of other faiths. This 
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was unacceptable and was referred to the Central Committee of the WCC. Once amended, it 

becomes Draft 3. 

 

Draft 3 says: 

 

“While affirming the uniqueness of the birth, life, death and resurrection of Jesus to which we bear 

witness, we recognise God’s creative work in the seeking for religious truths among people of other 

faiths.” 

 

From these drafts one can conlude that the Assembly was not prepared to speak of “the presence of 

God in the religious experience of others, nor of God’s creative work in the religious experience of 

others”, but only of “God’s creative work in the seeking for religious truth among others.” In terms 

of Knitter’s Protestant model (Knitter, 1991:97), the WCC Vancouver Assembly followed the 

mainline Protestant model in its final wording, though the Catholic views and Theo-centric models 

were distinctly present. Some of the questions raised had to do with the creative activity of God 

towards all humankind and God’s creative/redemptive activity in the history of Israel, the person 

and work of Christ. And the other question was on how Christians use the Bible to approach and 

witness to people of other faiths and also the operation of the Holy Spirit. 

 

Chiang Mai, in reference to Draft 1, questioned “whether one can speak positively of God’s 

presence in other religious experiences or in tentative terms of God’s creativity in the seeking of 

religious truths.” Kritzinger,1991:193 (as in Draft 3). The Assembly took the easy way out, since it 

was not prepared to speak explicitly of God’s presence in the religious experiences of people of 

other faiths. The debate needed to be intensified and broadened in its scope, according to 

(Kritzinger, 1991:193). In the aftermath of Vancouver, the WCC decided to embark on programmes 

and research that would give a robust view on inter-faith dialogue. However, the common subject is 

the pluralistic context in which Christianity finds itself with people of other faiths in our multi-faith 

context. 

According to Dhavamony (2003:63), the Sixth Assembly at Vancouver WCC report touched on 

these areas of concern among others: 

 “That we live as Christians in a religiously pluralistic world with people who have their own 

specific testimonies to offer. That witnessing becomes a two-way process. This will entail witness 

from them to us and witness from us to them. We need to acquire sensitivity to the people of other 

faiths. When affirming the uniqueness of the life, death and resurrection of Jesus Christ to which we 

bear witness, we also recognise God’s creative work in the seeking for religious truth amongst 

people of other faiths” (Dhavamony, 2003:63). 
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Secondly, what is significant about the report as highlighted by Dhavomony (2003) is that we have 

to co-operate with people of other faiths, especially in areas concerning the poor, concerning basic 

human dignity, justice and peace, and the eradication of hunger and disease.” (Dhavomony, 

2003:64). Though dialogue and witness are interrelated, they differ in this context that witness is 

simply sharing the good news of Jesus Christ and facing the challenge in our understanding of and 

our obedience to the good news. 

 

Dialogue is, on the other hand, an encounter among people holding different religious claims and 

exploring these claims in mutual respect and esteem. Here we learn how God is active in our world 

- and appreciate the insights and experiences of other believers with regard to the ultimate reality. 

Dialogue is rather a mutual endeavour to bear witness to each other with respect to the ultimate 

reality (Dhavamony, 2003:64).  

 

 

 

 

2.3.15 The five-year programme 

 
According to Dhavamony (2003.69), the Dialogue sub-unit of the WCC undertook a five-year study 

programme on “My neighbour’s faith and mine - theological discoveries through interfaith 

dialogue”. Delegates from Roman Catholic, Orthodox and Protestant traditions, after study and 

reflection, made the following statement in Baar (1990). The resume of the statement is as follows: 

 

A theological understanding of religious plurality 

A Christian theology of religious pluralism starts with our faith in one God, Creator of all Things, 

the living God present and active in all creation. According to the Bible, he is the God of all nations 

and peoples who has compassion and love for all humankind. The covenant with Noah is one of the 

whole creation. 

 

The main pillar of this five-year programme completed in 1990 was the circulation of a booklet 

“My neighbour’s faith and mine - WCC 1986 document” quoted in Kritzinger (1991:193). The 

booklet was used by Christians to reflect on the significance of their neighbour’s faith for their own 

faith and theology. In 1990 in the Swiss city of Baar, the Baar Statement was made”. 
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The document represents a significant development in ecumenical thinking, concerning the 

theological status of other faiths. The next WCC Conference of the Commission for World Mission 

and Evangelism (CWME) took place in May 1989 in San Antonio, Texas, and the Conference gave 

attention to the question of interfaith dialogue, especially in Section 1: “Witness among people of 

other faiths” (Kritzinger, 1991:194). Wilson in Kritzinger (1991:194) sees that we are well aware 

that these convictions and the ministry of witness stand in tension with what we have affirmed 

about God being present in and at work in people of other faiths. We appreciate this tension and do 

not attempt to resolve it”. I agree with the Conference that we cannot just opt for a Conservative 

Evangelical model or a pluralist Theocentric way out, like the Conference opted for the paradox of 

an abiding tension. Bosch calls it, “A creative tension, a new paradigm that has led to the abiding 

tension between two views of the church which appear to be fundamentally irreconcilable”. At one 

end of the spectrum, the church perceives itself to be the sole bearer of a message of salvation on 

which it has a monopoly and at the other end the church views itself at most as an illustration in 

word and deed of God’s involvement with the world” (Bosch,1991:381). Since God is omnipresent 

and omnipotent, God cannot be confined to a geographic location or to particular confines of any 

religion. He is the God of the Universe who is in charge of all human history and destiny. 

 

2.3.16 Edinburgh 2010 

 

The 2010 Edinburgh celebration marked 100 years as a centennial celebration of the 1910 meeting 

of the historic World Missionary Conference. According to the archives of the World Council of 

Churches, the Conference dates were 2-6 June 2010.The 2010 project was firstly a celebration of 

the fruit of the 1910 conference over a century.This was referred to by the shorthand “world 

Christianity” (Kim & Anderson, 2011:3). The globally-widespread, inter-connected and locally 

rooted nature of contemporary Christianity which is present in all regions of the world now finds its 

centre of gravity in the global South (Kim & Anderson, 2011:3). It was overseen by the Study 

Process Monitoring Group: Miss Maria Aranzazu Aguado (Spain, The Vatican), Dr Daryl Balia 

(South Africa, Edinburgh 2010), Mrs Rosemary Dowsett ( UK, World Evangelical Alliance), 

Rev.John Kafwanka ( Zambia, Anglican Communion) a.o ( Kim & Anderson, 2011:iii). The 

delegation at this historic conference included Evangelical, Protestant, Orthodox and Pentecostal 

churches, with around 1000 Christians from across the denominations and traditions. In the closing 

address, the Archbishop of New York, Dr John Sentamu, summarised the Conference with the 

phrase “Be, see, think and do mission” (Kim & Anderson, 2011:29). Dr Sentamu said that what the 

church did today amounted to nothing more than “re-arranging the furniture”, doing what already 

exists. What the church was busy with was re-organising the structures and arguing over words and 

phrases, whilst humanity as a whole plunged suicidally into obscurity and meaningless despair. And 
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so often the church’s activities and energies appear to be totally irrelevant to the needs of the world 

today. What Dr Sentamu said is important, as he warned that not every Christian is an evangelist, 

but every Christian was called to be a witness, with a responsibity to lead people to Christ. 

 

This embraces evangelism and witness to people of other faiths. All this information is obtainable 

from the archives of the World Council of Churches. John R Mott in 1910 said, “Take your 

stumbling blocks and turn them into stepping stones.” We need to overcome all the hurdles and 

move into dialogue with people of other faiths. 

 

Dr Lalsangkima Pachua of Asbury Theological Seminary, USA, and Dr Niki Papageorgiou of 

Aristotle University of Thessaloniki, Greece, were convenors at Edinburgh 2010 on Christian 

Mission among other faiths. The study group investigated ways of witnessing Christ, while 

acknowledging the religious pluralityof a world experiencing a resurgence of religious belief and an 

escalation of conflict. The key issues and questions to be answered by the selected Commission 

were the following: 

 

Key issues: 

 

1. Developing our theological understanding of the presence of non-Christian religions in the world. 

2. The nature of Christian proclamation to people of other faiths and how to relate salvation to those 

of other faiths. 

3. How do we bear witness to the uniqueness of Jesus in a multi-religious world? 

4. How does the Holy Spirit develop a trinitarian framework to affect our understanding of the 

significance of other religions? 

5. What is the significance of the New Age and other religious movements for Christian mission? 

6. How is the mission activity of other faiths affecting Christian mission? 

 

According to Elliot Wright, an extract from the Global Ministries archives of the United Methodist 

Church in Edinburgh, 4 June, 2010 in his report discusses Christian mission among people of other 

faiths. In Edinburgh 1910, the WCC Commission had an eight-point chart on the study 

commissions, the first being interfaith encounter. 

 

Our research notes that at Edinburgh 2010, the impetus of Christian mission on the global South 

was a major concentrate of mission and the major area of Christian growth. One-third of the world 

was Christian a century ago. The percentage is still the same, but the geographical focus has shifted. 



41 
 

The prevailing 2010 sentiment on Christian mission and other faiths was summed up by Dr Glory 

Dhamaraj in the prayer with which she closed her presentation in the study section: 

 

“Oh God of mercy, whose ways we cannot fully fathom, we are constantly surprised by the 

working of your Spirit. Guide us as we seek to learn more of your ways in unfamiliar cultures 

and faiths. Teach us, oh God, how to be good neighbors, willing to learn from those belonging 

to other faiths, and enable us to witness our faith in you through genuine love and humility by 

our own deeds. We pray through Jesus the Christ our Lord. Amen” (Kim & Anderson, 

2011:128). 

 

Edinburgh 2010 became an eye-opener for the Christian mission, so that we can see where we are at 

the moment with mission in an inter-faith encounter with other religions. 

 

2.4 Religious pluralism in South Africa 

 

2.4.1 Defining the South African Context 

 

South Africa is a country on the southern tip of Africa (Barrett, 1982:622) . Some call it The Horn 

of Africa with a diverse rich cultural heritage and eleven official language groups. The country has 

nine provinces, which are controlled by nine Premiers who are ex-officio members of the Council 

of Provinces (C.O.P) which is part of the parliamentary caucus of the Republic of South Africa. 

 

Bartholomew Diaz, a Portuguese sailor, and his crew rounded the Cape of Good Hope in 1488 and 

could not settle because of the hostile attitude of the Hottentots. The first European settlers were the 

Dutch in 1652. According to Barrett (1982:622), Christianity in South Africa has steadily 

progressed since the last century and by 1970, 77% of the population were professing to be 

Christians, including 93% of whites, 90% of coloureds, 70% of blacks and 8% of Asians. Most of 

the Afrikaners belonged to one of the Dutch Reformed Churches or the Apostolic Faith Mission. 

Most English-speaking Europeans are members of the Anglican, Methodist, Presbyterian, Catholic 

and Baptist, Assemblies of God and other missionary agencies. 18% of blacks are from African 

Independent churches whilst 52%, according to Barrett, remain attached to the historical churches. 

70% of the population is black. 

 

The apartheid system was designed to have blacks as aliens in the land of their ancestry, amidst the 

claim of migration by the Bantu people from central parts of Africa. 
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South Africa became a parliamentary republic in 1961, centuries after the settlement of Dutch 

people on the Southern tip of Africa in 1652. Prior to becoming the Republic of South Africa, the 

country was controlled by a predominantly white Parliament with 54 Senate members and 171 

House of Assembly members. The country was divided into Bantustans which made up 13% of the 

total land area known as TBVC states (Transkei, Bophutatswana, Venda and Ciskei) and other 

homelands like Gazankulu, Lebowa, Kwa-Zulu, Qwaqwa Kwa-Ndebele and Ka-Ngwane which had 

not taken independent status, as the apartheid government pushed for all states to have self-

determining status (Barrett 1982:620) in a dollhouse square metre of land and became aliens in their 

own land of birth. 

 

In the light of the history of South Africa, this study looks at the National Policy on Religion and 

Education in Section 3(4)(1) of the National Education Policy Act 1996 (Act No.27 of 1996).The 

Dutch Reformed or known by its official name “Nederduitse Gereformeerde Kerk” (Brown,1972:1) 

and Van der Watt (1976:11) was founded when the Dutch East India Company (Brown,1973:8) 200 

settlers with Jan Van Riebeek came to furnish a half way station between Holland and the East in 

1652.Note what Professor Van der Watt hinted ”Hierdie kerk of Afrikaanse grond was sedert 1842 

offiseël bekend sou staan as die “Nederduitse Gereformeerde Kerk”.The Dutch Reformed Church 

was not a state church though perceived as a state due to the fact that the original Dutch Settlers 

were naturally linked to the Protestant Reformed church in Europe.According to Brown “ at the 

Cape ,then,the official Christian Ministry was to be Protestant –Reformed ,serving the one Dutch 

settlement.i.e the employees as Christians ,as well as Christianized natives to be taken up into this 

community.It was not yet time of specialization Brown (1973:4).So there was a need for an 

established church for these new settling community in the Cape.The settling community also had 

German settlers who were predominantly of Lutheran Protestant faith (Brown,1973:5).Whether 

South Africa is declared a Christian country or a secular country as opposed to Christians 

representing the highest percentage n South Africa at 79.77 % .The statistics from Stats SA in 2.4.2 

reflects these demographics very in an articulate manner. 

 

2.4.1.1  A comparative survey of churches and religions in the South African 

context of the apartheid era and the state church 

 

The constitution of 31 May 1961, known as the Constitution Law of the Republic of South Africa, 

states in its preamble:  

“In humble submission to almighty God, who controls the destinies of nations and the history of 

peoples, who gathered our forefathers together from many lands and gave them this land for their 
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own, who has guided them from generation to generation, and who has wondrously delivered them 

from the dangers that beset them, we who are here in Parliament assembled ...” 

For any scholar to understand where the church in South Africa comes from, it has to be seen in the 

context of the apartheid era - South Africa in relation to the close relationship between church and 

state.The dichotomy of relations between church and state is of crucial importance in this study.   

 

2.4.1.2  National Policy Act, 1996 (Act No 27 of 1996): National Policy on Religion and 

Education in the Government Gazette, 12 September2003-4 No.25459 

 

Minister Kader Asmal, the Minister of Education in terms of the above act, gave notice in terms of 

the government Gazette. Within the constructs of the Constitution in defining the relationship 

between Religion and Education, four models were identified, namely: the Theocratic model, 

Repressionist model, Separationist model and the Co-operative model.  

 

(1) The Theocratic model identifies the state with one particular religion or religious grouping. The 

model has resulted in a situation within which the state and religion become indistinguishable. 

In a diverse society such as South Africa, this model would not be appropriate. 

(2) The Repressionist model is based on the premise that the state would suppress religion. In such a 

model, the state would operate to marginalise or eliminate religion from the public. In a 

religiously active society such as South Africa, any Constitutional model based on state 

hostility towards religion would be unthinkable. The document in this study rejects both the 

Theocratic model of the religious state such as the ‘Christian National’ in our own history that 

tried to impose religion on public institutions (apartheid regime). An addition to this as well 

would be any Repressionist model that would adopt a hostile stance towards religion with a 

modern secular state which is neither religious nor anti-religious. In principle, such a state 

adopts a position of impartiality towards other religions and other worldviews. 

(3) A Separationist model for the secular state represents an attempt to completely divorce the 

religious and secular spheres of society such as in France or in the United States. Drawing strict 

separation between religion and the secular state (such as South Africa) is extremely difficult to 

implement in practice, since there is considerable interchange between religion and public life. 

So a strict separation between the two spheres of religion and state is not desirable, since 

without the commitment and engagement of religious bodies it is difficult to see us improving 

the quality of life of all our people. 

(4) In a Co-operative model, both the principle of legal separation and the possibility of creative 

interaction are affirmed separate spheres, for religion and the state are established by the 

constitution, but there is scope for interaction between the two. 
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The preamble of the Constitution of the Republic of South Africa (1996, Act 108 0f 1996:1) 

expresses the diversity of the nation of South Africa and has the following clause within the 

Constitution: “We, the people of South Africa, recognise and believe that it belongs to all who live 

in it – united in our diversity”. 

 

As it stands, this study observes a new pattern evolving and sees the new Constitution moving from 

monotheism to pluralism of religions. South Africa resides within a multi-faith context of religious 

pluralism with the existence of many religious traditions and cultures present in South Africa. 

Professor Kader Asmal observes in the Gazette, as noted on the Policy on Religion and Education 

in page no 6: 

 

“South Africa is a multi-faith religious country. Over 60% of our people pay allegiance to 

Christianity, but South Africa is home to a wide variety of religious traditions.With a deep and 

enduring indigenous religious heritage, South Africa is a country that embraces the major religions 

of the world... our diversity of language, culture and religion is a wonderful national asset. We 

therefore celebrate diversity as a unifying national resource, as captured in our coat of arms /Ke E:/ 

Xarra/Ike (Unity in diversity). This policy for the role of religion in education is driven by the dual 

mandate of celebrating diversity and building national unity. 

 

South Africa belongs to all of us, in terms of the government effort to create a united South Africa 

in which all cultures co-exist with eleven official languages, instead of two in the past. It is within 

this framework that Evangelical-Pentecostals should move to a paradigm where we understand the 

importance of co-existence in our shared space. Throughout the historiography of man’s existence 

in both anthropological and theological constructs of our ‘Theologia Religionium’ within the 

perimeters of our new understanding towards people of other faiths, South Africans, like the 

Biblical Old Testament setting of God’s people of Israel, have always co-existed with others. The 

metaphorical analogy here is profound to the South African plurality of diverse religions. The 

preamble of the Constitution of the Republic of South Africa (1996 Act 108 of 1996:1) reads as 

follows: “We, the people of South Africa, recognise and believe that South Africa belongs to all 

who live in it - united in our diversity”. Religious pluralism in the context of dialogue should 

embody the diversity of the Rainbow broad spectrum of the South African religions. 

Chapter 2 of the same Constitution (1996 Act 108 of 1996 Article No 15) on the Freedom of 

religion, belief and opinion reads thus: (1) Everyone has the right to freedom and of conscience, 

religion, thought, belief and opinion. (2) Religious observances may be conducted at state or state- 

aided institutions, provided that those observances follow rules made by the appropriate public 
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authorities and conducted on equitable basis, and that attendance is free and voluntary. In other 

words, the constitution of the land of South Africa accommodates other religious observances 

outside the Christian religion to be legitimate and having a Constitutional equity with all other 

religions in the country. These Constitutional guidelines help religions to act with impartiality 

towards other religions. What actually stands in the constitution is that all religions in South Africa 

are to be observed on an equitable basis, since the state is a secular state in line with what stands in 

the National Policy Act No 27 of 1996 on Religion and Education, as referred in 2.4.1.1. In terms of 

religious plurality, the state recognises the authenticity and validity of other religious observances 

so that Christianity does not hold the monopoly over other religions.  

The complexion of diverse religions within the South African religious landscape of pluralism is 

reflected in these statistics. Here the study, as we have seen, used a sample of data collection from 

statistics SA 2001 in the post-apartheid South Africa after 1994, as the real picture of the religious 

landscape of South Africa up to date. 

 

2.4.2 Religious pluralism in South Africa: a matter of statistics 

Population as at Census 2001 was at 44 819 778 and the figures as per percentage of the total 

population: 

Name of Denomination/ 

Religion 

 
Statistics Nationally 

 
Percentage 

Dutch Reformed Church 

 

3 005 696 6.7 % 

Zion Christian Churches 

 

4 971 931 11.1 % 

Catholic Churches 

 

3 181 332 7.1 % 

Methodist churches 

 

3 305 403 7.4 % 

Pentecostal Charismatic 

churches 

3 422 748 

 

7.6 % 

Anglican churches 

 

1 722 075 3.8 % 

Apostolic Faith Mission of SA 

 

246 184 0.5 % 
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Name of Denomination/ 

Religion 

 
Statistics Nationally 

 
Percentage 

Lutheran churches 1 130 986 2.5 % 

Presbyterian churches 832 497 1.9 % 

Bandla Lama Nazaretha 248 830 0.6 % 

Baptist churches 691 237 1.5 % 

Congregational churches 508 825 1.1 % 

Orthodox churches 42 254 0.09 % 

Other Apostolic churches 5 609 072 12.5 % 

Other Zionist churches 1  887 142 4.2 % 

Ethiopian Type churches 880 414 2 % 

Other Reformed churches 226 497 0.5 % 

Other African Traditional 

churches 

1  067 319 2.4 % 

Other Christian churches 2 784 796 6.2 % 

African Tradional Belief            125 909             0.3 % 

Judaism 75 554 0.2 % 

Hinduism 551 676 1.2 % 

Other Faiths 269 202 0.6 % 

Islam 654 067 

 

1.5 % 

No Religion 6 767 164 15.1 % 

Refused to state 
 

610 978 1.4 % 

  

2.4.3 Interpreting the new religious landscape in post-apartheid South Africa 

A post-enumeration survey (PES) was conducted during the Census of 1996 to determine the degree 

of under-count or over-count and to evaluate the quality of data collected during the census. 
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which are not classified Christian, and designate 18.3% to ‘No Religion’ and those who refused to 

be classified with any religion. The 2001 Census gives a similar scenario.  

According to David Chidester, a Professor in Religious Studies at UCT, he states the following in 

his book Religions of South Africa: “South Africa has become home for nearly every religious 

tradition that has made up what has often been referred to as world religions” Chidester 

(1992:148). The Dutch East India Company 1652-1795 exercised legal controls where the Dutch 

Reformed Church was the only legally-recognised form of public worship in the Cape Colony, 

given the Protestant conflict with Catholics in religious wars in Europe. The history of South Africa 

was written in conjunction with this element. In the new dispensation of the South African 

constitution, all religions are treated equally as South Africa becomes a secular state. It is within 

this context that Pentecostal-Evangelical evangelicalism will have to find its survival mode. The rod 

of Aaron with Moses before Pharaoh turned into a serpent. Pharaoh’s Egyptian magicians and seers 

also made their rods turn into serpents which were swallowed by Aaron’s rod serpent, as recorded 

in Exodus 7:10-12. Already in 1980, however, in addition to Christianity, other world religions 

accounted for 4.5 % of the total population. Hindus, Muslims, Jews, Confucians and Buddhists 

presented a very vital religious pluralism in South Africa (Chidester 1992:xii). 

 

2.4.4 Theological perspectives on religious pluralism in South Africa 

 

South Africa, as we have seen reflected in the statistics, has become home to a host of diverse 

religious experiences within the global context of religious plurality. Gleaning from theological 

reflections of South African theologians like Willem Saayman in one of the recent articles to 

Missionalia, it gives reflections that I believe can be foundational in pursuing a discussion on the 

church’s engagement and missionary task within ‘Religionium Theologiae’. Saayman in his work 

“Christian Mission in South Africa” sees the fact that there was an intertwinement between 

colonialism and mission as presenting the need for decolonisation of the mind to prepare the church 

for the evangelisation of South Africa (Saayman, 1991:96). This broadening of the mindset of the 

South African church coincides with Professor David Bosch’s ‘Missio Dei’ regarding the triune 

God for humanity. 

 

Conclusion 

 

Having outlined the nature of religious pluralism in South Africa in the context of religious 

pluralism, we have achieved a broader understanding in this regard. The study observes the 

following in regard to religious pluralism and plurality, the operational word being “interaction”. 



49 
 

Religious pluralism has to do with mutual respect for, and recognition of, each other’s faith as well 

as with joint co-operation and service. According to James Lee:  

“Religious plurality, on the other hand, merely states the faith of a whole range of religious world 

views co-existing without connotation of co-operation or interaction.”(see Lubbe, 1995:162). 

 

The study focused on the development of religious pluralism in the world context and the 

ecumenical movement of the twentieth and twenty-first century in the context of a spectrum of 

missionary conferences from Edingburgh 1910, Jerusalem 1928, Tambaran 1938, Willengen 1952, 

New Delhi 1961 and other conferences leading to the follow-up conference of Edinburgh 1910 

which took place in June 2010 in Edinburgh, overseen by the Study Process Monitoring Group with 

Dr Daryl Balia from South Africa as Director of Edinburgh 2010 (Kim et al, 2011:iii) This 

conference was a centenary celebration of Edinburgh 1910 in 2010. This conference was seen as a 

milestone of achievements of the missionary enterprise in reaching to people of living faiths. 

 

The religious statistics gave a perspective on the religious landscape of South Africa and on how the 

Pentecostal-Evangelical mission can respond to a religiously plural society. 
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                                       CHAPTER THREE 

                                              MISSION AS DIALOGUE 
WITHIN THE SOUTH AFRICAN CONTEXT OF RELIGIOUS PLURALISM 

 

3.1 Introduction 

Chapter Three of this dissertation will focus on the following areas: 

A definition of mission will be revisited, with a focus on Bosch’s definition of mission for our 

South African context. A definition of mission as dialogue will be clearly outlined. The chapter will 

focus on the historical development of the concept of mission as dialogue and the need for dialogue 

with people of other living faiths. The African reflection since World War II on how Africans look 

at themselves brings a complete paradigm shift to the African church missiological engagement 

with other faiths. In the chapter, a survey will be carried out on the Pentecostal perspective of 

mission as dialogue. The India experience, response and contextual engagement of the Indian 

Pentecostal church in dialogue with Hiduism, Islam and other religious persuasions is a case study 

and learning curve for the South African church. From Mahatma Gandhi, the man who led India to 

independence from a South African homefront that changed the face of Indian politics cannot be at 

the exclusion of religious engagement. South Africa has most religions from India, just like places 

like Birmingham in England where most religions are concentrated through the migration of people 

from around the world to the different metropolis cities of the world. 

 

3.2 Definition of mission revisited 

An interim definition of mission is broadbased and has a crusader intention as a result. (Deist, 

1984.160) defines mission from the context of the study of Missiology as the scholarly study of the 

principles and means of the church’s mission to the world, especially its mission to non-Christians. 

The outstanding definition of mission is that of mission as in ‘Missio Dei’ from the Greek context 

of mission as the Mission of God (Dei). God comes as a crusader with his army of evangelists and 

missionaries to evangelise the world by conversion in these crusades. So mission is action-oriented. 

(Bosch, 1991:8-11) gives an interim definition of mission. The Christian church is intrinsically 

missionary, according to Bosch. It is not the only persuasion that is missionary, but shares this 

characteristic with several other religions, especially Islam and Buddhism and ideologies such as 

Marxism. The ultimate truth they represent is believed to be of universal import (Stackhouse 

1988:189). Bosch also explains that “mission seeks to look at the world from the perspective of 
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commitment to the Christian faith” (Bosch, 1991:9). According to Bosch, mission ultimately 

remains undefinable because it should never be incarcerated in the narrow confines of our 

predilections. This position helps us never to limit an unlimited God who operates as He wills, 

where he wills. The deficiencies in the mission methodology approach have always left the 

missionary enterprise wanting an opening to critical examination. Bosch brings to light the fact that 

Christian mission gives expression to the dynamic relationship between God and the World and 

God’s self-communication in Jesus Christ. 

According to Hoekendijk, “the entire Christian existence is to be characterised as missionary 

existence” (Hoekendijk, 1967a:338). Mission as indicated at the onset distinguishes itself from 

Missions (plural) and the ‘mission Dei’ (God’s mission) that is God’s self-revelation as the one who 

loves the world. The activity of God involves both the church and the world whereby the church is 

privileged to participate in the Missio Dei and makes provision for the good news. So missions – 

missiones ecclesiae – are the missionary venture of the church. There is reference to particular 

forms related to specific times, places or needs of participation in the Missio Dei (Bosch, 1991:10). 

Mission has an evangelistic dimension connected to it. So this evangelistic dimension, according to 

Gordin and Daniel’s publication (1943), (see Bosch 1991:10) transcends geographical barriers, in 

that Europe is also a mission field. 

This study will distinguish between mission and missiology in terms of definitions and application. 

Missiology, according to Deist (1984:160), is “the scholarly study of the principles and means of 

the church’s mission to the world, especially to its non-Christians”. According to Patte, there is a 

distinction between mission and missions: “By mission is meant God the father’s own mission or 

activities in history through Jesus and the power of the Holy Spirit.This mission actualises in time 

and space the eternal relations among the divine persons of the Trinity. It is the mission of the 

church only in so far as the church is empowered to participate in it. By mission is meant the 

various forms and activities by which the church carries out God’s mission at a particular place and 

time.” (Patte, 2010:814). 

 Mission as proclamation and witness to save souls 

The model of mission is inspired primarily by Matthew 28:20 

 Mission as planting the church. 

This model is inspired by Luke 14:23. 

 Mission as serving God’s kingdom of truth, love and justice. 
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The model is rooted in Luke 4:15-19 which speaks of Jesus’ mission of preaching the 

good news to the poor.( Patte, 2010:815). 

 Mission as dialogue  

While not denying the necessity of witness proclamation, baptism, church planting and 

serving this model of mission focuses on finding the most effective way to carry out 

God’s mission in dialogue amid cultural diversity, religious pluralism and mass 

poverty.(Patte, 2010:815).                                                                            

Mission in Alexander et.al (2000:663): “a Biblical survey of mission in the Old Testament, the 

inter-testamental period and the various corpora of the New Testament is needed to appreciate the 

diversity, as well as the underlying unity of scriptural teaching on mission”. There was no mission 

in the Garden of Eden and there will be no mission in the new heavens. “Mission is necessitated by 

humanity’s fall into sin and need for a Saviour and is made possible by the saving initiative of God 

in Christ” (see Alexander et.al 2000:663) 

 Mission as a quest for authenticity 

 In the 1940’s, according to Pattte (2010:819), “Voices from the margins” (Senegalese politicians 

Sedar Senghor and Ahoume Diop) warned the church in Africa that its survival would depend on its 

ability to become more authentic in its mission. This was reminiscent of Blyden and Ajayi 

Johnson’s pioneering work calling missionaries to interpret the gospel as a meeting-place with 

African culture, an approach Bediako calls a quest for the “hermeneutic of Christian identity” 

(Patte, 2010:819). The question was how the old and new in Africa could become integrated into a 

unified vision of what is meant to be authentically African and Christian (Patte,2010:819). Across 

most denominations, this view gave impetus to the use of vernacular prayers and songs, in both 

public and private, formal and informal settings. The spirituality that grew from experience became 

the vehicle for an authentic African Christianity ( Patte, 2010:819). 

 

3.3 Mission as dialogue defined 

Leslie Newbigin gives a clear perspective to the subject and defines mission as dialogue, simply as 

“the discussion with adherents to other commitments or conversation with our neighbours of other 

faiths” (Newbigin 1998:216). Newbigin calls this dialogue “obedient witness”, where the church 

must have a readiness for frank and searching discussion with those outside the church who are of 

different cultures and traditions. Dialogue in Newbigin goes beyond the formal dialogue of scholars 
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to the day-to-day conversation with our neighbours. Newbigin, having worked in India, shares the 

same understanding as people such as M.M Thomas and Paul Devenandan (Newbigin, 1998:218). 

 Bosch believes we are at a point where we need a Theology of Religions that is characterised by 

creative tension, which reaches beyond the sterile alternative and arbitrary pluralism (Bosch, 

1991:483). We need to agree with Bosch that most models in reference to this subject, whether it be 

our position on exclusivism, inclusivism or relativism, are wanting. 

 

3.3.1 Mission presupposes dialogue – a meeting of hearts 

The first perspective is the emphasis on dialogue as a meeting of hearts rather than intellect and 

acceptance of the co-existence of different faiths genuinely and not half-heartedly. Macquarrie is 

right when he says, “We cannot possibly have dialogue with or witness to people if we resent their 

presence or the views they hold” (Macquarrie, 1977:4-18). This helped the British Council of 

Churches to understand the multi-faith situation, especially in Birmingham, if we can use it as an 

example or point of reference. 

For Macquarrie, the six “formative factors in theology” are Experience, Revelation, Scripture, 

Tradition, Culture and Reason. And the seventh factor, according to Pape in (Cracknell and Lamb 

1986:77) is another Religion which is our multi-faith dialogue context. Christian theology is a 

theology of dialogue and needs dialogue for its own sake. There is no room for monological travel, 

as the demographics around us have changed. At the WCC consultations, themes like “The Witness 

of Christian men to men of other faiths” in Mexico (1963) are dealt with (see Bosch, 1991:484). 

 

3.4 The Historical Development of the concept of mission as dialogue and the need to have 

dialogue with people of other faiths 

From the early church fathers before Augustine, “the historical material points clearly to a fairly 

positive attitude among the earliest fathers until under the tutelage of Augustine an exclusive 

attitude gained the majority position. There are, for example, theologians and shepherds such as 

Origen “whose opinions about other religions have both positive and negative leanings” 

(Kärkkäinen, 2003:55). But it is crucial to note that there were practices among these nations that 

were alien to early Christian theologians. The fathers never accepted Polytheism since it was 

antithetical to Old Testament teaching and they were critical of mystery religions, pagan 

mythologies and many pagan rituals and astrology (Kärkkäinen, 2003:55). “The centrifugal 
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movement of the early (church) movement prevented it from ever becoming purely sectarian, and 

its spirit, too, finds its origin in the shape of Jesus’ own perspective” (Kärkkäinen, 2003:43). 

 It was a painful struggle for the early church to have an inclusive welcoming attitude towards the 

Gentiles. In Acts 10: 34-35, the apostle Peter had to be convinced in a vision and said, “I now 

realise how true it is that God does not show favouritism but accepts men from every nation who 

fear him and do what is right”. This becomes a catalyst in New Testament missiological experience 

beyond traditional stereotypes. Justin Martyr, one of the second century Apologists, had a desire to 

establish a correlation between Greek Philosophy and Judaism by looking at Greek culture and 

other theologians such as Clement of Alexandria, Origen, Theophilus of Antioch and Athenagoras 

(Kärkkäinen, 2003:56). 

The idea of the Logos was found by Apologists that saw in the Old Testament stories indications of 

the existence of the Logos in human forms, eg. angels appear to Abraham. Justin argued that the 

Logos that was known by pagan philosophers had now appeared in the form of Jesus of Nazareth. 

In Justin, Christ is the Logos that became flesh for people of all cultures. According to Clement, as 

the Old Testament Law is the tutor to the Jews, so philosophy was given to the Greeks for the same 

purpose (Kärkkäinen, 2003:57). 

We also have St Ireneaus’ Theology of History that believed what began in Creation – the 

Revelation of God through the Logos - was fulfilled in the Revelation of the Father in the Son 

(Kärkkäinen, 2003:59). Clement of Alexandria emphasised the knowledge of God in pagan 

philosophy. He argued that “it cannot be said that he is the saviour of these and not the saviour of 

others - he is the saviour of all” (Kärkkäinen, 2003:61). 

Bosch gives us an analysis of what we have in the following words: “If Christian theologians by 

and large tended to scorn pagan religion, they were more positive toward pagan philosophy. They 

unconsciously or consciously appropriated material from these philosophers” (Bosch, 1991:194). 

The pervasive impact of Greek philosophy on the infant Christian movement can be observed in the 

ever-growing tendency to define the faith and systematise doctrine. The God of the Old Testament 

and primitive Christianity came to be identified with the general idea of God of Greek metaphysics. 

God is referred to as the Supreme Being, Substance, Principle, Unmoved mover, Ontology, etc 

(God’s being) (Bosch, 1991:194). There is a gap between Greek Philosophy and Christianity. This 

brings to this truth all religions. Subsequent missionary conferences made their observations on the 

matter here of other religions and especially dialogue with people of other faiths. These 

developments have their origin in the early church fathers and theologians. The problem with the 
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Greek metaphysics is the problem of dualism – the theory that substances are either material or 

mental and that the spiritual has nothing to do with the material. There is a clear dichotomy between 

the spiritual and the material. This is where Karl Barth from the evangelical Christological 

Theological affirmation differed with such metaphysics of Greek Philosophy. 

Mission can no longer be carried out without the relevant context. In the context of South Africa, it 

is more of a pluralistic society from the statistics we have seen in Section 2.4 and also looking at the 

historical development of the concept of mission as dialogue in relation to other world religions 

outside Christianity. 

The following points should act as guidelines for us as both the Pentecostal-Evangelical 

communities in South Africa, and the broader body of Christ should see mission and dialogue as an 

engagement and activity with God to reach out to others. As the Scriptures say in 1 Cor 3:9, “We 

are labourers together with God.” “Interfaith dialogue as an activity is an occasion when 

representatives of different faiths assemble, formally or informally, to talk and converse about a 

wide range of things” (Lochhead, 1988:71). 

This may also mean they may be speaking out of social concern or meet to debate a matter on 

which they disagree or with the object of converting each other (as in the case of the Apostle Paul 

when King Agrippa was almost persuaded to become a Christian in Acts 26:28 because of the 

dialogue Paul was engaged with). Evangelicals (Pentecostals) may insist that the relationship should 

go beyond conversation into evangelisation, but there is no objection to conversation (Lochhead 

1988:71). In 1983 the Assembly of the World Council of Churches designated a unit on a 

programme “Dialogue with People of other Faiths and Ideologies.” “Dialogue for Cobb is basically 

a conversation with people from one tradition talking to people from another tradition. Dialogue is 

aimed at mutual transformation of the two traditions” (Lochhead, 1988:73). 

For Evangelical/Pentecostal mission as dialogue, the central purpose of evangelism is to reach out 

with the Gospel to people of other faiths. However, dialogue should go beyond just the focus on 

getting people converted and accommodate mutual dialogue with people of other living faiths. For 

example, certain traditions are mutual, in Buddhism in particular. Christians need to listen to the 

truth that Buddhists perceive, while Buddhists need to listen to the truth that Christians perceive. 

 “In listening to and responding to truth, Cobb claims we will be led toward transformation” 

(Lochhead, 1988:74). In the next chapter, this inter-faith engagement is moving towards partnership 

with people of other faiths. For the century we live in, this partnership becomes a necessity, as the 

world has become one global village.   
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Cobb sees the “model of truth as something that cannot be claimed to be possessed by one 

particular tradition - there is an economy of truth in which each tradition possesses a piece. The 

possessors of truth are not only the Catholic Magesterium, Converted Evangelicals, the Reformed 

confessions” (Lochhead, 1988:74-75). 

“In Plato and Buber, dialogue is not so much of sharing the truth as discovering it” Lochhead, 

1988:75). In my dialogue as a Pentecostal/Evangelical with a Buddhist, this might make me learn 

new truths - for example, in relation to healthy diet, marriage and respect for the elderly, etc. The 

most important and significant way in which truth is discovered in dialogue is when I and my 

partner in dialogue together discover something neither of us had known before (Lochhead, 

1988:75). For example, it may be futile to engage in dialogue with some of the extremists whose 

behaviour is more of a psychological pathology, such as Nazis, Ku Klux Klan (Lochhead, 1988:75) 

and other extremists in Islam etc., as both groups are paranoic and psychotic. There are some 

individuals and groups not capable of engaging in dialogue (Lochhead, 1988:75). Consensus must 

be reached from different religions on how they will interact in the future. 

 

3.5 The response of the Ecumenical movement to the notion of dialogue with other 

            religions: developments leading to the 21st century 

The fifth World Conference on Faith and Order of the WCC Santiago 1993 reminded us of the 

obvious fact that “Christian Churches are part of a global community marked by religious pluralism 

and poses both a challenge and an opportunity” (Kärkkäinen,2003:151). One of the hot topics here 

was the relationship between Christianity and other religions. The early church grappled with the 

same topic, so this is an age-long challenge facing the church till the coming of Christ the eschaton. 

Edinburgh 1910 World Missionary Conference was the bedrock leading to the founding of the 

World Council of Churches in 1948 and stands as the apex of many missionary conferences. The 

church, through these conferences, experienced a paradigm shift, if not a kairos, through the fact 

that there was acknowledgement of some goodness and truth in various non-Christian religions 

(Kärkkäinen, 2003:153). This meeting was such a success and catalyst for missions and ecumenism 

that it was followed by later conferences. The Jerusalem meeting of the IMC was held in 1928 with 

a smaller delegation, compared to 1200 in Edinburgh which was a step forward towards a more 

globalised concept of mission and church. Probably the 1st World War contributed to the numbers 

owing to fear, etc. The most heated debate here was the relationship of Christianity to other 

religions and the potentially positive value of other religions. 
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* The International Missionary Council meeting in Tambara, Madras in 1938 on the eve of World 

War II was divided between William Ernest Hocking, a leading American on “Pluralist Rethinking 

Missions: A Layman’s Inquiry” and the exclusivist voice of Hendrik Krasemer who criticised the 

conciliar Mission thinking for its tendency towards syncretism and made a powerful call to re-

acknowledge the uniqueness of Christ (Kärkkäinen, 2003:154). What emerged here calls for 

recourse to the Pentecostal-Evangelical perspective. The Evangelical, Catholic, Pentecostal, 

Protestant or even Orthodox theologies have been operating on these contours - between the 

exclusivist, conservative persuasion and the inclusive, more liberal, accommodative persuasion. The 

Madras conference was thus divided on these two extremes, though caution should be advised that 

the church must not lose focus on evangelising the world with the preaching of God’s message of 

hope. 

  In 1948, the founding of the WCC in Amsterdam was significant in that mission and 

ecumenism were tied together. We have noted that ecumenism is broader than our 

understanding of a narrowed view on ecumenism. The Indian theologian, SW Savarimuthu, 

argued for a more open-minded and appreciative attitude towards people of other faiths. 

This was supported by the Consultation (Kärkkäinen, 2003:155). 

 The emergence of dialogue since the 1960s: 

The Mexico meeting in 1963 after Willingen (1952) and Ghana (1957) saw an historic merger 

when the IMC and WCC were integrated. The IMC became the Commission on World Mission 

and Evangelism (CWME) and the Mexico meeting concluded that it was important to value 

other religions in God’s economy of salvation with regard to Christianity. The meeting looked at 

other religious inclinations as ‘praeparatio evangelica’ - preparation in readiness for the Gospel 

of Jesus Christ. 

  “Dialogue with Men of Living Faiths” was the document of the WCC with regard to people 

of other faiths. 

Stanley J Samartha, the head of the sub-unit, sees in the coming of Jesus Christ part of God’s 

dialogue with humanity. The openness and ambiguity of the recent WCC stance towards other 

religions is best illustrated in the often-quoted statement from San Antonio and, more recently, the 

1996 Salvador World Mission Conference. This affirmation was noted at this Conference: “We 

cannot point to any other way of salvation than Jesus Christ at the same time as we cannot set limits 

to the saving power of God”. The CWME was assigned to member churches, but even close to the 

1997 Harare General Assembly a theology did not materialise (Kärkkäinen 2003:159). It is from 
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this material that, as a theologian myself, from a Pentecostal-Evangelical perspective I cannot say 

with any accuracy that this is the theological modus operandi of Evangelical-Pentecostals and 

Charismatics in dialogue with other faiths. 

Francois Möller, speaking about a Pentecostal paradigm in Möller (1998:181), and the comparison 

between the Pentecostal and Charismatic movements says, “Because of the lack of a fully-fledged 

theology in both movements, it is very difficult to differentiate between them and even of their 

doctrines of the Holy Spirit”. The whole experience of both Pentecost (Baptism in the Holy Spirit) 

and the Charismata (the Gifts of the Spirit) is more phenomological in inclination. But it has 

become a challenge to both Pentecostal/Evangelical scholars to work towards a Theologia 

Religionium in South Africa that will be contextual to our situation of religious plurality. According 

to Francois Möller of the Apostoliese Geloof Sending Kerk, the Charismatics designate to Donald 

Geen in the late 1950’s the Pentecost phenomenon with the spiritual gifts in 1 Cor 12. 8-10, outside 

the denominational confessional Pentecostal framework (Burgess, 1989:130). 

 

3.6 Ecumenism, pluralism and mission to people of other faiths – a dialogical imperative 

The true meaning of ecumenism is that the term ‘ecumenical’ comes from the Greek word 

‘oikonomia’ whose original meaning is ‘the inhabited earth’ (Kärkkäinen, 2003:151). Today, 

ecumenism seems to confirm intra-Christian relations. It is significant that the original meaning 

goes beyond any given religion and embraces all citizens and peoples of the globe. Disagreements 

on relations with other religions and religious pluralism are so serious that they have the potential to 

paralyse endeavours to reach out to people of other faiths. In Chapter 3 there is a section where my 

research borders around practical situations of my encounter as an Evangelical-Pentecostal with 

Islam and Hinduism, and the partnership that already exists between ourselves on a long-term basis 

in the area of meeting the needs of my immediate community. Subsequent WCC Missionary 

Conferences such as Edinburgh 1910, Jerusalem 1928, Mexico 1952, Melbourne 1980 all 

experienced a paradigm shift. As the Christian Ecclesia were moving closer to a commitment to 

witness to people of other faiths, horizons were opened to the way mission will be undertaken 

henceforth. Since the merger of the WCC and IMC into the CWME, which stands for the 

Commission on World Mission and Evangelism which is still in existence, the newly-established 

CWME confirmed its missionary mandate, but at the same time began a study process concerning 

the role and value of other religions in God’s economy of salvation and in regards to Christianity 

(see Kärkkäinen, 2003:155). 
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The 1963 Mexico meeting “concluded that it is important to recognise that a follower of another 

religion has his reasons for believing in it and these reasons may be part of the preparation for his 

understanding of the Gospel” ( Kärkkäinen, 2003:155). This has brought satisfaction and inspiration 

in the ways their faiths are interpreted. The General Assembly of the WCC in 1968 in Uppsala 

continued to inquire about other religions and took care to make it clear that dialogue implies either 

a denial of the Uniqueness of Christ or doing away with proclamation (our evangelical witness) 

(Kärkkäinen, 2003:156). We take into account the concern about the danger of syncretism as we 

engage with other religions.  

Through dialogue, the participants can discover what God is doing among people of other faiths. 

The document from the Chiang Mai meeting in Thailand in 1977 of the WCC was influential “in 

forming the document Guidelines to dialogue with people of Living Faiths and Ideologies” 

(Kärkkäinen, 2003:157). The theological basis for dialogue is our common humanity that we share 

with others in the sunshine of a South Africa that is for all, since the inception of the new 

government in 1994. Stanley J Samartha believes that “our dialogue with people of other faiths is 

part of our participation in God’s dialogue with humanity”. See “A revisit of the term ‘Anonymous 

Christians’ by Paul Rahner (Kärkkäinen, 2003:190). So the term ecumenism in its original sense 

does indicate our involvement beyond our Christian borders. 

 

3.7 Anonymous Christians and acknowledgement that God’s Spirit is at work in our 

pluralistic communities in South Africa 

Taking the cue from Karl Rahner, God is active by his spirit and the fact “that human beings are 

open to God (potential ‘oboedientalis’)” (Kärkkäinen, 2003:191). It is possible for God to reach out 

to humanity. Human beings are at a point where God can reach them in their pluralism zones of 

different expressions of worship to the great deity, God himself. That can take place in their co-

ordinates of religious expressions. So in our South African context of religious plurality, God is 

omnipresent and not confined to a particular religious expression of faith, though God dwells in the 

midst of his people because he is a universal God interested in the cosmos as a whole.   

Karl Rahner was a very influential Catholic theologian who contributed a great deal to Vatican II. 

He set for himself the ambitious task of holding together two premises, one being the Universal 

saving action of the Spirit and the other the necessity of supernatural revelation and faith revelation, 

when faith must occur at a universal, transcendental level. His basic thesis is that “God reveals 

himself to every human person in the very experience of one’s own finite. God is the Holy Mystery 
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who is the ground and horizon of human subjectivity. Transcendental experience shows that 

humans are naturally oriented toward the Holy Mystery” (Kärkkäinen, 2003:191). 

The human being is by nature a spirit, which means it is open to receive revelation. This is in 

opposition to the Neo-Scholastic position, according to which grace cannot be experienced. 

(Kärkkäinen, 2003:191). A Biblical example of this phenomenon is in Genesis 11 where God 

revealed himself to a heathen man, Abraham, in Mesopotamia and called him to serve him.“This 

should teach us about the importance of treating religious others with respect and dignity” (Netland 

2001:283). 

 Such belief is found among the hunters and gatherers, as well as among pastoralists and different 

kinds of agriculturists and seems to exist in all cultures (intuitive knowledge of God) (Olupona, 

1993:56) In Southern Africa, the indigenous people like the Khoisan and the Bantu who emigrated 

from central Africa to the south observed the existence of a “supreme being” (Anderson, 2000:175) 

who is the creator of all things. Therefore, as Rahner puts it, “our human-God openness is intended 

by God as the potential for divine self-expression. Humanity is the question when God is the 

answer” (Kärkkäinen, 2003:194). 

It is clear that Rahner’s approach to the urgent question of the theology of religions is distinctively 

pneumatological in that it is the spirit who enables human reception of divine grace and the self-

experience of existential transcendence (Kärkkäinen, 2003:194). According to Rahner, salvation 

cannot be divorced from Christ and the term “anonymous Christian” is more appropriate than 

“anonymous theist”. Joseph Wong summarises Rahner’s pneumatology in these words:  

“Wherever persons surrender themselves to God or the ultimate reality, under whatever name, and 

dedicate themselves to the cause of justice, peace, fraternity and solidarity with other people, they 

have implicitly accepted Christ and to some degree, entered into this Christic existence. Just as it 

was through the spirit that Christ established this new sphere of existence, in the same way anyone 

who enters into the Christic existence of love and freedom is acting under the guidance of the Spirit 

of Christ” (Kärkkäinen, 2003:196). 

 According to Kärkkäinen in the Introduction to the Theology of Religions, when he comments on 

Rahner, he concludes the debate by saying, “No one is willing to undermine the role of Rahner’s 

creative theology as a catalyst for further debates and developments in the field of theology of 

religions”. (Kärkkäinen, 2003:196) 

 

3.7.1 Africans’ self-perception of themselves since World War II 
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Since World War II, Africans have witnessed significant changes in the way they look at 

themselves and their societies. These changes in self-perception have been, firstly, the result of 

decolonisation of Imperial European territorial powers in Africa. Secondly there is the global 

decline of racialism and the increasing appreciation of cultural diversity in the international 

community (Olupona et.al, 1991:11-12) John Mbiti contributed in a significant way towards this 

change. This is referred to in “A reflection on John Mbiti” according to Olupona et.al (1993:11). He 

is an African scholar born in Kenya, a colony of Britain, linked to the same colonial schools and 

missionary instruction. What has emerged here in Section 3.7 is the way that religious pluralism is 

an expression of the African religious experience from Cape to Cairo - the same throughout the 

African landscape. 

 Knitter is correct here that all religions lead to the same summit. He expresses it as follows: “All 

religions are the same – different paths leading to the same goal” (Knitter, 1985:37). The self-

expression of all religions is to a state of not denying the supremacy of God among all religious 

persuasions. Speaking out of the box, when given a chance for self-expression, one makes a self-

discovery of the deity and a need for God in every religious expression. When the Gospel is taken 

to another culture, God through the Holy Spirit has already prepared the hearts of the people for the 

sowing of the seed of the Gospel of Jesus Christ, who is the only saviour who died for all 

humankind.  

 

3.8 The ideology of Partnership and the Universal God 

 
According to Lochhead each type of relationship which can exist between a Christian and non-

Christian community can also exist between communitieswithin Christendom (Lochhead, 1988:23). 

For example Protestants and Orthodox communities have existed in a relationship of mutual 

isolation, Roman Catholics and Protestants as well existed in mutual hostility. “The relationship 

between evangelical and mainline churches today is generally one of competition” (Lochhead, 

1988:23). Within Christendom through what has emerged in the last century is a theology of 

partnership. According to Lochhead “The co-operation between the churches on the mission field 

indicated a new perception concerning the significance of the similarities and difference among the 

denominations. The logic of that perception ,our similarities were primary and essential while our 

differences were secondary and accidental, led to the next step... Church Union .The ideology of 

partnership found its theological expression in the motto that was adopted... Although it may be 

difficult to define that common interest in traditions to diverse as Buddhism, Islam and the Primal 

traditions, we are urged to seek that unity for the sake of survival of religion itself.” (Lochhead, 

1988:24). In some religions according to Lochhead (1988:25), ”the affirmation of the essential unity 
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of all religions is fundamental to the belief of the tradition itself... Hindus, Bahais and Unitarians are 

among those who would assert, in one way or another, that all religions are but differing paths to the 

same goal. Yet even within Christianity, often characterised as a highly exclusive tradition, there 

those who would restate Christian theology in a way that would affirm the basic unity of 

Christianity with other traditions” (Lochhead, 1988:25). According to Knitter “Jung’s psychological 

of the theological notion of revelation lays a common foundation for all religions on which they can 

appreciate and speak to each other” (Knitter, 1991:60). There is a need for co-operation and not 

competition amongst the people of living faiths. 

 

3.9 A Trinitarian approach to religious pluralism 

 
According to George (2006:231) a Trinitarian approach to religious pluralism therefore emphasises 

equally and inter-relatedly, the economies of God the father, God the Son and God the Holy Spirit.  

To prioritise the economy of the Holy Spirit in Christian engagement with religious pluralism is not 

to “truncate the fullness of the Trinitarian theology .It serves however, to rescue Christianity from 

Christic-Exclusivism and by affirming what has been in this thesis Pneumatological inclusivism” 

(George, 2006:231).This on its own rescues the church from theological isolation and invites 

Christians to engage faithfully with the spiritual experience of other religions. As far as Pentecostals 

are concerned the ethical values as embraced affirm experience of the spirit in different areas of life. 

 

According to George (2006:232) “relying on a Trinitarian Christology that affirms the particularity 

of the Christ event with the universality of the logos and the spirit opens uo new possibilities for a 

theology of religions and leads Pentecostals to build upon.” Therefore Pneumatological inclusivism 

recognises the Spirit and logos outside the church creating, renewing and sustaining the activity of 

God in the world (see George, 2006:233). The question that we are confronted with is not whether 

the Spirit is present among people of other faiths, but how one discerns the spirit of God in the 

religious traditions of other people. Engagement with people of other living faiths can lead to 

dialogue in areas and matters of mutual concern according to Patte (2010:815). 

“While not denying the necessity of witness, proclamation with people of other living faiths in 

baptism, church planting and serving this model of mission focuses on finding the most effective 

way of carrying out God’s mission amidst cultural diversity and religious pluralism... This modality 

is dialogue based on the mystery of God’s incarnation” (Patte, 2010:815). Dialogue according to 

Patte, is fourfold (Patte, 2010:815). The dialogue of life which entails living with people of non-

Christian faiths, of action which entails collaborating with them in projects of peace and justice, of 

theological change which entails learning from their different beliefs and practices, and of religious 



63 
 

experience which entails praying with them. The fourth is liberation, inculturation and religious 

dialogue.” (Patte, 2010:814). Our interaction is for the sake of interactive dialogue beyond peace 

and justice, with people of other living faiths. 

 

3.10  Toward a Christian theology of religious pluralism 

Indicated earlier, Hendrik Kraemer and Karl Barth will, in our understanding of their theological 

standing, represent the exclusivist model whilst Paul Knitter, Hans Kung, Hocking and other 

pluralists will be more on the inclusivist model paradigm. Whilst we toil on this premise, we never 

forget our mission to witness to people of other faiths the love of God through Jesus Christ in a 

Christological paradigm that recognises the mysterio of the pneumatological working of God’s 

Spirit to all mankind and also amongst people of other faiths. In coming to grips with our 

theological foundation, we need a theology of religions that is not a reductionist-attempted theology 

to nullify Christ and his death on the cross. Pannikar’s Christology is flawless, in that it gives room 

for a weak Christology. 

 

3.11  Dupais’ approach to the theology of religions: One God, one Christ - convergent paths 

Greek metaphysical philosophy separates the divine from the physical and is in conflict with 

scriptural texts like John 14:23: “I and the father will come and indwell this person”. Dupais’ 

approach evokes “at once the foundational character of the Christ event as the guarantee of God’s 

manifold way of self-manifestation, self-revelation and self-gift to humankind in a multi-faceted yet 

organically-structured economy of salvation, through which diverse paths tend toward a mutual 

convergence in the absolute, divine mystery which constitutes the common final end of them all.” 

(Kärkkäinen, 2003:208). 

These affirm that people are the same everywhere. His approach was very integrative as he 

envisions a theology of pluralism that transcends exclusivism/inclusivism/pluralism/theocentrism/ 

Christocentrism/ecclesio and others.All these are interrelated aspects and complementary elements 

of the indivisible whole and entire reality (Kärkkäinen, 2003:207). Dupais’ Trinitarian approach 

maintains the theocentrism of Jesus - Jesus was entirely God-centred and cannot be put in antithesis 

with equally valid Biblical insistence that Jesus is the way, the Truth and the life (John 14:6). 

Therefore, according to Dupais, a theocentrism whilst pointing to an essential aspect of Biblical 

theology is one-sided in divorcing the father from the son. One God refers to absolute mystery of 

the divine, as has been made known to us through Jesus. 
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Barth’s Theology of Revelation in his Christology will differ from any notion that says there is no 

Trinitarian epistemology. According to Dupais, the two - one God, one Christ - belong together as 

the preface to Dupais’ “One God - Divergent Paths”. Though his Christology looks closer to John 

Hick’s belief in the “Ultimate Reality”, yet it differs because Hick’s Christology is more of a 

dualism. Whether in South Africa or anywhere in the world, there is a consciousness of the divine. 

Paul Knitter postulates a theocentric model that says, “Many ways to the Centre”. John Hick, an 

Evangelical Christian, postulates a Greek mysticism metaphysics that culminates in the “Ultimate 

Reality” whilst in Raimando Pannikar’s “Map of Religions” he insists on the diversity of religions. 

According to Pannikar, “It is not simply that there are different ways leading to the peak, but that 

the summit itself would collapse if all the paths disappeared. The peak is in a certain sense the result 

of slopes leading to it - this reality has many names and each name is a new aspect” (Knitter, 

1991:152). Stanley Samartha believes in the relativity of all revelations. For Stanley Samartha, 

dialogue ought to be a continuing Christian concern in the Christian belief in the God of Jesus 

Christ. God calls Christians into relationships with all peoples to seek after truth together with 

persons ‘of other faiths and ideologies’ and to establish ‘a truly Universal Community’ that will ‘cut 

across boundaries’. 

What will constitute a theology of religious dialogue must transcend religious mainstream camp. 

Pentecostal/Evangelical Christianity goes into dialogue with a lot of caution. In almost every 

traditional religion you have three models of camps for exclusivists (Catholics, Protestants, 

Evangelicals, and Pentecostals), relativists (some Catholics, Protestants and your Hindu Christian 

relativists like Stanley Samartha and others) and the inclusivists like Paul Knitter, Hocking and 

Christians of almost every persuasion. We cannot be justified in saying the Pentecostals are all 

exclusivists. You cannot say all Catholics are exclusivists because you have Vatican II, Catholic 

Pentecostal Dialogue and Hans Küng who was stripped almost of his credentials because he 

opposed the Pope. There is, however, a growing awareness amongst Christians of all persuasions 

for the need to engage in dialogue towards a Unitative theology of religious pluralism. On the 

contrary, Samartha advocates against a Christomonistic approach to other religions. 

He advocates and emphasises recognition of the necessary relativity of all religions and religious 

figures before the mystery of God. This is a reductionist model to Christology, whilst one has to 

understand the cultural background of Samartha’s missionary field and the context where 

Christianity cannot make any absolute claim over Hinduism and other religions, especially in India. 

“An Epiestemology of a Theology of Religions” comes from such a geographic cultural setting. 
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3.12  Christianity, Judaism and other religions and the development of a Christian theology 

of pluralism in a Unitative model 

Dupais, in his programme for developing a Christian theology of pluralism that will recount 

positively for the value of other religions in the economy of salvation, draws a parallel between 

Judaism (Old Testament) and New Testament Christianity as an analogy for Christianity’s relation 

to other religions. Dupuis maintains that “the Christian view of salvation history based on the 

covenant allows for a more positive appraisal of other religious traditions than has always been 

held” (Kärkkäinen, 2003:208). Secular history can be integrated into God’s salvation history and 

cannot be poles apart. God has always been active in the affairs of man’s history. 

The existence of a Noachic covenant happened before the choosing of Abraham (Judaism) in 

Geniesis 11 and therefore testifies to the Universal purpose of the covenants. God’s covenant with 

Noah constitutes the lasting foundation for the salvation of every human person (Kärkkäinen 

2003:209). What Dupais proposes for our development of a theology of religious pluralism in God 

is an intercontinental, inter-religious, inter-contextual God who fits in every culture and is not 

limited to South Africa or South America.Therefore, what we are about is a theology of religious 

pluralism that cuts across the five continents towards a relevant theology of religious pluralism. The 

latter speaks to us in Pauline language like the Apostle becoming a Jew amongst the Jews, a Greek 

amongst the Greeks, an African amongst the Africans without losing his identity, without 

compromising my Pentecostal tradition of speaking and interpreting tongues and casting out 

demons in the same church service. This triune God, according to Dupais, is not unrelated to the 

concept of God in other religions. There is no reason to deny that, even in the mystical traditions of 

the east, foreshadowings of and approximations to the Ultimate mystery of Being will be decisively 

manifested in Jesus Christ (Kärkkäinen, 2003:210). 

 

3.13 The Evangelical /Pentecostal model and pluralism 

Paul Knitter, in his work “No Other Name”, did an empirical study on the Evangelical model and its 

deficiencies. From the recognition of evil as Barth asserts, “Evangelicals make a further assertion 

that should claim our attention” (Knitter, 1991:88), on our own we cannot figure out if something is 

wrong with humanity. With the understanding of “faith alone”, the evangelicals and Barth insist on 

the human need for revelation. Troeltsch and the relativists assert that “there are limits to human 

knowing and achieving” (Knitter, 1991:88). There is an insistence on the Uniqueness of Christ in 

this model. The evangelical model has also been reflective of what David Tracy, as quoted in 
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Knitter, coins “Proclamation Models”. The mainline conservative model of evangelicals “lose touch 

with the full content of Christian tradition and with contemporary experience” (Knitter, 1991:95). 

 

3.14  Advocacy towards a theological paradigm of Pentecostal-Evangelical missiology of 

religious pluralism in South Africa 

As Francois Möller mentioned in Maimela and Konig, we do not have a clear theology of 

Pentecostal (Evangelical) Christianity and Möller says, “It’s a lack of a fully-fledged theology” 

(Möller, 1998:181), seen as a field of evangelism and witness and as ‘praeparatio evangelica’ – at 

the end of the day we are all related, even family-wise. We all have one origin in Adam and Eve. 

We need the pluralistic model of Knitter’s and the other pluralists like Hocking, Jung, Hans Kung 

that charts the way to the “ecclesia” that God loved. The purpose of this research is for the 

Pentecostal/Evangelical Christianity in South Africa to be aware of the heritage that God has given 

us in the 21st Century. The challenges and opportunities that God has afforded the missionary 

enterprise of the 21st Century cannot be undertaken the same way as we did before. 

Religious pluralism has become a reality not only in the West and Birmingham in the UK, but also 

it is becoming more and more a part of the context in South Africa. We need to fast-track our 

missiology, as it is true that there is significant growth in these movements yet a qualitative research 

is needed into who is really active. Proclamation and witnessing to others is no longer a visible part 

of evangelical Christianity. The modern paradigm of church growth in home church structures lacks 

evangelical relevance in that the Gospel rotates around the same people - we preach to ourselves. 

We need a Pentecostal model that has borrowed Samartha’s relativism in understanding that all 

religions contain divinity and can be found in the world beyond our traditional church camps. And 

yet we need Barth to balance us when it comes to revelation - we cannot ignore the crucified Christ 

who has been given a name above all names. The challenge of the church today is to spell out 

clearly the role and function of mission in a multi-religious context. The thesis and research 

questions to students at the University of the North-West (PU) becomes a catalyst in coming with a 

multifaceted New Wave for the study of religious pluralism in South Africa, a territory on which 

few dare to tread. The contextual approach by Third World theologians, especially in South 

America amongst the Pentecostals, have brought and helped our understanding of religious 

pluralism and also theologians from India like Siga Aries. 

The contribution of theologians like Samartha who worked closely in India amongst a multi-faceted 

group of different religions and gods is an eye-opener to the student of missiology who has to do 
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missionary enterprise in those areas which have been zoned like ‘no-go’ areas for the gospel. We 

cannot do away with Kraemer or Barth, otherwise our theology will lack balance, whilst other 

religious proponents will never compromise in going on a reductionist path with their dogmatics. 

Our theological differences should be modelled on an Abrahamic-Lot separation model. They lived 

in different camps, yet Abraham maintained a relationship with the latter such that when Lot was in 

trouble Abraham came to his rescue. We are connected by one destiny and this should be a catalyst 

to a dialogical imperative path to a new way of missiology in a pluralistic South African society. 

The next chapter shows how an ecumenical effort of missionary partnership is relevant to our 

missiology with people of other living faiths. 

 
 
3.15  A Pentecostal paradigm view on mission as dialogue 

A Pentecostal perspective will look at mission from a pneumatological disposition in a Theologia 

Religionium Pentecostal perspective. The idea of Pentecostal endowment of the church with power 

for her missionary labours makes Pentecost contemporaneous, as it were, with all the ages of the 

church’s history, as indicated by Harry R. Boer in (Hodges, 1977:35). Boer also points out that even 

the Apostle Peter would not have gone to the Gentiles on the basis of the great Commission, but he 

required special revelation and the direction of the Holy Spirit to fulfill God’s purpose and mission 

among the Gentiles. 

 

3.16 Mission in a religiously plural interfaith context 

The issue of dialogue (interfaith dialogue) according Ariarajah in George (2006:156) “had far 

reaching impact not only with the relationship with persons of other faith traditions but also on the 

understanding of mission”. According to Ariarajah the fact that the WCC Nairobi meeting of 1975 

had a “stiff resistance” within the ecumenical fellowship between the traditional understanding of 

mission as converting others to become Christians and dialogue where the concept of “mutual 

witness” as the context of witness (George, 2006:156). According to Ariarajah there is “an 

exclusive” and “missionary” dimension in all religions which is expressed in variety of ways. 

Ariarajah follows the same path as Knitter (1991:44) of a common essence of all religions. Other 

views on the common essence are shared by Immanuel Kant, Friedrich Schleiermacher, Rudolf 

Otto, Friedrich Heiler, Ernest Hocking all sharing Toynbee’s vision of a common essence of all 

religions (Knitter, 1991:44). 

Ariarajah sees limitations in the approach of the missionary failure because of the “unhelpful” 

theology of religions and mission (see George, 2006:156). Ariarajah sees a new theology of 
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missions emerging. He argues that “in the contemporary missionary enterprise, most people agree 

that there should be an open and courteous relationship with people of other faiths.The fundamental 

principle in Ariarajah’s theology of mission is that the Christian mission is to participate in the 

mission of God and to witness to God’s love in Christ” ( see George,2006:157). 

This understanding of mission is closely linked to Ariarajah’s concept of dialogue. According to 

Ariarajah while Christians believe in the unique ministry of Jesus Christ, God is also on the other 

hand creatively working in the religious experience of other religious traditions. Wesley Ariarajah’s 

theological framework provides yet another Christian theological response in an attempt to engage 

with religious pluralism (even in the South African context), see (George, 2006:159). 

3.16.1 Understanding Karl Barth’s Theology of Mission for interfaith dialogue. 

In understanding the over emphasis on the exclusivism of Pentecostals a revisit of Karl Barth by 

Lochead will help us.According to Lochhead “in the literature on interfaith dialogue” (Lochhead, 

1988:31). Karl Barth has been seen and “blamed for supporting and perpetuating a negative view on 

Christian religions” (Lochhead, 1988:31). It is held that Barth, through his dominant position in the 

mid century theology, was responsible for a general disinterest, particularly by the World Council 

of Churches, in other religious traditions.Lochhead believes these charges are without a clear 

understanding of Barth’s position.Barth question according to Lochhead “has to do with the central 

question of the nature of truth in theology” (Lochhead, 1988:31). In a section of Church Dogmatics 

entitled “Revelation of God as the Abolition of Religions” and second part of the section says: 

“Religion as Unbelief .” (see Lochhead, 1988:31). According to Lochhead Barth theology is not 

necessarily concerned with non-Christian religions at all. What he is concerned about is a particular 

theological procedure that determines, if one uses procedure, what theology is about.In this section. 

Barth is not attempting a comparison of Christianity with other religions (Lochhead, 1988:31). 

What Scheiermacher popularized in Protestant liberal theology it is held that certain things are 

fundamental to human nature, and corresponding to these fundamental attributes are certain 

fundamental needs. There are fundamental human needs to the human body like the need for food, 

emotional natures and our psychological needs. The position of this study is that man has a vacuum 

and has a need for God in his life. According to the approach by Barth (Lochhead, 1988:32) 

religions were the ways that human beings expressed the religiousness of their natures and satisfied 

their religious needs. “As a religion Christianity needed to be understood as the highest expression 

of the religious nature of humanity and the fullest answer to human religious needs” (Lochhead, 

1988:32). 
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One may see this approach as competition but Barth sees “the task of theology is determined by the 

self-revelation of God. It is not determined from the human side.Barth is concerned with the higher 

expression of human greatness than can be found in God” (Lochhead, 1988:32). Barth’s argument 

to Scheiermacher’s approach also includes the approach of Toynbee, Hocking, Kant, Smith, Otto, 

Heiler and Sri Radhakkrishnan (Knitter, 1991:44). What all these definitions comes to in the context 

of interreligious dialogue Barth argues, “is an attempt to establish a relationship with God from the 

human side” (the rationale) see ( Lochhead, 1988:33).   

 

3.16.2 The spirit of radical pluralism of culture 

According to Sanneh (1992:1) Christianity from its origin identified itself with the need to translate 

out Aramaic and Hebrew and from that position came to exert a dual force in its historical 

development. One was to relativize its Judaistic roots. The other was to destigmatize Gentile culture 

and adopt that culture as a natural extension of the life of the new religion (see Sanneh, 1992:1). 

The action to destigmatize complemented the other action to relativize.Lamin Sanneh treats 

“Language and culture as essential aspects of Christian transmission,especially where these interact 

with themes of cross-cultural appropriation and pluralism.” (Sanneh, 1992:1) 

 

On the fundamental issue of culture as a ‘pluralist, nondivine enterprise the apostles were not 

prepared to yield, yet such an attitude left them open to continued dealings with the Judaic heritage” 

(Sanneh, 1992:1). The encounter of the “first Christians with Judaism was a positive force that 

encounter made Jewish particularity a safeguard against monotheist unfaithfulness” (Sanneh, 

1992:46). The mission of the church applied this insight by recognizing all cultures and languages 

in which they are embodied. The second aspect of Christian pluralism is namely the language factor 

which underlies much of mission but prominent in the process of cultural assimilation. 

Christian cultural attitudes may be defined in three broad categories. “First is quarantine, which is 

the self-sufficient attitude, nurtured in isolation, sometimes even in defiance of the world. Second is 

the accommodation, wherein attitudes of compromise predominate over those in defiance. Third is 

the prophetic reform, in which a critical selectiveness determines the attitude toward the world” 

(Sanneh, 1992:48).Translatability ensures that the challenge at the heart of the Christian 

(missionary) enterprise is, even in setback, kept alive in all cultural contexts, though prophetic 

reform may exploit it best (Sanneh, 1992:48). 

 Sanneh according to this study is a proponent on the use of language as a means of communicating 

the Christian message cross culturally in the context of the people the Christian church is reaching 
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out to for witness. Communicating in the language the people can identify with is indeed a 

paradigm shift in our interfaith engagement. 

 

3.16.3  Interfaith dialogue –Praxis and Theology 

According to Dupuis (1997:358) “we noted… that Christians and members of other religious 

traditions share together in the reality of the reign of God and are destined to build together through 

history unto its eschatological fullness. Between Christians and others lies here from a Christian 

theological perspective as Dupuis puts it. According to Dupuis a theology of interreligious dialogue 

will adopt, preferentially, a regnocentric perspective.” Such a perspective coincides with that of 

Jesus himself. Dupuis notes that the reign of God was at the center of Jesus life and mission of his 

message and action. The reign was for the historical the “truly ultimate objective” (see Dupuis, 

1997:358). The church is placed at the service of the reign of God. The reign of God is the horizon 

of its entire missionary activity.” The theses on Intereligious dialogue (1987) of the Theological 

Advisory Commission of Federation of Asian Bishops ‘Conferences reads thus “The focus of the 

Church’s mission of evangelization is building up the kingdom of God and building up the Church 

to be at the service of the Kingdom” (Dupuis, 1997:358). 

 

What is to be shown is that is that interfaith dialogue belongs to the Church’s evangelizing mission. 

This aspect was never perceived in mission theology, even in recent decades. Before Vatican II the 

word evangelization represented mission. So dialogue is an integral part of evangelization and 

marks a significant qualitative change in postconciliar mission theology and formed part of Vatican 

II format on the notion of evangelization of which dialogue – together with other elements – is an 

integral dimension (Dupuis, 1997:359). As regards dialogue, a distinction needs to be made 

between dialogue as spirit and dialogue as an attitude and dialogue as a distinct element, in its own 

right, of the evangelizing mission of the church. The “spirit of dialogue” refers to an “attitude of 

respect and friendship, which permeates or should permeate all the activities constituting the 

evangelizing mission of the church” (Dupuis, 1997:359).  

 

3.16.4 Towards an evangelical theology of religions 

 

This study has twined with evangelical theology and the Pentecostal paradigm. According to 

Netland, “in spite of the prominence of religious pluralism within theological discussions of the past 

fifty years, evangelicals, with a few noteable exceptions, have been reticent on the issues” (Netland, 

2001:308). Ralph Covell a veteran evangelical missiologist in his assessment of evangelical 

responses: 
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“Evangelicals are clear on the uniqueness of Christ and on God’s will to save all humanity, but they 

face the dilemma that most of the people of the world are comfortable in the religion in which they 

are born. Christ is the unique, but apparently not the universal saviour. When crucial target dates 

appear 1900 and 2000 for example they mount up new crusades to spread Christ’s message 

universally but without giving any creative thought to the relationship of these efforts to the 

nagghing questions posed by world religions. For the most part, evangelical scholars from the time 

of the Wheaton Congress on Evangelism (1966) to the LausanneII International Congress on World 

Evangelization (Manilla 1989) have satisfied... repeating their basic proof texts on the finality of 

Christ...” (Netland, 2001:308-309). 

 

Some evangelicals in the 1980s and 1990s began exploring issues in the theology of religions, with 

Clark Pinnock giving the most controversial treatment on the subject. Pinnock’s theology of 

religions rests upon two axioms. First, God is a God of limitless love and mercy who has acted 

redemptively in Jesus Christ for the sake of all mankind. Second, Jesus Christ is the unique 

incarnation of God, the only savior for all peoples. But contrary to most evangelicals, Pinnock 

argues that a “high Christology” is perfectly compatible with “optimism of salvation” that expects 

that many people will be saved apart from actually hearing the Gospel of Jesus Christ (see Netland, 

2001:310). 

 

Most evangelicals see Pinnock to have gone beyond the biblical data support.According to Netland 

(see Netland, 2001:310) three questions demands attention in an evangelical theology of religions 

(1) the soteriological question of the destiny of the unevangelized, (2) a theological explanation for 

the phenomenon of human religiosity and (3) the missiological question of the extent to which we 

can adapt and build upon aspects of other religious traditionsin establishing the church in various 

cultural contexts. Whilst evangelicals asdressed the first question missiologists have indirectly 

addressed the third question “in discussions of contextualization” (Netland, 2001:310) 

 

3.17  Different positions on the subject of religious pluralism 

 
3.17.1 Ecclesiocentric-Christological Exclusivism: Pentecostal-Evangelical position 

This position on religious pluralism in the ecclesiocentric exclusivist model does not regard other 

religions as being salvific or conducive for the search for God in the quest for salvation. Salvation 

can only be found in the Christian church (Kärkkäinen, 2003:25). With theologians such as Karl 

Barth and Hendrik Kraemer, Kraemer echoes the dialectical theology of Barth, but bears marks of 

distinctive and in some ways more open-minded exclusivism than Barth (see Kärkkäinen, 
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2003:181). The aim of this dissertation at this point is to highlight the current state of discourse on 

religious pluralism within the South African context and to use the Indian Pentecostal theologians 

from Bangalore, India, for the same context, since there seems to be similar parallels on the subject. 

The conservative Pentecostal-Evangelical paradigm falls into this category. Donald McGavran will 

fall in this category also. This position is similar to the earlier Reformation stance that salvation is 

only obtainable through Christ and no other name. 

 

3.17.2 The Pneumatocentric Relativism position 

Stanley Samartha wrote, “Without a revised Christology, it is almost unlikely that the renewing 

activity of God in Christ and the creative sustaining power of the Spirit can make serious 

contribution to the struggle of people of other faiths for a just society – an exclusive understanding 

of Christ to minimise the work of the Holy Spirit in the lives of others” (George, 2000:94). Without 

denying the centrality of Christ for Christians, Samartha relativised the normativity of Christ. He 

shifted from an exclusivist Christology of salvation in Christ. Troeltsch in Knitter on relativism 

stated that the human being is an historical being. Historical consciousness implies a radical 

relativity of all cultures (Knitter, 1991:24). Anderson could be classified as a proponent of a 

relativist pneumatological approach. Anderson is one of the principal global Pentecostal theologians 

who analyses the relationship between the Holy Spirit and the spirits in the indigenous religious 

traditions (George, 2000:164). The pneumato-centric approach to the theology of religious 

pluralism “provided more theological space and greater spiritual freedom to grasp the outreach of 

God’s revelation in the world” (George, 2000:76). 

 

 
3.17.3 Inclusivism  

This position among Pentecostal-Evangelicals and in Theologiae Religionium sees the middle 

ground between exclusivism and relativism, as indicated earlier in this dissertation. This position 

affirms that people of other faiths can still be saved within their religions as anonymous Christians. 

Kwame Bediako represented this school of thought, in that to him Christianity is more and very 

much an African religion. In Pentecostalism we could classify them as open fundamentalists. This 

group is represented by the World Evangelical Fellowship (Knitter, 1991:77). David du Plessis 

could be an example - the man who came to be known as Mr Pentecost (AFM church). Du Plessis 

could be classified as a new evangelical/ ecumenical (Knitter, 1985:22). 

 

3.17.4 The Kantian heritage and the post-modern paradigm on religious pluralism 
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It would be tempting to put Hick in the theocentric model and leave him there. There is a problem 

that faces Christendom as a whole and it is that of compromise in our witness to people of other 

faiths. What this research envisages is not how Kant puts it – the break with tradition. This kind of 

an approach has deficiencies that have limitations to our historiography of the history and Biblical 

basis of missions as Missio Dei. If it is God’s mission, then it is God who sets the terms of 

reference. The post-modernism hyper-enlightenment tendency is a reductionist reactive modus, 

nullifying the word of God, as the oracles of God, according to this research, follow the Greek 

mythology of the separation of the spiritual from the material. Descartes and Emmanuel Kant had a 

philosophy of religious pluralism. John Hick was highly influenced by Kant’s philosophy, although 

Hick dismisses this and says that “he only borrowed from Kant his noumenal/phenomenal 

distinction.” Hick claims his epistemology is not similar to Kant (Sinkinson, 2001:68). 

In the context of Pentecostal-Evangelicals, the Ecumenical or New Evangelical-Pentecostal group 

(Knitter, 1991: 77) will be extremists, will have a stronger social conscience and are in dialogue 

with mainline extreme liberalism and converse with other religious traditions and Marxists 

(Quebedeaux 1974:29), such as Rev. Frank Chikane and TEASA (Kretzchmar & Ntlha, 2005:25, 

45, 83).  

 

3.18 Mission as dialogue and its implications for the South African context 

Prozesky gives an overview of the South African context which gives insight into the real 

implications of the South African context. According to this analysis, Christians can develop an 

intellectually, morally and spiritually defensive theology and praxis in full awareness of the 

empirical realities of humanity’s plural religious heritage, as outlined. There are defects in the 

mainstream of Christianity’s existing theology and praxis. The trouble with South Africa’s 

mainstream soteriology is that the kind of salvific which is, namely, a unique incarnation in Christ 

alone is structurally incapable of helping all people on a fair basis (Prozesky, 1991:43).  

 

3.19  The challenge facing Pentecostalism and Evangelism in South Africa when it comes to 

inter-faith dialogue 

Christian witness in SA has always been on the spiritual, to the neglect of the socio-political context 

during the era of colonisation and apartheid. The text may be right, but the context within which we 

do evangelism is complex and needs God’s intervention. The reality of the situation is critical,to the 

demise of Christianity in this country, as follows: 
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“By contrast, South Africa’s Muslims and Hindus can look back on a history of suffering at the 

hands of Christians and can claim a vastly-compromised heritage of resistance to white oppression, 

which goes back to the heroic achievements of Schech Yusuf, the founder of Islam in South Africa 

who arrived in 1694 as a prisoner of the Dutch imperialist tyranny, and his co-religionist Tuan guru, 

Sheik Madura, Mahatma Gandhi to the martyred Imam Haron” (Prozesky, 1991:39). 

A confession was made by the churches, both Evangelical-Pentecostal, for their silence when 

masses suffered suppression and oppression under the guise of a Christian-proclaiming government, 

as well as the colonial masters that came to the Cape of Good Hope as self-proclaiming Protestants 

of the Reformation era. The Pentecostal AFM church excommunicated Chikane as a Pastor when he 

was stripped of his pastoral status because of his involvement in politics (Chikane, 1988).The 

participation by members of the Pentecostal and Charismatic movements like Rhema with Pastor 

Ray McCauley and the AFM represented by Dr Izak Burger at the Rustenburg Conference South 

Africa was a stepping stone. These churches are affiliate members of TEASA (The Evangelical 

Alliance of South Africa). The Conference theme was “United Christian Witness in a changing 

South Africa” (Alberts & Chikane 1991:15) in (Gustav Gous, 1993:258). 

It is noteworthy that the Rhema church of Pastor Ray McCauley that hosted the current President of 

RSA, Jacob Zuma (Citizen 2009, 21 March pg 3), is on schedule to host the controversial Nobel 

Laureate Buddhist priest of Tibet, Dalai Lama, around June 2010 after doing the official opening 

ceremony of 2010. Rhema, a church affiliate to TEASA, charts the way forward when it comes to 

inter-faith dialogue - a beacon of hope for a change of mindset in the Evangelical-Pentecostal 

charismatic world. 

There are lessons that the church in South Africa can learn from other religions and even different 

Christian confessions. We can learn earnestly the art of soul-winning from Jehovah’s Witnesses, the 

practical meaning of sacrifice and forsaking all worldly pleasures and cares of this life from 

Catholic nuns, a lesson that my fellow modern charismatic Pentecostals can learn from the extreme 

lavish competition of who has the best church building and who has a private jet. There is nothing 

wrong with prosperity, but the love of money is the root of all evil, when the spirit of Mammon 

becomes a god. 

We can learn from Pentecostal-Charismatics as well the demonstration of God’s healing power, as 

Kraft enlightens us that God is still healing today (Kraft, 1989:77). We can learn the importance of 

commitment to the hour of prayer, as it was in early church where Peter and John prayed for the 

paralysed man at the entrance of the Temple. We can learn this from the Muslim businessmen in 
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South Africa:.the Muslim community every Friday between 12h00 -14h00 have their members pray 

for at least an hour. No Christian businessman does that in South Africa. 

We can learn once more the lost art of meditation from the Buddhist Yoga, the respect for the 

elderly from African traditional value systems and the African Initiated Churches (AIC’s) or 

African Independent Churches. 

 

3.20 Xenophobia and Racism – lessons from the Caribbean-African dialogue for the South 

African Pentecostal perspective 

Christian witness does not happen in a vacuum. The contextualisation of our mission is very critical 

for the South African textual expositors and evangelism programmes. The Caribbean-African 

dialogue has many parallels with the South African challenge of racism and xenophobia. 

The problems and challenges faced by the South African Pentecostal-Evangelical witness in the 

multifaceted nature of a multi-national, multi-cultural setting, as highlighted in Section 2.4.2 about 

the S.A statistics and census of 2001 is more complex than we can tell. Against the historical 

scenario of resistance against the Gospel because it came on the colonial ship in the Cape of Storms 

and in the hinterland on ox-wagon, this birthmark of Christianity is not easily erasable in the minds 

of the marginalised. 

However, we need to face the day that South Africa is a free, democratic country. We cannot be 

hindered by our past to be prisoners of our past. 2008 in South Africa saw the spate of xenophobic 

attacks on non-South African Nationals from neighbouring countries in Africa. As early as 1994, 

(Scherer and Bevans, 1994:201) highlighted in xenophobia a plague that is very close to the South 

African context: 

“Xenophobia and racism seem to be inherent in human nature. Throughout the history of humanity, 

human beings as individuals have always resented, feared or resisted the presence of or intrusion of 

other people or groups, just because they were foreigners or different” (Scherer and Bevans, 

1994:201). Africans were seen during this slavery to the Caribbean and elsewhere to be classified as 

sub-human – just above an animal, a “tabula rasa”. 

The third Latin-American Congress on Evangelism (CLADE III) took place in Ecuador where 1000 

Evangelical Christians from 26 countries came to commemorate 1492, five hundred years after the 

arrival of Europeans in the Caribbean. In South Africa, the first settlers from Holland arrived here in 
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1652 in the Cape of Good Hope and by 2009, as this dissertation is being written, it is about three 

hundred and fifty-seven years. 

The same parallels apply to South Africa. The Caribbean-African dialogue does not separate itself 

from the challenge that confronts all dispossessed people of the hemisphere – indigenous, black, 

East Indian, “poor whites” – nor indeed from its responsibility to join the struggles of all oppressed 

peoples of the world, dramatically highlighted by the deeper significance of this anniversary 

convention. 

The importance of this convention for South Africa is very significant, relating to the factors we 

have to deal with, such as racism (in the hearts, though not legislated) and imperialistic economic 

domination. In South Africa we still have the same inequalities. The economic gap is too vast. 

South African blacks and other races are still disadvantaged so that access to prime land is a closed 

chapter, as affordability is out of question. It is these factors that need to be addressed. 

 

3.21  Mission as dialogue and implications for the church in mission 

Professor J.N.J Kritzinger, more than any other theologian, gives the most detailed analysis on 

mission as dialogue with other faiths and its implication for the church in mission dei. This charts 

the way for Pentecostal-Evangelicals who would like to engage in dialogue and witness with other 

religions. The tools we can use are what we can learn from those who have researched synthetically 

and analytically to be theologically-compatible and relevant, yet expressing our theological 

viewpoint. 

Kritzinger points out that in “developing a dialogical theology of religions there is the following 

meaning of intent – a Christian theology of religions should be a respectful interpretation and 

evaluation of the encounter between Christians and adherents of other religions” (Kritzinger, 

1991:5). 

It is necessary to prepare the ground for dialogue to develop a dialogical theology of religions that 

will arise out of the Christian engagement in: 

  - Constant interaction with the claims of the Christian tradition. 

  - Honest dialogue and co-operation with adherents of other religions. 

  - Intensive study of those traditions. The intention is to equip Christians to give intelligent 

accounts of their faith to people of other religions in situations of mutual witness. This is also a 
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call to get involved in dialogue with adherents of other faiths and to cooperate with them in 

matters of justice and peace in society (Kritzinger, 1991:6). Christians and non-Christians can 

co-operate, according to Kritzinger (1991:6), for justice and peace in society. 

 

3.21.1 A Contextual Missional Christian Theology of Religions  

Kritzinger on the issue of inter-faith encounter suggests that we should endeavour and strive to 

stimulate and deepen inter-faith dialogue (Kritzinger, 1991:215). The implications for the church in 

mission will demand a critical self-examination of the church to carry out mission in a new way. 

Kritzinger makes a very interesting observation that to “fashion a theology of religions outside the 

praxis of dialogue would be as inappropriate as it would be for a tailor to make a suit without taking 

the customer’s measurements” (Kritzinger, 1991:215). Kritzinger sees a theology of religions going 

beyond just examining patterns of theological thought, but also patterns of inter-religious 

relationships (Kritzinger, 1991:216). Kritzinger, as indicated, cautions us about the fact that we call 

this a Christian theology of religions because there are other theologies that have their right as 

theologies in their capacity - such theologies as Buddhism, Hindu, Jewish, Muslim - and why not 

African traditional religions? (Kritzinger, 1991: 215). Kritzinger warns against the use of reference 

to other religions as non-Christian religions, thus labelling them on the basis that they are not 

Christians like us, but we should rather recognise them for who they are. This study agrees with 

Kritzinger that the derogatory way of classifying other faiths is unacceptable (Kritzinger, 

1991:214).  

 

 

3.21.2 The relevance of David Bosch’s “Transforming Mission” for South Asia and its 

implications for the South African context of religious plurality 

In 2008, during the Southern African Missiological Society (SAMS) Congress from 23-25 January, 

held in Potchefstroom, South Africa, this study engaged with Siga Aries (Ph.D), director of the 

Indian Institute of Missiology Research, Bangalore, India who gave a “David Bosch Memorial 

Lecture”. Aries, in commemoration of 200 years since Carey’s missionary work in India, then 

encountered Bosch’s work from South Africa. It was Professor Fanai Hrangkhuma, the most senior 

of the Indian Protestant missiologists who so greatly popularised Bosch’s work that Leslie 

Newbegin who worked in India for many years referred to “Transforming Mission” as a kind of 

“summa missiologica” and he said, “This magnum opus is bound to become a leading book in 
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missiology for years to come, the indispensable foundation for the teaching of missiology, the most 

informative and enlightening we could ever read in the history of mission theology. This study 

would not be missiological in essence if Bosch’s missiological work was not consulted. Siga Aries 

did an exhaustive consultation on Fanai Hrangkhuma and David Bosch’s “Transforming Mission” 

in the ATA Journal and other material, in putting together the Indian version of “Transforming 

Mission”. 

The implication for the South African context of religious plurality is the wealth that South African 

theologians like Bosch have shown in regard to transforming the mindset of even Pentecostal-

Evangelical mission towards the faith of others. There are thirteen elements of an emerging 

paradigm in (Bosch, 1991:368). No 11 refers to people of other faiths, as will be noted in Chapter 4. 

Tizon, among other missiologists, believes there is an omission, for the element No.14 being 

mission as the Pentecostal paradigm in the 20th and 21st Century. 

This study’s encounter with the work of the Indian Institute of Missiology in Bangalore has made 

an indelible mark on this study, which is expounded in the next chapter of the study. George 

Geomen, (George, 2008) in his masterpiece work, “Religious Pluralism: Challenges for 

Pentecostalism in India”, shows how the Indian context is similar to the South African context of 

religious plurality and this study sees mission in South Africa from a new perspective and wider 

horizons for the missionary enterprise in the 21st century in South Africa.  

Conclusion 

Kraemer penned the words that “since the Constantine victory in A.D 312 and its consequences, the 

Christian church is heading towards a real and spiritual encounter with the great non-Christian 

religions. The interdependence of the whole world forces the existence and vitality of these 

religions upon us” (Netland, 2001:23). Half a century since he said those words, no other discussion 

has dominated theological discourses in missiological conferences and debates as the issues around 

Theologiae Religionium and Religious pluralism. As John Ferguson observes, the attitudes of many 

in the Roman Empire were marked by tolerance of alien religious beliefs and practices, 

accommodation and syncretism (Netland, 2001:25). 

God has never left himself without a witness. The church is under obligation to engage in religious 

encounter with people of other faiths. The natural tendency of the church to concentrate on its self 

make-up was challenged by the Holy Spirit in Acts Ch. 10, when the Apostle experienced a kairos 

and an eye-opener that Christ did not die for us only but for the whole of humanity, irrespective of 

religious beliefs. God is omnipresent, which means his presence cannot be fenced by human 
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boundaries. God transcends all man-made religious bounds and touched all cultures. The 

anthropological African landscape experienced, before the advent of missionaries, the self-

expression of God in all human cultures. God’s revelation of himself through the Christ experience 

is in a way simplistic, to be understood by the culture then, not in abstract tones but in a way the 

culture can listen. Schreiter, in his work “Constructing Local Theologies”, as we have seen in 

Chapter 2, speaks of listening to a culture through the gospel. The culture listens to the gospel in a 

language mode of expression that is not abstract or too much Greek, alien to that culture in context. 

On the day of Pentecost in Acts Ch.2 the people that were in Jerusalem for the Jewish Pentecost 

celebration each heard God speak to them in their own language that they could understand without 

any complexities. 
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CHAPTER FOUR 

 
 A PENTECOSTAL-EVANGELICAL PERSPECTIVE ON MISSION AS DIALOGUE 
 
4.1 Introduction 

 

The main objective of this chapter is to identify a Pentecostal-Evangelical perspective. (Khathide, 

2002:339) indicates that the nature of the Pentecostal movement is a predominantly oral 

community. With a tendency not to produce academic material for academic consumption, and as 

Möller indicates, Pentecostals do not have a fully-fledged theology (Möller, 1998:181). Earlier 

positions of exclusivism and separation from the things of the world and its inherent link to the 

Holiness movement will be highlighted. Other positions and models of inclusivism and relativism 

that have developed within the movement will be highlighted. 

 

An outline on the history of Pentecostalism will be highlighted in this chapter to show how patterns 

in Pentecostalism have developed from a theology of the poor to the present inclination towards 

prosperity in the movement. The research will also deal with the emergence and spread of 

Pentecostalism, especially in the South, and will look at the emergence of the first, second and third 

waves in Pentecostalism and the development of the Charismatic movement. 

 

Mashau (2013:3-4) in his article, “Ministering in the Context of Pentecostalism in Africa: A 

Reformed Missional Reflection”, highlights two Charismatic renewal movements in church history, 

namely Montanism and Anabaptism. These two movements were radical spiritual movements in 

church history, during the Reformation era and the former Montanism around 156 and 172 A.D in 

the 2nd century. Shelley (1982) focused more on the Charismata as the ultimate and in the process 

discredited the Old Testament and the supremacy of Christ. Shelley (1982:81) and the latter 

movement (Anabaptists) emerged during the Reformation era and rejected infant baptism, as 

advocated by the Lutherans. The historical epochs/era will be divided into three time lines viz. 

Pentecostalism in the twentieth Century (first wave), Pentecostalism and the Charismatic movement 

(second wave) and Pentecostalism and the Charismatic movement today (third wave), as 

emphasised in Mashau’s article. We will also look at the development of Pentecostalism in South 

Africa. The research will also highlight the early days of Pentecostalism in South Africa with 

Andrew Murray, who was a Pentecostal from a Dutch Reformed background and how his ministry 

has touched Christians and revived them to spiritual renewal through his teachings, especially on 

prayer. Alexander Dowie and Nicholas Bhengu are referred to, as narrated by Hollenweger and the 

AIC’s (African Initiated Churches) design of Pentecostals (Hollenweger, 1972:111-124). Anderson 
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(2000:83) writes about “Mission inititiatives of African Pentecostals in Continental Perspective” 

and Pentecostalism as an African phenomenon. 

 

The research will also look at the missionary model of Pentecostalism as regards witness and 

dialogue with people of other faiths. Perspectives on Pentecostals on mission as dialogue will be 

highlighted. A few theologians have been selected whose views form a sample representation of 

Pentecostalism in this century and context and represent divergent views on the subject of 

Theologiae Religionium – namely, Möller, West, Khathide, David du Plessis, Chikane, Pillay and 

Horn. 

 

4.2 The Historical background and development of the Pentecostal movement. 

 

The Pentecostal movement dates back to 1901 with the Baptism of the Holy Spirit of Agnes 

Ozman. Ozman began to speak in tongues at Bethel Bible School in Topeka, Kansas, USA, with 

Charles F. Parham, a Methodist minister who exercised considerable influence on the Pentecostal 

movement (Möller, 1998:179). Lee emphasises that the origin of the Pentecostal movement cannot 

be illustrated without the mention of two names, Charles Fox Parham (1873-1929) and William 

Joseph Seymour (1870-1922). Most Pentecostal historians regard these two revivalists as the co-

founders of the movement (Lee 2001:69). In Lee’s opinion, the role of Parham was important, as at 

the beginning of the movement he brought to the fore the doctrine of ‘initial evidence’ of speaking 

in tongues. It was Seymour, a student of Parham following his doctrinal innovation, who spread it 

throughout the world (Lee, 2001:70). Lee highlights the fact that Parham and Seymour were 

downplayed on the basis of racial lines more than anything else. 

 

 Charles F. Parham and the Doctrinal Origin of Pentecostalism 

 

Although he is not considered the ‘Father of Pentecostalism’, it is generally agreed that Parham 

formulated the most original doctrine of Pentecostalism - glossololia, or ‘the gift of tongues’, as 

initial evidence of the receiving the power of the Holy Spirit. James R.Goff, Jr states that “it is 

Parham alone who formulated the distinguishing ideological formula of tongues as initial evidence 

for the Holy Spirit baptism” (Lee 2001:70). He struggled with rheumatic fever in 1891, but after he 

received healing and a minister’s licence from the Methodist Episcopal Church, he became a 

methodist minister in Kansas. His understanding of Baptism by water and Holy Spirit baptism made 

him resign from the Methodist church in 1895 to join the Fire Baptised Holiness Church and the 

Holiness movement. 
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 For Parham, the influence of healing experience and intense devotion led him to lean towards the 

Holiness teaching. The doctrine of the second blessing (sanctification) seemed to be in accordance 

with the experience of his spiritual struggle with God. He was healed from rheumatic fever and 

began to do healing crusades. He left the Methodist Episcopal Church to join the Fire Baptised 

Holiness of Benjamin Hardin Irwin. Influenced by John Fletcher, Irwin believed there was a Third 

blessing - “the Baptism with the Holy Spirit and fire”. The blessing “baptism by fire” was 

considered as a heresy among Holiness churches. Terms like ‘dynamite’, ‘lyddite’ and ‘oxidite’ 

were used to describe the baptism by fire. The “Apostolic Faith” was a weekly magazine and 

reworked the teachings on the doctrine of the Holy Spirit (Hollenweger, 1972:23). 

 

Parham started a Bible College called “Bethel Bible School” in October 1900. The students were 

taught about the Word of God and the workings of the Holy Spirit. Parham’s students were assigned 

to search for three days to look for the supernatural Biblical evidence of the spirit baptism. On the 

1st of January 1901 it was Agnes Ozman (1870-1939) who spoke in tongues while Parham was 

laying hands on her. In her words, the Holy Spirit is a tangible power with the working of the spirit. 

 

Ozman retold her experience of the Spirit baptism, as follows: 

 

“A spirit of prayer was upon us in the evening. It was nearly eleven o’clock on this first of 

January that it came to my heart to ask that hands be laid upon me that I might receive the gift 

of the Holy Ghost. As hands were laid upon my head, the Holy Spirit fell upon me and I 

began to speak in tongues, glorifying God. I talked several languages. It was as though rivers 

of living water were proceeding from my innermost being.” 

 

In the sentence “I talked several languages”, it means that Ozman recognised her speech as 

xenoglossolalia, a direct confirmation of what Parham was searching for. Parham received the gift 

of the Holy Spirit with half of his students speaking in tongues. The Bible evidence, according to 

Parham, was in the book of Acts. According to Lee, it was Parham that invented the Doctrine of the 

Spirit Baptism and speaking in tongues as its initial evidence (Lee, 2001:74). 

 

According to JR Goff Jnr, he writes the following about Parham: "Born amidst a panorama of 

religious ideas and persuasions, he connected the basic tenets that later defined the movement’s 

evangelic-style sanctification, divine healing, premillennialism and the eschatological return of the 

Holy Spirit power evidenced by glossolalia - i.e. speaking in tongues” ( Lee, 2001:69). 
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According to Möller, together with a few followers Parham gave the first impetus to the Pentecostal 

movement. However, it was only with what was known as the Azusa Street Mission in Los Angeles 

that the movement experienced phenomenal growth from 1906-1909 in an old building in 312 

Azusa Street that had previously been a Methodist Church. It was here that God used a black 

Holiness preacher from Texas, William J Seymour, who held services for three years and God's 

manifestations were evidenced by the work of the Holy Spirit (Möller, 1998:180). 

 

Burgess describes this early period with this assertion that the first persons to receive the Baptism of 

the Holy were poor and disinherited people from mainline mainstream churches, mainly from the 

Methodist Church and Holiness movement. Later they flourished in the 19th century and the 

following churches were birthed by this movement – namely, The Church of God in Cleveland, 

Tennessee, led by A.S Tomlinson. The Pentecostal Holiness Church was led by Joseph King and 

the Church of God in Christ was led by C.H Mason. These churches gave impetus to the advent of 

the Pentecostal movement. 

 

However, the Pentecostal movement, according to Möller, spread far beyond the Holiness 

movement and after 1906 Pentecostal churches could be found all over America, South America 

and also Canada. The Apostolic Faith Mission of South Africa was birthed by Azusa Street through 

the life and ministry of John G Lake, Thomas Hezmalhalch and J.H. Greef around 1908. In 1910, 

Hezmalhalch became first President of the Apostolic Faith Mission of South Africa. E.N. Bell 

founded the Assemblies of God in 1914 (Hollenweger, 1972:30). Aimee Semple McPherson in 

1972 founded the International Foursquare Gospel Church (Lee, 2001:192). 

 

4.2.1 Pentecostalism in perspective and the doctrines of the Pentecostal movement 

 

Pentecostalism is a renewal movement within Christianity that places special emphasis on a 

personal experience of God through the baptism in the Holy Spirit. According to (Jongeneel, 

1991:7), Pentecostalism is seen as a result of an encounter between black oral spirituality in the U.S 

(Seymour was the leading personality, but not at the expense of Parham who was the leader of the 

Pentecostal movement and the teacher of both Seymour and Agnes Ozman), the term ‘Pentecostal’ 

being derived from Pentecost, a Greek term describing the Jewish Feast of weeks. For Christians, 

this event commemorates the descent of the Holy Spirit. Pentecostalism and this comes into 

perspective when reference is made in the Book of Acts Chapter 2 to the descent of the Holy Spirit 

in the Upper Room where the disciples were gathered and waiting for the outpouring of the Holy 

Spirit. 
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“Pentecostalism is an all-embracing term that includes a wide range of different theologies and 

cultures.” According to Clark (Lederle et.al 1983:3), “after eight years of twentieth-century 

Pentecostalism there is no standard Pentecostal theology in the mould of Western post-

Reformational theological establishment. The increasing interest shown by Pentecostals in 

academic training and the burgeoning neo-Pentecostal movement which includes numerous 

academically-qualified church leaders from outside the classical Pentecostal movement has led to 

volumes of literature being produced on the subject”. 

 

Many Pentecostals, for example, are Trinitarian and Non-Trinitarian, and therefore there is no 

single church that directs the movement. The Pentecostal World Conference becomes the umbrella 

body of affiliation. Pentecostalism’s emphasis on the charismatic places it within Charismatic 

Christianity, a broad group of Christians who have accepted some Pentecostal teachings on Spirit 

baptism and spiritual gifts. Pentecostalism is theologically and historically close to the charismatic 

movement, as it has significantly influenced that movement. The terms Pentecostal and charismatic 

are at times used interchangeably. Pentecostalism claims more than 250 million adherents 

worldwide and when charismatics are included with Pentecostals the number increases to nearly a 

quarter of the world’s two billion Christians. 

 

Beliefs and practices of the Pentecostals 

 

Pentecostals emphasise the teaching of the “full gospel” or “foursquare gospel”. The term 

‘foursquare’ refers to the four fundamental beliefs of Pentecostalism (Möller, 1998:181) viz: 

 

 Jesus saves, according to John 3:16 

 Baptises with the Holy Spirit, according to Acts 2.4 

 Heals physical bodies, according to James 5.15 

 Jesus is coming back again to receive those that are saved and redeemed by  

the blood of the Lamb, according to 1 Thessalonians 4:16-17. 

 

It is evangelical, emphasising the authenticity of the Bible and the need for transformation of the 

individual through faith in Christ in Ephesians Ch 2, 8-9, according to this study. Pentecostals 

adhere to the doctrine of Biblical inerrancy, believing that the Bible has definitive authority in 

matters of faith and adopts a literalist approach to its interpretation. 

 

Salvation 
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This study looks at the soteriological disposition of Pentecostal theology with references partially 

sourced from Wikipedia Encyclopedia. Elaborate researched information on Pentecostalism can 

enrich any researcher on the subject of the Holy Spirit. So reflecting its Methodist influences, 

Pentecostal soteriology is generally Armenian (a theological opinion regarding man as a being free 

to decide for himself) rather than the Calvinist predestination disposition reference in (Deist, 

1984:21, 38). 

 

This is also the position held by evangelicals. Bultmann believed that “the heart of proclamation is 

the message that God, the wholly transcendent, has acted decisively for the salvation of humanity in 

the death and resurrection of Jesus Christ. The proclamation of God’s act is called the kerygma” 

(Veldsman, 1998:56). Karl Barth, Dietrich Bonhoeffer, Moltmann and others came from the same 

disposition of soteriology. Hollenweger explains that, in the belief and practice of the Holiness 

movement, salvation is taught in terms of a ‘two-stage way of salvation. It distinguished between 

the converted (born again or saved) and those who were sanctified, also known as the second 

blessing i.e ‘the baptism in the Holy Spirit’ (Hollenweger, 1972:323) subsequent to and different 

from regeneration.” It must be noted, for example, that the Apostolic Faith Mission of South Africa 

believes in a three-stage model which is Salvation, Baptism in the Holy Spirit (second blessing) and 

thirdly Baptism in Water by triune immersion, while the Baptists, Evangelicals and other 

Pentecostals believe in single immersion. 

 

Spirit baptism and the purpose of spiritual gifts 

 

The Holy Spirit Baptism with the initial speaking in tongues is a distinctive Pentecostal practice. 

The endowment with spiritual gifts (charismata), as recorded in 1 Cor 12, is a hallmark of 

Pentecostal practice and even in their liturgy they sing in the spirit sometimes and in tongues. 

Scripturally based on 1 Cor.14:15, the gifts of the Spirit flow in an orderly manner, as shown in 1 

Cor 14. Chapter 12 of 1 Corithians is the information brochure on the gifts of the Spirit, whereas 1 

Corithians Chapter 14 is the operation manual of the gifts of the Holy Spirit. The Bible admonishes 

not only Timothy but the church of today also to ‘stir the gift that is in you’ 2 Tim 1.6 (roer die 

gaven). The New International version says, “Fan into flame the gift of God which is in you”. 

 

Donald Gee, in his work “Over De Geesteluke Gaven”, has the following to say about the gifts of 

the spirit for today: 
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“Er zijn absoluut geen geldige redenen, waarom de kerk vandaag niet ten volle het bezit en de 

werking van elke gave van de Geest zou genieten. Wij prijzen God van harte voor gaven, welke 

onder ons in belangrijke mate op hun normale plaats zijn hersteld. Er is nog land dat bezet moet 

worden.” Wij moeten voorwaarts dringen om meer en ons berinneren, dater geloofsmoed nodig zal 

zijn. Daar dat land echter binnen de goddelijk bepaalde grenzen ligt kunnen wij volkomen 

vetrouwen dat ons God, door zijn oneindige genade, het ons geheel zal doen beerven.” Boek door 

Donald Gee - Over De Geesteluke Gaven (Gee, 1960:29). 

 

What Lee means with the above statement is simply that there are absolute reasons why the church 

should not have exercised the gifts of the Spirit. We should fully come to the full inheritance of the 

gifts God has bestowed upon the church through the Holy Spirit. There is still land to be possessed, 

meaning that there are things that God has given the church or the individual believer which are not 

claimed or possessed as part of our restoration. 

 

William Joseph Seymour and the Azusa Street Revival 

 

Parham moved to Houston, Texas, during the fall of 1905 where he opened a Bible School. William 

Seymour was one of Parham’s students during 1905-1906. Seymour was born in Louisiana, lived in 

Texas and was raised as a Baptist. He joined the Methodist Episcopal Church in 1895 in 

Indianapolis, Indiana, where he was first taught with Holiness Theology. Seymour attended the 

Holiness Bible School headed by Martin Wells Knapp in Cincinnati, Ohio. Parham’s racism made 

him sympathetic towards the Ku-Klux Klan, the main reason why Seymour was only allowed to 

listen through the half-open door. Seymour accepted Parham’s teaching on the Spirit baptism and 

speaking in tongues as its initial evidence without actually speaking in tongues himself. 

(Hollenweger, 1972:22). 

 

In 1904, reports concerning the Welsh revival led by Evans Roberts were brought to Los Angeles. 

Pamphlets were written by Campbell Morgan, “Revival in Wales”, and “The great revival in 

Wales” by S.B Shaw. People like Julia Hutchins were expelled from the Second Baptist Church 

because of their adherence to the teachings of the Holiness movement. Hutchins then ventured to 

establish Santa Fe Holiness Mission. William Seymour was invited to become a Pastor at the new 

church to teach Holiness doctrine. The Holiness doctrine was that the baptism in the Spirit meant 

entire sanctification. Seymour (Hollenweger, 1972:22) based his first sermon here on Acts 2.4. He 

found himself dismissed from the church because of his belief in tongue-speaking as the initial 

evidence of the baptism in the Holy Spirit. He was determined to continue and propagate his belief, 
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so he relocated to 214 North Bonnie Brae Street. Starting from 9 April 1906, seven participants 

received and fell under the Holy Spirit, speaking in tongues (Hollenweger, 1972:22). 

 

The meetings were held for three days and three nights non-stop. Because of the growth of these 

meetings, they went to a more spacious church on 312 Azusa Street which is now considered to be 

the birthplace of Pentecostalism. For three and half years, these services were held continuously 

without a break. The meetings were filled with many physical actions such as shouting, weeping, 

jumping, dancing and falling into a trance and speaking in tongues, mostly without interpretation. 

As Lee puts it, Parham is the man behind the founding of the Pentecostal movement as we know it 

today and not his students ie Agnes Ozman and William Seymour, though it is these two that 

experienced the supernatural above measure. On 6th August, Frank Bartleman, one of the 

eyewitnesses of the Azusa Street Revival, wrote in the “Way of Truth”: “Pentecost has come to Los 

Angeles”, the “American Jerusalem”. These phenomena were recorded in the “Apostolic Faith” 

magazine that reached about 40,000 issues (Hollenweger, 1972:22-23).  

 

The gifts of the Spirit are given to everyone, because God is no respecter of persons, as stated in 

Acts 10:34. The earliest preachers of the Gospel, the Apostle Peter and the rest of the other 

Apostles, were “unlearned and ignorant men” (Acts 4:13), yet God’s hand was upon them and 

indeed God has chosen the foolish things of this world to confound the wise 1 Cor 1.27-29. 

According to Lee, “the corporate life of the church was intended to be a supernatural witness” or 

“bovennatuurlijk getuigenis” (Gee, 1960:31). 

 

The purpose of the gifts of the Holy Spirit in the life of the church and the individual believer is for 

the following: 

 

For Spiritual Ministry: 

The gifts of the spirit are for spiritual ministry. According to Lee, “All Christian ministry springs 

from a divine equipment for effective ministry. The steady exercise of the gifts of the Spirit in the 

church more than just meeting the needs on the line of ministry”(Lee, 2001:192). See also 

(Gee,1960:15). 

 

A Ministry open to all: 

The ministry as in 1 Cor 12:12-27 includes a share for every believer in the ministry. Paul describes 

a normal meeting of believers in Corinth, where as they meet one is prepared to sing a hymn of 

praise (praise and worship), another has the gift of teaching (teacher), another the gift of tongues, 

and another to deliver his revelation (ie gift of prophecy) and another the gift of interpretation 1 Cor 
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14.26. So there is maximum participation by all the members. The gifts of the spirit make room for 

all the gifts to be shared by the body of Christ. 

 

For private use: 

The gifts of the spirit, especially speaking in tongues, are for one’s own personal edification. Paul 

said in 1 Cor 14.18 that he speaks in tongues more than all the Corinthians together. 

 

Speaking in tongues: 

 

Speaking in tongues is a distinctive Pentecostal practice. A Pentecostal believer in a spiritual 

experience may vocalise fluent, unintelligent utterances (glossalia) or articulate an alleged natural 

language previously unknown to them. Speaking in tongues serves two functions. One is that the 

initial evidence of the Baptism in the Holy Spirit will be speaking in tongues as the initial sign. The 

second is the Gift of Tongues, when a believer gives a message in tongues under the influence of 

the Holy Spirit to a congregation. The same can also interpret the tongues or another Christian may 

do that in the church. During the revivals of missionaries like Rowland in Natal, South Africa, 

people who never knew a word of Zulu spoke under the inspiration of the Holy Spirit, as it was in 

Acts 2 when they heard speak in their own language those that came to Jerusalem for the feast of 

Pentecost. They marvelled and were amazed, for they said “how we hear every man in our own 

tongue, wherein we were born:” Acts 2:8. This incident in Acts has repeatedly happened in 

Pentecostal missions around the world as a reality. 

  

Healing 

 

Praying for the sick is an important practice in most Pentecostal services. The laying-on of hands, 

according to Mark 16:17-18, is the Biblical basis for this ministry and also the use of olive oil for 

anointing the sick with oil, according to James 5:12, is distinctive of the healing ministry of 

Pentecostals. God is taken at his word from Exodus 15:26: “I am the Lord that healeth thee” (KJV). 

Hence God is known as Jehovah Rapha Acts in 19:11-12 through the ministry of the apostle Paul, 

when people brought handkerchiefs and were healed. In the case of the apostle Peter, people were 

healed by the shadow of Peter in Acts 5:15. These miracles were brought about with signs and 

wonders, as follows: 

 

Types  

 

Classical Pentecostalism  
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Classical Pentecostalism is the earliest form of Pentecostalism and is divided into three major 

orientations i.e. Wesleyan-holiness, Reformed Higher Life and Oneness denominations. Examples 

of Wesleyan holiness denominations include the Church of God in Christ and the IPHC –

International Pentecostal Holiness Church. The International Church of the Foursquare Gospel and 

the Assemblies of God come from the Reformed branch. The major Oneness churches include the 

United Pentecostal Church International (UPCI) and the Assemblies of the World. The washing of 

feet is considered an ordinance since Jesus washed his disciples’ feet, as in The Pentecostal 

Assemblies of God and the Foursquare Gospel. 

 

Independent groups 

 

Whilst the classical Pentecostal denominations have formed a major part of this movement for a 

number of years, we have also seen the recent development of smaller independent groups not 

necessarily connected to the Classical Pentecostals. These groups have evolved as influenced by 

classical Pentecostalism and are mainly of traditional orientation. These groups often have a head 

leader who is regarded as a guru of the movement. In Africa they could classified as the AIC’s -

Africa Initiated Churches. Though independent, they have an inclination either towards Methodism, 

Anglicanism, Catholicism, Pentecostalism and indigenised culture. 

 

List of Christian denominations and Pentecostalism 

 

Pentecostals were estimated to have around 115 followers worldwide in 2000. Pentecostalism is 

sometimes referred to as the “third force of Christianity”, the first two being Catholicism and 

Protestantism. Pentecostal and Charismatic church growth is rapid in many parts of the world. The 

majority of Pentecostals are to be found in developing countries. Although much of their 

international leadership is still in North America, the movement is enjoying its greatest surge today 

in the global South which includes Africa, Latin America, and most of Asia. Pentecostalism’s plea 

to the poor is the key growth point of the Pentecostal movement. According to a report of the 

United Nations, the Pentecostal movement has been successful in recruiting its members from the 

poorest of the poor. 

 

In 1998 there were about 11,000 different Pentecostal or charismatic denominations worldwide. The 

largest Pentecostal denomination in the world is the Assemblies of God with 57 million adherents 

worldwide. It has a significant presence in many countries including Cuba, Egypt, India, Indonesia 

and Nigeria. The Church of God (Cleveland, Tennessee) has a membership of over 6 million. The 
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Church of God in Christ has a membership of over 5.5 million members. The International Church 

of the Foursquare Gospel has 5 million members, the United Pentecostal Church has a membership 

of over 4 million, and the International Pentecostal Holiness Church has over 3 million members. 

 

The largest single Pentecostal church is the Yoido Full Gospel Church in South Korea, founded and 

led by David Yonggi Cho since 1958. It had 780,000 members in 2003. In Australia, the largest 

church, Hillsong, is an Assemblies of God church with a membership of over 19,000. In South 

Africa, the largest classical Pentecostal church is the Apostolic Faith Mission (AFM) with 246 184 

members in the last census of 2001, according to Statistics SA, followed by the Assemblies of God 

grouping under Rev Bond and other Assemblies of God groupings like the Assemblies of God 

Fellowship, International Assemblies of God and also the Full Gospel Church. The largest single 

charismatic church is Rhema Bible Church in Randburg, under the Leadership of Pastor Ray 

McCauley, with over 20,000 members. 

     

4.2.2 Contextualisation of a relevant Pentecostal Theology of Missions - an AIC 

design 

 

Daneel, in the article “AIC designs for a relevant African Theology of Missions”, comes with a 

proposal for initiatives in Christian mission to go beyond the role of Western churches as agents of 

mission in Africa, which is regarded as a "mission field" (Daneel, 2000:2-3). Daneel has done the 

most soul-searching research work on the AIC’s and that earns him recognition for the masterpiece 

and relevant research on the AIC’s like someone with a black skin including Allan Anderson, who 

did a sample research of Pentecostalism and the AIC’s in Soshanguve in the North West of Pretoria, 

Southern Africa (Landman, 2007:21). This study research would not be credible without touching 

on the great theologians of African theology including Kwame Bediako, Tinyiko Maluleke and 

John Mbiti. One must not forget Bengt Sundkler in (Landman, 2007:21) and Walter Hollenweger in 

one of his classical works, "Pentecost between Black and White", in which he records the 

negotiation between Classical Pentecostals in the Roman Catholic-Pentecostal dialogue with the 

likes of the late David du Plessis (USAO-SA AFM church), as noted in Hollenweger (1974.93). 

Hollenweger highlights insights into the black and white scenario and racism, black consciousness 

and the black power movement in the USA led by Malcolm X who converted to Islam, a scenario 

similar to the Caribbean-African experience of change. Hollenweger as a researcher does ongoing 

research in Birmingham, a classical city for multi-faith encounter (Hollenweger, 1974:22-32). 

 

It is noteworthy to point out that very few indigenous theologians have written much on themselves. 

It is frustrating for a new researcher who wants to look for indigenous material in a Third World 
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Context, even relevant contextual Pentecostal Theological developments by Pentecostals. We are 

like musicians who sing but cannot write songs for themselves. Bosch, on the subject “Toward 

Inculturation”, outlines that the developments above paved the way for enculturation. A plurality of 

cultures presupposes a plurality of theologies and therefore for Third World churches a farewell to a 

Eurocentric approach in (Bosch, 1991:452). 

 

In the process of Enculturation, Mbiti indicates that missiological literature underscores the Western 

domination in the field (Daneel, 2000.2). Verkuyl's Contemporary Missiology 1978 did not contain 

asingle contribution by an African theologian. In South African missiology and theology, notable 

work in the fields of scholarly research of that even Pentecostal research can learn from are the 

works of Willem Saayman, De Gruchy, JNJ Kritzinger (Klippies), David Bosch, Gerrie Lubbe on 

Theologiae Religionium, David Chidester, Gerald West of the University of KwaZulu-Natal, PF 

Möller, Agrippa Khathide (AFM), Nico Horn an AFM Pentecostal (University of Namibia) 

Denkema, Derrick Mashau (University of Northwest Potchefstroom), Tinyiko Maluleke and Nico 

Botha. 

 

4.2.3 The remarkable growth of Pentecostalism in South Africa 

 

The remarkable growth of Pentecostalism (and Zionism) in the twentieth-century South Africa 

cannot be isolated from the fact that this is a “people movement” - a massive turning of African 

people to Christianity on an unprecedented scale (Anderson, 2000:314). The Charismatic leaders 

tapped into this phenomenon and became catalysts in what has been called “this primary movement 

of mass conversion”, says Allan Anderson. Anderson, himself an observer of this phenomenon 

where he was the Rector of Tshwane College in Soshanguve and part of the Missiology Department 

at UNISA, had first-hand experience in the footsteps of Daneel in Mashonaland. 

 

These theologians like him give us the true picture, as they interact with people at grassroots level. 

It should be noted that, since the force of gravity to mission success has shifted from the North 

(Europe) to the Southern Hemisphere, especially South America and Sub-Saharan Africa, it 

becomes relevant. We have unprecedented Pentecostal/Evangelical growth and more Reformed 

Churches becoming Charismatic and almost surpassing Evangelicals-Pentecostals on the mission 

front. An example of such reformed churches is the Dutch Reformed Church in Moreletapark, 

Pretoria, South Africa which is still known as NG Kerk, Moreletapark, Pretoria East. 

A Pentecostal/Evangelical theology of religions that will embrace what is reflected in the statistics I 

mentioned earlier is what the people of the South need today as a matter of urgency. 
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 Our missiology is in a time of testing, as Bosch puts it. A move away from the escapist tendency of 

Pentecostals/Evangelicals from addressing the ills of the day is a new perspective in today’s 

Evangelical Pentecostalism. The direct link between the Pentecostal movement and the Dutch 

Reformed Church in South Africa cannot be overlooked. Andrew Murray becomes the direct link 

and the spiritual father of the pioneers of the Pentecostal movement. 

  

4.2.4 The role of pioneers of Pentecostalism in the early days of the Pentecostal 

movement in South Africa 

 

Andrew Murray 

 

Andrew Murray played a very significant role in the advent of Pentecostalism in South Africa as 

one of the pioneers of this movement, though coming from a Reformation background. One would 

be tempted to say at least that there is no Pentecostalism without the Wesleyan and the Reformation 

movement as pioneers of the very Holiness movement. Murray (1828-1917) descended from a 

family of Scottish sheep farmers in Aberdeenshire. Murray’s father, Andrew Murray (died 1866), 

was minister of the Dutch Reformed Church in Graaff-Reinet, South Africa, and has a thousand 

descendants. The reason why Murray is included is because of his contribution towards the 

Pentecostal movement in South Africa. He also became moderator of the Dutch Reformed Church 

in South Africa in 1862. He stood against slavery and all kinds of human abuse (Hollenweger, 

1972:113). 

 

In his doctrine of the baptism of the spirit he was 100% Pentecostal. In common with the whole 

Pentecostal movement, he describes the baptism of the Spirit as an “endowment with power”. 

According to Murray, obedience and prayer must precede the baptism of the Holy Spirit. The 

baptism of the Spirit which is “something higher” and different from conversion is imparted 

“through the laying-on of hands and prayer” (Hollenweger, 1972:115). 

 

Murray remained in constant contact with the Holiness movement. He said, “I constantly followed 

what was happening in Oxford and Brighton and they all helped me”. For twenty years, Murray was 

the President of the Holiness movement in South Africa. Murray was described by Alfred Stucki as 

the one from whom, as the Scriptures say, “streams of living water flow”. 

His sincerity and devotion, coupled with humour, intelligence, good taste and culture cannot be 

doubted (Hollenweger, 1972:113), according to Alfred Stucki. 
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In his doctrine of healing through prayer, Murray came very close to the doctrine of American 

healing evangelists. An interesting connection is that one of the foremost leaders in Alexander 

Dowie’s church was Pieter Le Roux of the Christian Catholic Church, a disciple of Andrew Murray. 

Le Roux later became the leader of the Pentecostal Apostolic Faith Mission of South Africa (the 

Apostolic Faith Mission is the largest Pentecostal church after the ZCC, which has its origins in the 

AFM). Murray believes that conversion is intertwined with healing, so that whoever forsakes his 

sins finds pardon and healing from Jesus. 

  

John Alexander Dowie 

 

Dowie was born in Edinburgh ( Scotland) in 1847.His mother was illiterate, whilst his father was a 

tailor and part-time preacher. In 1860 Dowie emigrated to his uncle in Australia who set him to 

work as a shoe salesman.In an open air meeting he was converted by through the ministry of Henry 

Wright Hollenweger (1972:116). Through poverty and sickness, he was able to attend school only 

irregularly, but in 1868 he received private tuition in Australia in order to prepare himself to 

become a minister. In 1869 to 1872 he was a student in Edinburgh (Capital of Scotland) and became 

an honorary chaplain in Edinburgh Hospital.Back in Australia he tried to become a Member of 

Parliament in the Australian Government, but did not succeed. In 1872 he became a 

Congregationalist minister in Australia and an Evangelist in 1878. In 1882 he opened his own 

tabernacle and faced serious opposition from the clergy in Sydney (Australia) 

(Hollenweger,1972:116). 

 

The historical connection between Dowie and the history of the Apostolic Faith Mission and the 

AIC’s is very significant and relevant to this research. Very interesting is the dogmatism around 

triune immersion introduced by Dowie in the AFM and how it differs to water baptism immersion, 

as practised by other Pentecostals. He had run-ins and battles with the liquor companies which also 

gave him publicity. The liquor companies had a bomb set in his church, but it failed as he was 

warned by God in visions of the imminent danger ahead and escaped unharmed. 

 

In 1888 he arrived in America on his world-wide mission in order to preach the Full Gospel. In 

1893 he was in the Zion Tabernacle where, amongst the healed, was a cousin of the martyred 

President of the United States of America. People were brought dying to his meetings and the 

healing of hundreds of sick people of every kind of illness made him well-known Hollenweger 

(1972:116). He also encountered mockery and opposition, yet still 3000 to 7000 people came to his 

meetings in Chicago for healing and salvation. He did not despise academic theology hence at Zion 
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College in Zion, Illinois, Hebrew, Systematic Theology, Canon Law and Church History were all 

taught. 

 

In 1896, Dowie emphasised that the church needed to have a businessmen’s fellowship, a 

fellowship for getting money and spending money for Christ. He introduced into the Christian 

Catholic Church (his church) the rank of Apostle. With his “Restoration Host”, he organised large 

meetings in Madison Square Garden. Eight trains required to transport the members of Zion cost 

250,000 US dollars. Dowie appeared dressed all in black, with a bodyguard of 1000 men and a 

choir of hundreds of girls, all dressed in white. Financially, this was not a good idea or show. He 

claimed that more miracles had happened in his meetings than were recorded in the Bible 

(Hollenweger, 1972:117). 

 

In 1904, Daniel Bryant from Zion City arrived in South Africa as Dowie’s appointed overseer over 

the Christian Catholic Apostolic Church in Zion and in Wakkerstroom Bryant baptised 141 converts 

to Zion, including Pieter Le Roux. Wakkerstroom became what Azusa Street was to Pentecostal 

revival. So the origins of the Pentecostal movement in the United States of America had profound 

implications for Pentecostalism and Zionism in South Africa (Anderson, 2000:57). John G. Lake 

was part of this group of missionaries from Zion City with Hezmalhalch and others. 

 

Alexander Dowie was never physically involved with the founding of Pentecostalism in South 

Africa, but it was his trained team that brought Pentecostalism and founded the Apostolic Faith 

Mission in South Africa ie. Thomas Hezmalhalch who became the first President 

(Hollenweger,1972:120). 

 

It can correctly be put in perspective that John Alexander Dowie is the father of the Zionist type   

African Independent Churches and the Apostolic Faith Mission of South Africa because both 

Missionaries who came to start these movements were from Zion City.The first group in 1904 led 

by Daniel Bryant helped to establish Zionist churches and later joined by John G Lake the founder 

of the4 Apostolic Faith Mission in 1908 with Thomas Hezmalhach and J.H Greef from Zion City’s 

ministry of Dowie.Bengt Sundkler calls them ‘Zionist’ as USA Zion City (Hollenweger,1972:149).                     

Making reference to Dowie’s involvement with the AIC’S (African Independent Churches) dates to 

as far as 1904 before the founding of the Apostolic Faith Mission in 1908 South Africa. The 

development in the history of the AIC’S coincides since 1908 with the coming of missionaries to 

the South African Catholic Church which was started by Dowie’s Christian Catholic Church 

overseer Daniel Bryant in Johannesburg ( Hollenweger,1972:120) .Daniel Bryant who arrived on 

the 8th May 1904 and baptised twenty seven Africans by three fold immersion. with the advent in 
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1908 of Thomas Hezmalhach who became the first President of the Apostolic Faith Mission from 

Dowie’s ministry with ,J.H Greef and John G.Lake who was an elder in Dowie’s Christian Catholic 

Church in Zion known in South Africa with that name (Hollenweger,1972:120) Meetings were first 

conducted in conjuction with the Apostolic Faith Church in Zion as the Christian Catholic Church 

was known in South Africa at the time (Hollenweger,1972:120).According to Anderson in his 

survey in Soshanguve the “use of the name Zion for a church originated in the USA and the 

Christian Catholic Apostolic Church in Zion of John Alexander Dowie” (Anderson,2000:45). 

 

According to Anderson of the “150 Zionist and Apostolic churches we encountered in the 

Soshanguve survey about a third used the word ‘Zion’ in the church name (Anderson,2000:45). 

Even as Anderson make reference to the fact that the name ‘Apostolic’was later dropped from 

Christian Catholic Apostolic Church to distance themselves from the Apostolic churches in the 

Pentecostal movement.So the word Apostolic used by churches which are not necessarily 

Pentecostal according to Anderson (2000:45).The AIC’S in South Africa and Southern Africa in 

context have their link with Dowie’s ministry from “Zion City,Illinois” (Hollenweger,1972::150). 

 

This study captured the survey from Statistics South Africa of 2001 as indicated in Chapter two and 

section 2.4.2 as a reference.The Apostolic Faith Mission of South Africa being the biggest 

Pentecostal Church in South Africa was captured at 0.5% (though the figures are reflected by the 

Headoffice of the Apostolic Faith Mission of South Africa).,Zion Christian Churches (ZCC) were 

11.1 %, Other Apostolic Churches 12..5 %, Zionist Churches 4.2% and other African Traditional 

churches at 2.4% make a comparative analysis on Section 2.4.2 of this study and Johnstone 

(1978:378) and see the Apostolic Faith Mission still having the most influence in the Pentecostal 

movement in South Africa. 

 

In direct reference to the impact of John Alexander Dowie’s ministry to date is the fact that the 

Apostolic Faith Mission of South Africa in 1978 according to Patrick Johnstone”Operation World” 

(Johnstone,1978:378) had a membership of 303,000 members which was captured as 246,184 in 

2001 by Statistics SA reference made in this study in section 2.4.2.The demographics in South 

Africa since 1994 and the fact that many AFM churches (Apostolic Faith Mission ) have made 

name changes of their churches though still affiliated to the AFM.These are churches such as Doxa 

Dei,Mosaik,Woord en Lewe ,Potters House AFM Madadeni New Castle and many others would 

make it difficult to have the right census for Statistics South Africa when the statistics are recorded 

door to door during the Census and this is a mere administrative challenge for the AFM leadership 

General Business Meeting. The indelible impact of Dowie’s ministry on the AIC’S churches is the 

most remarkable on church life in South Africa.   
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P.L Le Roux a former missionary of the Dutch Reformed,a disciple of Andrew Murray and later a 

Pastor in Dowie’s Christian Catholic Church and was baptised in the Holy Spirit since 

1907.According to Hollenweger (1972:120).From Wakkerstroom Le Roux had worked with 

“Zionists” who were more than 5000 by 1905 already according to Anderson (2001.57).He le Roux 

worked with Daniel Bryant from Dowie’s Zion City USA (Anderson,2001:57).  

 

It is noted that from 1915 onwards according to Hollenweger (1972:120) the African Pastors of the 

Apostolic Faith Mission were left to themselves or became independent.Though the present leaders 

of the Apostolic Faith Mission deny this and yet it is true from their own records .The derivation of 

hundreds of independent African churches from the Christian Catholic Church in Zion.or from the 

Apostolic Faith Mission .Like Dowie and the Apostolic Faith Mission the names of these churches 

have names which include words such as “Zion”,”Apostolic” or “Pentecost”.Just like Dowie and 

the Apostolic Faith Mission to date they all practice threefold immersion(which means the 

baptismal candidate is dipped three times in water in the name of the Father,Son and the Holy 

Spirit. 

 

The Christian Catholic Church and the Independent African (Bantu) churches with the exception of 

the Apostolic Faith Mission of South Africa both delight in uniforms ,theatrical processions and a 

complicated hierarchy.The important similarities between independent African ,the Pentecostal 

movement and the Christian Catholic Church in Zion are not suprising since they all eminate from 

the Christian Ctholic church in Zion.These churches of the AIC’S exist and still receive fresh 

stimulus from the Pentecostal movement (Hollenweger,1972:121).   

  

In 1905 Dowie became half-paralysed by a stroke. As a result of unwise financial policies, the Zion 

manufacturers and the Zion banks could no longer meet their obligations and the enterprises failed. 

There was a famine in Zion and Dowie died an abandoned, broken and sick man. In my conclusion, 

a word of caution is made to the Pentecostal/Charismatic Church in view of the current tendency to 

push towards materialism ( Hollenweger, 1972:118). 

 

 

Nicholas Bengu 

  

Hollenweger should be commended for an outstanding historiography on the Pentecostal movement 

and the biographical sketch of the key role players of this movement, followed by Allan Anderson 

in his book entitled, “Zion and Pentecost”. According to Hollenweger, Nicholas Bengu (1909-1985) 
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was born in 1909 at Entumeni in Zululand, and was the son of a Lutheran church minister. He 

became known as the “black Billy Graham” (Hollenweger, 1972:126). He was of particular 

importance because of his intermediary position between the independent African churches and the 

Pentecostal mission churches. 

 

Nicholas Bengu founded the Assemblies of God (East London) which is a model that can be 

observed between a Charismatic leader and the community which looks up to him, but is 

indispensable to him. He was originally a schoolteacher, was very eloquent in English and mastered 

most of the spoken languages like Seswati, Xhosa and others (Hollenweger, 1974:127). Nicholas 

Bengu studied at the Lutheran Missionary School at Entumeni and furthered his studies in the 

Roman Catholic Schools at Inkamana and Marianhill. He also worked part-time as a clerk in a 

solicitor’s office during the intervals for his keep (Hollenweger, 1974: 126). 

 

Nicholas Bengu left the trade union movement in Durban and came to Kimberley where he also 

joined the South African Communist Party (Anderson, 2000:90). He joined the International Bible 

Students Association and the Seventh Day Adventists without losing touch with the Schreuder 

Mission. Bengu was converted, with the help of two young Americans belonging to the Full Gospel 

Church. He broke off ties with the Communists, the Bible Students and the Seventh Day Adventists. 

He, like the American evangelists, had good pronunciation and intonation of English and enjoyed 

the simplicity of Isaiah 53, verse for verse. And lastly, the joy they showed as they proclaimed 

encouraged him in his conviction and he hammers out to his audience, “Do not delay the decision -

tomorrow may be too late. Do not wait for another to take the step first”. 

 

Coming to the Lutheran church, he testified to his new-found faith and was condemned as 

preaching an erroneous teaching, as they said that no one could know that on this side of the grave. 

He tried to join the Salvation Army after hearing the testimonies in the street. The group of whites 

refused Bengu to join them, based on racial segregation. He then started assemblies in Kimberley. 

From 1934-1936 he attended the South African General Mission Bible School in Dumisa. In 1937 

he returned to work as a court interpreter. He was ordained in 1938 in the Assemblies of God as an 

Evangelist. Nicholas Bengu made contact with the Emmanuel Mission of the Assemblies of God 

and worked under the umbrella of Emmanuel Mission for recognition by the Government 

(Anderson 2000:90). Bengu travelled abroad to Portuguese East Africa, Europe, America, Kenya 

and attended the World Pentecostal Conference 1952 in London and also Japan. He was a member 

of the Advisory Committee for the Fifth World Pentecostal Conference 1958 in Toronto. 
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His great revival campaigns in South Africa in the fight against crime gained favour with the South 

African Government. His Lutheran church refused his testimony and he could not understand the 

reason for this. He quotes that he followed the examples of Huldrych Zwingli, John Calvin, John 

Knox, John Wesley, Evan Roberts, David Livingstone, Robert Moffat, Henry M Stanley, Charles G 

Finney, Dwight L Moody and Reuben A Torrey. 

 

Bengu’s teachings could be summarised as being inclusive of the following:  

 

(a) The proof of God through healing of the sick  

(b) The preaching of Jesus as redeemer. 

(c) The struggle against ancestral worship.  

 

He allows a general veneration of ancestors, but forbids praying to them as gods. He appealed and 

helped people who were in bondage to ancestral spirits. Bengu believed he was not only called to 

preach to the Pentecostals, but his converts could even join the Anglicans. He said to Katesa 

Schlosser, “I am not a simple Pentecostal man. I belong rather to the Plymouth Brethren and to the 

Baptists” (Hollenweger,1974:132). He had a concern for social ethics and he had a clearly-thought 

out, modest, yet well-balanced and realistic social programme. 

 

Bengu founded the “Back to God Crusade” which became the Evangelistic wing of the Assemblies 

of God, which was the popular name given to the African churches started by Bengu throughout 

Southern Africa. These churches were, however, part of the broader Assemblies of God. Nicholas 

Bengu became the first African member of the white-dominated Executive Council under John 

Bond. Between 1945-1951, he was responsible for a revival in Port Elizabeth and East London 

through which his fame spread to the whole world. 

 

4.3 Pentecostalism as a Third World phenomenon 

 

(Anderson, 2000:83) aims to consider the main characteristics of the mission initiatives of African 

Pentecostals. According to (Anderson 2000:83), Pentecostalism is regarded as a predominantly 

“Third World” phenomenon in the particular perspective of sub-Saharan Africa. According to 

(Barrett and Johnson 2005:25), in 1970 there were an estimated 72 million “Pentecostal- 

Charismatics” representing 6% of the world’s Christian population. By 2000, this figure had 

reached 524 million or 28% more than the total number of Protestants and Anglicans combined. By 

2025 this figure, according to Barrett and Johnson, is likely to rise to 811 million or 33% of the 
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Christian world. This contemporary religious movement is the fastest-growing section of 

Christianity and one of the most extraordinary religious phenomena in the world today. 

 

It is not easy to define what is meant by “Pentecostal”, as the term refers to a wide variety of 

movements scattered throughout the world, ranging from fundamentalist, and white middle-class 

“mega-churches” to indigenous movements all over the globe that have basically occurred by 

adaptation to their cultural and religious contexts. This may raise the question among Western 

Pentecostals as to whether these are qualified as Christian movements. Third World Pentecostal 

experience and practice is far more important than dogma, as emphasised by Western 

Pentecostalism with the doctrine of glossolia-speaking in tongues. In spite of its significant growth 

in North America, less than a quarter of its current membership is white, so Pentecostalism today is 

both fundamentally and dominantly a Third World phenomenon. According to Anderson (2000:84), 

Walter Hollenweger ascribes the growth of Pentecostalism not so much to a particular doctrine, but 

rather to its Afro-Centrism among the Afro-American slave religion. 

 

In recent years there has been an increase in numbers in the Pentecostal movement in sub-Saharan 

Africa, Indonesia, South Korea and especially Latin America, where the growth is so phenomenal 

that scholars are asking if the Catholic-dominant Latin America is turning “Protestant”. The rapidly 

growing house church movement in China is an indigenous Pentecostal type (Anderson, 1988:322). 

The largest Christian congregation in the world, which had 800000 members in 1995, is the Yoido 

Full Gospel Church in Seoul, Korea (Cox 1996:221). One would agree with Harvey Cox who 

observed this significant growth and wrote a book with a sub-title, “The rise of Pentecostal 

spirituality and the reshaping of religion in the twenty-first century”. Cox sees Pentecostalism as a 

manifestation of the “unanticipated reappearance of primal spirituality in our time” Cox (1996:83). 

Anderson and Hollenweger have been very helpful in their research on Pentecostalism at this level 

and their accurate capturing of the relevant data in this regard. 

 

 

 

 

4.3.1 Pentecostalism in the African spiritual phenomenal context 

 

Africa has always been a welcoming continent in terms of spirituality at any given time in history. 

The African cultural context of hospitality and moral values from an indigenous setting has been 

throughout the missionary enterprise a good soil for the propagation of the Gospel. In sub-Saharan 

Africa, one of the dominant expressions of Christianity is Pentecostalism, according to 
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(Hollenweger 1972:149) and Anderson (1992:2-6). Here reference is made to African churches with 

a pneumatological emphasis on the working of the Holy Spirit in the church. Most of these churches 

come from the prophet and ‘prophet healing’ might be the most acceptable term continent-wide. 

 

They are called Zionists and Apostolics, “Zion type”, and “Spirit type” in Southern Africa, 

Kimbaguists in Central Africa or Aludura praying churches in West Africa. The term African 

Pentecostal, according to (Anderson 2000:86), also includes those churches that are of Western 

Missionary in origin and New Independent churches. Even if these “prophet healing” churches may 

not be exactly accepted by certain Western Pentecostal churches, they are truly inclined to 

Pentecostalism, although Daneel, one of the most outstanding researchers on the African 

Independent Churches (AIC’s), may not necessarily have classified the Zion Christian Church in 

Masvingo Mashonaland as Pentecostal. 

 

According to Cox (Harvey 1996:246), these AIC’s are the “African expression of the worldwide 

Pentecostal movement”. However, it should be noted that certain external features such as blessed 

water (and, in some instances, the use of robes called sash) and other symbols make these churches 

different from the classical Pentecostals. They are also different in terms of their distinct and 

innovative approach and apparel, which makes them differ from Western classical Pentecostals. 

Western Missionaries’ own cultural contexts differ from the African type of Pentecostals in that 

they promote a more cerebral, less emotional form of Pentecostal practice. The African Pentecostals 

are more emotional, elated in their ululating worship of God and that is what makes them vibrant 

and hence experiencing spontaneous growth. 

  

4.3.2 Pentecostal/Charismatic renewal movements and waves of Pentecostalism in the 

context of African and global Pentecostalism 

 

According to Mashau (2013) in his article entitled, “Ministering effectively in the context of 

Pentecostalism in Africa: A Reformed Missional Reflection”, he indicates that “Christianity is 

complex in history, structures, doctrines and practices”. He brings to light as (Anderson, 2000) 

Western missionary churches in the mainline churches, classical Pentecostals (from Western 

missionary churches), Pentecostals ranging from charismatic churches and ministries to African 

Initiated churches which, although mostly traditional in outlook, are churches of Pentecostal 

descent. 

 

 The spontaneous growth of Pentecostalism has been noted as remarkable. As indicated in this 

research earlier, this study agrees with Mashau and Anderson that Pentecostalism is a global 
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phenomenon with a large following in North America, Latin America, Asia, Africa and other parts 

of the world. This confirms the words of Anderson (2000:84): “in spite of its significant growth in 

North America, less than a quarter of its current membership is white. Pentecostalism today is 

predominantly a Third World phenomenon”. 

 

In the conclusion of this study, an observation is made that, despite the fact that reformed mainline 

churches may be taking a nosedive in terms of statistics, the contribution these churches have made 

goes on record in the archives of Pentecostalism in South Africa, in reference to Andrew Murray 

who influenced Pieter le Roux who became the founder President of the Apostolic Faith Mission. 

Most AIC’s in South Africa were influenced by the direct revival in the AFM, through the Catholic 

Christian church of Alexander Dowie from Zion City, USA. 

 

Montanism 

 

According to Shelley (1982:81), Montanism is a sectarian group that existed around the period 156-

172 AD in the 2nd century, following the teachings of Montanus. Mashau (2013:97) indicates that 

Montanism was a manifestation of a recurring phenomenon that strove for “illuminism” or 

“enthusiasm”. 

 

Montanism is characterised by a conviction on the part of its followers that: 

 

(1) They are a super-spiritual group to restore the church to primitive simplicity 

(2) They are led by the Holy Spirit 

(3) They are custodians of the charismata to make sure the gifts of the spirit operate the same as 

during the early church. Tertullian was one of their converts, a leading figure in church history. 

  

 

 

Anabaptism  

 

Anabaptism became the radical wing of the Reformation in the 16th century. They wanted more in 

the Reformation, they were impatient with Luther and Zwingli, and rejected any form of infant 

baptism. Rendell (as quoted by Mashau, 2013: 97) and Shelley (1982:266) advocated a restitution 

of Apostolic Christianity. Thomas Muntzer, amongst others, was in the forefront of this radical 

discipleship movement. 
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Pentecostalism in the twentieth century (First wave)  

 

The word Pentecostalism was commonly used during the twentieth century in the history of the 

Christian church. This first wave was recorded in North Carolina 1896 in Topeka, Kansasin 1901 or 

in No 312 Azusa Street, Los Angeles. According to Möller in Mashau (2010), it goes on record that 

1901 is significant for Pentecostalism when Agnes Ozman received the baptism in the holy spirit 

with the evidence of speaking in tongues (glossolia). It was from this revival that Alexander Dowie 

and John G Lake brought the message of Pentecost. From this wave through Agnes Ozman to 

Azusa, South Africa was directly touched through the missionaries from Azusa Revival and Zion 

City of Alexander Dowie, namely, Andrew Murray and Pieter le Roux who became AFM President. 

  

 

Pentecostalism and the Charismatic movement (Second wave) 

 

The word Charismatic derives its origin from the Greek word ‘charismata’ which refers to spiritual 

gifts. The charismatic movement within Christendom refers to a movement within historic churches 

manifest in the practice of praying for the baptism in the Holy Spirit. In (Mashau, 2010), Culpepper 

indicates that the current charismatic movement is the offspring of Pentecostalism. Without 

Pentecostalism there would be no charismatic movement and Buys in (Mashau, 2010) voices his 

opinion that anyone who seeks to understand the charismatic movement should have a thorough 

knowledge of Pentecostalism. 

 

The two movements share an historical space in that the one does not exist without the other. It is 

interesting to note that David du Plessis, a South African statesman who played a large part in the 

Vatican II Council, made an indelible mark on the charismatic movement. In 1972 two of the 

largest Christian communities began an international dialogue. The talks were in four stages: the 

mutual introduction, the phase of contra positions, a search for common identity and the potential of 

mutual co-operation in the Christ-given mission (Kärkkäinen, 2001:394). The leading personality 

and the one who initiated the dialogue was David du Plessis (Möller, 1998:184). Thus, the role that 

du Plessis - known as Mr Pentecost - played in the formation of the charismatic movement cannot 

be underplayed. Du Plessis, at the time of his interaction with the Vatican City, was Secretary 

General of the World Conference of Pentecostal churches (former General Secretary of the 

Apostolic Faith Mission of South Africa), according to (Hollenweger, 1974:93). 

 

The Full Gospel Business Men’s Fellowship was started by the late American, Demas Shakarian, as 

founder President. The movement is now led by Shakarian Junior, the son of Demas Shakarian. In 
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differentiating the Pentecostal and Charismata (Mashau, 2013) sees the Pentecostals being prone to 

starting new churches, whilst Neo-Pentecostalism remains operational in traditional churches. 

 

The third wave of Pentecostalism - Signs and Wonders movement 

 

Peter Wagner, the foremost guru on the church growth movement, signals the third wave as “Signs 

and Wonders Movement and the Vineyard Movement”. In the eighties, the supernatural work of the 

Holy Spirit is being experienced in the church (Mashau, 2010). In his work entitled “Christianity 

with Power”, he tells about his personal experience in a class of 1982 entitled “Signs, Wonders, and 

Church Growth” at the School of World Mission, a part of Fuller Theological Seminary where 

Charles Kraft is Professor. John Wimber, who was offering these teachings was previously very 

sceptical about the healing ministry (Kraft, 1989:1). “Christianity with Power” is a paradigm shift in 

the life of a University Professor at Fuller Theological Seminary, Pasadena, California, in the 

United States of America who was himself a sceptic towards the healing ministry. (However, 

certain elements of polemics in the healing ministry can make anyone sceptical, due to the lack of 

the genuine operation of the spirit of God which is replaced by man-made methods to pull the 

crowds. At the conclusion of this study, in this chapter, such an observation is made). Without any 

shadow of doubt, the God of miracles is here, as in the days of Elijah, and the spirit of Elijah is here 

also. The words of Christ in John 14.12 - “that those who believe in him shall do even greater 

miracles than him”- is true today. 

 

(Kraft,1989:87) in a sub-heading “From a change in perspective to a change in practice” has the 

following to say: “Different societies focus on different aspects of REALITY. Though all people 

need to deal with the material world, the human world and the spirit world, different societies 

choose to emphasise one or two of these areas to the exclusion of other(s). One of the major 

differences between Western peoples of the world lies in the contrast between our cultural focus 

and theirs. Whereas most of the world is concerned with how to deal with the spirit and human 

worlds, we in the West are almost exclusively concerned on how to conquer and manipulate the a 

worldviews of other peoples keep their eyes focused on that area they consider most important. In 

this respect, Biblical peoples were much more like contemporary non-Western peoples than like 

Euro-Americans”. 

 

In the light of the above REALITY, for example, consider the people in a village somewhere in 

Africa, India or South America who cannot afford the cost of modern drugs and specialised 

clinics/hospitals. We, for example, in South Africa in one of our Evangelism Explosion campaigns 

encountered a woman who was so severely depressed that she had to spend all the money in her 
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medical aid to the tune of R150 000 (ZAR), the equivalent of $22,100 (US dollars). But her medical 

condition was still a problem. Her condition was more psychomatic and demon-possessed, so 

prayer through the laying-on of hands in the name of Jesus Christ remedied her situation. 

Conventional medicine has its limits and cannot deal with the supernatural world. Conventional 

medicine will, of course, always be a hands-on glove to help the spirit realm of the healing ministry. 

Oral Roberts reached a balance when he built a Christian University, School of Medicine and a 

Hospital, in realising how the two streams of healing are interdependent - that is, the praying of the 

sick and the syringe injection in a hospital or doctor’s consulting room. 

 

According to Kraft (1989:89), the supernatural world is part of reality. Many contemporary people 

in Kraft (1989:90) make the spirit world their central focus. This tends to show they are not as blind 

to the spirit world as Westerners. The fact that the Bible takes supernatural beings and power quite 

seriously alerts us to the need to develop better insight into this part of reality. In spite of limitations 

imposed by our society, we should pay attention to learn more about spiritual beings and the spirit 

world. The supernatural has been overturned by our enlightenment heritage which tends to leave us 

with a rationalistic, mind-oriented approach to everything. 

 

4.4 The beginnings of the Pentecostal Movement in South Africa with reference to the 

Apostolic Faith Mission 

 

The Apostolic Faith Mission is the largest Pentecostal church in South Africa, followed by the 

Assemblies of God Church. In a documentation of the history of the AFM entitled “AFM of SA 

1908-1996, 88 years of Grace” it indicates that the AFM was planted in May 1908 through 

American Missionaries from Azusa Street, such as John G Lake and Thomas Hesmalhalch. It is 

noted that when the church started, it began as a “non-racial church”, especially in Braamfontein. 

Early attempts to introduce racial separation in worship and fellowship were resisted by John G 

Lake in the sub-topic, “The AFM - an Historical Glimpse” on page one of the document. What we 

need to highlight here with regard to religious pluralism in South Africa is that Pentecostalism here 

started amongst the poorest of the poor and the marginalised. 

 

In 1908, as noted in Hollenweger (1974:120), a group of Pentecostal missionaries came to the South 

African Christian Catholic Church. They brought the Pentecostal light to South Africa. They 

discovered that immersion and healing were taught, except for the teaching on Pentecostal 

experience. Meetings were conducted with the Apostolic Faith Church in Zion, as the Christian 

Catholic Church was known in South Africa. 
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In 1910 the Apostolic Faith Mission of South Africa was founded, with Thomas Hezmalhalch as its 

President. Other prominent Pastors were JH Greef, John G Lake (who had been formerly an elder in 

Dowie’s Christian Catholic Church) and PL Le Roux (who was originally a missionary of the Dutch 

Reformed Church, a disciple of Andrew Murray and later a Pastor in the Christian Catholic Church 

in Zion). For 29 years, Le Roux became the President of the Apostolic Faith Mission of South 

Africa. He received baptism in the Holy Spirit in 1907 (Hollenweger, 1972:120).. 

 

From 1915 onwards, the African Pastors of the Apostolic Faith Mission were left to themselves or 

made themselves independent. In the records of the church, it is embarrassing to the leaders of the 

Apostolic Faith Mission that the derivation of hundreds of independent Bantu churches came from 

the Christian Catholic Church in Zion or from the Apostolic Faith Mission. Like Alexander Dowie 

and the Apostolic Faith Mission, they all practise baptism with three-fold immersion (Hollenweger, 

1972:121). 

 

The mode of Baptism introduced by Alexander Dowie’s followers 

 

This mode of baptism is a method of Baptism which differs from how other Pentecostals baptise by 

immersion. The Apostolic Faith Mission uses immersion in water by baptising and dipping the 

candidate once in the name of the father, once again immersed in the name of the son and the last 

third dip immersed in the name of the Holy Spirit. The other Pentecostals and evangelical Baptists 

and others who practise immersion in water carry out the mode of baptism in the name of the 

Father, of the Son and Holy Spirit all at once, by one single immersion in water. (Hollenweger, 

1972:121). 

 

The Draconian laws of apartheid separated people along racial lines. It is this consciousness of 

people who are marginalised that becomes a foundation for missiological encounter with people of 

other faiths. Herein is the root foundation of the church with the AIC’s churches. 

 

4.4.1 The contemporary Christian theological Engagement with religious pluralism 

in India: a model for South African Pentecostal perspective 

 

Geomen George, in his multi-path thesis, “Religious Pluralism Challenges for Pentecostalism in 

India” gives an enlightening Pentecostal perspective which we could use as a model for the South 

African Pentecostal perspective.The adventitious traditions transported a theology that was 

developed in the West with a theological formula and liturgy and facilitated the problematic 

dislocation of Christianity in India (also South Africa). 
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Indian converts like the South African AIC’s began to find ways to interact with the traditional 

grassroots of the indigenous people in the land and sought ways to engage in religious pluralism 

according to Indian significance. The Indian encounter seeks to indentify theological issues and 

Christian traditions present to Pentecostals in engaging with religious pluralism (George, 2000:74). 

Stanley Samartha - pneumatic-centric approach as a framework for engaging with religious 

pluralism. 

 

The contemporary Indian theological engagements that this thesis attempts to engage with is the 

pneumatic-centric approach, emphasising the economy of the Holy Spirit that knows no bounds of 

space or time (George, 2000:76). Samartha’s theology evolves in a pneumatic-centric approach and 

Dupuis does not dispute this suggestion. Eeuwout Klootwijk also acknowledges the work of Stanley 

Samartha as theo-centric and pneumato-centric. According to Samartha, the Holy Spirit cannot be 

confined to Christian circles. The Holy Spirit is at work in every religion. 

 

This kind of approach has its limitations and the study agrees with Dupuis that Samartha pursues a 

theocentric model. Samartha, the Director of the WCC sub-unit on “Dialogue with People of Living 

Faith and Ideologies” (George, 2000:79), will chart the way for us in the coming chapter where this 

dissertation deals with the scriptural basis on mission as dialogue in the context of religious 

pluralism, based on the words of Jesus when he says,” Be wise as serpents” in Matthew 10:16. The 

Holy Spirit touches who he wants to touch and we cannot fence the Holy Spirit. Samartha’s 

Christology had a theological shift from an exclusive approach to that of relational ‘distinctiveness” 

(George, 2000:80).  

 

Samartha argues that, if Origen used Plato's philosophy and Thomas Aquinas appropriated the 

philosophy of Aristotle, why should Indian Christians not use the philosophical systems of Sankara 

to communicate Christ in India?(George, 2000:79). 

 

The influence of George Khodr of Lebanon 

 

George Khodr, a Greek-Orthodox patriarch of Beirut Mount Lebanon Diocese, presented a paper in 

the WCC plenary session in Addis Ababa, Ethiopia, in which he suggested a pneumatological 

interpretation of the economy of the Holy Spirit in relation to world religions. 

 

4.4.2 Indian Pentecostalism in a changing Religious context in South Africa 
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According to Gerald Pillay in his work, “Religion at the limits? Pentecostalism among Indian South 

Africans”, he brings to light a number of interesting insights into the theology of religions for the 

South African context. In Pillay (1994:162), Indian Pentecostalism thrived within a mainly Hindu 

context. There were very few Muslims, as the majority of converts to Pentecostalism were Hindus. 

Some of the converts were ostracised by their families for converting to Christianity, though Hindus 

are very tolerant and many of them were quick to reconcile. 

 

The Influence of Pentecostalism on Hinduism 

 

According to Pillay, Neo-Hindu movements have taken root among Indians in South Africa as well: 

movements such as Arya Samaj, the Saivaite Sungum, The Divine Light Society, the Ramakrishna 

Mission and the Krishna Consciousness Movement. These movements reject all caste distinctions. 

They promote, according to Kraft, “We either will make the change or not” shift of thinking. 

 

We either will continue with our decision to change or give up. Looking at divergent views within 

Pentecostalism on dialogue with people of other faiths, it makes it very difficult for the researcher 

to be able to say single-handedly that this is an informed Pentecostal perspective on other religions 

in the South African context. Hinduism has a different Christological hermeneutic of understanding. 

Hinduism embraces Christ, not in a monotheistic pendulum, but rather in a pantheistic pendulum of 

inter-religious engagement. The worldview we share on the Pentecostal perspective on the world is 

a collective view which is made up of an academic community of Pentecostal theologians like Kraft 

who think there is a need for change in our worldview. According to Kraft, there is a need for a shift 

of perspective, so that the participants know that a change is about to happen (Kraft, 1989:94). 

 

4.5 The emergence and spread of Pentecostalism 

 

Although the initial noted personality in the emergence of Pentecostalism is Agnes Ozman in 1901, 

Parham and later the preacher William Seymour from the Azusa Street Revival, the following 

should be noted: 

 

In South Africa, this movement dates around the same period about 1908 with John G Lake from 

Azusa Street Revival playing a major factor in this revival, especially as founder of the Apostolic 

Faith Mission of South Africa (Anderson, 2000.85). The spearhead in South African Pentecostalism 

is John Alexander Dowie (Hollenweger, 1974:116). 
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Pentecostalism as a major force and factor in missiology seems to have been omitted by Bosch in 

his “Transforming Mission”, a major ‘magnum opus’ for mission theology, according to (Tizon 

2001:405). Leslie Newbigin calls it Bosch’s ‘Summa Missiologica’. Tizon proposes the fourteenth 

element to Bosch’s thirteen elements of a new post-modern ecumenical missionary paradigm. 

(Saayman, 1996:51) agrees with Tizon when he suggests that the thirteen elements of an emerging 

ecumenical missionary paradigm lack the contribution of Pentecostalism. 

 

In (Bosch,1991:369), thirteen elements of an emerging ecumenical post-modern paradigm specified 

by David Bosch are as follows: 

 

l. Mission as the church for others  

2. Mission as Missio Dei 

3. Mission as Mediating Salvation.  

4. Mission as the Quest for Justice. 

5. Mission as Evangelism. 

6. Mission as Contextualisation.  

7. Mission as Liberation.  

8. Mission as enculturation. 

9. Mission as Common Witness 

10. Mission as Ministry by the whole people of God.  

11. Mission as Witness to people of other faiths. 

12. Mission as Theology. 

13. Mission as action in hope. 

 

Hence, the common opinion shared by some of the post-modern theologians is that of adding the 

fourteenth element as a Pentecostal post-modern ecumenical paradigm is the most appropriate thing 

to do. Tizon is one of those who propose that mission as a Pentecostal paradigm should be element 

No 14. 

 

According to Saayman, Pentecostalism has been described as the third main force in Christian 

mission next to the Roman Catholic and Protestant missions. Saayman suggests that any group that 

can rapidly grow to a total of 200 million members worldwide in a space of eighty years must be 

considered a dynamic missionary force and cannot be left out of a review of missions. (Poisson, 

1994: 81) is correct when he says that Pentecostals and Charismatics make up the most missionary-

minded segment of world Christianity today. 

  



109 
 

Hence Bosch’s omission of Pentecostalism in his thirteen elements of a post-modern ecumenical 

paradigm is ultimately untenable (Tizon, 2001:405) In May 1972 the General Assembly of the 

World Council of Churches instructed the Panel on Doctrine “to examine afresh the doctrine of the 

Holy Spirit with particular reference to the gifts of the Spirit and in the light of the contemporary 

charismatic or Neo-Pentecostal movement”. The concluding report of this panel highlights the 

emergence and spread of Pentecostalism as a sub-heading of this thesis, in the light of this 

conclusion of the careful research on which it was based and of such further corroborative evidence 

that came to the panel’s own notice. 

 

The report emphasises the following: 

 

“That clergy and laymen within the Roman Catholic Church and all of the main Protestant 

denominations have claimed to have received the baptism in the spirit with simplified and more 

philosophical religion. The Arya Samaj rejects the pujas rituals and ceremonies of orthodox 

Hinduism”(Pillay, 1994:166). 

 

The Ramakrishna movement has been described by CP Le Roux, who studied this movement in 

Natal, as a “religious action system which has at its highest level of actions a superordinate meaning 

system comprising of the verbal symbols of the unity of religion’s selfless service and oneness 

which functions as fides qua creditor and integrates the movement as a whole, giving meaning and 

coherence to values, norms, and organisational and situational facilities within the 

movement”(Pillay, 1994;166). 

 

PD Devanandan, the Christian theologian from Bangalore, India, maintains that the most necessary 

quest in Hindu renaissance is the discovery of a religious basis for new secularism which could lend 

support to the ... call for active involvement in ... the reordering of time-honoured social institutions 

and for determined efforts to concentrate attention more on the present welfare of the entire 

community than on the final destiny of one individual person (Pillay, 1994:167). 

"Neo-Hinduism emerged as an organized force in South Africa, partly as a response to the emergent 

activities of Pentecostal evangelism” (Pillay,1994:168). This should challenge our conservative 

view of God’s Missio Dei. God is active in the earth amongst his created inhabitants of the earth. 

 

Kritzinger cautions that it is Gospel-unfriendly to refer to other religions as non-Christian religions. 

According to Kritzinger, the term ‘non-Christian’ should be avoided, since it describes people of 

other faiths in terms of what they are not (Christians) rather than in terms of what they are in 

themselves” Kritzinger (1991:217). “When we label a person as a non-Christian, we are looking at 
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him as an object negatively and arrogantly. No one can appreciate being viewed this way - it is 

certainly not a healing action, but opens wounds of division” Koyama (1979:124) in (Kritzinger 

1991:217). In Chapter 4, a little insight from the Biblical perspective is given to highlight the 

Pauline missiology of religions by the researcher. 

 

 Pentecostal perspective worldview paradigm shift 

 

Whilst trying to level the ground, let us make reference to practising deists. New Testament 

Christianity appeals to God immediately when there is a problem. Chuck Swindoll said it well: 

“Our God is some distant deity sitting around in heaven answering theological questions” (Kraft, 

1989:39). Against the backdrop of a paradigm shift necessity, we should note that, as Michael 

McDonald puts it in the “Evangelical Dictionary of Theology”, deism reduces God's function in 

creation to that of first cause only. Accordingly there is a comparison of God to a clockmaker - God 

wound up the clock of the world once and for all at the beginning, so that it now proceeds as world 

history without the need for his further involvement. 

 

Bosch on the enlightenment sees it in a thoroughly anthropocentric world mode where there was no 

room for God and puts religion on the same pedestal as other disciplines like Science, politics, 

socio-economics and philosophy (Bosch, 1991:269). Kant says that, though the enlightenment is in 

the age of reason, scientists would only accommodate God. In this, God owed his existence to 

humans. 

 

Freudian theory says that religion is nothing but an illusion. Karl Marx saw religion as something 

evil - “the opiate of the people”. In other words, God makes people unable to think straight. Mile 

Durkheim was of the opinion that every religious community was worshipping itself (Bosch, 

1991:269). When Christians pray, it may look as if they are talking to themselves because there is 

no audible response from the one they pray to. As Bosch puts it, it was during the same era of 

enlightenment that the Gospel was propagated very rapidly. The text is true in Romans 5:20 that 

says, “When iniquity abounds, the grace of God abounds much more”. This deism, as Kraft puts it, 

came as a result of the enlightenment. Professor, pastor and theologian Don Williams puts it rightly 

when he says, “We need to exorcise the ghost of Newton in order to have a truly supernaturalistic 

perspective on Christianity.” 

 

Can we change the worldview perspective? 

 



111 
 

The most important factor is a change of perspective. Three things are very crucial when it comes to 

change: “We will either be open to change or be closed to attendant manifestations such as speaking 

in tongues, powers of healing, exorcism, and other practices not necessarily associated with our 

style of congregational life. Neo-Pentecostalism is regarded as a movement within the established 

churches as a legitimate instrument of revival with strong Scriptural justification" (WCC, 1972). 

 

4.5.1 The development of Pentecostalism in South Africa 

 

(Anderson, 2000) in his research classifies Pentecostals within the following streams to show us 

how Pentecostalism developed in South Africa in the last few decades.They will be classified in the 

categories: a) Classical Pentecostals pioneered by both John G Lake (AFM) and Andrew Murray as 

one of the most important role players, including missionaries from the Assemblies of God and 

other mission agencies. b) The second classification is what Anderson calls Zion Pentecostals who 

have very close ties with the African Initiated Churches (AIC’s). c) The third classification is The 

New Pentecostals who are predominantly Charismatic Pentecostals with churches like the Rhema 

type of church being classical examples. 

 

 

4.5.2 Classical Pentecostals 

 

Pentecostal Mission churches in South Africa come from different offshoots. The “classical 

Pentecostal Churches” are so called because of their origins in predominantly white Pentecostal 

missions, mainly from North America and Britain. In South Africa the largest churches in this 

category are the Apostolic Faith Mission of South Africa (AFM), the Assemblies of God (AOG) in 

South Africa, and the Full Gospel Church (FGC) which has links with the USA-based Church of 

God (Cleveland). The AFM and FGC have recently have had separate white, black, coloured and 

Indian mission churches. 

 

4.5.3 Andrew Murray 

 

Murray (1828-1917) was born into a family of Scottish farmers in Aberdeenshire. His father, also 

Andrew Murray, died in 1866 and was a minister of the Dutch Reformed church in Graaff Reinet. 

Murray did his studies in Aberdeen in Scotland, living with his uncle, John Murray. He also 

finished his MA in Theology in Utrecht. Murray had a personal new birth encounter with God. He 

was a minister of the Dutch Reformed church in Bloemfontein, Worcester, Wellington and Cape 

Town, in all of which places he played a very significant role.  
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4.5.4 Zion Pentecostals 

 

These Pentecostals finds their origins in the earlier missionary work of John G Lake who started his 

work earlier amongst the Africans in Bree Street, Johannesburg, at the Zion Tabernacle in a 

building which belonged to the South African branch of Dowie's ministry in South Africa. Daniel 

Bryant arrived in South Africa from Zion City as Dowie's overseer of the CCAZ - Christian 

Catholic Apostolic Church in Zion. Pieter le Roux was already part of this church from the Dutch 

Reformed church where he was a missionary. Churches like the St John Apostolic Faith Mission 

and others were started under the ministry of Pieter le Roux in Wakkestroom. Le Roux, after joining 

the Apostolic Faith Mission, later became President from 1915-1943 when he died. The indigenised 

Pentecostals from the AIC’s form part of this offshoot of Pentecostalism. What Anderson coins 

“Zion comes to Pentecost” is a reality in this context. These churches are relevant to what Schreiter 

calls contextualisation of local theologies. 

 

 

 

New Pentecostals 

 

Anderson gives the appropriate category to this new off-shoot of the Pentecostal/Charismatic 

Movement. These are Pentecostals that have developed out of the Pentecostal movement and those 

Charismatics that were influenced by David du Plessis with his engagement with Catholicism. They 

believe in the Charismata which are the gifts of the Holy Spirit. In South Africa, reference can be 

made to the Rhema Bible Church of Pastor Ray McCauley, Pastor Fred Roberts (from AFM 

originally) of the Durban Christian Christian Centre and Grace Bible Church under Pastor Mosa 

Sono in Pimville, Soweto. 

 

The missionary model of Pentecostalism 

 

Quoting Lovett in Mashau (2008:145) that “Pentecostalism has direct links with the American 

slaves’ original religious culture in Africa”, he says that “black Pentecostalism emerged out of the 

context of brokenness of black existence. Their holistic view of religion had its roots in African 

religion. One cannot meaningfully discuss the origins of contemporary Pentecostalism unless the 

role of blacks is clearly defined and acknowledged”. In the short period of 100 years, 

Pentecostalism/Charismatic movement grew to a membership of more than 200 million worldwide 

(Mashau, 2008:145). Barrett and Johnson confirm the same figures. This role of black Pentecostals 
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has always been undermined and not given a proper perspective. Mission has always been a 

Trinitarian model with the working of the Holy Spirit. It has become clear that Pentecostal mission 

cannot be undertaken as it used to be. 

 

4.5.7 Mission Methods 

 

(Mashau, 2008:146) highlights what Möller and Dr A Khathide had earlier indicated: that 

Pentecostals do not believe in formal theological training. Although there are changes in that area, 

there is mostly oral transmission of everything that happens. In the beginning, theological training 

did not receive priority. Most churches were actually started by untrained deacons who did the work 

better than the trained clergy. They experienced on-the-job training and most went to Bible School 

later. 

 

 

 

 

4.5.7.1  Preferential option for the poor - a liberation theology context 

 

There is a re-routing of Pentecostal theology to go back to its roots where the poor were elevated 

from the periphery. The option for the poor and marginalised, as West emphasises, is a key concept. 

This model is the one that Dr Frank Chikane advocated, so that the church would be able to reach 

the unreached with the gospel. Pentecostal mission should touch those that are on the margins of 

society. 

 

4.5.7.2 Divine Healing 

 

Hans von Staden suffered severely from a migraine headache. After reading Andrew Murray on 

divine healing, he received healing (Mashau, 2008:141). The Vineyard Ministry International of 

John Wimber became a catalyst to healing in their Power Evangelism campaigns. Pentecostal 

mission has always moved in the area of divine healing as a model for Pentecostalism. 

 

4.6 Perspectives of Pentecostals on mission as dialogue 

 

This study has undertaken and explored Perspectives of Pentecostals on mission as dialogue .The 

study discusses certain theologians in the Pentecostal-Evangelical tradition.We have in Chapter one 

that Kretzmar & Ntlha (2005:24-25) points out that Pentecostal-Evangelicals are not a monothilic 
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form of Christianity.We do not have a unified position and approach by Pentecostals and 

Evangelicals on matters of exclusivism,inclusivism and relativism. 

We will cluster these theologians either as separatists (exclusivists),open fundamentalists who are 

more inclusive Pentecostals.(inclusivists) and lastly Ecumenical or New Evangelical Pentecostals 

(relativists).These theologians are Dr. Francois Möller,Professor Gerald West,Dr.Agrippa Goodman 

Khathide,David du Plessis,Dr Frank Chikane,Professor Gerald Pillay and Dr Nico Horn.  

 

Möller,Khathide,Du Plessis,Chikane and Horn all ordained ministers of the Apostolic Faith Mission 

of South Africa which is the biggest single Pentecostal Church in South Africa see Johnstone 

(1978:378).Making reference to David du Plessis known worldwide as Mr.Pentecost is regarded 

World wide as the father of modern day Pentecostalism and a leading voice in the Pentecostal 

movement.These are credible voices who amongst others like Chikane who addressed the Socio-

Political issues of the day.Chikane like West falls in the category of a liberation hermeneutic model 

in an ecumenical modus operandi.Khathide on the on the other hand will be Ecumenical in his 

approach .and broadbased as touching African cosmology. 

 

   ö4.6.1 Francois Möller 

 

4.6.1.1 A Brief Biography 

 
 

  Francois Möller was born on the 15th July 1949 in Johannesburg to Dr F.P Möller and 

Renee and was the third born of four sons in the family. Möller grew up around Linden in 

Johannesburg. He grew up in a Pentecostal Christian family headed by the late Dr FP 

Möller Senior, the former President of the Apostolic Faith Mission of South Africa. 

 

  Möller attended Geldenhuys Primary School in Linden. He completed his matriculation 

at Linden High School in 1966. He enrolled for a BA among the first students at Randse 

Afrikaans Universiteit. He obtained his Bachelor of Divinity at the University of Pretoria 

and Master of Divinity at Unisa and Masters in Philosophy (M.Phil). He obtained a 

Doctor of Philosophy Degree from RAU with the thesis “The Existential Philosophy”, 

with reference to Karl Jaspers from Randse Afrikaanse Universiteit and the Degree D.Litt 

et Phil.This information was gathered during a personal interview with the respondent. 

 

Francois Möller is Senior Lecturer at the Auckland Park Theological Seminary (ATS) of the 

Apostolic Faith Mission, affiliated to the University of Johannesburg (formerly known as 
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RAU). He is a South African classical Pentecostal systematic theologian. He serves in the 

Apostolic Faith Mission as executive member of the D.E.L (Doctrine, Ethics and Liturgy) 

committee. He has written extensively on a number of subjects such as bio-technology and 

related subjects and Ethics. 

 

He has written extensively on Pentecostalism in an ecumenical age. He was a Pentecostal 

participant on the Roman-Pentecostal International Dialogue in Venice, Italy, 23-30 July 

1999. According to the interview that was conducted between Dr FP Möller and Rev 

Mokholela, he became a participant in the Roman Catholic-Pentecostal International 

Dialogue from the year 1988-2004, and the meetings have taken place every year.Earlier 

contacts with Vatican City were pioneered by David Du Plessis and followed up by Dr 

Francois Möller Senior, the father of Francois Möller Junior, who was also President of the 

Apostolic Faith Mission. 

 

4.6.1.2 Möller on the definition of Mission 

 

Möller emphasises a personal encounter with Christ. To know God one has to know Christ first. 

Möller sees and defines mission through Christology. It is through Christology that people come to 

theology, according to Möller (1991:26). According to Möller, Pentecostalism embraces a 

Christology that embraces a Trinitarian Missiology of God the Father, God the Son and God the 

Holy Spirit (Möller 1998:185). Mission, therefore, is an activity of God through the conviction of 

the Holy Spirit who touches lives. “The Oneness Pentecostalism” which broke from the Assemblies 

of God (US) in 1914 and was called “The New Issue” or “Jesus Only” movement, has no regard for 

the uniqueness of the trinity. Christ is pivotal in Pentecostalism, as the five-fold ministry gifts in 

Ephesians 5:11 are called the gifts of Christ and those in 1 Cor 12 verses 1-11 as the gifts of the 

Holy Spirit. 

 

4.6.1.3  Möller on the Pentecostalism paradigm of mission 

Möller could be classified as an ecumenical Pentecostal Theologian due to his participation in 

Roman Catholic-Pentecostal dialogue initiated by David du Plessis with the Vatican City in Rome. 

In a Pentecostal paradigm, as Möller puts it, truth is only related to Christ and not to any theological 

or even Biblical concept. Pentecostals have not diverted from the emphasis on Jesus Christ. In this 

paradigm, the Catholic-Pentecostal dialogue has been more fruitful. A Pentecostal paradigm, as said 

earlier also in Khathide (2002:339), will envisage a move from an oral tradition to a scholarly 

theological dispensation so that all may read and understand. 
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4.6.1.4 Möller on mission as dialogue in the context of religious plurality 

 

The deliberations of David du Plessis with Dr FP Möller Senior with Vatican City and the Pope 

annually over the years is noteworthy and opens a new chapter in the Pentecostal theology of open-

mindedness (see Hollenweger, 1974:93). As noted by Cloud, “The Dialogue of the Roman Catholic 

Church with Pentecostal Churches represents a promising development in contemporary 

ecumenism, and the fact that this conversation takes place between the world’s largest Christian 

Church (Roman Catholic Church) and the world’s fastest-growing group (Pentecostalism) is a 

telling case in point” (Cloud 2003). In the context of this research thesis, even if we do not have a 

clear informed position of Pentecostalism towards people of other faiths, we have an indication in 

this Pentecostal-Catholic quinquennium. The first quinquennium was in the period 1972-1976, 

spearheaded by David du Plessis. Rev Francois Möller (Junior) was directly involved with the 

Venice Dialogue of 23-30 July, 1999. This is the right step - a giant step towards ecumenism and a 

dialogical pathway towards Theologiae Religionium. 

 

At the Roman Catholic-Pentecostal International Dialogue held in Venice 23-30 July 1999, the 

meeting was co-sponsored by the Pontificial Council for Promoting Christian Unity and some 

Classical Pentecostal Churches and leaders. Francois Möller Junior (Apostolic Faith Mission, South 

Africa) was one of the participants representing Pentecostalism. As noted in 4.6.1.1., Dr Francois 

Möller (Jnr) became a participant in the Roman Catholic-Pentecostal International Dialogue 

between 1988-2004. 

 

The significance of these dialogue deliberations with the Roman Catholic Church became an eye-

opener in Pentecostalism, as far as inter-church relations beyond dogmatic differences. This is a 

paradigm shift from earlier conservative positions in Pentecostalism. This new terrain can be 

exploited towards Religionium Theologiae as far as this research suggests. The dialogue with 

Catholics opened a new wave for the impetus and growth of the Charismatic movement. 

 

 

 

 

 

4.6.2  Gerald West 

 

4.6.2.1  Brief Biography 
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Gerald West was born on the 10th April 1956 in Zimbabwe to South African parents, 

namely Oakley and Shirley West and was the first born of three boys. West grew up in 

Zimbabwe until the age of seven, when his parents returned to South Africa. 

 

 West started his primary education in Zimbabwe, but that was short-lived when his 

parents returned to South Africa where he finished his primary education in 

Johannesburg. His parents moved to Botswana where he did his secondary education in 

Kimberley. He did his tertiary education at Rhodes University, majoring in English and 

Linguistics. He completed an Honours degree in Linguistics and a Higher Diploma in 

Education. 

 

The religious background of Professor West is very fascinating, diverse and of interest for 

our study of the Pentecostal paradigm of missions. He was baptised and confirmed as a 

Methodist, but became involved with the Assemblies of God in the late 1970s. He 

completed a theological diploma as part of his training as a pastor and was ordained in the 

Assemblies of God in 1979. This was a time, according to West, when both the ecumenical 

and charismatic movements were strong. There was a rich and diverse ecumenical 

experience to West ministry as per my personal interview with West. 

 

West’s commitment to ecumenical Christianity and his involvement in the struggle against 

apartheid eventually led to the Assemblies of God asking him to leave the church in 1983. He then 

took up a lecturing position in Linguistics at Rhodes University. Gerald West is Professor of Old 

Testament and Biblical Hermeneutics at the School of Theology, University of KwaZulu-Natal, 

Pietermaritzburg (UKZN), South Africa. He is the Director of the Institute for the Study of the 

Bible and Worker Ministry Project, a project which involves work with the poor, the working class 

and the marginalised and which uses Biblical and theological resources for social transformation. 

He speaks at a number of University seminars and has delivered many papers in this field. He is a 

theologian who has close ties with the Assemblies of God in South Africa and has an ecumenical 

approach to Ministry. 

 

 

4.6.2.2  West on the definition of Mission 

 

West defines Mission within the context of a liberation hermeneutics within the framework of 

commitments that encompasses the experienced reality of the marginalised (West, 2003:5). West is 

in line with what Bosch calls a Luke-Acts paradigm, a crisis situation in which Luke wrote his two 
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volume Luke-Acts after Paul’s vigorous mission to the Gentiles and at this point lay behind Paul in 

vigorous missionary expansion and somehow a degree of stagnation had set in. For all intents and 

purposes, the church had become a Gentile church no longer, winning many Jews to Christianity 

(Bosch, 1991:85). The church was now the church of the second generation. 

 

Gentile Christians suffered the animosity of Judaism and were marginalised by both the Jews and 

the pagan tradition followers. Christianity posed a challenge in that Hellenistic gods were 

challenged and other idol figures. It within this context that a Luke-Acts paradigm brings a 

Christological solution to those that are bruised, the broken-hearted, the oppressed and the poor. “It 

is only within the praxis of liberation and in dialogue with organic intellectuals who are able to 

learn from the poor and marginalised to break the silence and break their silence” (West, 2003:21). 

Schreiter consonates this contextual praxis when he proposes the mapping of a local theology 

within the matrix of the culture of people in context. 

 

 (Schreiter, 1994, 23, 29) states that Anderson also follows the same context of contextualisation 

(Anderson, 2000:308). According to Schreiter, “If contextualisation is about getting to the very 

heart of culture, and Christianity is taking its place there, will not the Christianity that emerges look 

very much a product of that culture? Are we going to continue giving cultures the equivalent of an 

artificial heart-organ that can do the job the culture needs, but one that will remain forever 

foreign?”(Schreiter, 1994:23, 29) 

 

4.6.2.3  West on the Pentecostal paradigm of mission  

West postulates a liberation hermeneutic model in his approach to a dialogical imperative in the 

Theology of religions (West,1991:18). 

West’s missionary paradigm is informed within a liberation theology influenced by the African 

Black theology of Mosala, Barney Pitjana who lived in exile in Birmingham (West, 2006:309) and 

the emerging literary paradigm that Sheffield did so much to pioneer through the work of David 

Clines. David Gunn, nuanced by the linguistic sensibilities of Anthony Thiselton (1980) and the 

historical sensitivities of John Rogerson and Phillip Davies, informed his theological frame for a 

paradigm shift. The superordinate frame in West remained the South African context of liberation 

theology. Since the bulk of scholarly resources from a continental perspective reside in Western 

enclaves, West propagates what he calls African Biblical Scholarship as a paradigm shift within the 

faith community. However, Maluleke is of the opinion that most African scholars operate as 

philosophers, missiologists and quasi-systematic theologians viz as Dickson, Mbiti and Fashole – 

Luke in Maluleke (2000). West’s Pentecostal paradigm shift theology of the marginalised is framed 

by his linguistic frame of mind, made up of a South African Liberation Theology framework. 
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In West we read the Pentecostal paradigm in the matrix of a hermeneutical paradigm and a 

“recovery of a form of pragmatism which is more interested in the effects of communication than in 

its mechanics, which flows from a growing dissatisfaction with standardised or prescribed readings 

that do not fit the specific circumstances of the contemporary reader” (West, 1991:61). West moves 

away from the traditional way of doing mission theology to a more pragmatic approach informed by 

the need and context of the people on the ground where the mission praxis takes place. In other 

words, mission should be done within the context and needs of the people. 

 

For example, there are certain moral variables already in existence in other cultures that all you 

need is for them to acknowledge the Lordship of Jesus Christ. 

 

Anthony C Thiselton points out a very important formulation in this regard: 

 

“Traditional hermeneutics entailed the formulation of rules for the understanding 

 of an ancient text, especially in linguistic and historical terms. The interpreter  

 was urged to begin with language and text, including its grammar, 

 vocabulary, and style. He examined its linguistic, literary and historical context. 

 In other words, traditional hermeneutics began with the recognition that a text 

 was conditioned by a given historical context. However, hermeneutics in the 

more recent sense of the term begins with the recognition that historical  

 conditioning is two-sided: the modern interpreter no less than text stands in a  

 given historical context and tradition” ( see Thiselton, 1980 in West, 1991:61).. 

 

4.6.2.4 West on Mission as dialogue in the context of religious pluralism 

 

In West, we find him adopting the model of the Centro de Estudos de Biblicos (CEBI) from Brazil. 

This centre’s reading methodology has three crucial commitments: firstly, there is a commitment to 

begin with reality as perceived by the organised base. Secondly, there is a commitment to read the 

Bible in the community. Thirdly, there is a commitment to socio-political transformation through 

Bible reading in dialogue with others. This contextual Bible Study is more dialogical in nature. The 

Institute for the Study of the Bible (ISB) in South Africa is a South African attempt initiated by 

West to develop an interface between Biblical Studies and the ordinary readers of the Bible, 

particularly the poor and the oppressed, in order to fast-track social transformation (West, 

1991:219). 
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West sees the use and misuse of the Bible in South Africa as both a collaborator and liberator and 

he argues that the Bible has been both a problem and a solution in reference to oppression in South 

Africa, even if Mosala says the Bible must be read critically (West, 1991:209). West sees dialogue 

in the context of reading and socially engaging the perspective of the organised and marginalised, 

so that that the Bible must be read together with the poor and marginalised and must be read 

critically in dialogue. Itumeleng Mosala, Elizabeth Schussler Fiorenza favour socio-historical 

modes, scholars like Phyllis Trible and Micke Bal favour literary and rhetorical modes and Sandra 

Schneider and J Severino Croatio favour thematic and metaphor modes. All these modes of reading 

ask systematic and structured sets of questions of the Bible. 

 

Jean and John Comaroff in (West, 2003:21), drawing substantially on Antonio Gramsci, pose a 

triangular relationship between culture, ideology and hegemony. Culture is a repertoire of practices, 

symbols and meanings in which the dialectics of domination and resistance operate. Hegemony and 

ideology are two dominant forms in which power is entailed in culture (West 2003:21). The angle 

on culture is emphasised by Schreiter on the semiotics of culture where emphasis is on cultural texts 

that inform the cognitive understanding of mission as dialogue within a given culture, even in 

religious plurality. 

 

4.6.3  Agrippa Goodman Khathide 

 

4.6.3.1 Brief Biography 

 

Dr Agrippa Khathide was born on the 6th April 1958 to Simon and Eliza Khathide in 

Charlestown, Newcastle. In 1975 the family moved to Osizweni, a residential township of 

Newcastle. 

 

        He grew up in KwaZulu-Natal. He grew up in the Methodist church until he joined the 

Pentecostal movement through the Apostolic Faith Mission where he trained as a pastor 

in the AFM church. 

 

He attended for his primary education Charlestown Primary School in Vryheid. He attended 

his High School Education at Vryheid High School where he matriculated. He finished his 

theological ministry training at the AFM Theological College in 1978 at Soshanguve. He 

completed his B.Th degree at Unisa in 1985 and his MA (Theology) at Potchefstroom 

University (North West University) and his Doctorate in Theology at the University of 

Pretoria (TUKS). Dr Agrippa Khathide is an ordained minister and full-time evangelist of 
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the Apostolic Faith Mission of South Africa. He is the head of the Missiology Department at 

the Auckland Park Theological Seminary which is linked to the University of Johannesburg. 

Over the years, he has published a number of books and articles touching on subjects that 

are often avoided yet pertinent. 

 

4.6.3.2   Khathide on the definition of Mission 

 

Khathide looks and aims to engage the ‘currently emerging African cultural hermeneutics ....even to 

break the hermeneutical hegemony and ideological stranglehold that Eurocentric biblical scholars 

have long enjoyed’ (Khathide,2007:14). His work is extraordinary in putting into perspective the 

African cosmological viewpoint on the African spirit world and understanding of demonology. 

This study sees parallels that Khathide coincides with Roger Bastide’s research on Brazil’s 

cosmological worldview. This study observes that Christianity and all other religions assimilates 

and by cultural osmosis the indigenous materials within their cultural setting.. 

 

Roger Bastide in his work the ‘African Religions of Brazil’ sketches the development of religious 

life in Brazil.Bastide is quoted in this statement”despite the unfavorable conditions of slavery, 

which mixed ethnic groups broke down African social structures,and imposed a new work rythm 

and life style,the religions blacks brought with them from beyond the Atlantic did not die” 

(Bastide,1978:58). Religious life in terms of Christian Theology through adaptation takes cetain 

local themes from environment with which it interacts.The burning of candles in the street corners 

of Rio on Fridays ( this study had a personal encounter with this phenomenon in Brazil for eight 

years) in a ritual called Macumba another form of Umbanda spiritism which coincides with the 

Catholic sacraments in a morphological syncretism (Bastide,1978:273). 

 

Khathide defines mission as the mission of the Missionary God in line with the words of (John Stott 

1981:10f). God’s Missionary nature and love is seen in God sending his only son to die for our sins. 

Khathide embraces the Missio Dei concept of Mission (Khathide, 1999:15). This is a concept that 

Bosch embraced from Karl Barth’s articulation at the Brandenburg Missionary Conference in 1932 

and became one of the first theologians to articulate mission as an activity of God, a recent 

development in Biblical and systematic theology (Bosch, 1991:389-390). Hans Kung says that 

Barth may be called the first exponent of a new theological paradigm and his thinking reached a 

peak at the Willengen Conference of the IMC in 1952. Since this conference, the understanding of 

mission as Missio Dei has been embraced by all Christian persuasions. 
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Khathide, from a systematic theology persuasion, defines the dimensions of mission as: Kerygma, 

Diakonia, Koinonia and Leitourgia and also in a Kingdom perspective, like the Kingdom as the 

reign of God (basilea) over the Spirit world and demonic powers of darkness. 

 

4.6.3.3   Khathide on the Pentecostal paradigm of Mission 

 

 

Khathide argues that, although the Pentecostal movement has been around for over a century and 

has experienced tremendous growth, there is still a general lack of knowledge and understanding of 

the significance of the Pentecostal experience. Because of this general ignorance of Pentecostal 

studies, according to Khathide Pentecostal studies have been exiled to the periphery in many 

theological and ecclesiastical circles. The tendency by the Pentecostal being predominantly an oral 

community and not producing material for academic consumption is a hindrance on its own 

(Khathide 2002:339). Hollenweger (1986:3) and Anderson (1992:3) offer a broad understanding of 

Pentecostalism by classifying them into three categories - classical Pentecostalism, the Charismatic 

movement in the traditional churches and the indigenous churches that are not of Western origin as 

indicated in Anderson, especially Zion Pentecostalism which is not related to Zionism in Israel 

politics. 

 

According to the statistics by David Barrett, a well-known renowned statistician of Christianity, he 

predicted that classical Pentecostals, Charismatics in traditional churches and what he calls 

“indigenous non-white churches” would reach a membership of 250 million by the year 2000. Allan 

Anderson, referring to (Barrett and Johnson 2000:25), says this contemporary religious movement 

is the fastest-growing section of Christianity and one of the most extraordinary religious phenomena 

in the world today (Anderson, 2000:83). 

 

Khathide advocates a need for a paradigm shift, since the axis of missionary activity has tilted from 

the West to the South (Southern Hemisphere, Southern America and Africa). There is an urgent 

need for a paradigm shift so that God should not be understood as the God of the West (Kathide, 

1999:139). These voices are coming strongly from the Pentecostal quarters and more Pentecostal 

academics are coming to the fore to express the need for change in the thinking of the Pentecostal 

church. 

 

The other dimension of mission which Khathide calls a missiological omission is the African 

perspective of mission and the spirit world (Khathide, 1999:72). The Socratian perspectives of 
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dichotomising reality make a separation between the spiritual and the natural. Khathide advocates a 

holistic approach to mission. 

  

4.6.3.4   Khathide on mission as dialogue in the context of religious pluralism 

 

Khathide on the perspective of changing our worldview comes from the same angle as Charles 

Kraft. Khathide, though very specific to Theologiae Religionium, in his thesis encapsulates and 

displays an open attitude to dialogue with other religions. In terms of contextualisation, Khathide is 

on par with West and Bosch on God’s preferential option for the poor (Khathide, 2007:384). 

 

 

 

4.6.4 David du Plessis 

 

4.6.4.1 Brief Biography 

 

David Johannes du Plessis was born on 7 February 1905 near Cape Town, at a place called Twenty 

Four Rivers, a commune of believers that grew out of a revival by the Norwegian evangelist. David 

was the eldest son among four other boys, the youngest being Justus du Plessis (who later became 

the General Secretary of the Apostolic Faith Mission of South Africa) of parents descended from 

the French Huguenots. David du Plessis’ father was part of this commune and they had a huge farm, 

stores, shops and everything needed for living. His grandfather was a successful wheat farmer 

(Slosser, 1977:7) who lived in Ladybrand, a little town of 4000 people near Basutoland. His family 

were originally Dutch Reformed Church before coming to Pentecostalism. He died on 31 January 

1987. David was a South African-born Pentecostal minister and is considered one of the main 

founders of the charismatic movement, in which the Pentecostal experience spread to non-

Pentecostal churches worldwide. 

 

David du Plessis was also brought up earlier in the mountain kingdom of Lesotho with his 

missionary parents. As recorded in his biography and book entitled, “A man called Mr Pentecost” 

by Bob Slosser, a newsman formerly with “The New York Times” and “The National Courier” who 

co-authored “The Road to the White House” and “The Miracle of Jimmy Carter”. He was converted 

to Evangelical Christianity at 16 and received what Pentecostals call the Baptism in the Holy Spirit 

at the age of 18, a spiritual experience accompanied by speaking in tongues. His family then had 

encounters with the family of Swiss missionary Reinhardt Gschwend. (Looking for a copy of this 

book, it was only in the hands of Mannasseh of All Nations Gospel Publishers and his brother Edgar 
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Gschwend whose family had close contacts with David du Plessis and the connection with the AFM 

of SA). He was ordained in 1928 by the Apostolic Faith Mission of South Africa, and moved to the 

United States in 1949, where his ordination was transferred to the Assemblies of God. 

 

Originally shunning other movements, he became an active believer in ecumenism, beginning his 

efforts in the 1950’s to share the Pentecostal experience with Christians in historic denominations, 

chiefly Roman Catholicism. His gateway into ecumenism was through his friendship with John 

McKay, then President of Princeton Seminary in New Jersey, USA. McKay invited Du Plessis to 

address the International Missionary Council in Willengen, West Germany in 1952. There he 

earned the nickname “Mr Pentecost”. 

 

He was a member of staff and Pentecostal “observer” at the World Council of Churches in 1954 and 

in 1961 respectively and was invited to serve as Pentecostal representative at the second Vatican 

Council. Du Plessis entitled his autobiography “The Spirit bade me go”, as he believed God had 

commanded him to take the Pentecostal message to other denominations, and in particular the 

World Council of Churches. 

 

4.6.4.2   Du Plessis on the definition of Mission  

 

Mission for Du Plessis before he was nicknamed “Mr Pentecost” at the IMC (International 

Missionary Conference) in Willengen, West Germany in 1952 had always been a Trinitarian 

pneumatological outreach. Everything in his missiology centred around the deep workings of the 

conviction of the Holy Spirit to convict people of sin, as recorded in John 14:26, which is a 

soteriological solution. Du Plessis believed from the beginnings of his international engagement in 

an ecumenical approach to mission in a unitative effort. Hollenweger (1974:93) capsulates the 

ministry of David du Plessis and his earlier engagement with the Roman Catholic church, which 

was spearheaded after he prayed for Professor Bernard Leeming, a Catholic priest from Oxford, 

England, who asked for the baptism of the Holy Spirit. 

 

This marked the start of his ministry to the Roman Catholics. Leeming knew Pope John personally 

and arranged for David du Plessis to visit Rome. God gave David a lovc for the Catholics. Dr 

Robert Murray and then Dr Thomas Strandsky, the Secretary for promoting Christian Unity, were 

the people that helped Du Plessis with his successful talks at Vatican City. Du Plessis, a classical 

Pentecostal, was led by the Holy Spirit. 

 

4.6.4.3   Du Plessis on the Pentecostal paradigm of mission 
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Du Plessis crossed mission frontiers and bravely entered the ecumenical breakthrough by leading 

the between Catholic –Pentecostal dialogue forum (Slosser, 1977:199). Du Plessis emphasized an 

Ecumenical hermeneutic approach to interfaith dialogue. 

Du Plessis crossed the stereotype line to ecumenism when he met Rev McKay and Catholic priest 

Professor Bernard Leeming. That was like a Kairos in the life of “Mr Pentecost”. Du Plessis was 

once the General Secretary of the Apostolic Faith Mission of South Africa, a church divided on sub-

racial sections. His role in the unity of the AFM church is not indicated, however, and he became a 

prophet of honour in the distant lands where the Spirit bade him to go. Du Plessis was a devout 

advocate of Pentecostalism to the Catholics, where his boldness is noted. 

 

This giant step he took to be involved with the World Council of Churches is a step that has brought 

a new threshold to the ecumenical movement and the Charismatic movement, a movement in which 

he was responsible for its spontaneous growth. 

 

4.6.4.4   Du Plessis on Mission as dialogue in the context of religious pluralism 

 

Du Plessis’ association with John McKay, then President of Princeton Seminary, New Jersey, USA, 

was followed by the invitation to address the International Missionary Council in Willengen, West 

Germany in 1952. This precipitated further ecumenical contacts on another theological paradigm 

shift, the dialogue chapter that changed the whole liturgical and ecclesiastical paradigm in 

Pentecostal thinking. The divine encounter was when David du Plessis prayed for Professor Bernard 

Leeming for the Baptism of the Holy Spirit and this was the start of David’s ministry to Roman 

Catholics. Leeming knew Pope John personally and arranged for David du Plessis to visit Rome. 

 

Dr Robert Murray and Dr Thomas Strandsky, the Secretaries for Promoting Christian Unity, had 

searched for a Pentecostal to talk to him and was told David was the only one who had an in-depth 

knowledge on the subject of the Holy Spirit. The message of David du Plessis to the Pope was to 

“make the Bible available in every language to the Catholics. The Holy Spirit will make it alive and 

lives will change and renew the church”. David du Plessis spearheaded a new chapter in Pentecostal 

life – “Dialogue on Social Justice between Catholics and Pentecostals - A New Chapter to 

Theological Response of Pentecostals to other Christian Faith persuasions.” 

 

4.6.4.5   Ecumenical persuasions and inter-faith encounter 

 

In 1972, two of the largest Christian communities began an international dialogue. The talks were in 

four stages of mutual introduction: phase of contra positions, search for common identity and 
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potential of mutual co-operation in the Christ-given Mission (Kärkkäinen 2001:394). The leading 

personality and the one who initiated this dialogue was David du Plessis (known as Mr Pentecost 

worldwide) (Möller 1998:184) whereby the meetings took place annually between Catholics and 

Pentecostals. David du Plessis, a classical Pentecostal Theologian of South African origin, was an 

Afrikaner who earned the status of a statesman globally, just like the late Professor David Bosch 

whose missiology is held in high esteem in theological circles amongst scholars. 

 

Du Plessis at the time was Secretary General of the World Conference of Pentecostal churches 

(former General Secretary of the Apostolic Faith Mission of South Africa), according to 

(Hollenweger 1974:93). Because of the ecumenical ties and exposure, he could indeed be classified 

as an Inclusivist as well as Dr FP Möller (Senior) who was part of these Pentecostal Representatives 

(Hollenweger, 1974:93). Du Plessis was a Classical Christocentric and Ecclesiocentric model of a 

theologian. This kind of theological ecumenical encounter becomes a catalyst in dialogue with 

people of other faiths in a South African pluralistic context. Du Plessis also became part of the 

Vatican II Council which was a catalyst to inter-religious encounter, as a representative of 

Pentecostals. 

 

4.6.5 Chikane 

 

4.6.5.1 Brief Biography 

 

Frank Chikane was born on 3 January 1951 to Pastor James and Erenias Chikane. He is the eldest of 

six children – namely, Rodgers, Abraham (Abie), Thabile, Dorcas, Salome and Khotso. He is a 

South African civil servant, writer and cleric and a member of the African National Congress. He 

grew up in Soweto. 

 

Frank Chikane was the son of a preacher in the Apostolic Faith Mission of South Africa, James and 

Erenia Chikane. His early education spans from Hlolohelo Primary School (1960-62), Tau Pedi 

Primary School (1963-66), Naledi Secondary School and he completed his matriculation at Orlando 

High School in 1971. In 1972 he registered for a BSc degree at the University of the North 

(Turfloop) and this was disrupted during the “Viva Frelimo” rallies to celebrate Samora Machel’s 

victory in Mozambique. He was a Science and Maths teacher at Naledi High School (Chikane 

1988:176). Whilst at university, he became involved in the Black Consciousness movement (also 

known as the Stephen Biko movement), and allied with future post-apartheid leader Cyril 

Ramaphosa. 
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Chikane led protests at the university against apartheid, which resulted in his leaving the university 

without a degree in 1975. In 1977, whilst working in the AFM as a layman, he was detained for a 

month under the Terrorism Act No 83 of 1967, but was eventually released after a judge dismissed 

his case. Chikane was ordained by the AFM church in 1980 when he began advocating social 

programmes such as a soup kitchen and adult education within the church for its primarily African 

population. 

 

For these actions, Chikane was suspended from the conservative minded AFM in 1981, which 

would last until his reinstatement in 1990 (a group of young pastors started a movement called 

RFCC - Reinstate Frank Chikane Campaign within the AFM church). After suspension from the 

AFM, Chikane joined the Institute for Contextual Theology, a Christian think-tank inside the South 

African Council of Churches which promoted Liberation Theology, of which he became general 

secretary in 1983. In 1985 Chikane was one of the leading promoters of the Kairos Document, a 

leading Christian denunciation of apartheid. In late 1989, agents of the apartheid government 

attempted to assassinate Chikane by lacing his underwear with poison. Two of the suspects were 

former Police Minister Adriaan Vlok and his police chief Johan van der Merwe. Each of them 

received suspended 10-year sentences. Vlok sought forgiveness from Rev Chikane in 2006 by 

washing his feet. 

 

From 1987 to 1994, Chikane was secretary general of the SACC. In 1995 he earned a Master of 

Public Administration from the Harvard Kennedy School. In 1997 onwards he has been a member 

of the National Executive Committee (NEC). Since 1999, Chikane has been the Director General of 

the Presidency of South Africa under the Thabo Mbeki administration. He also consulted in the 

Presidentiary (during the Interim of President Khalema Motlanthe). 

 

The above-mentioned information was obtained from the book by Frank Chikane, “No Life of My 

Own”, published in 1988 by Skotaville Publishers (copy was only available from Unisa archives). 

 

4.6.5.2   Chikane on the definition of mission 

 

Mission for Chikane is to bridge the gap of contradictions of the Universal Church of Jesus Christ - 

the North and South contradiction. Chikane, in trying to find the North and South linkage, invents 

what he calls Primary and Secondary sin (hamatology – doctrine of sin in Systematic Theology). 

Chikane proposes that the gap of understanding of both the church in the North and the South needs 

to be bridged. He proposes a comprehensive theology of mission (Chikane, 1988:123). Chikane, 

like West, operates within the framework of a liberation theology model. He embraces a similar 
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theological approach to people such as Archbishop Desmond Mpilo Tutu, Dr Allan Boesak, Prof 

Itumeleng Mosala, Buti Tlhagale, Setilooane a.o. 

 

 

 

 

4.6.5.3   Chikane on the Pentecostal paradigm of mission 

  

Chikane represents a liberation hermeneutic model shared by the certain members of the broader 

clergy of South Africa like Itumeleng Mosala,Barney Pityana,Bishop Desmond Tutu,Allan Boesak 

and others.With the Institute of Contextual Theology became a leading role player in the founding 

of the Kairos document a liberation theology communiqué for change in South Africa.Dealing with 

many socio-political matters made to pursue a liberative ecumenical agenda for missions.Chikane is 

quoted having this to say: “out of this experience of practice (praxis), came of necessity a 

comprehensive theology of mission.” (Chikane,1988:60). 

   

Kärkkäinen quotes well when reference is made in the Missionalia article on Chikane and Horn. 

(Kärkkäinen, 2001:392) and cf.Chikane 1988, Horn (1991:67-67) to the fact that racial segregation 

militates against the Pentecostal paradigm. Chikane crossed the Rubicon a long time ago when, as a 

Pentecostal theologian, he became engaged in processes with the ICT (the Institute of Contextual 

Theology) in drafting the Kairos Document where he played a very prominent role. His role in the 

Presidency of the Republic of South Africa as Director General in the Presidency gives him the 

status of a Daniel in the Old Testament. South Africa in the process becomes a secular state where 

all religions are equal before the state. Chikane’s Theologiae Religionium is broadened by his 

engagement with World Ecumenical bodies like the World Council of Churches. 

 

4.6.5.4   Chikane on mission as dialogue in the context of religious pluralism 

 

Chikane argues for what he calls “the necessity for a comprehensive theology of mission” (Chikane, 

1988:60). He was engaged as coordinator with the Institute for Contextual Theology and general 

secretary in 1983, participated in projects which dealt with theology in the context of conflict in 

Southern Africa, the training of AIC’s churches, black theology of liberation, was a member of the 

Ecumenical Association of Third World Theologians (EATWOT), and also the Ecumenical 

Association of African Theologians (EAAT) (Chikane, 1988:184). This puts Chikane on a liberative 

accommodative attitude towards inter-faith dialogue. 
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What Chikane alludes to about the state of the church under the Frelimo Government of Samora 

Machel since 1974 refers to the fact that the church in Mocambique had collaborated with the 

oppressive colonial power, giving those soldiers holy communion before going to war against the 

black people of Mocambique. Frelimo closed down some of the churches and used them as social 

centres. Chikane goes on to say that, unless the church in South Africa changes its stance in relation 

to the apartheid regime, it would suffer the same fate as the church in Mocambique, and we should 

call this persecution (Chikane, 1988:52). This situation is the same as the one in Freetown in West 

Africa where colonial super tanks mowed down the whole city, with missionaries in the forefront. 

Christian mission shot itself in the foot most of the time throughout history. With all due respect, it 

took the grace of God for the church in South Africa to still be regarded as a voice in the nation 

against injustice. Now that South Africa is a secular state and all religions are equal, the only thing 

that can save us is an inter-religious encounter and a positive approach to people of other faiths in 

our Christian Faith. 

 

Reconciliation to make these imbalances right is the only thing left to be done. People like Frank 

Chikane were humiliated by their own church (AFM) of which I am a Pastor and member. Chikane 

became an example of a true servant of God. Isaiah’s depiction of Christ as the suffering servant 

makes Christ relevant as a saviour of the oppressed and downtrodden. Chikane has an open attitude 

to people of other faiths and therefore encourages dialogue from a liberation theology paradigm, 

within the theological framework of the constitution to embrace all religions. 

 

4.6.6   Gerald Pillay 

 
      4.6.6.1 Brief Biography 

 

 Professor Gerald John Pillay was born 21 December 1953. 

He grew up in KwaZulu-Natal in the Durban area. He is the present Vice-Chancellor of Liverpool 

Hope University. He was awarded a BD with distinction and a Doctor of Theology from the 

University of Durban Westville and D.Phil from Rhodes University. After lecturing at the 

University of Durban, Westville, he became Professor of Ecclesiastical History at the University of 

South Africa in 1988, a post he held for eight years. He was guest and visiting Professor at North 

Western University Illinois and a Research Fellow at Princeton University. In 1997 he took up a 

post at the University of Orago, New Zealand, and became the head of the School of Liberal Arts at 

the same University. 
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Pillay served on the editorial boards of two international journals, “Studia Historiae Ecclesiastiae” 

and “Verbum Ecclesiae”. He has delivered many papers at numerous international conferences and 

served on several educational bodies. He has published and is an internationally-recognized scholar, 

Pillay has lectured at Cambridge, Oxford, Pretoria, California, Canada and Munich and became 

Vice-Chancellor of the University of Hope Liverpool, UK. A New Zealand citizen now, he is 

married with two sons, Kirubin and Sudershan. 

  

  4.6.6.2 Pillay on the definition of Mission 

 

Pillay researched extensively and finds mission in a Pentecostal experience being more understood 

within a trinitarian model, the same as in orthodox Christianity. Pillay sees a need to bridge both 

what trinitarians within Pentecostalism express and the unitarian concept that God is present and is 

at work amongst all religions (Pillay, 1994:192). Such mission will also involve, as Kraft puts it, 

exorcism and divine healing which is what has persuaded many Hindus to be converted to 

Christianity.   

 

4.6.6.3   Pillay on the Pentecostal paradigm of mission 

 

Neo-Hinduism becomes a fertile ground for evangelism among Hindu worshippers in Pillay’s 

research. A more user-friendly approach makes evangelism much easier. Paul’s Athenian approach 

to the unknown God is positional for Hinduism here. Reference to this Athenian Unknown God is 

found in Acts 17:23. The ground has been prepared and attitudes towards Christianity are not 

hostile. Christ is regarded as one of the divine deities of worship within Hinduism. Pillay shows 

how Neo-Hinduism has taken root among South African Indians. These groupings within Neo-

Hinduism as in India are the following: Arya Samaj, the Saivate Sungun, The Divine Life Society, 

the Ramakrishna Mission and other groupings, together with the Krishna Consciousness movement.  

 

These organisations reject all caste distinctions and the conservative Hindu way of life and are more 

liberal. It is this kind of ground, including the positive side of Hindu temple life that becomes 

praeparatio-evangelica (Pillay, 1994:166) and a part of the Consciousness movement. These 

movements reject all caste distinctions and the conservative forms of Hinduism. What has become 

significant in my research is that, when in my interview with Hindu followers, my first encounter 

and interview was with Vinesh Reddy, a South African businessman in the oil industry. He became 

part of my community projects to support what we are doing in the community of Alberton. He told 

me about a South Indian guru within Hinduisn Sathya Sai Baba whose following around the world 

exceed human imagination. His followers in 1999 were estimated at 6 million and he has been 
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described as an avatar, Godman, spiritual teacher and miracle worker. The last part appeals to 

Hindus’ need for miracles. This is where Pentecostal evangelism features and appeals to Hindu 

adherents. 

 

Within these groupings, there is a divine expectation that the last guru after Sathya Sai Baba is the 

incarnate Christ who is the saviour of Hinduism. Sathya Sai Baba is an internationally-acclaimed 

Hindu guru whose travels saw him address in his visit to Uganda in 1968 gatherings of Lions 

International, Rotary Clubs, doctors, businessmen, members and workers of service organisations. 

 

Pillay, on mission among Hindus and Muslim communities among South African Indians in Natal, 

finds a turning point in the ministry of JF Rowlands who had an impact amongst Indian 

communities with his miracle crusades. Though the Gospel and Christian witness cannot be 

compromised, Jesus taught his disciples to be as wise as serpents.  

 

4.6.6.4   Pillay on mission as dialogue in the context of religious plurality 

 

Pentecostalism, according to Pillay, in Natal took root among labouring ex-indentured class (the 

Indian peasant) who had come from Madras to work in the canefields of people like Hulett (Pillay, 

1994:6). Pentecostalism, as it predominantly started as a religion amongst the poorest of the poor 

classes of society here had a platform for dialogue. Evangelist JF Rowlands’ ministry in the Greater 

Durban area is still well spoken of and accepted, because he had a way of interacting with 

mainstream Hindu communities. Oosthuizen and Hofmeyr speak about the changing attitudes in 

Hinduism and, as the research indicates, the openness in Hinduism has reached a prophetic 

expectation of Christ as the end-time saviour of Hinduism, though Hinduism believes in a 

Pantheistic view of God. This should change the attitude of Pentecostals towards people of other 

religions. According to Pillay and the research information at hand, there is a need for a re-routing 

of Pentecostalism back to the marginalised. We need to liberate theology to become what the 

Lukan-Acts paradigm calls “the gospel to the poor”. 

 

4.6.7   Nico Horn 

 
4.6.7.1   Brief Biography 

 

Nico Horn was born on 25 November 1952 in Johannesburg, South Africa. 

He studied Law and worked as a prosecutor before studying theology. He obtained a PhD from the 

University of the Western Cape in 1988. His thesis dealt with the political theology of Karl Barth. 
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He was a pastor ordained with the Apostolic Faith Mission of South Africa and worked as a pastor 

for 22 years before returning to the legal profession. 

 

During those years as a pastor, he led as Senior Pastor in the Krugersdorp AFM/AGS church where 

he interacted with Dr Frank Chikane who was in charge of the AFM Kagiso, Krugersdorp 

Assembly. The two became very close and Horn’s understanding of the plight of the black masses 

oppressed under apartheid was enriched and he became part of a solution rather than being a 

problem himself. 

 

He is presently Dean of the Faculty of Law at the University of Namibia. He is also a member of 

the International Pentecostal/Warc (Reformed) Dialogue also known as Pentecostal/Lutheran 

Dialogue. He is involved in theological training in Namibia. 

 

4.6.7.2  Horn on the definition of Mission 

 

Horn defines mission in the context of an epistemological missionary theological-construct of the 

IMC (International Missionary Council) conferences, in line with what the Third World insisted on 

- an epistemological shift where the experience of people on the ground and their stories of 

suffering and hope are important (Horn, 2006:224). Horn believes in what the West coins ‘a 

liberation model’. 

 

4.6.7.3  Horn on the Pentecostal paradigm on mission 

Horn is a Pentecostal Theologian within the category of a liberation hermeneutic paradigm 

framework.Horn believes the church should be silent onn socio political matters (Horn, 2003:239). 

Horn alludes to the fact that the South African Pentecostal churches were silent on the political 

oppression of the suffering masses, very much in consonant with what some churches believe, 

which is that the Constantinian marriage between the church and state is God-ordained. 

 

Horn shares the same understanding with Chikane that the church should have spoken out loudly on 

social evils before Eugene de Kock formed the Vlakplaas death squads that wiped out whole 

families (Horn, 2003:239). 

 

4.6.7.4  Horn on mission as dialogue in the context of religious plurality 

 

Dr Nico Horn is a Pentecostal theologian from the AFM of SA who embraces a theocentric model. 

Nico Horn is an Associate Professor in Human Rights and Law in the University of Namibia, but 
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Horn is also a Pastor within the AFM of SA who shares a lot of experience that could assist 

Pentecostalism in a post-modern age on constructive practical engagement with other faiths. Horn 

states that white Pentecostals in South Africa moved from Pacifism (anti-war stance to negotiate, 

first kind of an attitude - see Ferdinand Deist Dictionary of Theologically-related terms p.181) to 

supporting apartheid and moving away from a multi-cultural church, especially the AFM Church 

(Horn, 2006:225). For example, according to Horn, a researcher at the University of South Africa 

when the AFM started, it was a non-racial church from the Azusa Street Revival with John G Lake. 

It progressed from being English-speaking to an Afrikaner-dominated political-church to be united 

later after 1994 with people like Chikane, who played a significant role, and the likes of Isak Burger 

(Horn, 2006:236-238). 

 

Horn, in summation, represents the mainstream of Pentecostals who are broad-minded and open to a 

new post-modern paradigm of theological engagement beyond Pentecostalism. Horn and Chikane, 

though blended by research - one with the Research Unit at UNISA and the other with the Institute 

of Contextual Theology and the Kairos - shared pastoral parishes in Krugersdorp where one was the 

parish leader in the disadvantaged Kagiso Community and the other in an affluent suburb, yet a 

veteran of change at heart. Horn's thesis, though apolitical to Social Justice within Pentecostalism in 

South Africa, becomes a groundbreaker amongst Pentecostal scholars of the need to reshape 

Pentecostal theology - an actual re-mapping of Pentecostal theology to its original roots, with the 

poor people and society's downcast sector of the marginalised as an embodiment of religious 

pluralism. 

 

4.7 The need for a paradigm shift in Pentecostal mission theology 

 

It has become clear that there is a need for a paradigm shift in Pentecostal mission to encourage 

academic training at University level and also to continue with the healing paradigm that Kraft calls 

“the missing” and John Wimber of Vineyard Ministries International calls it the need for Power 

Evangelism. 

 

It is befitting what Stallter (2009:543) and Schreiter call Cultural intelligence - a model for cross-

cultural problem-solving coming out of the convergence of psychology and anthropology for 

success in all spheres of business and society. We should not be ignorant of the social ills of our 

society and how governments around the world have used the church against its own people. In the 

church, we should move away. as this could stall and be a stumbling block to the church’s mission 

evangelism programmes. Jesus cautions the church to be “intelligent and wise like serpents” in 

Matthew 10:16. Being culturally sensitive and intelligent is to have the ability to understand diverse 
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cultural behaviours. Culture here is seen as a learned and shared integrated system of values, beliefs 

and assumptions for understanding, coping with and relating to the world. Approaching these 

questions to remedy the mistakes of the missionaries in the past is accompanied by an inevitable 

series of shocking cross-cultural incidents, as mentioned earlier, that come with adjustments to the 

cultural context. 

 

A semiotic analysis, as Robert Schreiter puts it, is of the essence so that mission can be carried out 

in the context of a positive environment. 

 

4.8 Religion and Faithfulness - the case of Karl Barth’s Exclusive position 

 

David Lochhead in his book, “The Dialogical Imperative: a Christian Reflection on Inter-faith 

Encounter” gives a different view about Karl Barth’s exclusivist position. The different literature on 

inter-faith dialogue portrays Karl Barth as supporting and perpetuating a negative view on non-

Christian Religions. He is blamed for propagating a general disinterest, particularly by the World 

Council of Churches in other religious traditions (Lochhead, 1988:31). The confusion arises out of 

Barth’s Church Dogmatics with the theme ‘The Revelation of God as the Abolition of Religion’. 

The tone of Barth’s discussion is exaggerated by the second part of that section, entitled ‘Religion 

as Unbelief’. According to Lochhead, Barth’s discussion is not particularly concerned with non-

Christian religions but with a particular theological procedure that determines if one uses the 

procedure and a fundamental question that has been current for more than a century in European 

theology (Lochhead, 1988:31). Schleiermacher’s view agrees with Barth that, as much as human 

beings have needs in the hierarchy of needs like food, clothing, shelter etc., man has a higher need - 

the need for spirituality (the need for God). 

 

(Kritzinger, 1991:244) has coined and clustered Lochhead’s basic approach as four ideologies of 

encounter: Isolation, Hostility, Competition and Partnership. Lochhead simply explains these 

positions in the following manner. The ideology of isolation at the beginning was a geographic 

matter, but as a result of different religious persuasions we live in isolation from one another. This 

ideology is evident between Christians and Jews living in the same city. The next ideology is that of 

hostility. This ideology was evident between Catholics and Protestants where at one stage Catholics 

regarded anyone who was not Catholic as a child of “Satan” and vice versa, because Protestants 

regarded the Pope as a type of anti-Christ (Lochhead, 1991:14). Before Vatican II, competition was 

rife between Catholics and Protestants. The ideology of partnership came, according to Lochhead, 

with the ecumenical movement birthed out of conferences of the World Council of Churches, 

including Edinburgh 1910 conference which was a catalyst Conference. 
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4.9 Language in inter-religious dialogue 

 

An Aristotelian theologian who follows Averroes will communicate with an Aristotelian theologian 

who follows Thomas Aquinas in the language of Aristotelian Sciences. (Dean,1995:147). Dean 

follows the same philosophy as Hick in the natural sciences from a philosophical epistemology. 

Knitter puts it well when he says, “Christianity has always been profoundly dependent on the ever-

changing contexts of history” (Knitter, 1991:19). Christianity adapts naturally to its contextual 

environment and language (Knitter, 1991:19-20).  

 

4.10  Stanley Samartha’s pneumato-centric approach: an inclusive model 

 

In this approach and model, the Holy Spirit is seen as the saving action of God. Paul Knitter 

suggests that in engaging with people of other faiths, Samartha’s theology evolves towards a 

pneumato-centric theology of religions (George, 2006:76). The Holy Spirit is at work in all 

religions - we cannot restrict the Holy Spirit. There are no boundaries for the working of the Holy 

Spirit. 

 

4.11  Samuel Rayan’s liberation as a framework for engaging in religious pluralism 

 

Samuel Rayan approaches religious pluralism from a Liberative theological construct (George 

2006:106) followed by Chikane, Tutu, Tlhagale, West, Mosala a.o. There will be a theological 

stream that follows Aristotle and Plato in the Philosophical Sciences. There will also be a stream 

that pneumato-centric and also a stream that follows a liberative construct. 

 

Conclusion 

 

The positive contribution that the Pentecostal/Charismatic movement has made towards world 

missions and Evangelisation cannot be underplayed . The statististics by Barrett and Johnstone and 

other statisticians records the Pentecostal/Charismatics as being more than 250 million adherents 

worldwide - a quarter of the world’s two billion Christians. The 20th Century at its advent saw the 

outpouring of the Holy Spirit in places like Topeka Kansas City, Los Angeles, Azusa Street and the 

growth of the Holiness movement. 

 

This whole multiplication and growth of the Pentecostal movement has come to the extent that 

indigenous African churches now have evolved from ordinary Africa Initiated Churches to being 
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classified as Pentecostals, as some of them have ties with either Methodism, Anglicanism, 

Catholicism or mainstream classical Pentecostalism. This has become a praeparatio evangelica for 

witness to people of other faiths in an inter-religious dialogue situation. The impact of Zion City 

USA missionaries like Alexander Dowie and John G Lake, as mentioned earlier, cannot be ignored. 

The contribution made by Andrew Murray to the ministry of people like Pieter le Roux who became 

the first President of the Apostolic Faith Mission of South Africa, is immense. This study has also 

given us a synopsis of the contributions of certain theologians in the South African context.  

 

According to Hollenweger, he observes the fact that though Pentecostal theology, as observed, may 

have lots of systematic theology omissions, the “New Testament is not a unified theological 

textbook” ( Hollenweger, 1972:593), though being a Lutheran theologian Hollenweger has brought 

the most eye-opening exposition on the Pentecostal movement EVER. However, with all the good 

things that Pentecostalism has done for mission in dialogue, on the reverse is the negative tendency 

that Pentecostals/Charismatics have certain sectors advocating extremism when it comes to 

materialism.There should be a balance in this area of life.The mission of the church is not about us, 

but about God. As Blauw puts it, “without mission, history is nothing but human history whose 

progress consists at best in the intensifying of its catastrophe” (Blauw, 1962:109) 
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CHAPTER FIVE 

 

AN EVALUATION OF THE PENTECOSTAL-EVANGELICAL VIEW 
REGARDING MISSION AS DIALOGUE IN THE LIGHT OF THE SCRIPTURES 

 

Introduction  

 

In this last chapter of the study, an evaluation will be carried out on a Scriptural basis to 

demonstrate the Biblical analysis of a Pentecostal-Evangelical theory of witnessing and dialogue 

with people of other faiths in the light of the holy writings, regarding mission as dialogue. The 

contributions by various theologians will be highlighted - Karl Bath, Stanley Samartha, George 

Khodr, David Bosch, Leslie Newbigin, Donald K Swearer and others. Such an academic account on 

this dissertation establishes a theologically valid research to meet the research standards of other 

Higher Institutions of learning, for the purpose of continued research for students in South Africa 

and elsewhere on the above subject. All scriptures quoted from the Bible in this study unless 

otherwise indicated in the authorised King James Version (KJV)).  

 

This study highlights across the Bible texts that Yahweh the God of Israel is the same God involved 

in the Mission of the Church for God in Theologiae Religionium. Mission belongs to God and 

Mission is for God (Bosch, 1980:239). All mission agents, agencies, paras church mission 

organisations, governments, rulers, ecclesiastical institutions do mission on behalf of God. Missio 

Dei is the Mission of God to mankind, transcending cultural, conservative stereotypes. God has 

always been moving ahead of his people.The Apostle Peter had a view of God as preferring Israel 

above other nations. 

 

This study advocates a theology of religions that is constant with the Bible texts. Originally, 

Israelites lived in close quarters with the Canaanites and worshipped Yahweh in the Canaanite 

shrines. The challenge was with the god or deity of the god of Agriculture and fertility among the 

Canaanites.The unwise leadership decision by Rehoboam divided Israel into two camps between 

the ten tribes under Jeroboam I Kings 12:20 and Rehoboam with the children of Judah and 

Benjamin. (I Kings 12.21). 

  

On the other hand, this was the Lord’s doing, as the prophet Shemaiah declared (I Kings 12.22). In 

Bethel, in contrary to the Worship of Yahweh in Jerusalem, here Jeroboam appointed his own 

priests who were not from the Levites and called that the altar of the God of Israel. I Kings 12.31-

33. There was no way the people of God could always be exclusive to the religions around them. 
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When Isaac lived amongst the Canaanites, he sowed in that land, according to Genesis 26.12-13. 

The God of his father Abraham prevailed against the gods of fertility of the Canaanites, in 

consonant with the monotheistic. 

 

The validity of the Bible and the Scriptures still holds a tight grip in Biblical theology. The age of 

reason theology of Rudolf Bultmann and Niemoller indicated that secular religious literature was 

substituted for the Bible, because of the mix-up on which books of the Bible are valid. Is it the 

Book of Enoch, The Apocrypha, or the Bible as we have in its form today? (Hollenweger, 

1972:306). Towing the line with Ford in (Spitter, 1976:218), the Hebrew approach to the Biblical 

truth is that there is no dichotomy between the material and the spiritual. J Massyngberde Ford as a 

teacher of Biblical studies felt little towards Bultmannian theology and post-Bultmannian theology.  

 

Denkema brings a very fundamentally important highlight to the Biblical foundation for a theology 

of religions (Denkema, 2005:92). The Biblical foundation for a theology of Rrligions deals with Old 

Testament and New Testament thoughts of an inclusive-universalistic line of thought, as well as an 

exclusive-particularistic line of thought. Yahweh of Israel inherits the Canaanite name of their god 

EL. This clearly showed that Israel lived in close proximity with other nations. 

 

Unless indicated, all Scriptural references are in the authorised King James version. This is based 

on the fact that it was translated in the original Hebrew and Greek texts into the King James 

version. 

 

5.1 Paradigm shift in Peter’s theological perspectives about other religions 

 

In the book of Acts 10.10-16, Peter in a vision saw a vessel in a sheet with all kinds of four-footed 

beasts, creeping things and fowls of the air. In our modern understanding, we call this a platter. This 

platter that God is placing in front of the Apostle Peter had all kinds of doctrines and beliefs that 

Peter was not familiar with. It had the Vedas texts and kinds of Holy Canons that were Buddhist, 

Hindu and Advaita Vedanta traditions. God, in the text quoted here, wanted Peter to go to the house 

of the devout Italian man Cornelius who was worshipping God and had a social responsibility in 

that he helped the needy in his community. 

 

In the context of this text, God’s Mission is to all people. The mandatory text in Matthew 28.19 and 

especially Matthew 24.14 where Jesus said,“The Gospel of the Kingdom shall be preached in all the 

world for a witness” (KJV). The phrase “all the world” in Greek means ‘oukemene - the inhabited 

earth’. The Pentecostal church has the task of preaching the Gospel, which will include every 
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Christian, as well as every living human being, irrespective of their background criminal record, or 

no criminal record. 

 

5.2 Stanley Samartha’s pneumato-centric approach and George Khodr’s Orthodox 

pneumato-centric approach: a Scripturally-based approach on Matthew 10.16 and Acts 

17.22 

 

5.2.1 Stanley Samartha 

 

Stanley Samartha used wisdom in approaching the Hindu Vedas in Indian mission context with 

Matthew 10.16, where the Bible teaches the church to be as wise as serpents. The dislocation and 

fragmentation of Christianity in the mission crusades failed because of a lack of wisdom. We agree 

that there is no field we can claim to be a mission field, because even the homes that missionaries 

have in these days are mission fields. In my own home, I don’t have all my children serving God. It 

will eventually happen, but not yet. The past missionary endeavour demonised Africa as the mission 

field and in South Africa it was the black townships like Soweto, etc. Stanley Samartha used 

Matthew 10.16 for the fact that the Holy Spirit can be present in every religion (George 2006:76-

78). Wesley Ariarajah, influenced by the likes of John Hick and Wilfred Cantwell Smith, proposes a 

theo-centric model, as opposed to a Christo-centric model in that God is at the centre of salvation 

and Salvation is not ‘sola Crista’. This approach lacks Biblical support, yet it is true that God can 

use any culture as praeparatio evangelica (preparation for the Gospel). The Bible in Acts 4.12 and 

John 14.6 declares that “there is no other name” through which we can be saved and that Jesus is 

the way, the truth and the life. 

 

5.2.2 George Khodr and the Athenian Unknown God of Acts 17.22 

 

Khodr makes theological reflections based on Acts 17:22, particularly Paul’s Araepagus speech that 

stated that Athenians worshipped “true God without recognising Him as the Creator.” In other 

words, Athenians were Christians without knowing it (George, 2006: 82). In every world religion, 

there is an unconscious reverence to God. Laying the Biblical foundation, Khodr went further to 

examine the Apostolic Fathers. Clement of Alexandra argued that the “logos of God ordered the 

world and above all this microcosm man through the Holy Spirit” George (2006:82). In the light of 

this, Origen of Alexandra interpreted the incarnated logos in Christ as the literal Christ, 

symbolically understood as the fulfilment of all true philosophy. Origen recognised elements of the 

divine in the pagan religions. 
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Khodr also mentioned Irenaeus who recognised the Spirit as infusing humankind with the likeness 

of God. In the light of this, the church’s mission will be directed towards awakening the Christ who 

sleeps in the night of the religions (George, 2006:83). The Orthodox doctrine is of single procession 

of the Spirit from the Father - not from the Father and the Son (Filioque). According to Khodr, since 

Pentecost it is the Holy Spirit that makes Christ present. Irenaeus states that “where the Spirit is, 

there also is the church”. 

 

Based on this theology, Khodr argued that we could from this point regard the non-Christian 

religions as points where His Spirit inspiration is at work. In this freedom of God, people from other 

faiths are in a position to receive God’s grace because any reading of religions is the reading of 

Christ (George, 2006:83). Khodr anticipates the theological discourses on contextualisation 

/indigenisation. The church’s calling is to live in communion with other religions and identify all 

Christic values in other religions, in order to show them Christ as the bond which unites them and 

his love as their fulfilment. Samartha emphasised that the Spirit represents life, vitality, creativity 

and growth. The fruit of the Spirit is love amongst other traits. Samartha argues that “one can 

recognise the Spirit of God at work wherever life, order and community are found”. The question is 

whether it is the same spirit working in Buddhism, Hinduism, Islam, etc. 

 

From a Pentecostal perspective, one would criticise Samartha with caution. Most of these religions 

would need the assistance of Pentecostalism to deal with the exorcism of evil spirits. Christ said, “In 

my name they shall cast out devils”- Mark 10.16 (KJV). 

 

5.3 The Omnipresence of God in the world of religions - no safety zone for Christians 

Psalms 139.7 

 

David proclaims, “Whither shall I go from thy spirit? Or whither shall I go from thy presence?”. He 

says in the heavens He is there, in the sea He is there, so God is omnipresent everywhere. We 

cannot cage God in our churches like a zoo. 

  

The genuineness of all religions for their followers is true. According to (Bosch, 1977:166-167), the 

Christian theologian in reflecting on the religions of the world should at the very least accept one 

point of departure, namely the genuineness of all religions. And there is a transcendental dimension 

of the spirit where there is a search for God. Peter Beyerhaus, according to Bosch, emphasises that a 

responsible theology of religion should begin with a tri-polar interpretation. Firstly is God’s 

involvement with humans by way of revelation. Secondly is the religious awareness of human 
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beings and their concern for God. Thirdly is the sphere of demonic influence. So human religion is 

a mixture of all three of these elements. Romans 1:18-32 emphasises the fact that man was 

influenced by demonic spirits to do evil and all unrighteousness. People of other faiths should be 

accepted as real fellow human beings, according to Bosch (1988:136), since Western Christians 

have come into contact with other religions where we live in proximity and in the same street with 

people of other faiths. 

 

The role of the Third World church 

 

On inter-faith encounter, the Western Church is also beginning to accept the coming of age of the 

growing church in the Third World. By the end of this century, probably 60% of the Christian 

population will live in Asia, Africa, Latin America and Oceania. These Christians live in very 

intimate contact with their neighbours of other faiths at a very profound level, according to (Bosch, 

1988:137). 

 

5.4 The Biblical foundation for a Theology of Religions 

 

Denkema gives a clear analysis on the Biblical foundation for a theology of religions and on the 

relationship between the EL of Israel and other gods. A semiotic analysis, as Schreiter locates to 

local theologies, shows how influential culture is in religious patterns in any area. According to 

(Denkema, 2005:92), both the Old Testament and New Testament have an inclusive-universalistic 

line of thought as well as an exclusive-particularistic one. God works through non-Israelites like 

Balaam, Job, Cyrus and the wise men from the east. To the inhabitants of Athens he is the 

“unknown God” whom they worship. Salvation will always have a cosmic dimension because God 

has reconciled the world to himself through Christ. 

 

5.4.1 Two “Lines” 

 

Denkema identifies two tendencies in the Bible towards other religions. These two lines in a certain 

sense, according to Denkema (2005:93), stand in tension to one another. The one line is exclusive 

and negative towards all extra-Biblical religions and particularistic towards other religions when the 

other is more accommodative and inclusive, positive towards extra-Biblical religions and 

universalistic. 

 

5.4.1.1  The Universalistic Line 
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From Genesis, according to Denkema, there is an encounter with a universalistic tendency. Herein 

God creates man in his own image and Adam is presented as the father of all humankind and called 

to a particular responsibility, standing in a particular relationship with God. God engages in a 

covenant with Noah which is a covenant with all humanity. This phenomenon recurs in the Psalms 

and the prophets. It is only in Abraham in Genesis 12 that things seem to change, though it seems 

obvious that God has not abandoned mankind. 

 

What is of exceptional importance is that the role played by non-Israelites in the Old and New 

Testament history cuts out any exclusivism and particularism by its roots (Denkema, 2005:93). 

Pagan people of the East step forward such as Job, Melchizedek, and to add to the list in the 

genealogy and family tree of Jesus Christ, we have Rahab who was a prostitute at Jericho, Ruth the 

Moabite, and others. What about the role played by King Hiram during Solomon’s rule in the actual 

construction of the Temple, that saw God’s presence fill that Temple so that the priests could not 

stand to minister because of the awesome presence of Jehovah-God.  

 

5.4.1.2  The Particularistic Line 

 

In addition to the universalistic-inclusive line there is in the Bible strong evidence of exclusivism. 

This is evident in both the Old and New Testament, and the two lines are in close association with 

Deutoro-Isaiah - in this case, a particularistic line of exclusivism. In Deutoro-Isaiah, God is 

universalistic in that he makes use of pagans like King Darius. Yet in contrast we see God’s fierce 

judgement on the idolatry of non-Israelites. Paul at Athens displays God’s involvement with 

Athens, though they serve an unknown God in Acts 17.23. He was (Paul) very harsh in judgement 

towards unbelievers. 

 

The second line is a particularistic line where Salvation is exclusive to the Jews, as in John 4.22 

where Jesus converses with the Samaritan woman (Denkema, 2005: 95). The book of Acts 4.12 

declares Salvation as only in one name and that of Jesus Christ. All religions are unmasked in Christ 

and the exclusive tendency is repeatedly mentioned, even by Christ himself. When Jesus confronted 

the Syrophenician woman in Matthew 15.24, Jesus declares, “I am not sent (to the Gentiles) but to 

the lost sheep of Israel”. According to Swearer,“An exclusive approach to non-Christian religions 

dominated both the Bible and the history of the church” (Swearer, 1977:25). 

 

This study notes that God is a dispensational God. He has now through Jesus Christ visited the 

Gentiles, those that were foreigners to the commonwealth and covenant of Israel, according to 

Galatians 3.13-14 “Christ has redeemed us from the curse of the Law - that the blessing of Abraham 
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might come on the Gentiles through Jesus Christ and that we might receive the promise of the spirit 

through faith”.(KJV). 

 

Denkema makes reference to the fact that Yahweh, as revealed in Exodus, is the same God referred 

to in Genesis as EL by non-Israelites like Abimelech and the Aramean Laban and Jethro, the father-

in-law to Moses. Amongst the Gentile nations, reference has always been made to God in variable 

names and forms, just as Paul encountered in Athens. In Africa, Asia and all over the world God 

has always been present in many forms. God is ever-present in every culture. 

 

5.5 Biblical themes for a theology of religions 

 

Netland comes up with very important themes for a Biblical theology of religions,although 

according to Netland, “Scripture does not present a comprehensive theology of religions.” (Netland, 

2001:313). Although it contains much material relevant to our present subject on religions, the 

Bible does not deal with every issue we face today. A Biblical theology of religions, according to 

Netland, “should be shaped by clear and dominant themes of Scripture, informing us of the nature 

of God” (Netland, 2001:315). The following themes are relevant to both an Evangelical and 

Pentecostal theology of religions. 

 

5.5.1 The one eternal God is Holy and righteous in all his ways. Psalms 11.7 

  

God is a God who loves righteousness and is a God of Justice. Psalm 11.7 says, “The Lord is 

righteous. He loves justice”. People who consider themselves aliens to the commonwealth of Israel 

should see God as a fair God who loves equality and justice. An example is that when the rainy 

season comes, God does not keep the rain only for the righteous, but for the whole of mankind. 

Christ declares He did not only come for the good, but also for the unrighteous. 

 

 

5.5.2 God is the sovereign creator of all things and man is created in God’s image. 

Acts 17.28 

 

The text in Acts 17.28 says that “In him we live, in him we move and have our being”. Only God is 

eternal and God freely created our universe and all that is in it - Gen 1-2. Isaiah 40.28, Eph 3.9, Col 

1.16. There is an ontological distinction between God the creator and His creation. At the apex of 

God’s creation are human beings created in God’s image. Gen.1.26-27. According to Anthony 

Hoekema, the image of God includes both the structural and functional aspects of the total human 
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being, ie. the “capacities for intellectual and rational reflection, moral awareness, awareness of God 

and worship, communication with others, the establishment of relationships with others and creative 

expression” (Netland, 2001:316). 

 

5.5.3 God has graciously revealed himself to mankind through Jesus Christ 

 

Theologians distinguish between Special and General revelation in that General revelation is the 

disclosure of God in nature, in providential history, whereby all persons at all times gain a 

rudimentary understanding of God the Creator and His moral demands. However, Special revelation 

is the revelation of God to a particular people at a particular point of time. The incarnate word of 

God in Christ is revealed through the Scriptures. The text in Hebrews Chapter 1 says that God 

spoke through the prophets, but now speaks to us through the spoken word - Christ himself is the 

word incarnate in God, the word that dwelt amongst us - John 1.14.  

 

5.5.4 God’s creation, including mankind, has been corrupted by sin. Romans 3.23  

 

The Adamic fall of the first human race brought up the state of sin for all humanity, hence the need 

for dialogue and the witness about Christ to all humanity. Romans 3.23 says, “All have sinned and 

they come short of the glory of God”. The dialogue to be engaged in is for the Witness of the 

Gospel to all religions - the Gospel of Jesus Christ. The Bible says all creation groans and travails in 

pain now - we also groan waiting for the adoption and redemption of all creation - Romans 8.22. 

  

5.6 The tension between Particularism and Universalism 

 

The tension highlighted by Kärkkäinen (2003:39) in the Old Testament was fully explained by 

Denkema in this Chapter in 5.4.1.1. He explains how God created the first human species, Adam 

and Eve, as a Universalistic line up to the time Abraham comes on the scene.Then everything 

changes as God pursues a relationship with the patriot Abraham. At this point it looks as if God 

limits his activity with the nations of the world to the Abrahamic lineage. Our theology of religions 

cannot be separable from Abraham - for example, through Ishmael the roots of Islam are borne. In 

the Abrahamic lineage, major world religions emerged eg. Judaism, Christianity and Islam. Whilst 

God seemed to be the exclusive God to Israel, it is within the context of the Old Testament that he 

reaches out to the pagan religious people of Nineveh (Kärkkäinen, 2003:39).  

 

The people of Nineveh, when they heard Jonah’s preaching, repented and exchanged their idol 

worship for the true Yahweh of Israel (Jonah 3.5-10.). Jonah declared God’s judgement that in forty 
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days Nineveh would be destroyed. The King made a decree that the people fast and pray. No-one 

could eat or drink, not even the animals, and God, on hearing their cries, forgave them and stopped 

the punishment that He was executing over this nation Dupuis makes a very careful observation 

how God moved beyond the Abrahamic covenant with Israel from a particularistic stance to a 

universalistic paradigm. Dupuis is quoted as saying “One understands then how the Fathers of the 

Church spoke not of two covenants, through Abraham-Moses and Jesus Christ,but of 

four,beginning with the covenant with Adam and Noah.They perceived that the history of salvation 

is not limited to a chosen people but extends to all humankind and human history (Dupuis,2001:33).      

 

5.6.1 God’s Chronology of Salvation for the nations: a Pentecostal dimension from 

the Scriptures 

 

In the Gospel of John 16.18, the Bible declares that the Holy Spirit will convict the world of sin and 

righteousness and judgement.The Babylonian empire ruler, Nebuchadnezzar, made a decree that 

any one that spoke against the God of Shadrack, Meshack and Abednego would be cut in pieces and 

even be made into a dunghill (Daniel 3.28-29). Also, in the episode where Daniel was rescued 

miraculously by God from the lion’s den, King Darius made a decree that the Hebrew God be 

feared as the living God forever (Daniel 6:26-27). If the God of Daniel can do such miracles and 

wonders, then he has to be worshipped as the one and only infinite God whose wisdom and 

Kingdom is from everlasting to everlasting.From the Bible we see clearly who is the God that must 

be declared above the gods as the true living God. 

 

5.6.2 Between the book of Malachi, the last book of the Old testament, and the 

Messianic genealogical book of Matthew 

 

This study finds that the era of Christ comes at a time preceded by 400 years of silence between this 

period. During this time there was no prophetic word or even any prophets. 400 years to God is like 

half a day, because 1000 years to God is like one day - Psalms 90.4 KJV and 11 Peter 3.8. God is a 

dispensational God with a key plan of salvation for the whole of mankind and does not want even to 

perish without salvation through the ultimate Christ, according to 11 Peter 3.9. 

 

5.6.3 The New Testament setting for the Gentile world inclusivism in God’s 

universalistic mandate 

 

The New Testament story of Jesus Christ is set with the Shepherds and the Magi as the first people 

to whom the arm of the Lord’s Salvation is revealed when Christ was born. This study has 
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encapsulated and assembled this Biblical data to show God’s systematic plan of salvation for the 

nations. This speaks volumes for itsef that God has gone to the original plan that man universally 

should serve the one who is Elohim (the creator). 

 

When Jesus was born in Bethelehem of Judea in the days of Herod the King, there came wise men 

from the east to Jerusalem who saw his star from the east so they came to worship him. (Matthew 

2:1-2). It is true what Paul wrote - “Every knee shall bow, every tongue shall confess that Jesus is 

Lord” (Philippians 2.10). God had through his dispensational plan crossed the particularistic line to 

his original plan of creation and salvation for all mankind. The sun sets on a particularistic trend 

towards the rising sun of a God who is universalistic and inclusive to all the tribes of mankind. This 

new chapter in the context of the Scriptures opens new horizons and frontiers in the new missionary 

drive to have dialogue with people of other faiths. 

 

5.6.3.1 Prophet Jonah in the prophetic dispensation for a theology of religions - 

Jonah 1.5 

 

As Paul Knitter spelt it out in his book, “No other Name” “All Paths lead to the same Summit”. 

God has never left himself without a witness amongst his own creation as man is created in the 

image of God. We cannot separate God from his creation. Gnosticism dichotomises and separates 

the divine from the physical realm. 

 

Jonah was on the way to Nineveh, then went off course to Tarshish to run away from God’s call to 

go and warn the people of Nineveh that God would destroy their city in 40 days. The shipmaster 

urged the people to each call on their gods, because they had a common life-threatening challenge 

in the storm. The reality of life situations may force us to be united against the odds. Though we 

have differing views and beliefs, we are in the same boat of life. We cannot drift too far from one 

another. God looks at man from his creation point of view. Indeed, as God said, he is no respector 

of persons. as God revealed to the Apostle Peter (Acts 10.24). 

 

In the early church, the believers were reaching out in acts of hospitality and care. No one amongst 

them lacked anything, according to Acts 4.32 (KJV). These believers had all things. But now a New 

Testament missiology for our times and millennia speaks in a liberation theology mode. What is 

today the need for Christians to extend a helping hand to the needy, as the Apostle Paul puts it. We 

are many members of the body of Christ, but we do not have the same office (Romans 12.4). The 

Bible also teaches that whoever is a giver, let him do it with diligence (Romans 12.8 KJV). 
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What we have as a challenge today is the disaster funds around the world. Amongst the leading 

operation is an Islam organisation called The Gift of the Givers in the forefront of disaster relief 

agencies around the world. We have seen in the past and present a strong presence of Christian 

relief agencies, such as the Salvation Army, YMCA, YWCA, Operation Mobilisation and The 

Samaritan Purse led by the Billy Graham Evangelistic Association. There is a need for a Biblical 

resurgence of a liberation theology of the marginalised in our communities. James says that faith 

without works is dead (James 2.17 KJV). 

We should be doers of the word of God, not just hearers, according to James 1.22. 

 

5.6.3.2  A pneumatological exposition – the Holy Spirit in Islam 

 

In the book “Perspectives on Charismatic Renewal”, we read a very interesting lesson by James 

(Kritzeck, 1975:101) about the Holy Spirit. In Semitic Arabic, the notion of Spirit has two Koranic 

terms which are the terms nafs and ruh. In the chapters of the first Meccan period of the Koran, the 

Koran associates the Spirit with the angels. In the Koran, this study quotes, “The Lord said to the 

angels, see I am going to create mankind from clay, so when I have formed him and breathed into 

him of my spirit, fall down to him in obeisance” (K38-72 Koran). About Christ, the Koran quotes 

“Jesus ... is the only messenger of Allah, and his word ... and a spirit from him” (K 4:169). God is 

omnipresent and cannot be fenced around in denominational cages. For this study from a 

Pentecostal perspective, Jesus said that he will send the Holy Spirit to convict the world of sin, 

righteousness and judgemnt (John 16.8). God can reveal himself to whoever he wants to reveal 

himself to. 

 

 

 

 

5.6.3.3 Rewriting the chapter on Christian commitment: a Pauline approach to 

missions 

 

The apostle Paul in his Pauline epistles gives a vivid guideline on the importance of reaching and 

witness in wisdom, as Jesus said we should be wise as serpents - Matthew 10.16. Paul writes that to 

the Jews he is a Jew, but to the Greeks he will be a Greek also - 1Corithians 9.18-21. When this 

study had a personal encounter with South African Muslims a dialogue opportunity was so opened. 

Christianity in its infancy has borrowed from other Sciences like Psychology, Philosophy and other 

Sciences and from the cultural texts of communities in which it found its roots and accommodation. 
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The Pauline approach to Missions has always been a holistic approach in being sensitive and using 

the religious texts of his community.When Paul was in Athens he found the inscription of an  

“unkown God” (Acts 17:23) in the midst of Mars Hill and used it for witnessing to the Athenians 

that in their ignorant worship of such a god Paul was to declare the same God to them. 

 

5.6.3.3.1 The encounter of this study with Islam in Lenasia, Johannesburg, South 

Africa –interfaith dialogue 

 

In witnessing to people of other faiths we should be able to employ wisdom and caution as 

mentioned in Matthew 10:16 “Be ye therefore wise as serpents and harmless as doves” (KJV). 

The background of this encounter is based on the Pauline encounter of inter-cultural experience for 

missions, as in I Corithians 9.18-21 - becoming all things to all men. Paul says to the Jews he will 

be a Jew, to the Greeks he will be a Greek also. This Biblical exposition fits very well in the 

experience of this study. Rev James Mokholela in his missionary trips for eight years with the 

Portuguese/Hispanic communities of Brazil, the biggest landscape country in South America, took 

the initiative to learn key words like Bom Dia/Buenos Dias (espanol) which means good morning or 

good day to you, Deus e fiel - God is faithful and many words (muitos palavras) which left the 

preacher with no option but to be Portuguese, not only as a preacher with an interpreter, but 

speaking the language of the people who could not express themselves in English. This was going 

to make communication easier and a sign of humility in missions. 

 

Remember how God the creator of heaven and the very heavens humbled himself in Christ Jesus 

who was born in a manger and was spitted by his own creation on the cross of Calvary. The 

Psalmist is correct when he says, “What is man, that thou art mindful of him? And the son of man, 

that thou visitest him? Psalms 8.4. (KJV). There is a need to translate the Biblical texts at the root of 

the language that the locals and marginalised can indentify with, as Robert Schreiter puts it in his 

work “Constructing Local Theologies”. This we can do and come of age and humble ourselves like 

little children, according to Matthew 18.4, with an eagerness to learn from others. 

 

If the whole Creator of the very heavens can humble himself to his creation, why can’t we do the 

same in our missiological encounter with people of other faiths? God did not have to. He was under 

no obligation whatsoeverl. 

 

This study has taken interest in doing research amongst Islamic groups living in South Africa., 

Islam being an Abrahamic religion originally rooted in the Arabic language. A visit to Cii Stores in 
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Lenasia helped with the purchase of material in the Arabic religious worldview of Islam (visit this 

store online www.ciistores.com). 

 

Key Arabic words could be a tool for communication. ‘Good morning’ can be ‘good-jayyid’ in the 

adjective and al khayi or alkhayar as a noun. The Arabic key word for morning is Sabah. So ‘Good 

morning’ will be ‘Alkhayi Sabah’. ‘Afternoon’ will be ‘Badaz-Zubrir’. ‘Good afternoon’ will be 

‘Alkhayi Badaz-Zubrir’. ‘Night’ will be ‘Layla’ as an adjective and ‘Lusbib’ as a noun. So ‘Good 

night’ will be ‘Lusbib Alkhayi’. 

 

The common Hebrew salutation ‘Shalom’ means the same as the Arabic greeting ‘Salaam’. When 

we say ‘As Salaam u laykum’, it means ‘Peace be upon you’.At the root of our study is the fact that 

the Gospel cannot destigmitize itself from Local Culture .Lamin Sanneh in his book Translating the 

Message’ the Missionary impact on Culture.The Gospel as we saw in Bastide Khathide, Sanneh and 

Schreiter takes different forms when interacting with culture.The Gospel assimilates the themes in 

the Local culture as Schreiter mentions in ‘Constructing Local Theologies’. 

 

Quoting Sanneh “Christianity settled to digest the copious extraneous materials it had imbibed from 

Hellenistic, Roman and Oriental (middle east) sources.” (Sanneh,1992:36).Professor Setiloane of 

the University of Botswana ,Lesotho and Swaziland in his book “The image of God among the 

Sotho –Tswana”.According to Setiloane “The purpose of this study is to attempt to delianate the 

ancient customs .to assess their significance in the life of the people and to ask why they have 

stubbornly resisted encroachment by a western type of Christianity .It asks .also,how far Christian 

teaching has succeeded ,or failed ,to conquer the ‘heart asnd soul of the Sotho –Tswana” 

(Setiloane,1976:2-3)., 

Here we see God setting himself within the cultural ethno norms of any culture by listening to voice 

of that culture as Schreiter observes. 

                                           

So in brief, it depends on the missionary to show a keen interest in learning the language medium of 

communication of the communities they do ministry with without changing the message we would 

like to engage with in our missionary activity. This has worked and it can work for any missionary. 

This study has taken this research seriously to this level. 

 

 

 

 

5.6.3.3.2 An encouragement to Share Christ with confidence to Muslims. 
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At the heart of Christianity is the need for a restoration of commitment to the Christian faith, even 

in the South African church community. In my heart-searching interview with the store owner of 

the Steak restaurant Spur in Lenasia, Mr Muhamed Jassat, lots of information unfolded and 

broadened my comparative study of religions. In one of the manuals known as “Basics for 

Beginners”, a thorough insight was undertaken.This kind of undertaking helps the researcher to be 

more broad based beyond just being negative and judgemental to people of other living faiths.We 

need to speak the truth yes all the time but in love according to Ephesians 4:15 “Speaking the truth 

in love” (KJV). However with no deviation and compromise of the Gospel of Jesus Christ and the 

fact that Christ is the only door to salvation according to John 14.6 and Acts  

 

 The Gospel for Muslims - Thabithi Anyabwile’s version 

Thabithi Anyabwile’s book ‘The Gospel for Muslims ‘ (2010,Moody Publishers ,Illinois,Chicago) 

gives us wisdom on how to share the Gospel with Muslims.According to Anyabwile “ in my 

experience ,Christians know the Gospel.They simply lack confidence in its power.This book is a 

call to place our confidence in the message that contains God’s power to save all who believe 

(Romans 1:16).We don’t need new techniques for sharing the faith.We need confidence in the 

Gospel when it comes to Muslim evangelism” (Anyabwile.2010:13-14). 

 

According to Anyabwile the book Gospelfor Muslims is not a book on Apologetics –how to defend 

the Christian faith. ”The Gospel for Muslims is concerned not with defense but with a good 

offense,with getting the Gospel to others ” (Anyabwile, 2010:14).Anyabwile is quoted saying 

“make references to the Quran so the reader has at least a simple introduction to some of its 

teachings.When we mention suras in the Quaran ,that equivalent to a Chapter.Ayats are verses.But 

we focus on the Bible itself. So reading this book with Bible in hand will help the reader focus on 

key beliefs” (Anyabwile, 2010:14).  

   

Part 2 offers some practical suggestions when approaching evangelistic discussions with Muslims ( 

Anyabwile,2010:14).Among the suggestions and helps are chapters on the Bible,hospitality,the 

local church,and suffering in evangelism.The truth be spoken there are places where Christians 

suffered persecutions in Islamic countries especially where Muslims converted to 

Christianity.Pakistan and Saudi Arabia have been noted on thisc matter.In spite of these extreme 

situations the evangelism to Muslims continues .Dialogue with Muslims “especially if we’re talking 

about certain moral actions” (Anyabwile, 2010:9). 

  

The five pillars of Islam will be as follows: 



151 
 

 

1. Faith in one God (Allah) and Muhammed is His final messenger. 

2. Prayer (Salaah) five times a day. Prayer has to be said. 

3. Giving – Zakkah, which is 2.5% of a Muslim’s annual wealth, goes to this Zakkah fund for 

Charity. 

4. Fasting is compulsory during the month of Ramadaan. 

5. The pilgrimage to Mecca known as Hajji. 

 

Each and every Muslim gives a voluntary offering known as Lillah-Sadqa every time he comes into 

the Mosque and this helps the Iman-Priest and that particular Mosque to buy property or a filling 

station and go into business. Christians are expected to live above those standards by God humself 

through Jesus Christ.Jesus said in the Gospels “except your righteousness shall exceed the 

righteousness of the scribes and the Pharisees ,ye shall in no wise enter the Kingdom of heaven” 

Matthew 5:20 (KJV).The Christian Community through the advent of the New Covenant and the 

Holy Spirit .The Bible says “many prophets and Kings have desired to see those things which ye see 

and have not seen them.,those things which ye hear ,and have not heard them” (Luke 10:24). 

 

One of the unsaid story of Islam is that we should not only look at the five pillars of Islam because 

there is this sixth pillar called Jihad or Holy War as coined today.The muslims may notb call it the 

sixth pillar but it has become the cornerstone for Islamic radical groups.The semantic meaning of 

the Arabic term according to Reuven Firestone in his book ‘Jihad’- the origin of Holy war in 

Islam.The origin of the words in the Arabic-j.h.d means to strive,exert oneslf or take extraordinary 

.pains.Jihad is the verbal of the third Arabic form of the root Jahada which is defined classically 

as”exerting one’s utmost power ,efforts,endeavors,,or ability in contending with an object of 

disapprobation” Firestone (1999:16). The word Jihad is interchangeably for all kinds of offensive 

attacks coined Holy War (Firestone, 1999:17). 

   

 Ecclesiastes 10.29 says that “money answereth all things”, though the Bible cautions against the 

love of money as the root of all evil. God hates the spirit of covetousness and Elisha in his 

encounter became a typical example of a servant of God who served God out of purity of heart and 

a clean motive, according to 2 Kings 5.15-16. But Gehazi, Elisha’s servant, was a different kettle of 

fish. He stands to represent the spirit of covetousness that has reared its head in the Charismatic-

Pentecostal churches in the form of materialism at any cost or any method of extortion. Read about 

Gehazi in the book of 2 Kings 5.21-27. The poverty movement that was started during the 

Reformation era may have gone into extremes with the text where Jesus has a conversation with the 

young rich ruler amd tells him to “sell all that you have and give to the poor”. 
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This study recommends that Christian Mission and evangelism to people of other faiths must be 

carried with an attitude as we can learn from the story of Bishop Festo Kivengere and Idi Amin in 

Uganda.Christian Mission rooted in love and forgiveness is the most powerful tool for evangelism. 

The World Council of Churches headquarters in Geneva has also noted Muslim persecution to 

Christians in certain Muslim countries like Pakistan and certain middle east countries where there is 

no freedom of the propagating of the Gospel. 

 

This is a challenge to Islam leadership worldwide.Nigeria has been noted for Christian-Muslim 

wars. This juncture of facts will not stop the Christian frontier mission to Muslim lands.Christian 

witness has never been a bunch of Roses with no thorns or obstacles.Bishop Festo Kivengere of the 

Ugandan Anglican Church faced Idi Amin an ardent despot he wrote about a man whon sought to 

take his life a book entitled ‘I love Idi Amin-Old Tappan,NJ,Spire Books a division of Flemmin H 

Revell Co).Festo Kivengere’s strongest weapon was love and forgiveness in the face of persecution. 

 

 Though differing from Islam, Christianity, Judaism and Islam have many things in common, as 

Abraham becomes the connection to all these faiths. An objective approach to a comparative study 

of all religions will help us to be more open-minded. For a theologian like John Hick in his 

approach on the “Universe of Faiths”, missiology will take a philosophical Kantian epistemology to 

which John was indebted. Nicholas Rescher expanded where Hick left off (Sinkinson, 2001:147). 

Christianity will always take different forms, as it gravitates to different geographic environs. At the 

cross of inter-cultural encounter, we can learn to be wise as serpents (Matthew 10.16), have the 

commitment to the Great Commission as a Jehovah’s Witness, the vegetarian mindset of a Hindu, 

honouring the day of the Lord for worship like a Seventh Day Adventist, the heart of self-sacrifice 

of wealth for the sake of the poor and marginalised like Mother Theresa in India, without 

necessarily becoming a Catholic, Muslim, Hindu, a Jehovah’s Witness, a follower of Evelyn White 

and still witness the Gospel of Jesus Christ without compromise and reach mankind with the love of 

Christ. 

 

 

 

 

Summary 

 

The conclusion of this study sets a stage for engagement in dialogue with other faiths for the sake of 

witness. One of the lessons we have learnt in inter-faith dialogue is the collaboration between 
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Christians and non-Christians in matters of mutual concern. An example of an enriched friendship 

was between David and King Hiram which became transcendent in the project to build the 

temple.The difference between David and Hiram according to the Matthew Henry’s Commentary 

reading I Kings 5.1”Hiram the King that he was ever a lover of David ,and we have reason to think 

he was a worshipper of the true God ,and he himself renounced though he could not reform the 

idolatry of his city” ( Henry,1960:369) together with I Kings 7.13 and also I Kings 5.1 King Hiram 

of tyre was a Phoenician in the land the Hebrew called Canaan (Douglas,1962).Isaiah 23:11 refers 

to the City of the King of Tyre as a thriving merchant city. Hiram worshipped Baal before so did the 

people of Canaan.The study only make reference for the fact that people of differing faiths can co-

exist and live in harmony.The bible patriarchs knew how to live in harmony with their 

neighbours.The way we love to get to heaven should be the same love for our neighbours .Jesus 

said the second greatest commandment he leaves for us was to love our neighbours like we love 

ourselves according to Matthew 22:39.  

 

There was a situation with Abraham’s son Isaac who had to get a bride among the pagan nation 

where Abraham came from - a bride for the chosen seed. Abraham came from Mesopotomia 

(present Iraq). 

 

Summing up on ‘becoming all things to all men’, as in I Corinthians 9.20, to those under the law by 

one under the law, so that he may lead them to the obedience of the Gospel of Jesus Christ. Paul 

says he does this for the Gospel’s sake, according to I Corinthians 9.23. Our ultimate goal in this 

pneumatological encounter is with the end result in mind of winning and persuading men and 

women to salvation in no other name except that of Jesus Christ. This research does not claim to be 

the final work on this subject of religious pluralism and dialogue. The South African Pentecostal-

Evangelical context of Evangelism is seen among the Hindu and Muslim communities living in 

KwaZulu-Natal around Durban and the vast majority of Cape Malays living in the Cape of Good 

Hope in South Africa. 

 

Pentecostals (and Evangelicals) have always traditionally situated themselves uncritically on the 

exclusivist camp of the theology of religions. Emphasising the uniqueness of Christ (George 

2006:228). Studies in the interface with Indian contexts and the manual of religious pluralism: 

Challenges for Pentecostalism in India by Geormon K George is a case study worth visiting. A 

number of missionaries who interacted with various religious cultures in India have a rich religious 

heritage to share with the rest of us, such as Bishop Leslie Newbigin, The Catholic Jesuit 

movement, the Dutch Reformed Church in Indonesia, the Orthodox Church that made inroads into 

the Indian cultural life, and many others. The Indian context in India does not vary from the Indian 
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in Phoenix and Stanger in Durban, South Africa. Leaders like Mahatma Gandhi lived in South 

Africa.  

 

What Dr.V.E Devandutt said is that “it is desirable that the Indian church enter into a theological 

heritage arising from its own grappling with the problems of our faith” (George, 2006:239). That 

has to be adequately applied to the case of Indian Pentecostalism. In India there seems to be a 

reluctance by most Indian Pentecostalists to contextualise their faith with indigenous Indian culture. 

The South African context is not in isolation from the religious context of India in terms of lifestyle 

orientation. Pentecostals have a lot to learn from Indian Christian theologies of religious 

pluralism.There is a rich variety of resources that are applicable to our context. 

 

Elaborate views by James White in his book “What every Christian needs to know about the Quran” 

(White,2013:11-14) were very informative.Anyabwile’s contribution in this last Chapter is mind 

blowing.Firestone’s work ‘Jihad’ the origin of Holy War in Islam makes you to stop and do a re-

evaluation of our approach to doing Missions in a hostile environment with love and forgiveness 

like Bishop Festo Kivengere who said to Idi Amin I love u when he was at the verge of losing his 

life in the hands of Idi Amin a despot ruler of Uganda. 

 

The church community of believers is not inward-bound mission or contextual mission but rather an 

outward-bound mission to reach out to the outside with the Gospel of Jesus Christ. This study 

proposes an undertaking by Christian theologians in the Pentecostal-Charismatic-Evangelical fold 

to venture into in-depth research cases on the subject of Theologiae Religionium as part of the 

academic pursuit of excellence in learning from outside to educate those inside different folds of 

Christianity. The dialogue we have with people of other religious persuasions is for the propagation 

of the Gospel and the Kingdom of God. 
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Concluding Summary of the Research Document 

 

The Presupposition of Missions 

 

It is the ‘agape’ love of God that has prompted the Christian community to have a passion for 

missions. This, especially with others, refers to people of other religious persuasions embarking on 

a dialogical engagement for evangelism and understanding. As Bosch has penned it well, the key 

word mission “presupposes that God is the sender of the Christian community to the world as an 

assignment of urgency to preach the Gospel” (Bosch. 1991:1). The research opened our theological 

horizons to understand in Theologia Religionium the three main positions which dominate the 

debate on ‘mission as dialogue’, such as Exclusivism, Relativism and Inclusivism. The research 

proposed a middle way between exclusivism and relativism in the form of inclusivism in affirming 

Christ’s atoning work is the basis of acceptance by God and affirms that people of other faiths can 

be saved within their religions.A discipleship-oriented programme can help them to be incorporated 

within Christendom. 

 

Chapter Two summary highlights 

 

The Nature of Religious pluralism in South Africa  

  

This study went as far as to help us understand and outline the nature of religious pluralism in South 

Africa. A definition of religious pluralism was explained broadly, providing information on the 

historical development of the phenomena of religious pluralism within the South African context. 

According to David Chidester, a Professor of Religious Studies at the University of Cape Town, in 

his work “Religions of South Africa”, South Africa has become home for nearly every religious 

tradition that has made up what has often been referred to as World Religions (Chidester 1992.148). 

The migration has been made by different persons from North, East and West of Africa and the far 

middle East - as far as Pakistan, for example. The different world conferences culminating to the 

Vatican II council gave us a broader understanding of the past and current developments on the 

subject. The statistics provided from Stats-SA helped to understand the religious landscape of 

different religious persuasions, with Christianity being still the dominant religious group with over 

70%. 
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 Chapter Three summary highlights 

 

The ecclesiocentric Christological exclusivism Pentecostal-Evangelical position 

 

This position on religious pluralism in the ecclesiocentric exclusivist model does not regard other 

religions as being salvific or conducive for the search for God in the quest of salvation. Salvation 

can only be found in the Christian Church (Kärkkäinen, 2003:24). 

 

The aim of this study at this point was to highlight current discourses on religious pluralism within 

the South African context, using the Indian Pentecostal theologians from Bangalore, India, for the 

same context, since there are parallels in these contexts of religious pluralism. The conservative 

Pentecostal-Evangelical paradigm falls into this category too. This position is similar to the earlier 

Reformation stance as “Sola Cristo” - that salvation is only obtainable through Christ and no other 

name. 

 

A Pneumatocentric Relativism position 

 

Stanley Samartha wrote that “without a revised Christology it is almost unlikely that the renewing 

activity of God in Christ and the creative sustaining power of the Spirit can make serious 

contribution to the struggle of people of other faiths, for a just society understanding that an 

exclusive understanding of Christ will minimise the work of the Holy Spirit in the lives of others” 

(George, 2000:94). Without denying the centrality of Christ for Christians, Samartha relativised the 

normativity of Christ. He shifted from an exclusivist Christology of Salvation in Christ. 

 

Inclusivism 

 

This position among Pentecostal-Evangelicals sees the middle ground between exclusivism and 

relativism. Kwame Bediako, an African scholar, represented this school of thought in that to him 

Christianity to him is more and very much an African religion. In Pentecostalism they are then 

classified as Open fundamentalists. This group is represented by the World Evangelical Fellowship 

(Knitter, 1991:77). 

 

 

 

 

Chapter Four summary highlights 
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The positive contribution of the Pentecostal-Charismatic movement towards World Missions 

and Evangelism 

 

The positive contribution that the Pentecostal/Charismatic movement has made towards World 

Missions and Evangelisation cannot be underplayed in collaboration with Evangelical Christianity. 

The statististics by Barrett and Johnstone and other statisticians record the Pentecostal/Charismatics 

to be more than 250 million adherents worldwide - a quarter of the world’s two billion Christians. 

The 20th Century at its advent saw the outpouring of the Holy Spirit in places like Topeka Kansas 

City, Los Angeles, Azusa Street revival and the growth of the Holiness movement. 

 

This whole multiplication and growth of the Pentecostal movement has reached the extent that 

indigenous African churches now have evolved from ordinary Africa Initiated Churches to being 

classified as Pentecostals, as some of them have ties with either Methodism, Anglicanism, 

Catholicism and mainstream classical Pentecostalism. This has become a praeparatio evangelica for 

witness to people of other faiths in an inter-religious dialogue situation. The impact of Zion City 

USA missionaries like Alexander Dowie and John G Lake, as mentioned earlier, cannot be ignored. 

The contribution made by Andrew Murray to the ministry of people like Pieter Le Roux, who 

became the first President of the Apostolic Faith Mission of South Africa, has been huge. This study 

has also given us a synopsis of the contributions of certain theologians in the South African context. 

 

According to Hollenweger, he observes the fact that though Pentecostals as observed Pentecostal 

theology may have lots of systematic theology omissions, the “New Testament is not a unified 

theological textbook” Hollenweger (1972:593), though being a Lutheran theologian, has the most 

eye-opening exposition on the Pentecostal movement ever. However, with all the good things that 

Pentecostalism has done for mission in dialogue, on the reverse is the negative tendency of 

Pentecostalism/Charismatics with certain sectors advocating extremism when it comes to 

materialism.  

 

 

 

 

 

. 
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Chapter Five summary highlights  

 

The conclusion of this study sets a stage for engagement in dialogue with other faiths for the sake of 

witness. One of the lessons we have learnt in inter-faith dialogue is the collaboration between 

Christians and non-Christians in matters of mutual concern. 

 

Summing up on becoming all things to all men, as in I Corinthians 9.20, to those under the law fro 

one under the law so that he may bring them to the obedience of the Gospel of Jesus Christ. Paul 

says this he does for the Gospel’s sake, according to I Corinthians 9.23. Our ultimate goal in this 

pneumatological encounter is with the end result in mind of winning and persuading men and 

women to salvation in no other name except that of Jesus Christ. This research does not claim to be 

the final work on this subject of religious pluralism and dialogue. The South African Pentecostal-

Evangelical context of Evangelism is here among the Hindu and Muslim communities living in 

KwaZulu-Natal around Durban and the vast majority of Cape Malays living in the Cape of Good 

Hope in South Africa. 

 

Pentecostals (and Evangelicals) have always traditionally situated themselves uncritically on the 

exclusivist camp of the theology of religions. Emphasising the uniqueness of Christ (George 

2006:228), Studies in the interface with Indian contexts and the manual of religious pluralism: 

Challenges for Pentecostalism in India by Geormon K George is a case study worth visiting. A 

number of missionaries who interacted with various religious cultures in India have a rich religious 

heritage to share with the rest of us, such as Bishop Leslie Newbigin, The Catholic Jesuit 

movement, the Dutch Reformed Church in Indonesia, the Orthodox Church that made inroads into 

the Indian cultural life, and many others. The Indian context in India does not vary from the Indian 

in Phoenix and Stanger in Durban, South Africa. Leaders like Mahatma Gandhi lived in South 

Africa.  

 

What Dr.VE Devandutt said is that “it is desirable that the Indian church enter into a theological 

heritage arising from its own grappling with the problems of our faith” George (2006:239) that has 

to be adequately applied to the case of Indian Pentecostalism. In India there seems to be a 

reluctance by most Indian Pentecostalists to contextualise their faith with indigenous Indian culture. 

The South African context is not in isolation from the religious context of India in terms of lifestyle 

orientation. Pentecostals have a lot to learn from Indian Christian theologies of religious pluralism. 

There is a rich variety of resources that are applicable to our context. 
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The church community of believers is not inward-bound mission or contextual mission but rather an 

outward-bound mission to reach out to the outside with the Gospel of Jesus Christ. This study 

proposes an undertaking by Christian theologians in the Pentecostal-Charismatic-Evangelical fold 

to venture into in-depth research cases on the subject of Theologiae Religionium as part of the 

academic pursuit of excellence in learning from outside to educate those inside different folds of 

Christianity. The dialogue we have with people of other religious persuasions is for the propagation 

of the Gospel and the Kingdom of God. 
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