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PREFACE 

The aim of the Institute for Theological Research at the University of South Africa 
(Unisa) is to conduct research related to theology, and to publish these results. A 
variety of projects is undertaken, some relating to theoretical research while others 
deal with applied and/or empirical research. The Institute is ecumenical and 
academic freedom is a rule of conduct. This explains the variety of research which 
is undertaken and of the books and articles being published. 

One of the more recent projects of the Institute is the Pentecostalism and neo­
Pentecostalism project launched by the Department of Systematic Theology of 
Unisa under the leadership of Dr HI Lederle. Although the present book is not the 

first publication of this project, it is a very significant one. This book contains the 

results of research on the proprium of Pentecostal Theology. In view of the surge in 
literature being produced on Pentecostal Theology and the lack of a 'standard' 

Pentecostal Theology, this book will serve as an introduction and summary to 
insiders and outsiders as to what is distinctive about Pentecostal Theology. 
Because of the importance and influence of Pentecostalism and the Charismatic 
renewal movement in different parts of the world, the need for such a book is 
evident. 

The project on Pentecostalism of the Institute is made possible partly by a joint 
donation from the Pentecostal Churches in South Africa. I hope that this book will 
serve a positive purpose both inside and outside the Pentecostal churches. 

Willem S Vorster 
(Head of the Institute) 
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PART I 

Introductory 

considerations 



CHAPTER 1 

Some of the problems involved 

in researching Pentecostal theology 

1. 1 THE PROBLEM OF METHOD 

After eight decades of t�tieth century Pentecost there is as 
yet no standard Pentecostal Theology in the rrould of the Western 
post-Refonnational theological establishment. The increasing 
interest shown by Pentecostals in academic training, and the 
burgeoning neo-Pentecostal rrovarent which includes numerous 
academically qualified church leaders fran outside the classical 
Pentecostal movement, has led to an ever-increasing volume of 
literature (learned and otherwise) being produced on the subject. 
The sheer volume available, and the variety of sources and 
theological and cultural backgrounds represented, has tended to 
diminish rather than increase hopes that such a standard theology 
will ever emerge. Yet among the abundance of pro- and anti -
literature, the mass of personal testirrony reccmrending (and 
saretirres denigrating) the "pentecostal experience" and the many 
often condescending (though apparently syrrpathetic!) "objective" 
evaluatims of classical Pentecost fran non- or neo-Pentecostal 
sources, contributions fran Pentecostals themselves are beginning 
to increase. These are latterly tending to CM=ll upon precisely 
this point: What is distinctive about Pentecostal Theology? 

Whereas previously the Pentecostal attitude to the contenporary 
theological establishment had been one of ignorance or distrust 
(and often downright hostility), a generation of Pentecostals 

rrore critical of their own roots arose, particularly in the 1960s 
and 1970s. The excesses of the itinerant healers and evangelists, 
together with the canonisation of outward Pentecostal liturgical 
fonns (dance, hand-clapping, etc.) tended to lend an apologetic 
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tone ( in the colloquial sense) to their work. They tended to 
reveal an underlying sense of inferiority when they corrpared 
their Pentecostal dor::trines and developing traditions with the 
scholarly and apparently objective and scientific theological 
systems of the Protestant Reformation traditions. In the case of 
sorre it led to eventual dissociation from denominational Pente­
cost (e.g. Walter Hollenweger, erstwhile Swiss Pentecostal).1 For 
others it led to attempts to express Pentecostal doctrines in the 
context of and within the parameters of non-Pentecostal systems 
(F P Moller in South Africa is one such example, relying heavily 
as he does on the theological and cultural thought-world of South 
African Reformed theology, with minor Pentecostal "amendations" .2 
In North America Themas Holdcroft3 for instance - and in this 
respect he is representative of many North American Pentecostals 
- has tended to express Pentecost in tenns of fundamentalistic 
evangelicalism) . 

The remarkable spread of Pentecost throughout the Third World, 
and its penetration into the ranks of the historical denomina­
tions, has brought with it a change of atrrosphere arrong Pente­
costal academics. Perhaps the increasing numl:er of academically 
trained rren within the Pentecostal denominations has had sorre­
thing to do with this. Any sense of intellectual inferiority is 
slowly passing from the scene and Pentecostal scholars are 
arising who are no longer prepared to submit their teaching and 
practice to criticism which is fonnulated within theological 
parameters which are alien to Pentecost itself. The mirror is 
being reversed and an attempt is being made not only to define 
the parameters within which Pentecostal practice operates, but to 
test Western Reformation traditions by those parameters as well. 
The former aspect is the interest of Pentecostal and neo-Pente­
costal scholars alike, whereas the latter has tended to be the 
interest of neo-Pentecostals in particular. 

The implications of this developrrent for the rrethod to be applied 
in this study may be described as follows: 

Primary sources must be (the writings of) Pentecostals who are 
unasharredly corrmitted to Pentecostal teaching, practice and 
norms. This does not imply that such sources must be uncritical 
of their own roots, nor that sources from without Pentecost have 
nothing to contribute. It is rrerely the consistent application of 
a principle which holds good in most theological research. In a 
reversed situation, for instance, a Pentecostal critique of 
Reformed theology · is less likely to state ultimately and 
accurately the basic tenets of that particular theology than 
would a systematic exposition of Reformed theology by a theolo­
gian who is trained in and conmitted to Reformed teaching, 
practice and nonns. 
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From these sources an atte:rrpt must be made to outline the para­
rreters within which Pentecostal theology operates and may be 
defined. If it is true, for instance (without wishing to prejudge 
the issue) that Pentecostal theology is conducted on the intui­
tive rather than the analytical pla.ri.e, and tends to be primarily 
experiential rather than doctrinal, and if this research is 
conducted by a Pentecostal scholar, then one of the following 
courses must be followed: 

First option: The research must be conducted from within the 
pararreters of the contenporary Western theological establishrrent, 
with the result that the researcher will be restricted by para­
rreters which are alien to his own religious experience and 
practice. Honesty v.0uld then corrpel the research to draw up short 
of rationally analysing, from within one set of parill!Eters, 
religious phenorrena and practices which appear and are conducted 
within a totally different set of parill!Eters. The result would be 
no different whatsoever from the scores of academic evaluations 
of Pentecost already to hand, whose conclusions often appear to 
be determined rrore by the disposition of the researcher toward 
Pentecost than by the material at hand. 

Second option: The research must be conducted from within the 
pararreters of Pentecostal theology itself. An atte:rrpt may be made 
to clarify issues in terms which may be rrore comprehensible to 
scholars who are not at hare in th;Ls thought v.0rld. HovA=ver, 
throughout the course of the v.0rk it must be borne in mind that 
where a Pentecostal researcher is dealing with Pentecostal 
phenorrena, without asserting dogmatically that such phenorrena 
defy rational analysis as atte:rrpted by rrodern Western thinkers, 
this type of analysis will not be allowed the final say. It may 
well be that Pentecostals will rrore and rrore corre to express the 
sentirrents of others who have experienced the apparent tyranny of 
the Western theological establishrrent, no matter how unlikely 
they may be as bed-fellows, i. e. the Third World and political 
theologians (Porter 1974:33-34). 

If the first option were merely to furnish one rrore example of 
critique of Pentecost from within an alien academic milieu, then 
neither the puqx:,se nor the promise of this research can be 
fulfilled. For this reason the second option offers rrore hope for 
an understanding (if not total comprehension) of a contenporary 
Pentecostal researcher's perspective upon that theological 
"tradition", the pararreters within which it may be practised, and 
the evaluation of critique upon it which has not originated 
within it. The task of the research is to identify that which is 
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distinctive about and essential to Pentecostal theology, and this 
of course includes identifying the parameters themselves. Indeed, 
it may well t:.e that this identification in itself fulfils the 
task of the research. 

This presentation follows the following outline: 

The rather comprehensive introductory section includes 

- A critical analysis of attempts to determine the historical 
roots of Pentecost which will l::.e subjected to critical 
analysis (1 .2). 

A critical analysis of non-Pentecostal critiques of 
Pentecostal doctrine and practice (1.3). 

- A review of the vital context of twentieth century Pentecostal 
theology today - its conmon doctrinal kernel, its pluralism, 
and its influence on Catholic and Reformation theology via 
neo-Pentecostalism (Chapter 2). 

Essays on the thene "What is distinctive about Pentecostal 
theology?" by Pentecostal and non-Pentecostal ministers and 
scholars representing a variety of denominations and theological 
disciplines are included (Appendices A and B) . 

The main body of the research attempts to identify the 
teristics of Pentecostal thought, method and practice. 
covered includes: 

charac­
The area 

Pentecostal appreciation of Scripture (Chapter 3). 
Pentecostal appreciation of formal doctrine (Chapter 4). 
The place and relationship of experience, ccmnitrrent and 
emotion (Chapter 5). 
The role of the comnunity of l::.elievers (Chapter 6). 
Social and political influence and influences (Chapter 7). 

In this section the content of Pentecostal theology will l::.e 
analysed in an atterrpt to distinguish its parameters and method. 
Since in the author's experience this is not readily achieved by 
means of the highly rational and analytical method of establish­
ment theology, both the presentation and the analysis will l::.e 
obviously Pentecostal. (For instance, attempts to comprehend 
Pentecostal phenomena and effects fran the perspectives of non­
theological sciences such as sociology and psychology - which 
tend to operate within a \\Orld view not only alien but often 
violently hostile to modern Pentecost - will probably l::.e accorded 
only a measure of sympathy and not l::.e granted anything even 
remotely approaching final authority. ) 
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The final section will then re an attempt to answer 
question as succinctly as possible: What is the 
Pentecostal theology, i.e. what is distinctive about 
theology? 

the original 
proprium of 
Pentecostal 

1.2 THE HISTORICAL ROOTS OF TWENTIETH CENTURY 
PENTECOST 

!my research into Pentecostalism (a term not always acceptable to 
Pentecostals, who tend to refer to the movement generically as 
"Pentecost") will at sane stage or other attempt to establish the 
historical rearings of the movement by determining its antece­
dents. Among Pentecostal scholars and those more sympathetic to 
the movement, the attempt will often re no rrore than an exercise 
in establishing antecedents in religious rrovernents which have 
either exhibited familiarities with Pentecost, or with which 
Pentecost had close links at its origination. More "detached" 
observers have ventured further and sought to identify the 
sociological roots of the movement, particularly in a given area 
such as North America. For the purposes of this study we merely 
take note at this stage of these latter attempts (lmderson 1979: 
Bloch-Hoell 1964), although in the section dealing with Pentecost 
and socio-political influence they may re found to offer a 
valuable contribution. 

Pentecostals themselves have tended to understand their 
historical antecedents in the rrould of Pietist historian 
Gottfried Arnold. They have searched the "underside" of church 
history for those groups who have exhibited manifestations and 
held values similar to those which set Pentecostals apart frcm 
their dencminational contemporaries. Hence in the church history 
notes used until recently by the Apostolic Faith Mission of South 
Africa for training its pastors, antecedents are found in groups 
as disparate as the Waldensians and Albigensians. Behind such 
attempts lies the understanding that Pentecost in this century is 
a revival of the charismatic first century church. This early 
church lost its pneumatic fervour through institutionalisation 
and neglect, but throughout church history there have reen 
flickerings of that original flame, culminating in the grand 
resurgence of charismatic experience at the reginning of this 
century. John Nichol points out that Pentecostals may disagree as 
to whether the revival started in North Carolina in 1896, in 
Topeka, Kansas, in 1901, or in Azusa Street, Los lmgeles in 1906 
- but all agree "that the Pentecostal experience is not a reli­
gious innovation, and that in one form or another it has mani­
fested itself throughout the history of the Christian church" 
(Nichol 1966:19). 
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Larry Hart has shown that establishing the historical antecedents 
of Pentecost is not a straightforward historical task in a single 
dimension: 

There are at least three different approaches to this 
task. First, one might trace the "charismatic" outbreaks 
down through the history of the church Second, 
Pentecostalism per se is an American phenomenon with 
roots in Methodism, revivalism, the Holiness Movement, 
and conservative Protestantism. In addition, a 
"doctrinal" history can be traced fran Roman Catholicism 
(confirmation) through Methodism and the Holiness 

Moverr.ent (sanctification) to Pentecostalism (Spirit 
baptism) . .. .  

(Hart 1978:12-13) 

John McNarnee (1974) has chosen to identify "enthusia9Tl" 
throughout church history, and to relate twentieth century Pente­
cost to that phenomenon, a method which reveals something of his 
presuppositions as to the nature of the movement. However, it is 
FD Bruner that has perhaps most adequately surranarised most of 
the possible and several of the probable antecedents (from a 
historical perspective): 

The ancestral line of the Pentecostal movement could 
appear to stretch from the enthusiastic Corinthians (I 
Cor 12-14) or even the Old Testament anointed and 
ecstatic (e.g. Nurn 11; I Sam 10), through the gnostics 
of all varieties, the Montanists, the mediaeval and the 
pre-Reformation spiritualists, the so-called radical, 
left-wing, or Anabaptist movements, the Schwarrner of the 
Reformation period, the post-Reformation Quakers, and, 
when given fresh new parentage through the Pietist, 
Wesleyan and revivalist movements of the seventeenth and 
eighteenth centuries in Germany, England, and the United 
States, continuing in the first half of the nineteenth 
century briefly but very interestingly through E.dward 
Irving in England, and lengthily and very influentially 
through Charles Finney in America, issuing in the latter 
half of the nineteenth century in the higher-life and 
holiness movements which gave birth to their twentieth 
century child, the Pentecostal movement. 

(Bruner 1970:35) 

Bruner seems to have covered most of the options available in the 
course of church history, with only the gnostics appearing rather 
out of place in his list. 
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From the point of view of historical continuity, however, Pente­
cost can only be clearly linked to the I-bliness Movement (there 
can be little doubt that existing I-bliness congregations supplied 
many of the rrernbers and at tines even the infrastructure for 
early Pentecost e.g. Dowie's Zion Christian Church in South 
Africa), and to "revivalism", in spirit at least. The underside 
of church history outlined by Bruner has generally been of a 
sporadic character, showing its continuity and cormonality rrore 
in its rejection of establishlrent Christianity, and in its 
emphasis on experience of G::>d, than in its organisation or 
ability to propagate itself as a continuing "school". The Pente­
costal, however, will generally prefer to be linked to this 
history, rather than to that history of established ecclesiasti­
cal forms which dominates the histories of denominational 
Christianity. 

To find in church history events, rrovernents or groups which 
reveal characteristics similar to contemporary Pentecost may well 
be enlightening, however, it is doubtful whether such a compre­
hensive beam could be shed upon the moverrent as to enable the 
historian who has completed such a task to imagine that contem­
porary Pentecost has thereby been comprehended. It is a minority 
group arrong Pentecostals, for instance, that holds to a "second­
blessing" expectation with regard to santification, as rnanifested 
in the Holiness Moverrent. In the rrould of the radical Reformation 
both revivalism and Anabaptisrn have developed along lines often 
similar to Pentecost - yet today groups such as the conservative 
evangelicals tend to be the rrost vociferous and unrelenting 
opponents of Pentecost. (This is true even if North American 
Pentecostals are welcome in the Association of Evangelicals of 
North America. ) World Pentecost today cannot be understood solely 
as an American phenomenon, although it nay in places stand in 
drastic need of shedding some of its American cultural baggage. 
Nor can the dynamically growing rrovernent of this century be rrore 
than superficially likened to the often flash-in-the-pan 
reactions to establishlrent Christianity which have sporadically 
reared themselves at intervals throughout the last eighteen 
hundred years. If Pentecostals acknowledge that in rroverrents such 
as those outlined by Bruner lies their church history, it is not 
because they see themselves as a product of such a tradition of 
dissent - it is because they recognise in the experience of such 
groups their own experience, both of Cod (in that he accepts 
them) and of the world (that in general it rejects them). 

For the attempt to distinguish the propriurn of Pentecostal 
theology, the historical task may confer rrost benefit when it 
illustrates the relationship of the dissenting moverrents to the 
"orthodox" church of their tine, both in doctrine and practice. 
If contemporary Pentecost is broadly inimical to the established 
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schCXJls of theology of this century, then its experience is no 
different to that of the Montanists and the radical Refonners, to 
Wesley and revivalism. Many of these movements resisted orthodoxy 
on more than one front. The Montanists, whatever their excesses, 
confronted a rapidly institutionalising primitive Catholic 
Church, while the radical Reformers rejected both Catholicism and 
the classical Reformation which they perceived as both half­
hearted and incanplete. Wesley departed fran the sobriety of the 
orthodox Anglican tradition in which he had been reared (and of 
which he was a clergyman), while at the same time he resisted the 
Calvinistic puritanism of the "serious men" of his age. Reviva­
lism was at odds with the rationalism and formalism which a 
theology penneated by "modernism" had brought to the denanina­
tions. Yet, like Pentecost today, it is totally inadequate to 
explain the emergence and popularity of these groups purely as 
"reactions" to the established church of their day. Therein may 
lie sane of the truth, and certainly such is the character often 
most visibly expressed - yet the Pentecostal contention remains 
that God has always had a totally corrmitted people, known by its 
acquaintance with him and by the demonstration of his po�r in 
their midst; and that if he cannot establish it within the 
churches, he will do so on their dCXJrstep. 

For the purpose of our study then the following must be noted: if 
the roots of Pentecost, its antecedents, those groups throughout 
history with which it exhibits the greatest similarities - if 
these all stood outside the orthodox ecclesiastical and theolo­
gical establis.hrrent of their day, and if Pentecost finds itself 
in a similar position today then it must also be true that 
attempts to define Pentecost fran outside the movement will 
differ radically fran those made within it. This difference does 
not lie so much in the realm of "subjective" or prejudiced 
evaluations versus "objective" attempts - it lies in the incorrpa­
tibility of the parameters within which the definitions are made. 
With this in mind, we turn now to the problems surrounding non­
Pentecostal critique of Pentecostal thought and practice. 

1. 3 NON-PENTECOST AL CRITIQUE OF PENTECOSTAL THOUGHT 
AND PR ACT I CE 

The formation of Pentecostal church organisations early in this 
century is generally held to have been because of the hostility 
manifested by the established denaninations of the day to those 
manifesting charismatic gifts. Whereas Pentecostals themselves 
wished to maintain their links with their churches, and to thus 
revitalise the Christian corrmunity by means of their (undoubtedly 
contagious) spiritual fervour, this option was in the main denied 
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them. The result was the separation of Pentecostals from the 
broader corrmunity, and unhappily the conferral of a stigma upon 
the term " Pentecostal" and the people it denoted. The description 
in fact soon becarre an epithet. Like the narre of the proverbial 
dog, this stigma remains until today. The rrore fashionable term 
" charismatic" has gained wide currency arrong those who "v,,Duld 
share in the spirit but not the opprobrium of Pentecost, even 
sorre Pentecostal groups, tired no doubt of the stigma and all it 
entailed, adopting it (Lederle 1985:5). " Pentecostal" becarre 
associated with errotional excess, Bible-punching, bigotry, 
fanaticism, lack of m:::x:leration in alrrost every area from politics 
to rrorals, schism, and a host of related shortcomings. In fact, 
the reaction to Pentecost was alrrost as errotional as the pheno­
rrenon itself is often supposed to be. 

So well ingrained has the stigma becorre that rrost Pentecostal and 
non-Pentecostal evaluations reflect it in sorre way. Within Pente­
cost, on the one hand it has given rise to the apologetic 
attitude noted above - which is not a surprising developrrent when 
until today a Pentecostal who holds his head up high in many non­
Pentecostal faculties is still often deerred an affront; while on 
the other it has bred a certain brashness, an alrrost arrogant "So 
what?" attitude, particularly arrong sorre of the rrore articulate 
leaders of the various personality cults which have corre to 
disfigure the rroverrent from tirre to tirre. Since one of the un­
happier developrrents has been that for a number of decades Pente­
cost took on the stature of a sub-culture, the stigma had becone 
so reinforced at the tirre of the neo-Pentecostal revival of the 
1960s that it was possibly the rrost influential factor in helping 
these denominational Pentecostals decide that it was preferable 
to remain in their own churches. The experience was " in" , but the 
corrrrnunity of those who had rrost unequivocally advocated it was 
not. Whereas the earlier charisrratics had corre to appreciate the 
role of classical Pentecost as " custodians" of the experience, 
currently the errphasis seems to be rrore upon dissociation from 
those aspects of charisrratic lifestyle and expression that 
obviously have their roots in denominational Pentecost. The rrove­
rrent that never wished to becone a separate denomination, having 
been forced into that rrould has now found itself once again unac­
ceptable, this tirre by those who owe it so much. The result has 
been that the distinction between classical Pentecostal and 
charisrratic is becoming increasingly well defL�ed. Lederle 
(1985: 5) distinguishes between "classical Pentecostal" , "neo­
Pentecostal" and "charisrratic". Today, however, many Pentecostals 
are happier with the situation than they were twenty years ago, 
and that rrainly because of the excesses of sorre of the charis­
rratics! 
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The increasing sense of self-respect that burgeoned among those 
Pentecostals who looked back along their history, and, refusing 
to be deluded by the straw-person caricature held before their 
gaze by a sceptical (when not downright hostile) theological 
establishment, saw in it little to be ashamed of and much of 
which they could be proud, has led in latter years to an in­
creasingly convincing assertion of the validity of their specifi­
cally Pentecostal doctrines and practices . This has been in the 
face of the almost universal accusations of "pocr theology" and 
"weak exegesis" (no matter how diplanatically phrased) which the 
theological establishment has hurled against them . This non­
Pentecostal critique of Pentecost is now discussed fran the 
perspective of a more militant Pentecostal assessment of such 
critique, and in the context of its value (or lack thereof) for 
defining what is unique and distinctive about Pentecost .  

Horace Ward Jr . (1975) has traced the changes which have occurred 
in critici$1\ of Pentecost since the earliest days (Synan 1975: 99-
122) . These have varied from charges of demon-possession and 
down-right inrnorality in the first decades (although Bloch-Hoell 
(1964: 122) has raised the latter spectre again as recently as the 
1960s to rrore moderate atterrpts to point out the theological 
difficulties inherent in maintaining that empowennent is an 
experience of the Spirit subsequent to regeneration, that tongues 
is the confirmatory sign of Spirit baptism, and that such baptism 
cannot be explained other than in terms of a dynamic encounter 
with God. Ward ' s  conclusion is interesting, particularly his 
final cornrent, which is relevant to this study. 

The terrperate tone of rrodern criticism should not be 
accepted as a vindication of Pentecostali$ll. In many 
cases the writer has taken away with the one hand every­
thing he has conceded with the other hand. The anti­
Pentecostal argurrent still consists mainly of the 
following points: (1) The evidential purposes of glosso­
lalia in the Book of Acts are no longer valid ; ( 2) 
glossolalia was a temporary gift; (3) glossolalia was an 
inferior gift; (4 ) glossolalia can be explained as a 
psychological and human phenorrenon. 

It is clear that the language and violence of the early 
argurrent has been subdued, but that the skeptici$1\ (sic) 
remains . Theological obj ections are virtually unchanged, 
but a new dirrension of secular inquiry into a spiritual 
phenorrenon has been inaugurated. 

The viability of Pentacostalism is derronstrated by its 
continuing growth. This attests to its evangelistic 
mission and to its capacity for meeting real human 
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needs. Since its theology, its mission, its power, and 
its fruitfulness are in harmony with Scripture, Pente­
costalism can rightly demand an honest examination of 
the proposition that it is a rrodern expression of the 
New Testarrent experience. 

(Ward 1975:119-120). 

Ward's study reveals how much of the anti-Pentecostal argument 
has centered on glossolalia in particular. This has had the 
unhappy effect of forcing Pentecostal apologists to fight on the 
terrain of their critics, and long pro- and anti-glossolalia 
arguments have resulted. 4 Since to the outsider the nost 
noticeable mark of Pentecost is the phenanenon of tongues 
speaking, many Pentecostals have unquestioningly accepted that 
this is the distinctive which must be defended most desperately . 
On a slightly less superficial plane has been the atterrpt to 
understand Pentecostals fran the perspective of a "two-stage" or 
"three-stage" soteriology. D W Faupel (1972:12-13) cites Everette 
Moore and Klaude Kendrick in this regard. This may be useful as a 
categorisation of Pentecostals, but whether it is at all helpful 
in determining what the real distinctive element in Pentecost is, 
is not so certain. Donald Dayton (1985:10) is one who is aware of 
the difficulties of concentrating on either glossolalia or multi­
stage salvation in atterrpting to analyse Pentecost, and he opts 
for an identification of four main strands of emphasis instead: 
Salvation, Spirit baptism, Healing and the Second Corning. These 
he says are not unique to Pentecost, but when combined with a 
peculiar Pentecostal logic they reveal (to him) the essence of 
Pentecostal theology. Indebted as we. are to Dayton ' s  relativising 
of tongues and multistage salvation, it must be doubted whether 
he has really helped in our search for a Pentecostal proprium. 
Rather, in a manner reminiscent of Walter Hollenweger, he has 
atterrpted to describe the canponent elements of Pentecostal 
doctrine, in the very Protestant belief that canprehension of the 
doctrinal content of a group (its "confession") will allow 
categorisation of the group itself.5 

The Pentecostal who embarks on research into what non-Pente­
costals have to say about the movement will be confronted with 
two apparently ambivalent phenanena. On the one hand, the warmth, 
fervour, mission-centredness, grassroots involvement and concern, 
and the spiritual cormnitrrent of the group are lauded. On the 
other, the theological method and propositions of the group are 
(sanetimes ever so kindly) derided. Culpepper (1977:50-51), for 

instance, can follow a glowing description of the movement with a 
reference in a subsequent chapter to those charismatics who have 
"simply borrov.Bd fran classical Pentecostalism at its weakest 
points - biblical exegesis and theology" ( 1 977: 98) . Hollenweger 
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(1977:506-507) states categorically: "The theological insights of 
the Pentecostal rroverrent are neither new nor valuable the 
questions r:osed for the traditional churches by the spread of the 
Pentecostal rroverrent are rrore irrportant than the answers given by 
Pentecostalism. " Larry Hart (1978:221), who has som2 flattering 
things to say about Pentecost, concludes that Pentecostalism, 
theologically speaking, is "on very shaky ground indeed in this 
regard". He claims that there is no Biblical basis for Spirit 
baptism subsequent to conversion, for speaking in tongues as 
evidence for such baptism, nor for an experience subsequent to 
conversion by which one w::iuld enter the realm of the charisrratic 
gifts. At the level of exegesis, Biblical theology and systerratic 
theology he sees these conclusions as "devastating" (Hart 
1978:222). Non-Pentecostals, be they charisrra.tic or not, anxious 
to give honour where it is due, applaud the dynamic character of 
Pentecost, but on the whole deny much (if any) validity to its 
theological expression. 

Pentecostal reaction to such criticism is becoming less ar:olo­
getic and rrore militant. As Ward p:Jinted out above, if the rrove­
rrent reveals so rrany r:ositive characterisitcs, then it deserves a 
serious theological evaluation. Pentecostal practice and theology 
go together like love and rra.rriage in the popular ditty; you 
can ' t  have one without the other . Where errphasis is shifted to 
the latter (as tends to be the case in the practice-doctrine rela­
tionship of Reforrration theology today), the result is a less 
dynamic and vital corrununity (Hollenvveger 1977:425). A Pentecostal 
rroverrent which sees its ministers and laity returning from 
studies at non-Pentecostal institutions imbued with all the 
latest and best in theological rrethod and content, only to be 
presiding in a very short tiITe over local communities which no 
longer evangelise or express any warmth or fervour in their 
w::irship, or service to one another - such a rroverrent might v.Bll 
conclude that there is sorrething very alien indeed to their 
experience of God inherent in the rrethods and content being 
inculcated at those institutions. So when theologians that grant 
authority only to those rrethods and contents terrred " theological" 
by such institutions find that Pentecostal practice and doctrine 
is "faulty", then a shrug of the shoulders from the thinking 
Pentecostal must be expected: a scientist who studied a racehorse 
according to the rrethods and contents of botany could be expected 
to corre to similar conclusions. 

For the purr:oses of this study a pragrra.tic view will be adopted. 
This nay be expressed as follows: If the non-Pentecostal churches 
are a reflection - in terms of their appeal to the person in the 
street, the fervour of their rrerobers, the dynamism of their 
progress - of the rrethods and presupp:Jsitions that apply in the 
Western r:ost-Reforrrational, r:ost-Enlightenrrent theological estab-
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lishrrent today; and if that establishrrent finds Pentecostal 
practice and doctrine theologically untenable; then a dynamic, 
growing, effective Pentecostal corrununity would appear to be fully 
within its rights in not only refusing to submit to analysis by 
those rrethods, but even to question them seriously. In effect, 
this rreans that Pentecostals may credibly argue for a new 
approach to exegesis, to Biblical and systematic theology - an 
approach which will not vindicate the static and condemn the 
dynamic. 
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C H A P T ER 2 

The context of 

Pentecostal theology 

2 .  1 A BROAD S PECT R UM O F  COMMO N DOCT R I N E  AMO N G  C LASS I ­
CAL PENTECOS T A LS WO R LDW I DE 

One of the most fascinating aspects of the Pentecostal moverrent 
is the wide variety of structural forms, doctrinal errphases, and 
adaptations to local conditions that it reveals . Yet underlying 
this pluralism is a very definite nucleus of doctrine, points 
that, almost without exception, are held to l::e non-negotiable by 
Pentecostals themselves . Dayton feels that he has sufficiently 
comprehended this nucleus as revealed in the four strands 
mentioned above. Hollenweger gives an overview of the peculiarly 
Pentecostal view of Bible, salvation, etc . (see note 1). These 
evaluations are revealing, and go sare way toward outlining the 
conuron doctrinal errphases in the movement . Yet a Pentecostal 
observer woo moves among various Pentecostal groups soon finds 
that what is not negotiable in Pentecostal doctrine is that which 
is most descriptive of the experience of the Pentecostal himself.  
Hollenweger (1977: 4 25) indirectly confirms this when he claims 
that the transferral of errphasis from experience to fonnal 
doctrine in sare Pentecostal denominations has been the result of 
the large percentage of members in those groups, including many 
pastors, who never have had a Pentecostal experience . The process 
has also been accanpanied by an increasing amount of doctrinal 
hair-splitting . Despite this, at the grass-roots level (indivi­
dual member or assembly) there is an understanding that a 
caranon nucleus of doctrines exists, held by Pentecostals in North 
America, South Africa, South-east Asia, Latin America, and prac­
tically any other region on earth. This may be sunrred up 
as follows: 
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1. That Jesus Christ can/should be personally encountered as 
saviour of the sincerely repentant sinner, resulting in 
regeneration to a transfonned life. 

2. To every believer there is an experience of God ' s  Spirit 
- available according to the pattern of Spirit baptism found in 

the history of the first-century church in �ts. 
3. The power of God is revealed today in the lives of indivi­

duals and cc:mnunities as it was in the early Christian conmu­
nities. 

4. A sincere attitude of praise and worship should mark the life 
of the individual believer and the liturgy of the whole 
group. 

5. The regenerate are obliged to reveal a distinctively Chris­
tian life-style based on discipleship of Jesus. 

6. The goal of the individual believer, of the local church, and 
of the larger Pentecostal camnmity, is to further the 
mission of Jesus. 

7. Jesus is coming again, to judge the world, and to apocalyp­
tically renew creation. 

Within these points emphases may be shifted fran time to time and 
fran region to region. However, basically each point centres on a 
nucleus of corrmon experience among Pentecostals. The form that 
kerygma should take, the signs and fruits of repentance, the 
forms of praise and \>.Orship - these may well be conditioned by 
the milieu of the local assembly - but that every Pentecostal 
life should include the experience tenred conversion, baptism of 
the Spirit, charismata, sanctification, enthusiastic worship and 
witness, is axianatic without exception to every Pentecostal 
cc:mnunity. These things may not be negotiated. There may have 
been Pentecostal leaders who have questioned tongues as the only 
valid initial evidence of the baptism of the Spirit; to the 
astonishrrent of the rest of the Pentecostal \>.Orld, there are 
groups that practice infant baptism! It could be cogently argued 
that either aberration \>.Ould effectively so nuance the first or 
second of the points listed above as to make them virtually 
rreaningless - yet those involved (in the first instance, scholars 
and leaders such as Steiner of Switzerland and G. Jeffreys of 
Britain; in the second, the Chilean Pentecostal church) \>.Ould 
assert that these points as stated remain non-negotiable. To be 
Pentecostal primari ly presupposes that one partakes of the corrmon 
Pentecostal experience, and only secondarily presupposes carmit­
rrent to a caiunon "confession" of doctrine. Where the formulated 
doctrine is caiunonly held, it is very clearly based on the 
experience. The Pentecostal does not rrerely believe or confess he 
is Pentecostal - he knows it and lives it, because of the 
experience he has had and is continually undergoing. Even his 
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witness is an ongoing experience - it is not that he must 
witness; because he is truly Pentecostal he wi U witness and be a 
witness. 

2 . 2  THEOLOGICA L PLURA LISM AND INDIGENOUS CHURCHES 

Because experience of God, and subsequently of the world fran 
"the I.Drd' s  side" is so crucial to the nucleus of Pentecostal 
doctrine, the forms of church structure and the theological 
systems within which this nucleus is expressed have become 
largely relativised. It is true that the movement '-'Duld appear to 
have a largely North American origin in this century , and that it 
has carried with it a large amount of American cultural baggage 1 
- hoW=ver, in  its worldwide manifestation it is truly cosmopo­
litan. 

The true potential of the moverrent ' s  theological pluralism did 
not becane obviously apparent until the neo-Pentecostal revival , 
which shoW=d that individuals with theological convictions as 
widely disparate as catholicism and Quakerism could not only 
experience the poW=r of the Spirit , but could apparently 
integrate the experience into their own theological framework 
(McNamee 1974: 34 1). 2 Yet even before this time it was found that 
the Pentecostal groups launched potently effective mission 
projects among the inhabitants of the Third World. This has been 
attributed to t'-'D elements in particular : firstly , without the 
traditional, orthodox, or established forms such as the histori­
cal denaninations carried with them to foreign situations , the 
Pentecostal groups could adopt the forms best suited to their 
mission and to the people being reached; and secondly , in dealing 
with the spirit-consciousness of the Third World the Pentecostal 
missionary was superbly equipped by his own appreciation of 
spiritual powers and forces , as well as his own endowrent with 
the power of the Spirit. The result has been a burgeoning of 
indigenous Pentecostal groups such as those discussed by Hollen­
weger in his booklet Pentecost between black and white (1974). 
This adaptability has at tines been condemned fran ooth without 
and within the moverrent as syncretism , although a far more 
reasoned response is being sensed , particularly fran the older 
Pentecostal denaninations. David du Plessis ' relationship with 
his own church is a case in point. His openness to the moving of 
the Spirit in forms other than that of classical Pentecost led to 
a certain coolness between him and his old church (the Apostolic 
Faith Mission of South Africa) and also with the Assemblies of 
God in America. Today he (or rather , his memory) is acceptable to 
ooth. The undoubtedly Pentecostal character of the rapidly 
growing Latin American , African and Asian indigenous churches , 
and their acceptance by the older Pentecostal groups, is a 
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victory for the understanding of Pentecost among its own 
adherents that that which is crucial and non-negotiable can 
never be corrpranised, but that that which has relative value for 
the crucial experience of Q)d be treated as relative. Since 
the latter could include languages, style of worship, cultural 
mores and values, fonns of church structure and certain doctrinal 
formulations (trinity, election, etc. ), the way is open for the 
most widely diverse groups to be at one and the same ti.Ire truly 
Pentecostal and truly indigenous. 

This tendency has been evident fran the beginning, when Pente­
costals formulated their "confessions" in terms of the nearest or 
most influential or acceptable denaninations, often without 
understanding the implications of what was being confessed. 
Because these confessions, as well as the particular rrores 
inherited from the Holiness t-bverrent, later became canonised, the 
initial ecumenical openness often became intolerance and even at 
ti.Ires, bigotry . Local intolerances were often exported. However, 
today it woold be a very narrow-minded Pentecostal indeed who 
would deny that it is the sane Spirit that "'°rks in him that now 
works arncng others who know nothing, and indeed care even less, 
for his own shibboleths. 

2 .  3 NEO-PENTECOSTA LISM - " E X PERIENCE " INTEGRATED WI TH 
HISTORICAL CHURCH TH EOLOGY ? 

The scope of this study is not intended to include the neo-Pente­
costal movement in attempting to ascertain the propriurn of Pente­
costal theology. However, the attempts of many neo-Pentecostals 
to integrate the Pentecostal experience with their ecclesiastical 
traditions in the areas of liturgy and doctrine can be viewed 
£ran a classical Pentecostal perspective as being in the nature 
of an experirrent . If the experience of the Anglican neo-Pente­
costals, according to Hollenweger's (1978: 34-35) perception, is 
representative of trends among other non-Pentecostal Pente­
costals, then it would appear that the middle ground of true 
integration has yet to be established. Either the initiate into 
the realm of Pentecostal experience of the spirit has irmediately 
relied heavily upon classical Pentecostalism to supply the 
categories by rreans of which he might corrprehend the experience, 
or he has declared that the experience itself is reconcilable 
with his own tradition and has served to illuminate that tradi­
tion without radically criticising its main tenets. Behind these 
trends there appears to lie an either/or presupposition that has 
yet to be serioosly questioned: Either the Pentecostal experience 
can be best related to the thinking of the group which has 
acknowledged its validity for eight decades; or it can be seen as 
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a neglected area of practice hidden in all the other Christian 
traditions and by no rreans inimical to them. For the purposes of 
our study the experirrent in integration has certain implications. 
For instance, it raises the question of the autonomy of a Pente­
costal theology. Is Penteoostal theology valid as an expression 
of Pentecostal experience, as a theology alongside the Roman, 
Orthodox and Reformation theologies? Or may a theology of 
experience of the Spirit irerely be appended to any tradition 
without rocking the theological boat too noticeably? The answer 
to this question has implications for the self-awareness of Pen­
tecostals themselves. Must they view themselves as, for instance, 
Evangelicals who just happen to speak in tongues? Or may they 
make a valid claim to being distinctively Pentecostal, as opposed 
to any other Christian tradition, in both experience and theolo­
gical distinctives? It also raises questions for the study or 
practice of Pentecostal theology at non-Pentecostal faculties: if 
a certain experience of the Spirit can be integrated with tradi­
tional theological tenets without radically altering or 
questioning those tenets, then Pentecostal theology can (indeed, 
must) be corrprehended within the parameters of other theologies 
and theological irethods . 

The arguirents which have been offered in the preceding sections 
may go a long way toward answering the questions raised above. 
Indeed, Hollenweger ' s observations may offer a certain evidence 
that in studying Penteoostal theology one is not dealing with a 
minor aberration of or errphasis in Protestant theology. Future 
developrents in the neo-Pentecostal moveirent may help further 
clarify sare of the issues.3 

At this stage is becoires necessary to .take note of sare Pente­
costal attitudes toward the errergence of neo-Pentecostalism and 
sorre of the trends within it. Although initial scepticism has 
largely been overcorre by pragmatic acceptance (Hacken 1976:35), 
there are still those Pentecostals who express viewpoints criti­
cal of the moveirent . Ray Hughes (1974:6-10) for instance, raises 
a number of issues which he feels are inadequately attended to by 
the neo-Pentecostals. These concern the interrelationship 
doctrine/experience, the question of normative initial evidence, 
the question of lifestyle, and the question of relation to the 
church (meaning the local assembly) . 

Basically Hughes objects to the relativisation of Biblical 
doctrine inherent in any moveirent which finds and expresses its 
corrmonality in terms of experience. In this respect, Hughes 
expresses the sentirrents of that portion of the North American 
Pentecostal establishirent which has chosen to ally itself with 
the rcnre conservative and fundairentalistic traits of Evangelica­
lism on that continent. Ho�ver, the points he raises concerning 
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lifestyle and relationship to the church are areas of concern to 
many Pentecostals. Concerning lifestyle, Pentecostals express the 
sentirrents not only of the Holiness Movement, but of the Radical 
Refonnation (cf. Turner 1985: 16) and of the New Testarrent 
writers, who could be cited in this regard ad infinitum. It 
should be the task of all Christians to expose and reject all 
fonns of legali� and the accumulation of unnecessary cultural 
baggage: hov.Bver, it is also the task of each camnitted indi­
vidual to adopt a lifestyle which is contradictory of the values 
of a post-christian world and also exemplary of the character of 
Jesus himself . 

Hughes ' point on the relation to the church is well made: 

For one reason or another, the new Pentecostals have 
fonned ' renewal canmunites ' ,  ' households ' or. other such 
groups directed by infonnal leaders outside their 
churches. It is not uncaranon for a charismatic person to 
attend his church on Sunday morning and meet with a 
prayer group or a renewal canmunity in the evening. One 
wonders why these exclusive gatherings are necessary if 
these persons are involved in the life of their churches 
and the churches are allowing them freedan of expression 
and opportunity for service . 

(Hughes 1974: 9) 

There is a real problem here for the neo-Pentecostal who wishes 
to integrate his experience of God with his tradition, and who 
then finds that the official liturgies and mainstream activities 
of his denanination so excluce his particular contribution that 
he must resort to extra-ecclesiastical activities to express both 
his revitalised faith and his Christian service. There are others 
in the context of the neo-Pentecostal movement who have been 
exercised by the problem of doctrine and experience and their 
interrelationship, like the Pentecostal 0. Talmadge Spence (1978) 
and the evangelical Francis Schaeffer (1973 : 24 -27). The question 
will be addressed in detail in a later chapter, and critici� of 
the movement in this regard IIErely noted here. Since this study 
is directed at the distinctiveness of Pentecostal theology, 
contributions fran neo-Pentecostals will be best worked into the 
scheme when they contain the underlying assumption that Pente­
costal theology is a valid, autonarous theology, and not rrerely 
an experienoe-oriented emphasis which can be integrated with and 
into any and every other tradition. 
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P A R T  I I  

Characteristics of Pentecostal 

thought, method and practice 



C H A P T ER 3 

The search for 

a Pentecostal hermeneutic 

Camenting on the debate on the issues of "initial evidence" and 
"subsequence" which has gone on for no little tine now betv.een 
Pentecostals and others, W. Menzies makes the following 
assertion: 

Ho�ver, the heart of the theological battle today lies 
below the level of specific theological issues, as such. 
It is the bedrock issue of hermeneutics itself. Inevi­
tably, the real crux is that of methodology . The presup­
positions which govern the theological task will in 
large rreasure detennine the kind of product which 
errerges. Although identifying a useful Pentecostal her­
rreneutic will not in itself ensure a solution to all 
theological problems, it may serve as a helpful guide 
through which to sift the Biblical data. 

(Menzies 1985 : 5) 

One of the real problems which has faced the Pentecostal has been 
the ananaly betv.een his love for Scripture as a prime witness to 
the person of Jesus and his work of salvation, and his apparent 
lack of ability to comprehend Scripture in tenns of those catego­
ries which appear to predaninate in non-Pentecostal theological 
circles, whether conservative or liberal. 1 At heart the problem 
has resulted fran the discrepancy bet�en the faith, lifestyle 
and experience of the Pentecostal Christian and that of his 
contemporaries who are non-Pentecostal scholars. As has been 
noted in the introduction to this work, the discrepancy has 
resulted in the Pentecostal Christian and the non-Pentecostal 
scholar operating within parameters that at crucial points becare 
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mutually exclusive. Since Wltil now in fonnal theological exper­
tise the non-Pentecostal scholar has appeared to be far more 
articulate in the presentation of his views, the stigma of poor 
theology and v.eak exegesis has becane attached to classical 
Pentecost. There have been two obvious ways out of the consequent 
dilerrana, and both have their proponents in Pentecost. 

Firstly, there are those who either overtly or by implication 
insist that Pentecostals look to other schools or moverrents for a 
viable hermeneutic. Hollenweger, for instance ,  has obviously 
foW1d that for him Refonred tradition offers an acceptable frame­
work by means of which he could Wlderstand the rreaning of the 
Bible (see note 2). Im. extremely popular suggestion , and in prac­
tical terms no doubt one that has largely been acted upon in 
North America at least, is that of R N  Johnston: 

As Pentecostals seek theological definition , it is to 
the Evangelical wing of the church that they will first 
turn for particular henneneutical assistance. For both 
ecclesiastically and theologically, Pentecostals most 
nearly identify with Evangelicalism Pentecostals 
will not lack for options as they seek their theological 
place within Evangelicalism' s  umbrella . 

(Johnston 1984: 55-56) 

Gordon Fee appears to have accepted both this position and its 
implications for Pentecost, concurring with non-Pentecostal 
scholars that no matter how dynamic and fervent the Pentecostal 
moverrent may be,  it is "noted for bad henreneutics" and that this 
has implications for its doctrinal and experimental "Dis­
tinctives" (Fee 1976 : 1 19-1 20). 

While no contemporary Pentecostal researcher could hcpe to SW=ep 
under the · carpet the many obvious exegetical aberrations that 
still occur in Pentecostal pulpits, resulting as these so often 
do in statements and practices which range frcxn the ludicrous 
through the laughable to the utterly lunatic , it is also very 
clear that to turn to a camp which is basically fW1darrentalist 
and/or dispensationalist in its approach to the Bible does not 
appear to offer a valid solution to the proolem. In fact, it 
might without injustice be claimed that many of the absurdities 
which are encoW1tered awe far more to that camp than to Pentecost 
- indeed, Pentecostal "extremes" are often rather innocuous in 
ccnparison with scrre of those perpetrated by their apparently 
more respectable "alien". 
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It is perhaps the historical context of North American Pentecost 
(which has been the rrost visible souroe of Pentecostal jargon and 
doctrinal categories) that has led to Pentecostals in  general 
being classed with evangelicalism and fundamentalism. The fact 
that Pentecostals on that continent fonn a very small minority in 
relation to their evangelical counterparts (a situation alrrost 
peculiar to North America), and that the tv.D rroverrents undoub­
tedly have much in cormnon, both in terms of religious and of 
cultural goals, has led to sare inportant distinctions beccming 
blurred. A joint perceived enemy, in the fonn of that secular 
humanism which has come to daninate so many aspects of American 
life, has over the last few decades increased the similarities . 
Since much of the early Pentecostal ' s  doctrinal formulation seems 
to have been influenced by his inability to discover any alterna­
tive to destructive "rnod2rnism" and its so-called "historical" 
criticism of the Scripture other than that offered by fundarnenta­
lism, it has often been in the categories of fundarnentalism that 
he has frarned his fonnal statements on Scripture. Yet in practi­
cal tenns his basic approach to Scripture has been neither evan­
gelical, nor fundamentalist, nor dispensationalist. James Barr 
(1977: 208) in his work on fundamentalism, strangely enough has 
taken note of this fact, and hesitates to class Pentecostals as 
fundamentalists . 

Numerous Pentecostals are themselves becaning aware that in 
turning to non-Pentecostal carrps for assistance in identifying an 
acceptable he:rneneutical frarrework, they are in fact creating a 
tension bet....een the ongoing dynamic of Pentecost as it exists, 
and its formal expression of its tenets, as v.Bll as its self­
understanding: 

• • . a strict adherence to traditional evangelical/funda­
mentalist he:rneneutic principles leads to a position 
which, in  its most positive fonns, suggests the dis­
tinctives of the t....entieth century Pentecostal rrovernents 
are perhaps nice, but not necessary; inportant but not 
vital to the life of the Church in  the t....entieth cen­
tury .  In its rrore negative forms, it leads to a total 
rejection of Pentecostal phenarena. 

(McLean 1984: 37)2 

McLean is here making specific reference to critics of Pente­
costal hermeneutics such as J G  Durm and Gordon Fee who operate 
within evangelical henreneutical parameters . G T Sheppard is 
even more explicit in his rejection of assistance fran that 
quarter: 
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I hope to show both that Pentecostals �re not origi­
nally dispensationalist-fundarrentalists and that the 
efforts secondarily to embrace such views have raised 
new problems for the identity of Pentecostals 
henreneutically, sociologically and politically . 

(Sheppard 1984:5 ) 

If the door to a henreneutic compatible with Pentecost cannot be 
found in non-Pentecostal ranks, the alternative is to attempt to 
define an authentic and distinctive Pentecostal approach to 
Scripture. Such an approach must take cognisance of many critical 
considerations, such as the relationship bet� Scripture as 
norm, and charisrratic direction; and the nature of the inspira­
tion of Scripture, to mention but two. That no such definitive 
henreneutic has yet been formulated is clear - but that Pente­
costal scholars have started to map out the way ahead is perhaps 
one of the most exciting developrrents in this field for a while . 
We will take a detailed look at sorre of the guidelines which are 
beginning to errerge. 

Mark McLean (1984:36) begins his attempt to articulate the nature 
of a Pentecostal herrreneutic by addressing the fear uppennost in 
the mind of rrost conservative Protestants - what about so la 
scriptura? "The very reasonable fear of many Pentecostal leaders 
and educators is that a Pentecostal henneneutic will soon abandon 
or so distort the Scripture that the t�ntieth century Pente­
costal rroverrent will founder and cease to be Christian". Despite 
his criticism of fundarrentalism noted above, McLean is able to 
assert: "If � lose our hold on the Bible, that infallible rule 
of our faith, and conduct, � are lost". McLean ' s  sent.inents here 
are characteristically Pentecostal - an approach to Scripture 
that so relativises its normativeness v.Duld soon reduce Pentecost 
to the status of a cult, an oddity, a passing freak on the side­
show of Church history . 

On the positive side, McLean (1984:37) asserts that a Pentecostal 
henreneutic is essential because Pentecostals have a distinctive 
grasp of "the basic discrimen governing all Christian Theology, 
viz. , the rrode of God ' s  presence pro no bis." Pentecostals "will 
insist on the continuity of the rrode of God' s presence in and 
arrong the faithful fran the creation down to this very day. 
Therefore, God is as much of an active causative agent today as 
he is pictured in the biblical writings" (McLean 1984:38). To 
McLean, neither the evangelical nor the rrodernist could affirm 
this and the henreneutic they have develcped is thus inadequate 
for the Pentecostal, who not only affirms it but also experiences 
it: 
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It is simply tine to admit that the Pentecostal 
understanding of the rrode of God' s  presence among his 
people in conjunction with our use of Scripture in the 
corrm::,n life of the Church results in a Pentecostal 
he:rrreneutic and theology, that at major points is 
different £ran an orthodox nonPentecostal hermeneutic 
and theology. 

(McLean 1984: 50) 

William Menzies (1985) has gone further than McLean. Not only has 
he perceived the need for a Pentecostal he:rrreneutic, and provided 
tentative guidelines, but he has also attercl)ted to flesh out a 
methodology by means of which such a hermeneutic might be imple­
rrented. Menzies ' major concern in this essay is with the use of 
Luke ' s  account in Acts for establishing Pentecostal distinctives 
- the area of warnest debate by non-Pentecostals with Pente­
costals. In dealing with this example, he argues for an approach 
to the exegesis of these portions and an appreciation of Luke ' s  
(or any other Bible writer ' s) intent that v.0uld be natural to a 
Pentecostal believer and distinct from that of the non-Pente­
costal. 

The first step in this method is to approach Scripture on the 
inductional level - this means to analyse the text employing the 
skills and tools of scientific interpretation (Menzies 1985: 510). 
The exegete "listens" to the text, seeking to establish what it 
dec lares, and/or implies and/or describes. The next step occurs 
at the deductional level and here Menzies (1985: 10-12) argues 
for the possibility of a holistic Biblical Theology. At this 
level the text is interpreted as the light of the whole of Scrip­
ture is thrown upon it, as opposed to the interpretation in 
rather more local context attempted at the inductional level . The 
third step is at the level of verification (Menzies 1985: 12-14 ) .  
At this level it  is asked - does it  work? Can the interpretation 
of this portion be verified or demonstrated? Menzies is careful 
to indicate that he does not argue "If it works, that makes it 
true!", where the point of origination is not Scripture. But 
having decided what the interpretation of Scripture is, this con­
clusion of the exegetical process is taken a step further in 
Pentecost with the question: can it be derronstrated? Without 
attercl)ting to follow his application of this principle to Acts 
and the issues of "subsequence" and "initial evidence", it can be 
merely stated that his argument that the application of this 
approach by Pentecostals, by means of a methodology which is not 
alien to their experiental franev.0rk, enables them to care to a 
conclusion more supportive of the traditional Pentecostal view, 
is sufficiently cogent to merit further consideration . 
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Howard Ervin ( 1985: 33) addresses the problem from another angle, 
that of the role of cornrrDnality of experience betv.een the writer 
and the reader of Scripture. Before reaching his conclusion, 
hov.Bver, he notes that traditional henreneutics, the New Henne­
neutic and the pietistic approach to Scripture all have dealt 
inconclusively with the dichotomy betv.Ben faith and reason 
demanded by a theological episterrology which accepts as axiomatic 
only tv.0 ways of knowing viz. reason and sensory experience: 
D:!pending on whether reason or faith is made primary, 

the consequence for hermeneutics has been in some 
quarters a destructive rationalism, in others a dogmatic 
intransigence and in yet others a non-rational mysti­
cism. What is needed is an episterrology firmly rooted in 
the Biblical faith with a phenanenology that meets the 
criteria of empirically verifiable sensory experience 
(healing, miracles, etc.) and does not violate the 
coherence of rational categories. 

(Ervin 1985: 23) 

He then pleads for a pneumatic episterrology as opp:>sed to in 
particular the episterrology of the nineteenth century which 
underlies the existentialism of the New Henreneutic and demands a 
programrre such as Bultmann ' s  "demythologisation" (Ervin 1985 : 33). 
Such an episterrology v.0uld allow for the v.0rking of God' s  Spirit 
in man and nature; creation being open to and conditioned by the 
Creator hiroself. The implications for a pneumatic hermeneutic lie 
in both what is known and in how it is known. As for what is 
known, in the context of the incarnation Ervin maintains: 

The qualitative distance betv.Ben the Creator and the 
creature although it is bridged, is not erased. This 
distance renders the word ambiguous W1til the Holy 
Spirit, who " searches even the depth of God" (I Car 
2: 10) , interprets it to the hearer. Thus the hearing and 
understanding of the v.0rd is qualitatively rrore than an 
exercise in semantics. It is theological (theoslogos) 
camnunication in its deepest ontological context i.e., 
the incarnational. The incarnation makes truth personal 
- " I  am the truth" .  It is not simply grasping the 
kerygrna cognitively. It is being apprehended by Jesus 
Christ, not simply in the letter-v.0rd but the divine­
human v.0rd. Herein lies the ground for a pneumatic 
hermeneutic . 

(Ervin 1985: 28) 

30 



Ervin ( 1 98 5: 29) approaches the problem of how the Ser ipture can 
be known by admitting, on the grounds of the principle of incar­
nation, that " linguistic, literary and historical analysis are 
indispensable as a first step to an understanding of the Scrip­
tures" . However; " It is only as human rationality joined in 
ontological union with the 'mind of Christ ' ( 1 Cor 2: 16) is 
quickened by the Holy Spirit that the divine mystery is under­
stood by man . . . " .  He then explicitly defines the implications of 
a pneumatic epistemology for a pneumatic henreneutic: 

A pneumatic epistemolcgy posits an awareness that the 
Scriptures are the product of an experience with the 
Holy Spirit which the biblical writers describe in 
phenanenological language. Fran the standpoint of a 
pneumatic epistemology, the interpretation of this 
phenanenological language is much rrore than an exercise 
in semantics or descriptive linguistics. When one 
encounters the Holy Spirit in the sane apostolic 
experience, with the sane chari&natic phenomenology 
accompanying it, one is then in a better position to 
cane to terms with the apostolic witness in a truly 
existential manner. "Truly existential" in the sense 
that a vertical di.rrension to man ' s  existence is 
recognised and aff i.nred. One then stands in ' pneumatic ' 
continuity with the faith canmunity that birthed the 
Scriptures . . . .  

(Ervin 1985: 33) 

Ervin is not attempting to be the first to state that the Holy 
Spirit is the best exegete of Scripture. He is rather insisting 
that those who have had the sane experience of the Spirit as the 
writers of Scripture have been brought into a way of thinking and 
understanding that allows the Scriptures to make sense to them. 
In the context of conteJll)Orary Western theology, this means they 
"are now reading it ' fran within ' accepting its own idian and 
categories, not imposing the alien categories of a nineteenth 
century mind-set llp'.)n them" (Ervin 1985: 33) .  

Implicit in Ervin ' s  reasoning is the conclusion that, in terms of 
the debates surrounding the charisma.ta (e. g .  1 Cor 12-14) and the 
"initial evidence" and " subsequence" issues (Lukan accounts in 
Acts), those who have experienced the chari&nata and are steeped 
in the witness of the Spirit to Scripture are best able to make 
sense of the Scriptures, particularly those dealing with such 
phenanena . The reverse side of the coin is that Pentecostals who 
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attempt to make sense of the Scriptures by means of a non­
pneurratic hermeneutic are actually subjecting themselves to an 
unnecessary tension which leads to a crisis of identity and self­
understanding (although Ervin does not state this in so many 
words) . 

In South Africa a similar position has been spelled out by the 
principal of the A .F  .M. Theological College in Johannesburg, 
Frank Cronje. Cronje ( 1981: 27-28) understands the Scriptures to 
be written tradition that in its totality incorporates the 
witness of the Holy Spirit to the deeds, thoughts and intents of 
God which had already been demonstrated in or revealed to human 
beings. The task of interpretation is thus to discover behind the 
written testirrony the actual thoughts or message, and this can 
only be done by the Holy Spirit in the context of the working of 
the Holy Spirit. Speaking of Paul ' s  writings to Corinth, he main­
tains: 

Paul never hesitated for one :marent to write to the 
Spirit-filled Corinthians .  He was aware of the fact that 
without advanced linguistics and application of 
grammatical rules in interpreting Scripture, they would 
nevertheless understand by the working of the Holy 
Spirit what he intended to convey in his letters. After 
all, they had had the same experience of the Spirit that 
he had. (My translation) . 

(Cronje 1981 : 38) 

Cronje maintains that this pneumatic principle in hermeneutics 
was originally the only possible way the early church could have 
approached Scripture. He is bold enough to assert that any other 
principle has originated as a poor substitute for the pneumatic, 
whether in Christian life or in hermeneutics: 

The tragedy in the history of the Christian Church is in 
precisely this, that the church had alreay lost the 
working of the Holy Spirit at an early stage. Once 
believers no longer received the Holy Spirit, they 
fumbled and searched for truth and guidance. The Church 
then decided to make the Gospels the sole nonn for faith 
and life for Christians, instead of the Holy Spirit. (My 
translation) . 

(Cronje 1981 : 26) 

The result has been a letter-directed theology and chnrch, and 
not a Spirit-directed. Implicit in his reasoning is the conclu­
sion that the re-discovery of the Pentecostal and charismatic 
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dimension demands a radical rethink of he:rrreneutic categories, 
and that those which served a church which knew little or nothing 
of the Pentecostal dynamics of the Spirit should be critically 
scrutinised before being allo� nonnative authority in Pente­
costal circles. 

If v.e attempt to find a central theme in the above-rrentioned 
attempts to give direction in the search for a Pentecostal he:rrre­
neutic, it would be that the distinctively Pentecostal experience 
of the working of the Holy Spirit issues in a distinctively 
Pentecostal view of Scripture and approach to Scripture. This 
reality has often been confused by the tendency of Pentecostals 
to date to express their doctrines of inspiration and their 
te:rrreneutic in the terminology and categories of non-Pentecostal 
groups of "orthodox" theology. Nonnally this is not readily 
acceptable to the non-Pentecostal theological world, and those 
who wish to be charismatic while remaining true to their non­
Pentecostal church traditicns often find themselves subjected to 
the greatest tension in attempting to reconcile the dynamic of 
the experience with the negation of its corollaries. In a 
humorous and tolerant fashion William G. MacDonald expresses the 
Pentecostal response to criticism of the distinctively Pente­
costal approach to Scripture and doctrine in particular: _ 

On this score we constantly infuriate our evangelical 
brothers by our ex post facto approach. They contend 
that v.e dogrnatize as follows: 'Everyone nrust speak in 
tongues in order to receive the fulness of the Spirit. ' 
And v.e merrily agree with them that such a precept is 
not to be found in the New Testarrent ! Hov.ever - and 
there was hardly ever a ' however ' with greater arrplitude 
- v.e assert forthrightly on the basis of biblical 
precedents and our own experiences, that all believers 
in fact do speak in tongues subsequent to their being 
subrrerged canpletely in the Spirit. This they do, and 
their glossolalia is evidence of what has taken place in 
them, not the epitome or embodiment of the experience 
itself. 

(MacDonald 1976: 65) 

To those who would recoil in horror from the nonnative position 
given to experience, he remarks: "Let us sanctify the language of 
sarcasm with love and say humbly, 'Either you know what I am 
talking about (by experience) or you do not. If you do not, you 
v.0uld not know if I told you ' " (MacDonald 1976: 66) . 
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MacDonald has touched upon the nitty-gritty of the problem of 
doing Pentecostal Theology in such a way as to make sense to non­
Pentecostals .  Hence the charge of gnosticism, of aspiring to sare 
plane of esoteric knowledge above the level of normal human 
canprehension, which has often been levelled at Pentecostals. The 
only ans� can be that since Pentecostals are by experience 
Pentecostal, they cannot do theology in such a way that their 
Pentecostal experience is denied, particularly not when their 
experience of the Spirit of Christ appears to have been both 
everyday and virtually universal among first century Christians. 
To them, it is not a question of what gnostic "knowledge-by­
initiation" Pentecostals have gained, but of what dynamic an 
institutionalised Church has forfeited by neglect. 

This section is concluded by pointing out that the search for a 
Pentecostal herrneneutic has only just begun in earnest, and that 
the next few years of research could yield exciting results. 
Since Pentecost is growing so rapidly in the Third World, 
insights from articulate Pentecostals in that area are also 
eagerly awaited. A very real consequence of the Pentecostal 
revival has been the remarkable love for the Bible that has been 
engendered by the Spirit of God in the hearts of believers. That 
the nonnative interpretation of the book itself cannot be 
abandoned to flippant or casual "illumination" is obvious, and 
those exegetical tools which make good sense of the text are not 
to be neglected. However, the thought-YKJrld and YKJrld-view of 
those who have experienced in their lives the dynamic of God ' s  
Spirit will no doubt be in line, as Ervin has maintained, with 
those of the men who penned the revelation of God to them. As 
Pentecostals continue to love Scripture, to identify with those 
who penned Scripture, and to proclaim the Christ of Scripture, 
the endeavour to integrate distinctively Pentecostal experience, 
practice and doctrine on the basis of a Pentecostal hermeneutic 
can only be encouraged . 
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C H A P T ER 4 

Doctrine 

and experience 

In this section the focus will be ufX)n the relationship bet�en 
doctrine and experience, whereas the following section will deal 
with the nature of legitimate experience in Pentecostal context. 

David du Plessis' illustration, when first he made contact with 
non-Pentecostal leaders who wished to discover more of the nature 
of Pentecost, highlights the crucial role that experience plays 
in Pentecostal life and thought. Faced by a group of rren who felt 
that theologically Du Plessis was not presenting them with any­
thing profound or even so radically different fran their own 
confessional JX)Sitions, yet so acknowledgely other , he canpared 
the non-Pentecostal and Pentecostal presentation and experience 
of the gospel of Christ to a frozen steak on the one hand, and a 
steak grilling on the coals on the other . Analysis and discussion 
of the quality of the frozen steak, its nutritional value, its 
probable history, etc, do not have half the appeal (neither do 
they make it any more edible) as the atmosphere generated when 
the steak is grilled over the coals. 

Du Plessis concluded: 

here � have the elerrents of a good Pentecostal 
rreeting . There is atmosphere. Everyone knows sanething 
is happening . The old alcoholic that sits there does not 
have to listen to the theology of saving grace he 
gets the ' hot gospel' stated in facts • . • . The sinner 
accepts the invitation . In a few minutes he rises fran 
his knees and knows scrrething happened to him • . . . There 
will be plenty of tirre to teach him the doctrine and 
theology of his experience later on. After all, I subnit 
there was a Pentecostal experience of the baptism in the 
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Holy Ghost in the lives of the Apostles before they ever 
developed or franed the doctrine and the theology. They 
had experience and no doctrine . Today most people have 
doctrine and no experience . 

(Du Plessis 1 �77 : 1 83-1 84 ) 

Thirty years later the Pentecostals find themselves in a far more 
favourable position with regard to self-understanding in theology 
and doctrine, and are seriously atternpting to understand them­
selves in relationship to other groups and non-Pentecostal 
theology. After an initial period in which it seerred that they 
too might be heading for a position of "doctrine and no 
experience" ,  there are hopeful signs that, without denying the 
value of doctrinal and theological insights , Pentecostals are by 
and large learning to once again cherish and maintain the dis­
tinctive role of experience in their practice (Williams 
1 974 : 1 8 1 ) . Because of their greater theological awareness , they 
too are beginning to study the relationship doctrine-experience , 
as are many non-Pentecostal or "charismatic" scholars who have 
been challenged by the increasing emphasis on experience dis­
covered in those groups affected by this nee-Pentecostal "wave of 
the Spirit" . The Pentecostal perspective , hav.Bver , is the direct 
opposite of the charismatic . Where the charismatics are faced 
primarily with integrating experience into doctrinal systems that 
have been developed largely with no reference to , or experience 
of , the experiential side of Christianity , the Pentecostals are 
attempting to find categories in which they can theologically 
ccrnprehend or at least state , their experience : " It is probably 
fair - and imp:)rtant - to note that in general the Pentecostals ' 
experience has preceded their henneneutics.  In a sense ,  the 
Pentecostal tends to exegete his experience" (Fee 1 976 : 1 23 ) . The 
task of neither is without peril.  The charismatics could at times 
be accused (and even be guilty ! ) of "preaching an experience" , as 
the overwhelming moving of the Spirit relativises their doctrine 
and theological categories .  On the other hand , more than one 
Pentecostal pastor has discovered that a primary emphasis upon 
the caranunication of doctrine often leads to a lessening of 
Pentecostal wannth and fervour; although Hollenv.eger ( 1 977 : 4 25)  
maintains that in his estination the reverse is true , the loss of 
fervour (by neglect of distinctive Pentecostal experience) 
precedes the movement of prinary emphasis fran experience to 
doctrine (Cronje 1 98 1 : 26 ) . 

That the relationship of doctrine and experience is not easily 
adequately defined is obvious when the camrents of Pentecostals , 
charismatics, and others who have made the matter their own 
concern readily testify. Pentecostal R. Hollis Gause ( 1 976 : 1 1 3-
1 1 6 )  classes the matter as a problematic issue , the resolution of 
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which may help both the self-W1derstanding of Pentecost and the 
W1ification of Pentecostals and charismatics.  Catholic McNarree 
(1974: 62-63), with particular reference to Donald Gee ' s  teaching, 
speaks of the tension bet:W=en doctrine and experience highlighted 
by Pentecostalism, and in his concluding chapter states: "There 
is no simple, hannonious relationship betv.Ben experience and 
doctrine" (1974: 362). R. H. Culpepper (1977: 440-442) classes the 
relationship doctrine-experience as one of the tensions which has 
becorre apparent in the polarisation of the pro- and anti­
charismatic schools. K McDoru1ell ( 1973: 47), a sympathetic 
catholic praninent in the ongoing Pentecostal-Catholic dialogue, 
has noted that Pentecostals are not unwary of the dangers 
inherent in an experience-oriented theology, mainly because "they 
had had their fingers burnt and are not about to leave themselves 
open to similar disasters in the future". The catholic Church has 
in fact revealed a characteristic pragma.tism (sorretirres lacking 
in other non-Pentecostal denaninations) in dealing with charis­
matic manifestations, in that it has apparently acknowledged that 
regardless of the strengths and weaknesses of Pentecostal 
doctrine, in practice they have had decades rrore experience in 
dealing with the charismata and their abuse, and for that reason 
caru1ot be ignored as authorities in that field. (This apparent 
concession is of course balanced by the insistence that the 
Pentecostal elerrent has been included in Catholic doctrine and 
practice all along, and merely needed to be renev.Bd ! )  

Peter Hacken (1976: 34-35) has contributed to the discussion of 
the problem by pointing out that in reality for Pentecostals it 
is not merely the insistence of the primacy of experience over 
doctrine, but that in fact discernrrent plays a ma.jar role, and 
that the actual sequence is experience, discernrrent, doctrine. 
For this reason, Pentecostals have been unable to deny acceptance 
to charismatic catholics whan they discerned to have a ccrrnnon 
experience of the Spirit to themselves, regardless of doctrinal 
distinctions. 

Pentecostals and non-Pentecostals alike tend to agree that in 
Pentecostalism experience is important, and rrost acknowledge that 
it is not experience per se, but experience of the Holy Spirit 
which is critical (see next chapter) . Pentecostals insist that 
this " new" emphasis on experience is in line with the church 
situation the first few decades after Pentecost, while charis­
matics tend to agree that the spontaneity and wannth of that 
epoch has been lost along the way, and that its rediscovery can 
only benefit the church as a whole (Williams 1974: 192). Kilian 
McDoru1ell (1972: 207) sees the contribution of the Pentecostal and 
charismatic rrovements as directing Christianity to a particular 
need of the age, a hunger for the presence of God. On his first 
contact with the Charismatic rrovement at Milner Park in 1981, 
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Henry Lederle (1981 : 23) saw in it a recovery of the ability to 
enjoy v.Drshipping and receiving the blessings of God in an 
inrrediate sense. While it has been the neo-Pentecostal revival of 
the 1960s and later which has really brought hare to Christianity 
at large that the experiential dimension is relevant (indeed 
critical) to the gospel and its impact on rren, it is not easy 
to deny that the Pentecostal moverrent has since the early years 
of this century been exemplary of the practical reality of this 
dimension in most aspects of church and individual Christian 
life. 

The emphasis on experience in Pentecostal Theology ll'ak.es the 
theology itself extremely difficult to assess from a non­
Pentecostal vieWIX)int (Hart 1978: 100ff. ) .  Kilian McDonnell (1973: 
51) pcints out that an injustice is done to Pentecostals when 
they are judged by their printed v.Drks: "What the classical 
Pentecostal does and says is often far better than what he 
writes. There is no way one can reduce to the printed page the 
atmospheric dirnension of Pentecostal ccranunications". This is a 
real problem, for no matter how articulate a Pentecostal scholar 
may be, the attraction or revulsion evinced by his writings (this 
present study included) is a mere fraction of that experienced by 
a visitor to the typical Pentecostal meeting. In fact, the Pente­
costal will insist that what he writes be understood against the 
background of what he experiences of God in and out of church 
meetings, and argues that the New Testament writings have 
precisely such a presuppcsition of a charismatic ccranunity and 
vocation behind them too (not that he wishes to consider his own 
meetings as equivalent to the New Testarrent canonical v.Drks ! ) .  

Morton Kelsey (1976: 233) pcints out that any attempt to fonnulate 
a theology which takes seriously the pcssibility and reality of 
an encounter with God will demand courage, both in denying the 
prevailing scientism of the modern world, and in rema111111g open 
to an encounter with the living God. He argues as follows: 

Dealing with the living God in experience is no easy 
task . It is far easier to deal with ideas about God than 
with God Himself. Ideas about God rarely overwhelm the 
thinker, nor do they generally ll'ak.e demands upon him 
(beyond the expected intellectual ones) . . . when a man 
does encounter God in experience, it is not God who is 
put under the microscope and examined with reason, but 
man who finds himself under scrutiny. Among those who 
have never encountered God there is a fear that God will 
dissolve under man ' s  penetrating, critical gaze.  This 
idea would be funny if it -were not so widely held. 

(Kelsey 1976: 240-241) 
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If Pentecostal theology does take experience of God seriously, 
then it is no W'.)nder that an intellectual world which is cynical 
about the possibility not just of such an experience, but 
apparently even of the existence of a God who is other than a 
useful philosophical concept resorted to only in extremis, will 
experience great difficulty in assessing Pentecostal formula­
tions. Yet to be Pentecostal will continually derrand the courage 
not only to maintain the reality of experience of God in the face 
of the doubts of a cynical intellectual establishrrent, but also 
to enter ever more deeply into the depths of the experiential 
itself. Both processes will lend a particular colour to Pente­
costal writings and teachings, which will of necessity go beyond 
the rational scrutiny of the problem doctrine-experience, to the 
definition of the experience itself. In other words, although the 
initial problem lies at the level of the possibi lity of 
experience of God, the Pentecostals have by nature of their own 
experience gone beyond that question, and are faced with the task 
of describing, qualifying and ccmnunicating their experience. 
Where their descriptive abilities may be lacking in certain 
qualities which mark scientific articulation, eighty years of 
Pentecost have shown that in the other tW'.) aspects they have not 
been found wanting. 

There are very clear implications for a group which takes expe­
rience of God seriously in its theology, not least of all in its 
practical church life. For instance, formal theology itself will 
be assigned a position that is not necessarily primary to the 
continuance of the group. In fact, it could be argued that 
despite the absence of a distinctively Pentecostal theology, the 
Pentecostal movement has done, and is doing, rather well, as did 
the first century church for decades after Pentecost. 

It is not that they are fundarrentally anti-theological 
but that they fear the elevating of theology or doctrine 
to the first place. With the traditional definition of 
theology as ' faith seeking understanding ' the Pente­
costals W'.)uld largely agree; however, they W'.)Uld want to 
be sure that the faith was not merely formal or intel­
lectual (surely not merely a depositwn fidei to be 
accepted) ,  and that it be profoundly experiential. 
Pentecostals are basically people who have had a certain 
experience; so they find little use for theology or 
doctrine that does not recognise and, even IIDre, parti­
cipate in it. 

(Williams 1974 : 181) 
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In South Africa, a strong feeling exists among a significant 
proportion of the faculty of the AFM Theological College that the 
task (assigned to them sane years ago) of formulating a Pente­
costal confession of faith for the AFM of SA was not beyond 
their capabilities, but was singularly inappropriate in a move­
rrent which was cynical of "canonised" statements of faith, and 
which granted rrembership to applicants primarily on the basis of 
comrron experience of salvation in Christ and of His Spirit (and 
its acccrnpanying life-style) rather than on the basis of cOITll1Dn 
"faith" or confession. 

Another implication is that emphasis on experience leads to a 
relativising of the external ritual elerrent (although in certain 
fringe groups it appears to be gaining in importance; this is one 
of the severest criticisru; by Pentecostals of the "faith-formula" 
groups) in church life (Williams 1974: 188). Thus water baptism is 
an important elerrent in most Pentecostals ' walk of faith, but is 
practised with no tinge of sacramentality, either overt or 
implied. 1 The laying on of hands is similarly a cornron practice, 
but is considered neither essential nor sacramental, but rather 
symbolical (Williams 1974: 188-190) . The Pentecostal 'WOrld in fact 
raises an eyebrow at anyone who 'WOuld claim that an external rite 
conveys spiritual benefit, and merely enquire: Does it? Pente­
costal theology demands more than be lief in an experience - it 
demands the experience of the experience itself. Although a sub­
culture-type liturgy has emerged fran time to time in which 
laying on of hands, prayer for the sick, liturgical dance, etc . , 
have been practiced more for the sake of Pentecostal conformity 
than for concrete results (or as expression of a concrete 
experience in the case of liturgical dance), such groups have 
rarely grown prolifically, and in many cases have lost rrembers to 
groups where sanething does happen, as witnessed by the testimony 
of those to whan it happened . It is not the fonn in which 
Christianity is offered that is critical in Pentecost, it is the 
content - the proof of the pudding is in the eating . 

This attitude to formal theology and liturgical fonns extends to 
ecclesiology. Not unlike a number of revival movements before 
it, Pentecost has been faced by the tension bet� institutiona­
lisation and non-formal church forms. Many Pentecostals hope that 
the emergence of w::irld Pentecostalism will help ward off or even 
reverse the trend to institutionalisation which has undoubtedly 
taken place in much European and American Pentecost. In the heart 
of all but the most hardened bureaucrats resides suspicion of the 
intentions of rigid structures which in any way direct or hinder 
the activity of the local corrmunity - and in the local community, 
suspicion of any who act authoritatively by virtue of office and 
not of the po�r of the Spirit (Hart 1978: 249-266; McNamee 
1974: 356ff.; Van der Spuy 1985) . Much of this suspicion is part 
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of the free-church heritage of the groups which supplied most 
input into early Pentecost, the North American evangelical deno­
minations. But it has been radicalised by the experience of the 
merrbers themselves. The rise of -....c,rld Pentecost has relativised 
the whole concept of structures for thinking Pentecostals, how­
ever, by bringing home the fact that the best structure is the 
one that works in its local context. As this insight filters 
through to more concerned Pentecostals, it may be hoped that any 
tendency to institutionalisation may be directed into more 
pragmatic pathways, where the charisnatic and kerygmatic nature 
of the community will be enhanced and corrplernented by any 
recognised offices and structures, and not replaced. 

Closely linked to the Pentecostal evaluation of the place of 
theology in its ranks is the negative issue of anti-intellec­
tualism. That early Pentecost was totally opposed to any input 
fran the intellectuals of the day, and that this senti.Irent is 
still well-represented in the contemporary movement, cannot be 
denied (I.ederle 1986: 133ff . ;  Culpepper 1977: 443ff. ). However, 
where the initial problem was the totally alien nature of the 
intellectual establishment and its rrethods to Pentecostal 
practice, today Pentecostal scepticism concerning that estab­
lishment is better motivated and more selective. The "glorifica­
tion of ignorance" of the early years is being replaced by the 
awareness that accumulation of data can only be a gain, and that 
the problem for Pentecostals now lies in the framework in which 
the data is interpreted. Pentecostal criticism of the presupposi­
tions of m::xiern intellectualism may of course also lead to the 
rejection of much of the so-called data as well, as being hypo­
theses based on questionable presuppositions rather than firmly 
established facts (In the author ' s  view, Old Testament criticism 
of the Pentateuch and its "findings" falls into this category). 
There is developing a Pentecostal attitude to intellectual pur­
suits that is at one and the same tine appreciative and kerygma­
tic - a thankfulness that there are those qualified to provide 
so much hard-earned data, and a distinctive interpretation of 
the data which they hope will challenge their teachers to deeper 
insight into the things of God. However, there will always be an 
element which rejects totally all academic input on the grounds 
either that it is "wordly knowledge", or that the Holy Spirit 
is the only required source of knowledge. As long as a sense of 
elitism pervades the ranks of those Pentecostals who have higher 
education, this reaction can only be expected. However, as 
that pragmatic attitude is shown to dominate (as it is hoped it 
will), it sees the accumulation of knowledge solely in terms of 
equiprrent to help fulfil the corrmission of Christ, in terms of 
calling and ministry and not of office and honour, and that has 
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no desire to elevate such knowledge to a prirrary p;:,sition: to 
that extent it may be hoped that the reactionary elerrents will 
dwindle to eventual silence. 

Before proceeding (in the next section) to qualify what is meant 
by "experience" in Pentecost, this section may be concluded by 
taking note of sore of the dangers of an experienced-centred 
theology. McDonnell (1973 : 47) has p;:,inted out that Pentecostals 
are,  by bitter experience , all too aware of the dangers inherent 
in fonnulating theology which allows for experience. Christian 
philosopher Francis Schaeffer (1973: 24ff. ) urges Pentecostals not 
to fall into the trap which has ensnared many New Pentecostals, 
where "experience" becares the criterion of legitimate spiritua­
lity, regardless of context or content. He p;:,ints out that 
classical Pentecostals , while affinning the content of the Bible, 
and proclaiming it, set very clear pararreters for Pentecostal 
experience. In an age where content is apparently imnaterial and 
the fonn (the experience) is everything, the Pentecostal 
experience could easily degenerate to rreaningless sensation. 

In a mass-culture where the attractiveness and acceptability of 
gatherings is being increasingly detennined more by the enter­
tainment offered and sensations afforded, Pentecost needs to take 
a very close look at what it is offering and proclaiming as legi­
timate experience of God. In the neo--Montanism of the ·fringe 
moverrents the increasing emphasis upon the form of experience 
(the sensation of the rrarent, liturgical dance,  falling down 
ostensibly under the � of the Spirit, etc. ) presents Pente­
cost with the challenge of once again stating what the legitimate 
characteristics are of a genuine en�ounter with the saving , 
healing , spirit-baptising Christ. The danger of lapsing into a 
religiosity or spirituality which emphasises experience for the 
sake of experience is currently too great to be ignored. 
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C H A P T ER 5 

Experience , 

commitment and emotion 

Until fairly recently, when many large, respectable, middle-class 
Pentecostal congregations in the First World in particular becane 
marked more by their avoidance of Pentecostal phenarena than by 
their practice, nobody who attended a Pentecostal rreeting could 
deny that sanething was happening. Testimonies fran the pews told 
of what had happened, preaching fran the pulpit avo\\Bd that it 
could and v,0uld still happen again, and the ministry of the 
charismata made it happen right there ! A Pentecostal meeting has 
always been an event, an experience, and those who attend have 
always expected that scrnething will happen, and that it will 
happen to them. The desertion by many Pentecostals of those 
congregations whose atrrosphere is that of a mom.ment to what once 
happened, for the apparently more spiritually rewarding services 
conducted on the fringes of denominational Pentecost, underlines 
the crucial role that experience plays in Pentecost. The emphasis 
upon meeting-centered experience, however, with all its attendant 
dangers (showmanship, sensation-seeking, unbridled emotionalism, 
ccmnercialisation of the gospel, to name but a few) has tended to 
obscure that fact that experience of G::x:l. is part of the total 
Pentecostal way of life - in private, in the pursuit of a secular 
vocation, as well as, perhaps more obviously, in the context of 
the church meeting itself. 

5 . 1 THE CRUCIAL ROLE OF EXPERIENCE IN PENT ECOSTAL LIFE 

To be Pentecostal is to have experienced the power of G::xJ in 
Jesus. 1 This statement may perhaps serve as a tentative defini­
tion of the Pentecostal believer. Experience in this sense is 
essential to Pentecost - without it there cannot be a true iden-
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tification with the church of the Book of Acts, either in mission 
or in essence. That there is a God who is involved in the lives 
of mere humans, and who wants to act dynamically in the live.s of 
all  people, is a basic tenet of Pentecostal faith. That man 
experiences this pov.er of God in Jesus Christ alone is a corol­
lary. The old Pentecostal formula - Jesus Christ: Saviour, 
Healer, Spirit-baptiser, caning King - attests to this. It is 
Christ who lies at the heart of the Pentecostal experience, 
although the pov.er by which he is known is that of the Spirit. 2 
For this reason Pentecostals are understandably sceptical of the 
dialogic elements in Christianity which claim to see the Holy 
Spirit active in non-Christian religions. Their experience of the 
Spirit is experience of the Spirit of Jesus, and many in the 
Third World avow that "The pov.er of God in Jesus" in their own 
lives has meant a radical deliverance fran those spirits which 
are active in non-Christian religions. 

Pentecostal emphasis is not just upon the essential role of 
experience of God - it also stresses that any such experience 
must be adequate. "Experience" per se is insufficient evidence 
for acceptance into Pentecostal circles. The criteria of valid or 
adequate experience will be discussed below, but at this point it 
is merely useful to point out that Pentecostals world-wide easily 
recognise and accept one another, regardless of their country of 
origin. The secret is not in a peculiar jargon or similarity of 
worship styles (although these are often evident), but it is a 
matter of discernment - that the other person knows by experience 
of His pov.er in Jesus the God whan I know. The adequacy of the 
experience is also tested in that it is not merely a passive 
experience - the initial experience of the pov.er of God may be 
inner transformation, but the experience known as the baptism of 
the Spirit is the beginning of a life of ernpov.errnent, in which 
one actively demonstrates the pov.er of God. In this sense Spirit 
baptisrn must be distinguished fran the "second blessing" of 
sanctification in the Holiness Movement, and must also be viev.ed 
as inadequately ccrnprehended when criticised under the heading of 
"'Iwo-stage salvation". 

5 .  2 PENT ECOST A L  EX PERI ENCE IS EX PERI ENCE OF J ESUS 
CHRIST 

Full gospel rreans "fully experienced gospel", and the 
content of those experiences is Jesus himself in His 
rnulti-dirrensions 

Does this holy experience result in an experience­
centered theology? Hardly. The better way to label it is 
this: Christ-centred, experience-certified theology. 
Please note that we do not equate theology as used here 
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with "The truth". Christ Himself is the truth . To know 
the truth is to experience Christ, and the greater the 
experience the greater the knowledge (Phil 3: 10-15). 

(MacDonald 1976: 63-64) 

This unashanedly Pentecostal viewpoint puts the role of 
experience into proper perspective in Pentecostal Theology. In 
Pentecost, experience is noY171al, but it is Christ who is the 
daninant theme . It is only in comparing Pentecost to other 
theologies that the emphasis upon experience becanes necessary. 
It is the Pentecostal view that this is not becauese "experience" 
has been added in Pentecostal theology, but that it has been 
neglected or even lost in other Christian theologies ". . .  Pente­
costalism is not the central concern of the Pentecostal. He has 
become predaninantly identified by an aspect of his religious 
experience that is not central to his Theology or message" (Ga.ure 
1976: 113). For a Pentecostal, to know Christ is to know 
(experience) his power, and to denonstrate it in the world as an 
effective witness to Christ. The contention is that it is impos­
sible to validly encounter Jesus Christ without experiencing 
initially his transforming power and subsequently becoming 
involved in the dynamics of a relationship which involves not 
only faith, love and devotion, but power for service as well. 

Precisely because it is Christ who is encountered, Pentecostals 
feel they are free frc:rn the dangers of subjectivism . The problem 
of the historical Jesus and the Christ of Kerygrna is not an issue 
in Pentecost. Like the Apostle, the Spirit-filled believer "knows 
whc:rn he or she has believed", and recognises easily the man of 
Galilee as well as the Christ of Easter in the one who has saved 
and ccmnissioned him or her. Both the humanity of Jesus and the 
divinity of the Son of God are included in the person whc:rn they 
have encountered . They have not been merely influenced by a 
philosophy, convinced of a doctrine, or initiated into some 
esoteric mystery too great for most people to ccmprehend . Rather, 
they have plainly and Sllll)ly met Jesus - whether in a manner 
similar to Peter or to Paul makes no difference - the person that 
they have encountered is alive, historical, approachable, and 
dynamic . 

The danger of an experience-centred theology lies in the fact 
that experience per se is undoubtedly subjective. Any experience 
will do, to gain admission to the club; from deja vu to "life 
after death" encounters with bright white lights. However, 
i nitial and ongoing experience of a real, living person is 
another matter entirely. It will of course contain subjective 
elements; we cannot deny the risen Christ the multifaceted perso­
nality that even the simplest human displays . Sane experience him 
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primarily as Provider, others as Healer, others as Comforter. In 
some the encounter engenders uncontrollable joy, in others, a 
deep peace. The variety of facets and people ' s reaction to him is 
a tcpic in itself. However, in the final analysis, because a 
single, real, living person is whom all of us have encountered, 
there are undeniable similarities in the event and in the 
continuing dynamic of the resultant relationship. This is why the 
Penteoostal can so easily bridge the gap of 1900 years and iden­
tify with individual believers and the corrmunity as a whole in 
the Book of Acts. There are attitudes and activities which afford 
or hinder carrnunication with this Jesus. There are revelations of 
power which are undeniably the vDrk of hj_s Spirit - and others, 
just as real in appearance, which are recognised as counterfeit 
by those who know him (e. g. Acts 1 6: 16-18). And there are signs 
in the lifestyle of those who know him that are unmistakably 
evidence of his transforming power. Together with all this goes 
the "witness of the Spirit", the ability to know, by the Spirit 
which dwells in us, whether the other person is truly a disciple 
as well. 

That the aboverrentioned elerrents in a personal relationship with 
Jesus are not all distinctive about Pentecost, is readily 
admitted . However, in practice it is the Pentecostals who have 
most consistently exemplified to the world in this century the 
type of transformation, ministry and mission which can be the 
believer ' s  in the specifically Pentecostal notion of the "full 
gospel" - the encounter with the living Jesus in as many of the 
dimensions of his personality and power as possible. 

Because Penteoost takes seriously the activity of the risen Lord, 
by his Spirit, in this world through his people, there are 
inplicit in its experience oorrectives against the complacency 
and introversion of pietism and mysticism. There is no forced 
choice betW2en faith and reason, between "inner" experience and 
outward manifestations. The Pentecostal world-view is wholistic 
in the sense that no area is denied access by God, whether in 
mind, spirit, or body/matter, and no area is exempt from the 
mission of Christ and the demonstration of power - although in 
the truly "charisrratic" sense, any activity is "as He wills". It 
is a Penteoostal axiom that the activity of God will be 
objectively discernible. If it is clairred that God has acted, or 
that one has had a "spiritual" experience, the Pentecostal will 
demand the evidence, be it tongues, transformed character, 
obvious empowerment, or whatever. For this reason the notion of 
sacramentality is foreign to Pentecost. If Christ is l:xxlily 
present, if the Spirit is truly corrmunicated - there will be 
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undeniable evidence of that reality to those who look on. Pente­
costals wish to avoid philosophical juggling with religious 
syrntols, and desire l:oth to experience and to denonstrate the 
dynamic power of Cod (Hacken 1 976: 32) . 

A concomitant of this notion of dynamic relationship with the 
living person, Jesus, is a thorough-going individualism that 
penreates Pentecost .  Each individual is called to know Jesus 
himself, to find his mission and ministry for himself, to 11\o.Drk 
out his own salvation with fear and trembling" . 

Pentecostals have difficulty with the notion that at Pentecost 
the Ibly Spirit was given to the Church - the Church is rrore 
often in their thinking merely the logical consequence of indivi­
duals having encountered Cod and it has only a ministry in so far 
as Spirit-filled individuals in its ranks minister in the power 
of the Spirit of Jesus. This thinking has undoubtedly to a great 
extent contributed to the rise and popularity of free-lance 
("lone \o.Dlf") evangelists and healers, although the consequent 
"personality cults" are in themselves a direct contradiction of 
the individualistic principle, in practice a denial of the 
reality of the priesthood of all believers. 

Fbr the Pentecostal, Christ is not just an object of faith: 
someone in whom I believe, to whom I am attached by faith. The 
risen lord is the subject of the Pentecostal ' s  experience of Cod. 
By the agency of his Spirit, it is Christ who saves, who heals, 
who baptises in the Spirit, will come again for his people. "It 
is decidedly an experience of Christ as subject and not just 
object that constitutes genuine ' experience '  as we are using the 
term here" (MacDonald 1976 : 64) . In the \o.Drking of the Spirit in 
their own life and experience they have found that Jesus is not 
only alive and very well indeed, but dynarnicall y active in the 
processes of human history. (In a later chapter we will consider 
how this perception of dunamis of the Spirit has relativised in 
Pentecostal lives all other powers in human history, from the 
derronic to the political.) Spirit-filled ambassadors of Christ 
can thus act in the name and authority of Christ, with the 
reality of the authority lying in their possession of the Spirit, 
and the agency realising the activity being that same Spirit . 

5 .  3 NORMA TIV E  EX PERIENCE 

We have stressed that "experience" for a Pentecostal is only 
valid as experience of Christ. Such experience is essential, and 
rrn.ist be made evident in its consequences. However, apart from the 
fact that i.nplicit in its subject, Jesus, there is a normative 
pattern to the experience, the question must also be asked: What 
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sort of experience is then viewed by Pentecostals as nornative? 
lbw do they experience it (i . e. what happens to them, how do they 
undergo the experience, how do they experience it as it 
happens? ) ,  and are there not factors in an experience which make 
it irrarediately recognisable as adequate or inadequate? This sort 
of question can be tentatively answered by detennining what 
Pentecostals do not consider to be valid or adequate experience. 

A major misunderstanding in the non-Pentecostal atterrpts to 
corrprehend Pentecostal phenorrena has been in subsuming Pente­
costal experience (with glossolalia at the forefront) under the 
category "ecstatic" .3 This presupposition has enabled critics to 
find parallels with similar manifestations in Christian cults or 
non--Clrristian religions which are far rerroved from Pentecost. The 
notion of frenzy, or uninhibited emotion-ll'Ongering, of virtually 
orgiastic practices which this categorisation irrplies is in fact 
far from the Pentecostal reality. It may be granted in mitigation 
that at times the atll'Osphere in a Pentecostal meeting may be so 
errotion laden as to give rise to such notions - however, the vast 
majority of Pentecostal testill'Onies make it clear that there is 
rarely any loss of awareness or control when one experiences the 
working of the Spirit (with obvious exceptions in the case of 
dreams and visions, which, by virtue of the fact that they occur 
mainly in a private context, preclude categorisation as the 
products of frenzy, mass hysteria, etc. ) • The current pre-o:::cupa­
tion with being "slain in the Spirit" and the cautious reception 
granted it in many Pentecostal circles underlies the basic 
suspicion of the " ecstatic" in the Pentecostal way of thinking. 
Pentecostals do not see themselves as " puppets" of God, acting in 
sorre zornbi-like state under the domination of the Spirit. They 
are rather co-workers with God ' s  Spirit, and are thus responsible 
for what they do or utter "in the Spirit". 4 Every manifestation 
is subject to the critique of the congregation, to establish 
whether it be of God, of man, or perhaps even of more sinister 
origin. An undoubtedly ecstatic phenarenon would be ll'Ost liable 
to congregational scrutiny, as it is the derronic that is 
generally perceived (with good reason, given the experiences of 
such activities, of Pentecostal missionaries in particular) to 
work in precisely that manner - overwhelming, possessing and 
dominating the human host so that it is only in total annihila­
tion of the human faculties that the evil spirit can manifest 
itself "supernaturally" . Normative experience is thus normally 
non-ecstatic, as far as Pentecostals are concerned. However, 
their own perception of the sovereignty of GJd ' s  Spirit does not 
deny the possibility of the ecstatic, but danands nevertheless 
that it be clearly and obviously the working of God ' s  Spirit, and 
not of any other . 
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As we have FX)inted out , Pentecostalism has found itself with a 
stigma, appended l:Jecause of the emotional (at tines apparently 
hysterical) atrrosphere which often reigns in Pentecostal 
meetings . It would l:Je senseless to deny that the Pentecostal 
experience has an errotional concomitant: the evidence is too 
strong in the opFX)site direction. In fact , part of the Pente­
costal criteria of adequacy of experience is that the errotional 
elerrents l:Je present (as discussed l:Jelow) . lbwever , it must be 
stressed that that experience which is essential to Pentecostal 
is not mere ly an errotional experience , cannot l:Je reduced to a 
mere product of an emotional moID2nt, and cannot be induced by 
stirring up errotional fervour (errotionalism) . Pentecostals have 
developed very sirrple discernments to deal with emotion-induced 
experience by noting what the longer-tenn effect of such 
experiences is in the lives of the subjects . Of course rrnre than 
one Pentecostal minister has atteuq:,ted to fulfil the Pentecostal 
criterion for a service ( "something must happen" )  by making it 
appear to happen by increasing the errotional corrponent (by 
musical manipulation , histrionics , etc. ) at his meetings . Insofar 
as Pentecost has in many areas becorre a liturgical phenorrenon 
rather than a spiritual lifestyle , this errotion-m:mgering has 
often shown itself to l:Je a cro...u gatherer. The neglect of the 
charismatic element by many "respectable" Pentecostal churches 
has also unfortunately allo� the counterfeit to thrive by 
virtue of the absence of the genuine . 

Closely allied to the problem of emotionalism is that of sensa­
tionalism, showmanship, and spiritual entertainment. The " lone 
ranger" evangelists and healers , aided by the Pentecostal grass­
roots assurrption that the ultimate in gatherings is the conven­
tion or conference (the origin of this assurrption lies in 
nostalgia for "The old carrp meeting" of revivalist days ) have 
allowed these elements to flourish. Those groups or events that 
advertise the most fantastic miracles , that present the rrnst 
"charismatic" personalities , and that offer the finest in 
"gospel" artistes - these can l:Je assured of a gocxl cro...u. It is 
not the argurrent of a rrnre conservative and critical Pentecostal 
theology that Cod does not perform often spectacular miracles ; 
nor that ministers of the gospel should not FXJSsess personable 
and persuasive characteristics that are not particular charisms 
of the Spirit ; nor that songs and music are illegitimate attrac­
tions to the proclamation of the gospel. The problem for 
Pentecost lies in the fact that very often these elements gain an 
impetus of their own, and the stated aim may often l:Je missed , or 
only partially achieved, when it is no longer the power of Cod 
that is at work in the changing of human lives , but the 
techniques and capabilities of men. Pentecostal experience of 
Jesus Christ in his many dinensions is rrnre than , and achieves 
far rrnre lasting results than , sensation , showmanship, and 
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"godly" entertairment . The end does not justify the means, if the 
means themselves replace or exclude that working of the Spirit 
M'lich glorifies Co:1 and hunbles the human person. Writing al::x)ut 
an invitation in 1907 to conduct a Pentecostal revival among some 
very enthusiastic Christians, Frank Bartlernan said: 

They had to learn that ' Pentecost ' meant the dying out 
of the self-life, carnal ambition, pride, etc, etc. It 
meant for them to enter into the ' fellowship of His 
sufferings ', rot simply to have a popular, good time . . •  
A real Christian means a martyr, unavoidably, in one way 
or another. Few people are willing to pay the price to 
tecx:me a real Christian . . • .  

(Bartleman [ 1925] 1980: 99) 

As long as this perspective on Pentecost and Christian corrmitment 
is upheld, the very pragmatic Pentecostal ccmmunity will go to 
any length, using every means to propagate the gospel of Jesus 
Christ: J:owever, it will maintain along the way (and seek valida­
tion in the results) that in reality the humanly-contributed 
canponent is very small - if the work is to succeed, it must te 
overM"J.elmingly of Co:l ' s  Spirit . The result has teen an apparently 
ambivalent attitude to the "goings-on" of the free-lance evange­
lists and healers - on the one hand, a critical attitude towards 
sane of the nore blatantly "showy" elements, while on the other 
provision of the cormnunity which supports these men, and which 
largely absorbs and disciples the converts. It is true that the 
criticism stems largely from clergy and officials, M"J.ile the 
grass-roots provide the nore positive side; it is also true that 
official reactions have not always teen untouched by professional 
jealousy and similar very human attributes. After all, as 
Bartleman ([ 1925] 1980: 44ff . ) says; "We have this treasure in 
earthen vessels", in comrrent on the very human problems which 
reset the early Pentecostal conmunity. But in the final analysis, 
M'lat makes the ministry of any person or group distinctively 
Pentecostal is not the enotional content, the sensational 
element, the variety of entertainment on show - it will always 
and only te the demonstration of the "power of Co:1 in Jesus"; in 
conversions, healings, deliverances and manifestations that are 
unquestionably the result of the "dunamis", the power of Cod ' s  
spirit, active in human persons . 

This perhaps allows the identification of that which is critical 
to Pentecostal experience - it will te a  manifestation of the 
"dunamis" of Cod. To te nonnatively Pentecostal, the experience 
must have irrmediate evidence and lasting results M"J.ich testify to 
the w:Jrking of spiritual power. "Power" must not te (although it 
often has teen) misconstrued as sweat and volume in the pulpit or 
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hysteria in the pews. It may be active in silence or in panderro­
nium - but the criteria is: can it be seen to be at -work? And 
does the perceived activity lead to those transformations which 
show that it is truly the ]X)wer of G:xl that is mmifested? When 
other criteria are en-ployed, the criticisms of men such as George 
E. Gardiner, are not easily gainsayed: 

The greatest tragedy arising from the rrodern-tongues 
rrovement is the missing of the true spirit-filled life. 
Remember the dog in the ancient fable who, while 
crossing a bridge with a bone in his rrouth, saw his 
reflection in the water below? The bone he saw in the 
reflection looked so much better than the one in his 
rrouth, that he dropped the substance for the shadow, and 
went hungry.  Multitudes of hungry people are like that 
dog today. They have dropped, ignored or by-passed the 
satisfying reality of Ephesians 5: 18, for a shadow of 
exciting experience built around ecstatic speech . The 
Corinthian catastrophe is being repeated. 

(Gardiner 1974: 61-63) 

Francis Schaeffer (1973: 24-27) echos these sentirrents when 
criticising the "New Pentecostalism" for its one-sided errphasis 
on experience without Biblical norms. 

Where there is a "Pentecost" that operates according to the norms 
which Gardiner rather arbitrarily attributes to "the tongues 
rrovement" (Pentecost) as a whole, it lays itself wide open to 
precisely this sort of criticism.· Pentecost is not merely 
" experience" ; and if it considers that experience of the "]X)wer 
of G:xl in Jesus" is essential, then it must not seek its essence 
in the experience alone, but in what the encounter with G:xl ' s  
]X)wer achieves . In other words, truly Pentecostal experience must 
be adequate experience. If it is, there are criteria by means of 
which the validity of the experience can be tested. 

5 . 4  C R I TE R I A  O F  VAL I D PENTECOSTAL EXPE R I E N C E  

5.4. 1 T o  be Pentecostal presupposes that one is evange lical, in 
the sense that there has been an experience of personal salva­
tion, in which the objective work of the incarnate Christ in his 
ministry on this earth is subjectively appropriate by faith, and 
one becomes a believer (Williams 1 972: 2-4, 15) .  Although in neo­
Pentf!costal or charismatic circles it appears to have become 
]X)SSible to be a believer without a crisis experience of salva­
tion, in classical Pentecost it is still impossible to expect a 
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person to receive the baptism of the Spirit or to manifest 
charisma.ta without them knowing that t.hey have consciously turned 
from darkness to light and personally accepted the salvation of 
God in Jesus Christ. In this experience and its prcx::lamation the 
Pentecostal and the evangelical are on cormon ground - for which 
reason it seems doubly perplexing to Pentecostals that it is 
precisely their evangelical brothers who have most persistently 
rejected the possibilities of charisma.tic manifestations today. 

Pentecostal believers know they are "a new creation", that they 
have been "born again", "translated from darkness to light", were 
"dead" and are now "alive", were "once blind and now can see" .5 
They can point out a day and an hour in which it happened. Since 
traditionally the Pentecostal convert in the First World has corre 
from the lower strata of society, the conversion prcx::ess has been 
a memorable change in lifestyle. In the Third World the convert ' s  
deliverance from fear and superstition has been equally incontro­
vertible . And surprisingly enough, even the complacent and 
unexcitable bourgeois, for all that his or her life was scarcely 
the epitorre of sinful excesses, is able to testify to a crisis 
morrent when "Jesus saved rre", merrorable in the sensation, and in 
the resultant change in lifestyle and values. 

The pattern in the Book of Acts, so irrp:)rtant an indicator in 
Pentecostal thought, is clearly that of Spirit baptism subsequent 
to a personal decision to becorre a committed disciple of Christ. 
The issue of "subsequence", exegetically untenable as it 
apparently is to non-Pentecostals, arises £ran this perception. 
In neither Acts nor in most of twentieth century Pentecost has 
this Spirit baptism been seen as a second stage in salvation . It 
was and is an enduerrent with the power for service . Salvation is 
complete in a rnarent, in the forgiveness of sin and the new birth 
into a new life - but the power of the Spirit is essential to 
proclaim effectively this new life to those who are "yet dead in 
their sins". It is inconceivable in Pentecostal thought that such 
power could be bestowed upon the unregenerate, or even that the 
unregenerate could wish for such enduernent. 

The experience of salvation is also not reducible to an inclina­
tion for religious pursuits, or to a godly hare environment, or 
to engagerrent in ecclesiastical activity, or to anything other 
than Jesus apparently intended - a new birth, a crisis migration 
from one sphere of existence (in sin) to another (in Christ, in 
the Spirit, if Pauline terms may be errployed). Neither can this 
new life be sacramentally bestowed, by child baptism or by virtue 
of a covenant relationship between one ' s  parents and God, into 
which one had the good luck to be born. A Pentecostal believer is 
a born-again believer of his or her own choice . They know where 
they came from and wither they are going. Because they are aware 
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of the darkness of their past and the brightness of their present 
and future , they are people with a missicn to others still in 
darkness. And the power to accomplish this mission is what the 
baptism of the Spirit is all about. In this sense Acts 1 :  8 is 
crucial to Pentecost: "Ye shall receive power when the Holy 
Spirit cones upon you, and ye shall be witnesses unto rre • . .  " 

In Pentecost then , experience of the "power of God in Jesus" is 
only valid when it isstEs initially in a transforrred life , a new 
creation , a consciously born-again believer. The person who 
claims to have had a " spiritual" experience and who cannot testi­
fy to the transforming power of God in Jesus the Saviour in his 
or her life will leave his or her Pentecostal audience stone cold. 

5 . 4 . 2  Pentecostal experience of God is considered valid when it 
is undoubtedly charismatic. This term has technically been rreant 
to indicate the free working of grace of God, but in modern 
theology has taken on various connotations (Rahner & Vorgrimler 
1 981 : 64 ;  Richardson & Bowden 1 982 : 9 1 ) .  In conterrporary Pentecost 
it denotes churches ,  groups or individuals wm believe in the 
observable manifestaticn of the Spirit of God, through people at 
a given tine , particularly in the form of tongues , prophecy, 
healing, etc . as outlined in I Cor 1 2 ,  1 3  and 1 4 .  As the debate 
continues concerning the \\Drking of the Holy Spirit and his 
gifts , it is corning to be used more specifically, (in particular 
oppositicn to those notions of "charismatic" that are broad 
enough to include human abilities and activities ,  forces in 
history , secular power fluctuations , etc . ) to denote that event 
or experience which is undeniably the personal intervention of a 
personal God in the routine of human proceedings , religious or 
secular , by an act of his will , by rreans of his Spirit , in the 
Name and for the cause of Jesus Christ. Pentecostals have always 
understood "charism" in this sense anyway (Horton 1 94 9 : 4 7 ,  63-66 , 
1 72-1 74 ) , but many are now caning to consciously errploy the term 
with this very specific meaning for one or both of t\\D reasons : 
on the one hand in the face of the increasing tendency to use the 
term in relation to all kinds of developrrent or phenomena in the 
church or in history that may be perceived to further a parti­
cular notion of what is "good" or "Christian" 6; and on the other 
hand, as a necessary errphasis in those Pentecostal circles where 
very little or nothing "charismatic" has happened (SOIIEtirres) for 
decades , and is even less expected by these congregations . 

In the forrrer instance , this specific meaning of "charismatic" as 
used in conterrporary Pentecost would be expounded in the context 
of , !:or instance , current concern for the "prophetic" ministry of 
the Church. Against the well-represented trend which interprets 
this ministry as the church (denominational or ecurrenical )  
addressing the state or a regirre on social ethical issues , Pente-
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costal theology 'MJuld respond that prophecy is a charismatic 
event; and that it is a person who prophesies as the Spirit of 
God "cones up:m" him, not a Church; and that prophecy is a very 
clear "thus saith the Lord" and not the product of theological or 
ethical reflection and secular social analysis. 7 Prophecy as a 
charismatic event occurs when an individual is apprehended by the 
Spirit of God, given a revelation from a personal God in personal 
terms, which he or she then corrrnunicates to a specific audience. 
Prophets thus dare to speak in the narre of God only because 
beyond any doubt, at a given tine and place God spoke to them 
personally. 

In the context of confrontation with Pentecostal corrmunities that 
no longer exhibit manifestations of the Spirit, "charismatic" is 
used to denote ministry from pulpit and pew that is not merely 
prograrnrred or habitual religion, but that derronstrates the 
personal involverrent of God with his people in cormnunity. A 
charismatic emphasis here would stress that people ' s  lives can be 
radically transforrred in a rrorrent, that instantaneous healings do 
take place, that God wishes to address the people directly via 
the charismatic gifts of utterance, and that human situations can 
be transforrred _ (e. g. marriages) by a powerful encounter with God. 
In many instances this charismatic emphasis will point out that 
progranmed activities such as diligent preaching, prayer for the 
sick (without expectation of irrrrediate answer ! ) , catechism in 
basic Christianity, and involved counselling sessions, as popular 
and (sorretirres) effective as they may be, are not in themselves 
charismatic. While scarcely to be deplored, when they totally 
replace the dynamic intervention of the Spirit in the corrmunity, 
they deny the Pentecostal character of the group. (In fact, much 
apparent antipathy toward prograrmes and structures in Pentecost 
has not been airred at these elerrents per se , but has pointed out 
that they are not in themselves sufficient to achieve what God ' s  
Spirit can achieve and must ever be allowed to achieve. ) 

What Pentecostals are saying when they insist that experience of 
God be charismatic is this : If God is real, and by the power of 
his Spirit is actively pronoting the Kingdom of Christ on earth, 
then his activity will be dynamic and observable, in its results 
and rrethods peculiarly divine, and nost obviously not duplicable 
by any human rreans. Counterfeits may be expected and attempted -
but an encounter with God that is charismatic will be undeniably 
"a touch of the power of God". A Pentecostal life is thus one 
that has been initially and is being continually influenced, 
directed and transforrred by experience of God that is marked by 
power, by the humanly inconprehensible rroving of God ' s  Spirit, 
and by the unduplicable activity of the divine. And precisely 
because this is so, a theology which attempts in contenporary 
theological terms to conprehend and adequately describe Pentecost 
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is fettered by a limitation in its parameters. In a word it 
becomes impossible to "do" Pentecostal Theology without being 
Pentecostal - and even then "eye has not seen and ear has. not 
heard", as hunan rationality lacks the categories to adequately 
�efine the activities of the Spirit. 

5 . 4 . 3  Valid Pentecostal experience produces observable results, 
whether it be tongues, deliverance from alcohol or drugs, healing 
of the body, transforrred marriages, or other rranifestations that 
cannot easily be reduced to purely psychological or secular 
terms. 8 lbwever, in another area altogether, a critical result 
is sought to validate the experience as Pentecostal . This result 
is in the area of corrunitment. It is axiomatic in Pentecost that 
the life which is filled and directed by the Spirit of Christ 
will be a life which is comnitted to the pers01. of Jesus himself. 
Any experience, spiritual, religious or otherwise, which does not 
highlight the person of Jesus and intensify personal commitrrent 
to him, can not be - adequate or acceptable as Pentecostal. " Pre­
eminently, there is the effect of a heightened sense of the 
reality of Jesus in and over one ' s  life" (MacDonald 1976: 66). 
Again, unity and identity am:>ng Christians cannot be ba.sed merely 
on the observation of certain phenomena within individuals or 
groups: 

we have attempted unification on the assumption of a 
cormon experience. A comrron experience is exactly the 
sort of thing that permits identity of phenomana to hide 
differences of comnitment. It is no new observation that 
persons not even Christian . . • have had experiences 
which are similar to ' speaking in other tongues ' 
Mditionally, virtually all religious rroverrents have had 
' prophets ' who professed to give divine oracles. So the 
phenomena of Pentecostalism cannot unify, or for that 
matter, even identify. 

(Gause 1976: 113) 

Pentecostals will remain (particularly in view of the prolifera­
tion of " charismatic gifts" today) sceptical about testirronies of 
"experience" where the life of the witness is not eloquent of a 
thorough-going comnitrrent to Christ - to the extent that some 
whose life-style denies such comnitrrent have been at times 
forbidden to "minister the gifts" in Pentecostal churches. The 
question of life-style will be discussed later - at this point it 
must be emphasised that a person is not Pentecostal by virtue 
merely of "experience", but by virtue of experience which leads 
to a deeper comnitrrent to the person of Jesus. It is not for 
Pentecost, denominational or otherwise, for which they feel they 
have been ridiculed and persecuted for years: it is for the name 
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and sake of Jesus. The focus of their life is not the Spirit, or 
tongues, or miracles - but Jesus himself. And when we cone to the 
question of lifestyle, it .is not commitment to a set of 
culturally-conditioned values that is at issue - but of what 
life-style is adequate for the individual who is thoroughly 
committed to Him. 

5 . 4.4 Pentecostal lifestyle has been patterned in the 1:bliness 
rrould in which the rrovement was cast at its beginnings in North 
America. In its bare essentials this pattern demands that the 
individual keep the world and its values and attractions 0 at a 
safe distance. Where the sense of mission has become dulled, the 
emphasis upon this form of lifestyle has tended to be legalistic, 
and the end result has often been a " holy huddle" of world­
avoiding Christians - in effect, a sub-culture.· Pentecostals are 
of course not the only group in Christian history to suffer from 
this form of spiritual affliction, where the militant Christian, 
having abandoned the · offensive, becorres a fearful Christian 
"defending against sin" to the last. 

Testirronies of Christians of all ages who have experienced a 
dramatic conversion from "darkness to light", whether they be 
Anabaptists in the refonnation era, Methodists in the days of the 
Wesleyan revivals, early Pentecostals, or recent Third World 
converts, reveal that the conversion has been a tremendous 
release from a system and values which were a very real form of 
bondage to them. In the light of the power and purity of their 
Saviour, their attitude towards the world had undergone a radical 
change - from conformity to its values they had been transformed 
by becoming one with Christ. The irmed.iate result was a hostility 
and aversion to everything that represented the values of that 
world, or that reflected the "emptiness" they had known there, or 
which appeared to be a snare to bring them into its slavery 
again. For this reason the Christian could not be profligate in 
either material or sensual terms; the entertainrrents and 
pleasures of the world held no appeal, reflecting as they did the 
emptiness of rren without G:rl; and the cultivation of any habit 
outside of spiritual discipline (e.g. use of tobacco and 
alcoholic beverage) testified to them of slavery to another than 
Christ. 

Where this perspective upon separation from the world has been 
maintained in genuinely transforrred lives, the spectre of 
legalism has been avoided. H.:lwever, as successive generations 
have taken over (or had forced upon them ! ) the outward signs of 
this alienation from the world, without re-interpreting in terms 
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of their own generation and conrnitnent to Christ what holy living 
should look like, a rreaningless confonnity to a system of often 
incorrprehensible values has led to the developrrent of a sub­
culture which has nothing of Christ to say to the world . 

In the sr:ecifically Pentecostal context, the emphasis upon the 
in-dwelling of the body by the Spirit of Christ has added another 
dirrension to the approach to holiness . Ray Hughes, objecting to 
the apparently uninhibited lifestyle of many "charismatics", 
states how both emphases are i.rrp)rtant for Pentecostals: 

Traditional Pentecostals believe that holiness is 
Christlikeness and that holiness is of the heart. They 
also believe that the transfonnation will produce a life 
of nonconfonnity to the world, which is translated into 
everyday living. It is true that we must not confuse 
holiness with cultural mannerisms but at the sane tine, 
Christ must be reflected in our lives, and rren must know 
that we have been with Jesus when they behold our design 
of living. 

The baptism in the Spirit is not rrerely a matter of 
correct conceptual thinking, but this experience also 
has tremendous implications for one ' s  lifestyle . It is 
not simply a matter of holding to certain standards 
because they are traditional, but it is a matter of 
obeying them because they are scripturally true and 
because it is the truth that makes the difference in 
life. 

(Hughes 1976: 179) 

Both transfonnation and Spirit baptism have implications for 
one ' s  lifestyle. Because the nature of Christ, the urgings of the 
Spirit, and the ethic of Scripture are in unity, the Pentecostal 
r:erceives the charismatic, Christlike life to be scriptural as 
well, and therefore to have well -defined pararreters . Since ht.nnan 
nature, even in regenerate man, is often at odds with these para­
rreters it takes discipline (the putting-down of "the flesh") to 
conform to such a lifestyle. This discipline can be interpreted 
as legalism when it is directionless - however, when its goal is 
seen as (i) testirrony to the transforming power of Christ; (ii) 
confonnity to the reality of the Spirit within; and (iii) authen­
tication of the reality of the rressage Christians are called to 
preach; then it is neither legalistic, rreaningless, nor 
directionless. It is in reality both practical and pragmatic. 
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A perspective upon lifestyle which has often been neglected when 
Pentecost is under consideration is precisely that which was rrost 
prominent in early Pentecost - freedom or liberty. The trans­
famed Christian, the Spirit-filled believer, partakes of a 
radical freedom which is often not adequately articulated. Non­
conformity with the world takes discipline in sorre of its 
details, but finds its essence in the liberating power of God. 
The political implications of this radical freedom have not 
always received adequate attention in Pentecost, and we will 
attempt to deal with them in a later chapter . lbwever, this 
freedom has been exemplified in the life of Jesus, and the lives 
of the martyrs. It is perceived in, on the one hand, liberation 
from the demands and norms of the world; and on the other, in the 
enjoyrrent of benefits which do not awe their origin to the world. 
Pentecostal believers, who experience continually in and around 
them the power of God, are able to look upon the frantic pursuit 
of conformity by worldly people and to see in it the slavery that 
it really is. At the sarre tirre, they are able to partake of 
spiritual benefits which owe nothing to the world. That this 
freedom is a reality rreans that the believer is able to exist in 
the world-system without being a part of it; to pursue a vocation 
in secular terms without being a slave of "the system". Being 
"free indeed", they are free to participate or to withdraw, the 
criterion being the accorrplishment of their mission. This is the 
freedom Jesus exemplified - free from the demands of Rorre, 
equally free to pay tax to the Errperor. In the highly-politicised 
situations of the Third World, and in the corrplacency of the 
First, the realisation of this liberty by Pentecostal believers 
has the potential of social dynamite in its .irrplications, and may 
well be found to be achieving a fair proportion of that potential 
already (Hollenweger 1974). 

Pentecost and a particular lifestyle are thus corollaries. One 
cannot be liberated, transforned and errpowered and undergo such a 
change in values that everyday life will not be af�ected. lbw 
this effect will be realised in day to day terms will be deter­
mined to a great extent by the social milieu in which the 
believer lives. However, as there are certain constants in human­
kind ' s  rebellion against God, so there will be certain oonstants 
in the Pentecostal ' s  rejection, wherever he or she may live, of 
that rebellion. It will be by rreans of this attitude to the world 
that Pentecostals will continually learn to recognise one 
another: and in its absence, to take lightly the claim of those 
who wish to be known as Spirit-filled . 

5.4. 5 Corrmitrrent to Jesus and corrmitrrent to a life-style 
exemplary of the freedom found in Him have as concomitant 
corrunitment to the mission of Jesus. Persons who claim to have had 
experience of God will be judged by Pentecostals not only on 
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their profession of love for Christ, nor their life-style, but 
also on their corrmitrrent to the cause of Christ. A valid Pente­
costal experience results in a carmissioned believer. In fact, 
the experience of Spirit baptism is precisely for this purpose, 
although it has very welcare "side-effects" in the area of devo­
tions , public v.Drship, and personality - yet even these may be 
interpreted in tenns of equipnent for accorrplishing the carmis­
sion of Jesus. 

The fact that Pentecostal groups continue to grow dramatically, 
owes much no doubt to socio-economic conditions , to the neglect 
of the kerygmatic in much of institutionalised Christianity (or 
its pre-occupation with politics) ,  to any number of profane 
conditions - yet at heart its dynamic lies in the carmitrrent of 
the grass-roots I!Embership to the proclamation of the gospel. 
Those who can go , go. Those who can speak, speak. Those who can 
support, do so. And the power which convicts and transforms the 
sinner is the power of the Spirit, whether by rreans of the 
preaching of electronic evangelists like SWaggart and Roberts, or 
by rreans of the quiet testinony of a believer in the office,  
school or factory. Pentecost is not unique in such activity by 
believers - but is unique in the dynamic which makes it the 
fastest-growing religious phenarenon on this planet today. 
Undeniable transformation ,  exanplary life-style , and often 
enthusiastic and elcquent witnessing ability, combine in the 
Pentecostal believer to convince those around him of the validity 
of his experience and his rressage. 

There are few Pentecostal activities which are not airred at the 
conversion of sinners, directly or indirectly. In South Africa 
the third-generation ccmplacency which saw the diversion of 
effort into the erection of vast edifices, into nore 
"respectable" levels of theological training and even liturgies , 
and other related pursuits, is now giving way to a nore mission­
centred errphasis. Any gathering , be it Sunday worship, mid-week 
prayer-rreeting , youth-rreeting , Bible study groups - all are open 
for believers to bring their friends, family and acquaintances so 
that they may be "exposed to the gospel". Pentecostal Christians 
at v.Drk or school are aware fran day to day of their distinctive­
ness, and the corrmission thus entrusted to them. A Pentecostal 
pastor inducted into a local congregation generally has but one 
vision - to see it grow, toth in spiritual depth and in numbers. 
The Church-growth noverrent in evangelicalism has stimulated 
similar visions in these nore mcderate Christian circles - but no 
anount of teaching and programning can replace the dynamic 
inherent in the Pentecostal experience, and Pentecostal growth 
continues to outstrip that of any other group (McClung 1985: 5-1 8 ,  
131). 
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Pentecost as a movement has often been categorised as a "tongues­
cult" or "tongues-rrovement", as though the primary emphasis is 
to get believers speaking in tongues. Where this has been the 
actual situation the label must be allowed to stick. Unhappily, 
in those groups who have becorre introverted and institution­
alised, speaking in tongues has becane limited to a statistical 
necessity for census purposes - How many baptised in water? How 
many baptised in the Spirit? etc. However, Pentecost has 
fortunately reen marked a.rove all by an extrovert character, and 
has not whispered its rressage. This has reen first and foremost 
"Jesus saves, heals and delivers" whether blazoned in neon lights 
atop the building, or bannered across tents or stadia, or shouted 
fran pulpits or pews; and not "Speak in tongues" ! 

To sunmarise these three sections on corrmitment: in Pentecostal 
thought and practice (and why shouldn ' t  we use the term 
"theology" to corrprehend them both?) a major criterion of 
experience will be its product in the area of corrmitrrent. No 
matter what claims are made concerning spiritual experience, re 
it ecstatic or otherwise; no matter how many people are irrpressed 
by it - it cannot be concluded to re validly Pentecostal 
experience if it does not lead to commitment - to Jesus as a 
real, living person; to a lifestyle which is exerrplary of the 
work of Christ, the nature of Christ, and the in-dwelling Spirit 
of Christ; and to the ongoing mission of Christ in the power of 
his Spirit . 

This rreans that excluded are: hypnotism, occultism, mysticism 
(particularly in the extrovert mission-consciousness of Pente­
cost) , mass hysteria and emotionalisn, brain-washing, indoctrina­
tion, and many other similar phenomena which have an experiential 
aspect. 

Experience is critical to Pentecost - but not just any experience 
will do. Outside of Pentecostal experience Pentecostal theology 
will probably never be adequately understood or defined 
ho'M::!ver, only if this experience bears the marks of a genuine 
experience bf the Spirit of Jesus can it be held to re Pente­
costal at all. 

5 . 4 . 6  This final section examines the role of emotion in Pente­
costal thought and practice. Next to tongues, this has no doubt 
been the most controversial aspect of Pentecost. Even in the many 
debates within Pentecost itself concerning liturgical practice, 
the bone of contention has often been errotional content and 
expression, rather than the free working of the Spirit (Van der 
Spuy 1985: 227-235). From without, emotional excess and Pente­
costalism have often been synonymous, even congregations which 
last experienced any outburst of emotion tv.e1ty years ago being 
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stigmatised today as "daardie rnal Ap'.)stolies" ("Those mad 
Ap'.)stolics") ! For the purpose of this study, however, the 
question , regardless of how errotional the issue may have been , is 
whether Pentecostal experience and errotional expression are 
indispensably connected. 

One can hardly conclude a discussion on the important 
place of experience in classical Pentecostalism without 
alluding to the possiblity of overemphasis on experience 
in the fonn of errotionalism . By errotionalism I do not 
mean the experiencing of strong errotions • . . . The real 
test of whether we have errotionalism is not the degree 
or intensity of errotions as measured by a psychcneter. 
Rather errotionalism consists of the seeking and 
stimulation of errotions as ends in themselves , and not 
as the by-products of real experience in truth and in 
Cod. Errotionalism in this pejorative sense is of the 
flesh, and we do not claim that there have not been 
those am::mg us who were culpable of mistaking effects 
for causes in this manner. However, we could assert 
unequivocally that any genuine experience with the 
living Cod will leave an errotional wake in man ' s  psyche. 
This is not errotionalism but man ' s  being humanised again 
by the liberating Spirit of Cod. 

(MacDonald 1976: 64-65) 

MacDonald is here admitting that errotionalism in this sense has 
been evident in Pentecost here and there and from tine to tine , 
while at the same tine stating that any experience of Cod that is 
truly of Cod will not leave a person errotionally untouched. 

Richard Quebedeaux (1976: 150-1 52) compares the general pattern of 
classical Pentecostal -worship with that adopted by the Nee-Pente­
costals , and shows that there has been a rrove from the "spirit of 
confusion" (associated with classical Pentecost) to "the - quiet 
Spirit". He associates this rrove with the difference in class 
background between early Pentecostals and m:xlern non-Pente­
costals, and there is much in what he says. That liturgical forms 
appropriate to the constituents of the Ap)stolic Faith Mission 
in Azusa street have been canonised into Pentecostal tradition 
cannot be denied - and that middle-class Americans or South 
Africans who make an issue of those forms are not on the firrrest 
of ground is equally clear. lbwever, the Pentecostal contention 
is that a genuine encounter with the infinite Cod will bring 
about an errotional reaction in the lives of mere finite humans : 
and to date Pentecostals have generally had the honesty to permit 
that errotional content of the experience to cone to expression in 
its iiturgies and in private devotions. It is only when the 
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extrerrely fonral and often overtly enotion-hostile liturgies of 
rnany non-Pente<XJstal denominations are made the yardstick that 
nost Pente<XJstal churches stand condemred as being errotionally 
beyond the pale . Ho�ver, when the nature of Pente<XJstal 
experience is taken into consideration, it becorres obvious that a 
fonral liturgy and non-enotional form can in no wise accorrrrodate 
the reality of the involverrent of the whole person with God. 

Errotional expression in Pentecost varies from asserrbly to 
asserrbly and from individual to individual. Teq,erarrent and 
everyday environrrent (with its spiritual encouragerrents or 
frustrations) often play a greater role in individual expression 
than do,  for instance, · culture and class. Errotional expression 
may in itself play a cathartic role; h�ver, it runs into danger 
of being classed enotionalisrn when naked errotion itself, apart 
from "the touch of the power of God", is expected to play this 
role. On the other hand, canonisation of "the quiet Spirit" may 
also do less than justice to the intensity of the encounter with 
God, which may often conform to the Biblical pattern, found in 
both Testarrents, of the overwhelming presence of God before which 
the holiest of persons cannot stand, and sinners cry out in 
terror (Quebedeaux 1976: 15 1). The Pentecostal errphasis is not 
upon enotion per se - but upon the reality of men, filled with 
the Spirit of God, entering in liturgy and devotions the majestic 
presence of God, and doing the 'M:>rks of God while experiencing 
the benefits of God .  If such a reality of experience exists - and 
Pentecostals claim that this is the reality of Christianity 
itself - then it can scarecely be conceived of without 
concomitant enotional manifestations. 

In this context, the rapid growth of Pentecost may have been 
partially advanced by not only the freedom of liturgical forms, 
but by the spontaneity of enotional expression as well. Many a 
convert has testified to the relief of escape from the "cold 
formality" of rnany of the historical denominations and indeed, it 
is difficult to imagine warmth and enthusiasm, t'M:l elerrents which 
even its nost hostile critics must attribute to Pentecost, 
without enotional expression. 

Pentecostal experience, as experience of "the po�r of God in 
Jesus", is experience which is thus well defined. To be recog­
nisably (and Pentecostals will insist, scripturally) Pentecostal 
it will have to meet the criteria outlined above. Its very basis 
is in the 'M:>rk of salvation , in individual lives, appropriated by 
faith in Jesus Christ. In the lives of those who are saved, 
experience which is charismatic; which intensifies <XJrranitrnent to 
the person of Jesus, to a lifestyle exerrplary of His nature, and 
to His mission; and which is not without sorre enotional content -
such experience may �11 be terned "Pentecostal" . These elerrents, 
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h�ver, are not of them.selves absolute - for Pentecostal 
experience remains experience in the Spirit, which, like the 
wind, blows whence and whither he wishes. By experience and from 
Scripture one can discern various constants, as we have atterrpted 
to do above . Yet in the final event it is the Spirit himself who 
gumts the people of G:ld the ability to recognise in the lives of 
others the working of G:ld (cf. Acts 10) . Pentecostal theology may 
thus attenpt to pinpoint criteria for doctrine and experience 
but in the long run it will be that discernment which is given 
the comnunity of Spirit-filled believers at large which will 
approve or disprove the matter. In allowing for this discernnent, 
Pentecostal Theology may remain Pentecostal. 

5 .  5 THE NORMS OF PENTECOST , AS OPPOSED TO ROMAN 
CATHOL I C  AND PROT ESTANT 

Although Pentecost has grown in a mainly Protestant environrrent 
and spirit, it must be acknowledged that it is not totally 
corrprehensible or assimilable under that label. We have already 
shown that the application of North Arrerican evangelical theolo­
gical pararreters to Pentecost results in tensions and 
absurdities. In South Africa the sarre claim may be made for the 
application of refonred theological pararreters to Pentecost.9 

On the other hand, honest Pentecostals and Roman Catholics alike 
recognise certain cormDn ground in their religious forms at least 
- Pentecostals viewing the laying on of hands by the bishop for 
the bestowal of the Spirit as a particularly Pentecostal practice 
in its roots - and as genuinely Pentecostal today if the Spirit 
is truly received! However, the institutional and sacrarrental 
frarrework of Roman Catholicism is largely alien to Pentecost, and 
Pentecostalism cannot by any stretch of the imagination be 
classed as Roman Catholic. It is necessary thus for us to 
consider Pentecost apart from either of the two great religious 
streams of the Christian West, and to corrpare its norms to those 
of the other tv.D. 

If Roman Catholicism may be viewed as that religious grouping in 
which institution (as guardian of Word and Spirit) and sacrarrent 
(by which the benefits of salvation are rrediated) are pr.i.nary 
facets, 10 then the major erq:,hases of that group stand in strong 
contrast to Pentecost. The majority of Pentecostals would see the 
church as an effect rather than a cause, and would view sacrarren­
tality as irrpersonal magic in corrparison to the working of a 
personal G:ld, freely by his Spirit. Yet it would be far too 
sirrplistic to label Catholics as "people of the Church" while 
Pentecostals are "people of the Spirit", the nuances and erq:,hases 
in both being too qualifying in both cases. 
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Protestantism has generally found its heart in the four solae 
Christ alone, grace alone, faith alone, and Scripture alone. The 
four errphases were developed in conscious reaction to the Roman 
Catholic doctrine and practice of the day, and later applied in 
reaction to the radical reforrrers and their followers. What Rone 
and Protestantism soon had in corrrron, however, was "state" 
churches, as opposed to the "believers ' churches" of the radical 
refonnation. The institutionalisation of Protestantism has thus 
tended to vitiate the dynamic of the four solae, which qualifica­
tion makes them today, with all their i.nplications, basically too 
limited to apply as Pentecostal norms . This is not to deny that 
the average Pentecostal would gladly affirm all four - but the 
historical developrrent of the groups who claim them show their 
insufficiency for Pentecost. 

It nay be argued that Pentecost finds its historical roots (as 
far as European Church history is concerned) in the radical 
refonnation. This would be so because the radical reforrrers 
pursued the sane aim as the Pentecostals have - a return to the 
Spirit and p:Mer of the original Christian conmunity of the Lukan 
account in Acts - as opposed to rrere refonnation of structures, 
nanners and doctrines. In this sense Pentecost is as revolu­
tionary as the radical refornation (cf .  Turner 1985: 18). 

If we compare Pentecost with the other two streams, the following 
nay be noticed: 

1 .  As compared to Roman Catholicism, institution and office are 
largely played down, with preference being given to community 
and ministry (read "charism", if technically rrore precise). 
Institutional links do not autonatically make a conmunity a 
"church", neither does ordination or certification autonati­
cally confer ministry. Office arises in Pentecost as recogni­
tion of ministry (although by institutionalisation the rise 
of professional clergy in places blurs this fact from tine to 
tine), and a conmunity is truly church when its constituent 
rrernbers acknowledge their discipleship of Jesus and cornrnit­
rrent to his mission in and out of its gatherings. Pentecostal 
sacrarrentology tends to be Zwinglian with regard to the 
Lord ' s  supper, and Anabaptist in its baptisnal practice. 
Apart from those few groups who accept baptisnal regenera­
tion , it bears no relation whatever to catholic thought on 
the sacrarrents. 

2. As compared to the Protestant errphasis on orthodoxy 
(correctness in doctrine and confession as derived from 
Scripture), Pentecost would stress orthopraxy . This is not to 
deny that doctrine founded on the Word is essential, but to 
push the natter a stage further and to seek validation of 
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doctrinal truth in dynamic activity in the Spirit. In litur­
gical context this is expressed by the tilre and errphasis 
granted charismatic ministry fran the pews; and by the nature 
of preaching which by and large aims not so much to corrmuni­
cate a doctrinal truth but to minister to the needs of the 
congregation - spiritual, physical, social and psychological. 

3 .  If  Pentecost atterrpts to avoid deification of the church or 
the Scriptures (and their derivatives), it does acknowledge 
the deity of God, as made evident in the reality of the 
Spirit ' s  activity . The Pentecostal aim is thus less likely to 
be conformity to tradition of either institution or confes­
sion - therefore less likely to be defensive and rrore likely 
to be militant ("offensive" is a term a Pentecostal apologist 
will use only with care! ). There are defensive elements in 
Pentecostal theology - aimed mainly at preserving the dynamic 
of the group, particularly in keeping the liturgy open and in 
asserting the charismatic nature of Spirit baptism. However, 
the Pentecostal cormnunity is generally a successfully keryg­
matic corrununity in that it has few forms and traditions to 
perpetuate, and thus allows God rather than ecclesiastical or 
doctrinal tradition to determine its thrust and emphasis in a 
given context. 

4. Finally, Roman Catholicism and Protestantism can both be 
authentically extended into the future by virtue of their own 
rromentum, and remain truly Roman Catholic and Protestant 
within their own parameters while so doing. However, the 
cardinal role of experience in Pentecost means that there can 
be no authentically Pentecostal group where men and wcmen are 
not experiencing the "touch of the power of God". It is 
neither doctrine, tradition, nor ideology, which makes Pente­
cost what it is. It is the presence of God in and among his 
people in a manner which is readily evident to participator 
and bystander alike. 
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C H A P T ER 6 

Pentecostal community 

The diversity of the Pentecostal rroverrent in its v,10rld-wide 
context, together with its alrrost universal grass-roots aversion 
to fonnal liturgies and restrictive structures, makes it extrerre­
ly difficult to present as representative of Pentecost any 
detailed staterrent on church fonns and ministry practises 
(Hollenweger 1977:424-429) . Yet underlying nod.els of church, of 
liturgy, and of ministry can be identified which would probably 
be subscribed to by the large majority of Pentecostals, and in 
this section it is these rrodels which an atterrpt will be made to 
outline in the search for that which is distinctive about Pente­
cost. 

6 . 1 THE PENTECOSTAL MODEL OF THE CHURCH 

Pentecostal church structures run the gamut from ultra-congrega­
tionalist to groups that are so centralised as to be positively 
episcopal in their functioning. The form adopted has at tines 
been determined by reaction to the established denominations 
operating in the sarre country (Hollenweger 1977: 426) . In other 
cases it has been an expression of the particular values of the 
local milieu, such as the centrally organised congregationalism 
of the Assemblies of God in Arrerica, which provides the indivi­
dual freedoms so clear to the heirs of the Republic, while 
catering at the sarre tine for the gregarious disposition and love 
of wider conmunity inherent in those sarre people . Recent develop­
ments in the larger Western denominations, where the local pas­
tors and their grass-roots following have been urging a loosening 
of highly centralised bonds, may have a number of contributing 
factors . Perhaps the rrost likely are (i) the realisation that 
an ecclesiastical bureaucracy can very easily develop an 
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inertia which hinders effective witness in the local context, and 
(ii) the example set by the highly successful independent 

ministries (such as the word-faith novernent) where local 
ministries are seen to operate free of restrictive denominational 
ronds in liturgy, theology and (perhaps nost inp)rtant ! )  finan­
cial management . The British, Australian and South African 
churches are particular examples of this trend , while the large 
North Anerican denominations have not been exempt . 1  

The Third World Pentecostal churches , which tend to be newer than 
their First World counterparts , have been able in general to 
adopt structures which best enable them to accomplish their 
mission in their societies (Glazier 1 980) . The stirrings pated 
arove may well be the First world churches ' realisation that 
where the structure has becorre an end in itself a similar freedom 
has been abdicated and needs to be regained. If this is so,  then 
in roth First and Third Worlds it may be clairred that Pente­
costals imply a particular rrodel of the church, and that the 
structure of the institutional or organisational church must 
reflect that nod.el and allow its potential to be fully realised. 

This rrodel may be described as : The church is the canmunity of 
those who are saved; it is a group of people who are individually 
empowered by the lbly Spirit for service within the corrrnunity and 
in external witness ; and it is a corrmissioned canmunity (lbllen­
weger 1 977 :  424 ; Hattingh 1986 : 2-8 ) . Since Pentecostals are not 
the only Christians who expect the church to be a believers ' 
church, and a kerygmatic conmunity, it is perhaps only in the 
second emphasis that this Pentecostal nod.el is unique. lbwever, 
this emphasis so qualifies the other two, that it is in all three 
together that a peculiarly Pentecostal notion of church can be 
discovered. It may be comprehended, as it was for the Radical 
Reformation, in a desire to return to the nature and task of 
"church" exemplified by the history of the New Testament comnu­
nity and the doctrine of the apostles . 

Where this nodel is upheld, the question "where is the church?" 
may be answered "where there are believers" .  This rreans of course 
that roth the individual and the local comrmmity receive special 
emphasis , as opposed to the church collective or organisational . 2 
Christ reigns over the church, and is known to be present by 
virtue of the manifestation of his Spirit . The church is thus 
charismatic in nature , revelation and ministry , and can be tenrro 
a pneumatological theocracy (Hattingh 1 986 : 5 )  . Pentecostal 
ideology has a phenorrenological element which demands that if 
Christ reigns in his church by his Spirit , that this be obvious 
to believer and unbeliever alike (cf . I Cor 1 4 : 24-25 ) , i .e .  reve­
lation is not presupposed in , for example , preaching or teaching , 
but is expected in the manifestation of the power of God .  Conse-
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quently, if it is asked "why does a believer attend church 
services?" or "what is the purpose of gathering together?" the 
Pentecostal answer is distinctive. Sirrplistically stated, where 
the Ronan Catholic might answer "to receive sacrarrentally 
rrediated grace, and to vJOrship", and the Protestant might say "to 
gather around word and sacranent, and to worship" , the Pente­
costal vJOuld say "to encounter the power of Q)d in Jesus, and to 
vJOrship", where "encounter" must be interpreted in the active 
and passive sense ("blessing others, and being blessed through 
others") and includes word and sacranent, anong other elerrents. 

The outward expression of this m:x1el, and the diversity of its 
forms, owes a lot to the historical developrrent of Pentecost. 
Uninforrred biblicisrn has often accentuated New Testanent 
teachings which have led to strange Pentecostal doctrines and 
practises (feat-washing and regulations concerning ladies ' head­
gear, anong others). Structures and practises inherited or 
torrowed from non-Pentecostal groups have often rrade contribu­
tions that cannot be rationally reconciled with the Pentecostal 
m:x1el. However, whatever the irrperfections of its rranifestations, 
the rrodel itself remains basic to Pentecost, and where the 
contradiction of form and m:x1el becones too acute, the result is 
either de-Pentecostalisation, or grass-roots agitation for the 
"purification" of the form (Dulles 1974:19) . 

A real problem for Pentecostals in rraintaining this rrodel lies in 
the area of biblical theological practice. As with the Pente­
costal herneneutic, only recently have Pentecostal scholars begun 
to errerge who are able to research the field of New Testarrent 
history and theology from a Pentecostal perspective. Hollenweger 
points out that "Kaserrann, Ritter and Schweizer are theologians 
of the first inp)rtance for Pentecostalism" (Hollenweger 
1977:429) ; and this is no doubt true. Ho"<M2ver, to be Pentecostal 
is a natter of experience, and a Pentecostal understanding of the 
early church would owe Im.lch to an identification with the early 
Christians in experiential context, which these highly accorrp­
lished scholars obviously (by Pentecostal standards) lack. The 
value of such enpathy can be seen in the fact that, despite its 
poverty in the technicalities of biblical theology, the Pente­
costal rroverrent has developed an understanding of that original 
cormnunity which is not a parody, and which has often been sub­
stantiated by scholarly insights.3 

If the validity of the Pentecostal rrodel of the church is to be 
substantiated, then its operation in the rrajor areas of liturgy 
and ministry needs to be examined. As we turn to this task, it 
Im.1st be unequivocally stated that the sirrplistic distinction 
between "office" and "Spirit" and bet'M2en "structure" and "free­
dom" can not be arbitrarily rraintained. Anyone who knows the 
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Pentecostal rroverrent will know that office and structure are 
pragrratic realities, even if Spirit and freedom are the rrotiva­
ting ideals of its ecclesiology; perhaps the distinctive quality 
of the Pentecostal corrmunity is that its recognition of Spirit 
and freedom enables the tension between these poles, and the 
consequent interaction to emerge as an everyday reality and not 
rrerely as a problem of theological theory or historical rerrern­
brance . Originally because of its biblicisrn the rroverrent granted 
equal authority in its own practice to I Cor 14, Eph 4 ,  and the 
Pastoral epistles - and maintains that position today on a 
sounder biblical theological base which sees no contradiction 
bet� recognised ministries (so-called "offices") and charis­
matic freedom. The Pentecostal proviso is that the minister be 
seen to be acting ex spiri tu and not ex officio - where this . is 
not the case he will vote with his feet and seek a church 
environrrent which is neither office-less nor Spirit-less . 

6 . 2  PENTECOSTAL L I TURGY 

In matters liturgical the Pentecostal ideal has been a liturgy of 
the freedom of the Spirit reacting against the cold formalism, 
structured inflexibility and "rreaningless" repetition they saw in 
the historical denominations (and from which rrost had corre) . The 
early Pentecostal pioneers rejected any notion of a · formal 
liturgy. Indeed, tv.D decades after Azusa Street, Bartlernan 
compared the conterrp::,rary trend of "pep" and "make it snappy" 
rrethods used to achieve a spiritual purpose, with the atrrosphere 
at Azusa Street. "Meetings must be controlled by the way of the 
throne . A spiritual atrrosphere must be created, through humility 
and prayer, that Satan cannot live '.in. This we realised in the 
beginning" (Bartlernan [ 1925] 1980: 8 1, 82 ) .  The epitorre of a 
person and God are involved in the encounter, and the human input 
cannot be obviated. But Bartlernan argued that the terms of the 
encounter must be set by God, and not humanly. In this way, sorre­
thing could happen. The following description, typical of the 
era, illustrates the sense of urgency and of patience, as. well as 
the dynarnic· purpose, evident in the earlier Pentecostal rreetings: 

Often rreetings lasted all night. Missionary enthusiasm 
ran high No organ or hyrm books were used . The 
spirit conducted the services and there seerred no place 
for them. Hundreds definitely met God. Nunbers were 
saved, baptized in the Spirit, and healed. Many received 
a call to foreign fields .. • • The altars were seldom 
empty of seekers day or night . . • we determined to fight 
nothing but sin, and to fear nothing but God" . 

(Bartlernan [ 1925] 1980: 107)  
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Although few, if any, of the pioneers may have expressed it 
precisely thus, the nature of the church was for them mission, 
and the power to achieve the purpose of the church, in its 
gatherings and in its individual agents, was the Ibly Spirit. 
Services were held for the edification of the saints and for the 
preaching of the gospel - the fonn and content essential to ooth 
elements had to be provided by the Spirit. 

Any noverrent striving for this ideal of freedom in the Spirit 
operates at risk. Azusa Street was no exception: "Even spiritua­
lists and hypnotists carre to investigate, and to try their 
influence. Then all the religious sore-heads and crooks and 
cranks carre, seeking a place to work" (Bartleman [ 1925] 1980: 48). 
The Pentecostal novement as a whole has often burnt its fingers 
in this respect; but where it has, in reaction, rigidly organised 
the liturgy, it has only succeeded in losing a great deal of its 
Pentecostal dynamic. "If the church wants to remain a dynamic 
church governed by the Holy Spirit, then we have no choice but to 
walk the pathway of risk" (My translation) (Hattingh 1986: 5)  • 
Hattingh ' s primary context is church structure, but the point is 
valid for liturgy as well, within his context. 

The reality of Pentecostal parishes as opposed to "missions" such 
as Azusa Street has brought a rreasure of structure to Pentecostal 
liturgy. Even the nost fanatical opponents of formalism find 
themselves presiding over structured services; although the 
pattern may be varied from tine to tine, for many consecutive 
weeks it may be an identical prograrrne, until sorreone decides it 
is tine to " get out of the rut" . Various noverrents exhibit 
varying idioms of worship - in South Africa for instance, Apos­
tolic Faith Mission, Full Gospel Church of God, and Rhema Bible 
Church liturgies, although all Pentecostal, have distinctive 
idioms which cannot be missed. 

Pentecost has also had its advocates of patterned or structured 
worship in the sense of formal liturgies. Justus du Plessis, as 
General Secretary of the Apostolic Faith Mission of S .A., was 
popularly held, within this noverrent, to have been a protagonist 
of this tendency during the 1960s and 1970s. From another per­
spective, the School of Psalrrody, pronoted in South Africa by Tom 
Inglis, propagates a liturgy of praise and worship based on the 
forms ordained in the Davidic tabernacle.4 This School has had a 
vast influence in South African Pentecost, with many a local 
church exhibiting the peculiar pattern of song, music and dance 
which Inglis claims to be essential to Christian worship. The 
irony is that the nost vociferous opponents of Du Plessis are 
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often found in the Psalnody carrp, totally unaware that their 
rejection of one structure has driven them to accept another ! The 
cause may be sought in the unhappy circumstance that the "how" of 
holding church services has often becorre rrore i.mpxtant than the 
"why". 

The particular genius of the Pentecostals lies in 
achieving fonns of \\Orship oombining undoubted leader­
ship with real soope for oongregational initiative, both 
individual and oorporate . . . . Giving such soope to all 
\\Orshippers does not deprive tre leaders of their role; 
they are those who exercise particular forms of minis­
try, rather than those who decide what will happen and 
when the Penteoostal pastor, presiding at \\Orship, 
ideally discerns what is happening rrore than he deter­
mines what will happen. 

(Hacken 1976: 3) 

Hocken ' s  description of (a sorrewhat idealised) Pentecostal 
liturgy highlights its consistency with the Pentecostal rrodel of 
the church: if the church consists of all  the saved, then all 
must have an equal chance in the liturgy - and if they are inch -
vidually empowered then they have input as individuals, and are 
distinguished from one another only in the function of their 
particular "ministry". This priesthood of all believers cannot be 
denied in the liturgy without the corrmunity losing the sponta­
neity of its Pentecostal character. The elerrent of risk is also 
obvious. But even the nost blatant abuses are often glossed over 
surprisingly well by the Spirit, if not dwelt upon: 

The Spirit allows little human interference in the 
meetings, generally passing mistakes by unnoticed, or 
noving them out of the way Himself. Things that ordina­
rily we would feel must be corrected, are often passed 
over, and a worse calamity averted thereby. 

(Bartlernan [ 1925] 1980: 71) 

Where the aim has been to oorrect abuses, the erection of spiri­
tual traffic-lights has often been the direct cause of complete 
cessation of traffic flow: however, where the aim has been to 
enoounter the power of G::xi in Jesus, the iJnperfections are often 
easily passed over. 

If the nost startling aspect of a Pentecostal rreeting, from the 
perspective of a non-Penteoostal visitor, is the phenorrenon of 
glossolalia and the errotional intensity (Baer 1976: 155ff. ), these 
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are the tw::i elerrents which the seasoned Pentecostal himself often 
notices only in their absence . Neither constitutes the epitome of 
a Pentecostal liturgy , except in the sense that the service 
should naturally be held in such a way that neither tongues 
(along with the other charismata) nor errotional resp::mse are 
l.lrn'."easonably inhibited . 5  A "reasonable" limitation w::iuld also 
have to be defined in terms of Christian agape - unselfish 
concern for a fellow-believer , for an outsider , for the J:ody of 
believers as a whole , and respect for the ministry of others ,  
being the strongest factors in the individual ' s  self-control in 
charismatic and errotional expression . In other words , formalisa­
tion of liturgy is not a valid reason for the inhibition of spon­
taneous charismatic participation, as far as classical Pente­
costals are concerned. 

W J Hattingh has consistently applied the Pentecostal ideology 
which demands that G:xl be experienced and that such experience 
have objective results . This has led to his concentrating far 
rrore on the "why" of the liturgy than on the fonn it takes . The 
fonn must be purely the vehicle of the eventual purpose , which to 
Hattingh is to "celebrate the truth" and to glorify G:xl. However, 
truth must be experienced before it can be celebrated , G:xl must 
be experienced at w::irk before praise and worship can be "in 
spirit and in truth" . We cite him at sorre length on this subject : 

In the w::irship service , as the tenn indicates ,  G:xl is 
honoured and w::irshipped. This however is only possible 
once an encounter and transformation has taken place , if 
it is in any sense to correspond with the Bible . G:xl 
prepares praise for himself , and it is offered by people 
that have experienced the miracle of his touch. The 
central purpose of the worship service , i .e .  the glory 
of G:xl, is not rejected but is actually served when we 
claim that the worship service is centred on encounter 
in which the truth of G:xl is realised • . . . 

When we celebrate the truth we are not concerned with 
the making known of certain truths , but with truth that 
happens . It is thus not enough to proclaim, among other 
things , salvation , forgiveness , atonerrent , love , healing 
and the baptism in the Holy Spirit , in a theologically 
correct manner , without these things becoming truths 
that take place in the worship service , or unless in the 
liturgical direction opportunity is given for them to 
occur. Unless truth becorres events , we have to do with 
only half the truth . 
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If a church believes that Q:id reveals himself 
through the Holy Spirit, that pecple can be converted 
and transfonred, that He heals rren, that pecple can be 
baptised in the Holy Spirit, that love and forgiveness 
is possible - then the church must expect these things 
to occur in its v.0rship service, and allow opportu.'1ity 
for it to happen. Our integrity is questioned if we pro­
claim these imp:>rtant deeds of G:id, and yet it remains 
but v.0rds and nothing happens in our gatherings. (My 
translation) 

(Hattingh 1984: 222-223) 

Hattingh is well aware that the final criteria of a Pentecostal 
liturgy is not that certain external elerrents are observed, but 
that G:id ' s  salvation (Afrikaans: "heil") is made evident: 

Salvation is the 'WOrk of G:id, but nothing is rrore direc­
ted to and involved with the sinner than precisely this 
salvation of G:id. It is concerned that sinners should be 
made aware of their sins and confess them with repent­
ance and call out for mercy. It is aimed at breaking the 
old pattern of living, and at surrender to G:id, and it 
is absolutely concerned with pecple and it is real. Sin, 
brokenness and sickness are experienced daily in a 
concrete and obvious way. Thus it is alien to conceive 
of deliverance and healing which takes place in an 
unplanned manner, quietly and in secret . • . . There are 
those who wish to externalise the truth to purely human 
reactions and thus make human reactions the goal, 
instead of aiming at the actualisation of G:id' s salva­
tion. In such cases we have an actualism, but not that 
actualism which Q:id brings about. This is just as much a 
parody as passive participation in a series of actions 
and cererronies with the mistaken assumptions that this 
is objective v.0rship directed towards G:id. (My transla­
tion) 

(Hattingh 1984: 225) 

Pentecostal liturgy is thus truly concerned with Q:id and with 
humanity. Both must be taken seriously. Even regenerate, Spirit­
filled, charismatically active pecple are people, with the needs 
and manners and make-up of peep le. Human beings must be alloW:rl 
to be humans before G:id, just as they are, with body and spirit 
and intellect and errotions and will - and Q:id must be alloW:rl to 
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be G:xl, delivering and healing and comforting and encouraging 
people who respond in faith to his presence , as people . Both G:x1 
and people are ooncrete , and their interaction has ooncrete 
characteristics. 

This emphasis on not rrerely talking about G:x1 and presupposing 
revelation , for example , takes place in preaching, worship occurs 
when a hymn is sung , etc . ; but demanding a concrete interaction 
between G:x1 and people that either is or is not truth being 
realised (and is known after the meeting to have been realised or 
not , without doubt) , means that every elerrent of the liturgy 
becones rreaningful .  Song and music is not rrerely a religious art 
fonn, but is a proclamation of G:xl ' s  salvation , an expression of 
our enoounter with that salvation, is heartfelt praise and 
worship (Hattingh 1 984 : 233-243 )  - when it is consciously errployed 
in the liturgy in this sense , and is accompanied by a sense of 
expectation. Indeed, because the Pentecostal liturgy is so goal­
oriented, expectation plays a large part in the attitude and the 
atrrosphere of the congregation . Where a Pentecostal group has 
lost its dynamic character , this is often preceded by a lowering 
of expectation in divine worship - and alnost always acoompanied 
by it . 

.Because both hl.llTlaDity and G:x1 are taken seriously in Pentecostal 
liturgy, there is an untold variety of forms and idians which can 
be utilised. In a single gathering there can be changes of atrros­
phere and emphasis from enthusiastic song and praise to quiet 
oonfidence and peace; from joyful "Hallelujahs" to broken 
weeping . Or these variations may each totally mark a sequence of 
rreetings over a long period. 

In a wider sense , the idiom may vary from culture to culture , 
from class to class . The ultimate purpose is that people and G:x1 
get together - people in all the variety of their needs , origins , 
temperaments , etc . and G:x1 in the bountifulness of his grace and 
salvation . If the encounter obviously takes place , then the 
liturgy has been a success . If not , it has not . This is the 
criterion - the fonn becomes wholely relativised. 

The ideal liturgy for Pentecost thus becomes a two-way street , a 
conmunications event , in which hl.llTlaD beings and G:x1 alternate as 
subject and object . G:x1 as subject is remarked particularly in 
the ministry of the nine charismata listed in I Cor 1 2 ,  although 
by no rreans limited to this element. lbwever , that G:x1 errploys 
humans as co-subjects in this ministry is evidence that G:x1 takes 
people themselves seriously . People as subjects bring to G:x1 
their praise , worship and adoration . But because they take G:x1 
seriously , it is not just founded upon the rerrembrance of salvi­
fic events (incarnation , passion , resurrection , ascension , Pente-
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oost, etc. ) , but becorres sp:mtaneous as they observe the power 
of God at work now, in the presence of his people. It is a Pente­
oostal thesis that progra:rruned praise and worship only becorres an 
option where God is no longer seen to be at vA'.)rk am::>ng and 
through his people. Macleod (1975: 69-74) makes the point that "we 
thank God for all he gives us . . . .  But we praise God for who and 
what he is", and this may be a valid distinction. However, a 
particularly Pentecostal qualifier \\.lOuld be: "How do I know who 
and what God is?" The God whose deeds are corrurerrorated in his­
tory, and whose attributes are corrpiled in Christian doctrine, 
may best be known when he is seen at \\.lOrk . Having seen and 
experienced the great \\.lOrks of God, the Christian is overwhelrred 
by who God is, and as a result both thanksgiving and praise take 
on a spontaneous "non-religious" character. 

Pentecost, in its liturgy, as in the personal experience of its 
rrernbers, stresses the possibility (indeed, the necessity) that 
people and God can interact. Perhaps it would be pertinent to 
rrention at this point that this stress on human beings and God 
"getting together" is not based on arrogance, presumption, or 
vainglory - on the one hand, it is a willing response to the 
invitation of God: 

"Care unto rre • . . • . " ;  
"Care, now and let us reason together . . . • . " ;  
"Behold, I stand at the door and knock • . • . .  ". 

The accent here is on grace - undeservedly, on our part, God 
invites us to corre into his presence. On the other hand, it is 
obedience to his cornnission: "As ambassadors of Christ the 
love of Christ constrains us . . . be ye reconciled with God ! "  The 
rressage conmitted to Christendom is that God wants us to get 
together with him. In their personal experience and in their 
liturgy then, taking God seriously and expecting that the divine­
human encounter will have phenarenological elerrents, Pentecostals 
both cane to God and proclaim to others: "You too are welcorre 
God is rrore than able to rreet your needs" . This brings us to the 
topic of Penteoostal ministry. 

6 . 3 PENTECOSTAL MINISTRY 

Although Pentecost is ideally a "rrove of the Spirit" and a 
priesthood of all believers, within the rroverrent there is recog­
nition that certain individuals are endowed with qualities of 
ministry (charisms) that set them apart from the larger body of 
believers. This ministry may be at and for a given rrorrent only -
the person who prophesies at a \\.lOrship service is a "minister" at 
that rrorrent - or it may be marked by a particular vocation, a 
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"call" to full-tine ministry, understood in the light of the 
episcopos of the Pastorals, or as evangelist, or as missionary 
(the "ap:::,stle" of Eph . 4). There are num2rous grades in be�, 
e.g . song-leader, musician, church-administrator, the classical 
"offices" of elder and deacon, among others. In other 'WOrds, the 
contribution to the Pentecostal body of any given individual may 
vary fran the occasional to the continual. What is peculiar to 
the Pentecostal notion of the church, and what relativises the 
contributions so that in the end there is a priesthood of all 
believers, is a t'WO-fold emphasis: (i) every Spirit-filled 
believer has a contribution to make; and (ii) every contribution 
is only valid insofar as it can be traced back to the dynamic 
activity of God. 

Eight decades of institutionalisation have of course blurred this 
ideal in many respects. The rise of interest groups (and hence 
"church p:::,litics" ), the burgeoning bureaucracies of the rrore 
centrally organised groups, the gradual develoµrent of a profes­
sional clergy, and the syncretism prcmoted by both extra-Pente­
costal hostility and dialogue, have each contributed their mite 
in this process. HoW=ver, since the rrovement is pragmatically 
oriented, and the sense of carmitment to the carmission of Jesus 
is strongly engrained, the model is widely upheld at the local 
church level - otherwise the aim of growth is obstructed, stagna­
tion sets in, and static or negative growth is the result. In 
these conditions the model itself may finally be rejected, and 
the congregation beccnes oriented around a Protestant (saretines 
evangelical) model of the church.6 

Where the Pentecostal model is maintained, it is perhaps signifi­
cant that the existence of " offices" is not denied, provided the 
"office", whether titular or not, is granted as recognition, or 
even better, as description, of the ministry of the individual. 
Hence, if the title or office of prophet is granted to people, 
there is an insistence that they minister as prcphets, i. e. that 
they prcphesy charismatically. Their 'WOrds are prophetic ex 
spirito and not ex officio . ?  The title pastor has taken on a far 
rrore official connotation, as in many denaninations it denotes a 
full-tine professional clergyman, rather than a person canmitted 
to the care of souls. Yet even in the rrost institutionalised 
Pentecostal groups there appears to be an understanding that 
whatever office sc:creone holds, or whatever ministry he or she 
fulfils, the criterion of validity is charismatic. 8 For example, 
it is expected of a treasurer in the local or wider church that 
he or she have the heart of a spirit-filled believer and not of a 
professional accountant (the abilities of the accountant of 
course remain desirable) . In other 'WOrds, the origin, the ability 
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and the content of the ministry nrust be discernably God-given. 
Since in this aspect, too, both God and human beings are taken 
seriously, the specifically human contribution is not denied, 
whether in learning, in temperament, in aptitude, or whatever. 

In our search for what is distinctive about Pentecost and its 
theology, � will consider tw:> areas of Pentecostal ministry, 
viz . preaching and missions . There are of course other imp::,rtant 
areas which space does not permit us to treat. One of these, the 
ministry of the ctU1rismata themselves, may appear a strange omis­
sicn in a study of Pentecost. Ho�ver, not only is it an area 
which demands a full treatise to be done justice to (Moller 
1983), but it is also a Pentecostal discussion, concerning which 
much has been written. Pentecostal preaching has not received 
such universal treatnent; Pentecostal missions have been in the 
lirrelight recently, although contributions in this area have been 
more specialised than broadly theological (MC'Clung 1985 : 5-18; 
Gaxiola 1977:7-63 ; Hedlund 1972: 129-136; De Mello 1971: 245-248; 
Saracco 1977: 66-70) . It will thus be rrore in the nature of a 
fresh contributicn to discuss Pentecostal ministry in these con­
texts, than to attempt in a short space to deal with a subject 
which few have done justice to in the long run. Suffice it to say 
that Pentecost presup}X)ses charisrrata, in personal, liturgical, 
and ministerial context. 

6 .  3. 1 Preaching 

Twentieth century Pentecost stands in the tradition of those 
groups throughout church history (and represented before that in 
the Old Testament prophets) that have been influenced to a large 
extent by people rich in dynamic oral corrrnunications ability 
while very often poor in the intellectual sophistication offered 
by their contemporary society. The Galilean fisherman preacher of 
Acts 2 and the one-eyed Negro of Azusa Street in 1906 are 
examples of this. This is not to place a premium on human igno­
rance, but to JX)int out that Pentecostal preaching finds its 
effectiveness from a wholly other source than that rhetoric which 
is rationally acquired and polished (Yim 1985 :74 -75), a truth 
which even the erudite a}X)stle Paul appears to validate in refer­
ring to his own preaching in I Cor 2: 1-5 . Truly Pentecostal 
preachers are, in a very real sense, truly gifted. Even in those 
groups in classical Pentecostalism which are increasingly 
daninated by a "professional" pastorate, it is remarkable that 
many of the most popular preachers are still of the old school 
effective even before more sophisticated audiences despite their 
own intellectual shortcomings. As in so many other areas of 
Pentecostal practice, the criteria for validity in preaching is 
not established in terms of theological sophistication or profes-
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sional accomplishnent, but in tenns of effectiveness. Where folk 
have been saved, delivered from sin, sickness and bondage to evil 
forces ; where real comfort and encouragerrent have been received; 
in effect, where people have experienced the power of God in 
Jesus - there the preaching has been successful. A "better" 
senron is one that is more effective in prorroting this rreeting of 
God and hi..nnan being - a less successful sernon is one that is 
less effective. 

Where this criteria is applied to preaching there is an unde­
niable risk factor. Where emotional reaction is misread as 
spiritual effect, preaching can be marked by volwre rather than 
power, by emotional gimrnicry rather than by that attraction which 
is inherent in the crucified Christ himself (John 12: 32 ) . Rabble­
rousing and errotionalism, fear-rrongering ("fire and brimstone") 
and fanatical bigotry can all to easily become the prevalent 
trend where "results" are the only criteria of a senron . (As we 
showed in a previous chapter, the experience which is normative 
to Pentecost is not without qualification) .  However, no pneumatic 
moverrent can remain pneumatic by obviating all element of risk. 
And it should be added that one of the plus factors in the 
professional training of pastors is that, where it stresses the 
primary criteria as indispensable, it has also pointed out that 
homiletically structured preaching need not be an antidote of the 
Spirit . 9 It is only where the effectiveness of preaching is 
sought primarily in structural and theological sophistication 
that it so often loses its Pentecostal effectiveness. 

The Pentecostal ideology requires that the effect of preaching be 
obvious and visible: "Sin, brokenness and sickness are expe­
rienced daily in a concrete and public way, thus it is difficult 
to consider deliverance and healing as sanething unplanned and 
occurring soundlessly in secret" (my translation) (Hattingh 
1984: 225) . Sane refer to it as "signs" (Hacken 1976: 32 ) ,  although 
this term can be interpreted (and its New Testament context is 
obviously this) to mean a miraculous demonstration by God to 
confirm that what is being preached is truly His message. These 
"signs" are no doubt essential elements in Pentecost; however, 
the obvious and visible results aimed at go beyond signs of 
confirmation, aimed at convincing hearers. They rather point to 
what Hattingh has referred to above as the "realisation of the 
truth proclaimed" in the lives and situations of the hearers. 
They w:>uld include such obvious signs as healing, exorcism, 
tongues, etc. as well as forgiveness, reconciliation, conversion, 
release from depression and a host of others - which become 
obvious by the spontaneous reaction of individuals to their 
occurrence, and their personal (often imnediate) test.inony. In 
fact, the aim of liturgy and preaching may be neatly comprehended 
in one Pentecostal chorus: 
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You won ' t  leave here like you cane, in Jesus name -
Bound, oppressed, convicted, sick or lame . 
For the Holy Ghost of Acts is still the same . 
You won ' t  leave here like you came, in Jesus name ! 

Pentecostal preaching is thus kerygrnatic, par exce l lence. It is 
exposition (however rudi.rrentary sorreti.rres) of Scripture, but an 
exposition airred at confronting the hearers with the reality of 
God ' s  love, grace and power. Where the hearers react with faith, 
it is expected that they will experience the power of God in 
Jesus. H R Yim sumnarises it thus: 

Preaching is intended to transform the beliefs, atti­
tudes, and behaviour of Christians and non-believers 
through the proclamation of God ' s  word in the power of 
the Holy Spirit. No measure of worldly wisdom or human 
personality can duplicate the life-changing action of 
preaching. This is due to the presence of Biblical know­
ledge in the preaching situation . A product of the 
interchange between Gcxl ' s  word and the Holy Spirit, 
biblical knowledge functions to set people free. This 
liberating action occurs in four basic oontexts, and 
each context may be characterised by the interrelation­
ship of preacher, God ' s  word, Holy Spirit, rressage, 
audience, ti.Ire and place. Al though elerrents of one may 
certainly exist in another, a context will tend to be 
either evangelistic, apologetic, devotional, or exposi­
tory. In which case the preacher ' s  task is to ccrnmuni­
cate God ' s  word in derronstration of the Spirit and of 
power, that your faith should not rest on the wisdom of 
rren but on the power of God. 

(Yim 1985: 81) 

It must be stressed that kerygma goes beyond mere exposition. The 
exegetical and expository tasks are essential elerrents in -Pente­
costal preaching (although the hermeneutical framework may differ 
radically from other streams in Christianity) . However, what 
makes preaching a dynamic event is the power of the Holy Spirit 
in conveying the word (utterance, or often loosely terrred "inspi­
ration"), in convicting the hearers of its truth, of confirming 
its truth (signs), and of realising it as truth (hearers 
encounter the power of God in Jesus) . This powerful presence of 
the Holy Spirit makes the event of exposition of Scripture keryg­
matic: the Scripture becomes the word of God in a specific situa­
tion and event only by virtue of this powerful presence of the 
Holy Spirit . While agreeing that the content of Scripture is 
reliable and adequate as a witness to God ' s  dealings and inten­
tions with human beings, and may be efficacious in developing 
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desirable character traits, the Pentecostal understanding is that 
its corrrnunication or exposition per se is not automatically a 
revelation-event. God is revealed when He personally intervenes 
in human affairs by his Spirit - and Pentecostal preaching is 
directed at precisely that event. 

Since it stands to reason that it is the power and working of the 
Holy Spirit which makes a ser:non an effective word of God, the 
exact same ser:non could be preached by two different people, and 
in the one case have astounding results, and in another be rrerely 
a nice piece of biblical exposition. For the working of the 
Spirit is linked to people rather than to abstracts, to 
"preacher" rather than to "preaching". Hattingh ( 1984:154-168) 
maintains that where preacher and needy people corre together in 
the ser:non event, relevancy is as much a matter of a relevant 
preacher as of a relevant ser:non. "The preacher is called to be 
God's representative, S0rreone who has experienced God ' s  spirit in 
his life . . . . Al though the preacher remains human, it must be 
obvious that he has been helped by God and that God is speaking 
through him" (my translation). The preacher is primarily witness 
(Acts 1:8) or ambassador (II Cor 5:17) of Christ. As a person he 

must therefore be equipped with the power of Christ. The endue­
rrent of power associated with the preacher has a marked pattern 
in Acts, determining as it did the preaching of Peter (Acts 2, 
10), of Philip (Acts 8), of Steven (Acts 7), and of Paul (I Cor 
2: 1-5) . Against the argument that these rren were so equipped for 
the propagation of the church in a missionary context, it may 
well be answered that the distinguishing mark of the church is 
mission 1 O, and that preaching is airred at the rreeting of human 
needs, only one of which is personal repentance and regeneration 
- the preacher is as reliant upon the power of God in his own 
life to proclaim, and see realised, the ability of God to deal 
with all the other needs as well. 

The relationship of preaching to prophecy also needs to be 
examined in the light of Pentecostal ideology and practice. Where 
"prophecy" and "prophetic task" are coming into increasing promi­
nence in rrodern theology (mainly because of the charisma.tic move­
rrent in the forrrer instance, and the political theologies in the 
latter), it must be unequivocally stated that to the Pentecostal, 
prophecy is a charismatic event, while kerygma (proclamation or 
preaching), although it may at times attain the level of direct 
prophecy, is a matter of divine corrmission and human obedience 
and has an element of human planning and preparation, of human 
rational input. To rrost Pentecostals the distinction is clear 
charisma.tic prophecy is a direct, unplanned. unresearched word of 
God, a "Thus saith the Lord" (although that Biblical phrase need 
not be included), a rrorrentary revelation of God to his people by 
an individual, at God ' s  time and place, and is understood very 
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much in the Old Testament l!Dde in that sense. Preaching or 
kerygma is obedient SJX)ken witness to God ' s  work in Jesus Christ 
- it may be planned, researched, prograrmTEd, etc. It only attains 
the level of prophecy when the preacher is used by God at a 
particular point in his or her preaching to deliver a word from 
God which is received and camrunicated in identical fashim to a 
charismatic prophecy. Aware as we are that terminology can 
bedevil rational corrnnunication, we might risk defining prophecy 
as "speaking the Word of God as the Spirit reveals it", while 
preaching might be contrasted as "proclaiming the Word of God as 
the Spirit empowers it". Preaching should of course be divine 
revelation to us - but where it is, it is generally in a 
different mode to prophecy. In any case, Pentecost does not 
assume that preaching is revelatim, nor sacramentalism of the 
Word. 11 

To include this section on preaching, it may be expected that 
effective Pentecostal preachers are as aware of their audience 
and its needs as of themselves and their material. In a sense 
this involves agape , and Pentecost of course lays no claim to 
being exceptional in this respect. However, the ideology of 
Pentecost maintains that this involves �r as well, with an 
expectation of obvious and objective results. Pentecostal 
preachers, aware of the power of God, and proclaiming God ' s  
intention with human beings, bear in mind the variety of needs 
confronting them in the audience, and expect that the result of 
their preaching will be the alleviation of these needs. Realising 
that they are cornnissioned by Jesus as Jesus was by his Father, 
they know that "the Spirit of the I.Drd is upon rre, and he has 
anointed rre to preach the gospel ... " - and faced by the forces 
of evil oppressing people, and of the effects of human rebellion 
against God, in the �r of that Spirit they proclaim God' s  
deliverance and expect it to realise before their very eyes 
In a church world where so much preaching lacks this emphasis, 
the Pentecostal preacher is in constant danger of being labelled 
a "sheep stealer", for needy people often seek help where help is 
consciously offered, and expected to be adequate to boot. Fran 
the side of the preachers, a dynamic sense of mission demands 
that, irrespective of the religious label borne by the object of 
their task, they address themselves to every and any person who 
has need of a touch of the power of God in Jesus. 

6 .  3. 2 Pentecosta l m i ss ions 

Alongside of the emphasis on divine signs (including Spirit 
baptism with tongues) and the emotimal intensity of their 
worship, Pentecostals have had to be taken account of by out­
siders for their phenarenal evangelical zeal and growth. While 
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the Church Growth Movement has done its best to stimulate growth 
and evangelical zeal arrong non-Pentecostal churches, long before 
they had much influence in Pentecostal circles they had to take 
note of Pentecost. Grant McClung ccmnents: 

Though benefiting fran each other in a parallel (sane 
would say semi-symbolic) relationship , neither Church 
Growth Movement nor the Pentecostal Moverrent would say 
that they have been the cause for each other ' s  accept­
ance and diffusion . . . . the Pentecostal Movement has 
encouraged the Church Growth Moverrent and has been 
admired as a model by its researchers. Sare might dare 
to say that if it V>Bre not for Pentecostal growth around 
the world, the Church Growth Movement might not have 
much growth to study. 

(McClung 1985 : 1 2) 

If the typical church model of Pentecost is conceived of in 
primarily teleological terms ("what is the goal or purpose of the 
Church?") 1 2 , then the idea of world evangelisation should rank 
high arrong its rrembers. That this has been so has been obvious 
throughout this century. Once baptism in the Spirit carre to be 
understood as empov.Brrrent rather than sanctification , the purpose 
of empov.Brrrent came to be understood in terms of Acts 1 : 8  "Ye 
shall receive pov.er • . . ye shall be witnesses unto me • • • to the 
uttermost parts of the earth". A vision of "reaching the world 
for Jesus" has always been a strong motivating factor, whether 
the world has been the neighbour, the downtown slum, the drug­
ridden generation of contemporary city-dv.ellers, the jungles of 
Africa or even the collective villages behind the Iron or Bamboo 
Curtains - none of these areas has been considered exerrpt fran 
the witness of Pentecost to the saving grace of Jesus. The result 
has been a burgeoning movement - and particularly in world 
missions the success of this vision has becare most evident. 
Pentecostal missions must be one of the Christian success stories 
of the century - not that this can be a cause for canplacency. 
The overwhelming majority of people alive today are not Chris­
tians - there is much v.Drk to be done ! 

There are various reasons offered for the reception afforded the 
gospel as preached by the Pentecostals in the Third World: 
whether the primary factor affecting receptivity is perceived in 
sociolggical and anthropological terms (Anderson 1 979; Glazier 
1980) 1 3  or in terms of the Spirit' s  dynamic (McClung 1 985 : 1 2-1 3) ,  
the fact is that the growth is taking place. Fran the perspective 
of the evangelical wing of the church, this can be nothing but 
desirable. A number of recent studies into the reasons for this 
success have been produced , and fran the theological perspective 
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tv.D are of particular value. The first is a corrprehensive review 
of Pentecostal mission rrethod and theory, presented by Grand 
McClung to tre annual rreeting of the Society for Pentecostal 
Studies at Ga.ithersburg in 1985, the other is the January 1986 
issue of International Review of Missions (Vol 75, No 297), 
devoted to Pentecostalism. The canprehensive character of the 
forrrer makes it obligatory reading for any Pentecostal wishing to 
understand the Movement in mission. To reproduce all McClung ' s  
data here is obviously irrpossible. However, his view of the 
reasons for Pentecost ' s  dynamic may be surranarised as follows: 

1 .  Pentecostals atterrpt to nove "in Spirit and in Truth" (p. 2) 
and are accordingly people of "The Book" (p . 2) and people 
of the Spirit (p . 3) who also maintain a strong Christology 
(p . 5) . 

2 .  Pentecostals uphold a strong sense of apocalypticism, with a 
"Last Days" Mission Theology (p . 6) .  

3. Pentecostals have a sense of divine destiny, as God ' s  people 
for this hour (p . 7), and are roth optimistic and confident. 

4. Pentecostals errphasise the Holy Spirit and his power, roth 
in collective (worship) and individual (Spirit baptism) 
context (p. 11-14) .  

5.  Pentecostals have developed a Biblically pragmatic approach 
which entails tailoring the means to the end to be achieved 
(p . 14). 

6 .  Pentecostals have ccmnitted personnel at their disposal, as 
well as a supportive system of home churches (p. 16, 21). 

Dutch Pentecostal P N van der La.an (1986: 47-50) atterrpts to out­
line the reason for the success achieved by Dutch Pentecostal 
missionaries . He lists: 

1 .  Naive biblicism and eschatology. 
2 .  Individualism - every Pentecostal is a missionary. 
3. Total commitrrent. 
4 .  Pragmatism - God is expected to act . 
5. Flexibility - based on the Spirit ' s  leading. 
6 . Roan allowed for errotional expression . 
7. Oral tradition (personal testirronies). 
8. Establishing truly indigenous Churches. 
9 .  Derronstration of the power of tre Spirit. 

10. Participation encouraged in services. 
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Discussing mission in the Caribbean and Pentecostal i.rrpact there, 
G M Mulrain (1986 : 51-58) stresses the elements essential to 
reaching the inhabitants of that region. These are flexibility 
based on sensitivity, and orality and narrativity, i.e. primary 
communication by the spoken word and the telling of tales, as 
opposed to literary means. In these areas the Pentecostals excel. 
G Y Lartey (1986 : 75-81) points out that Pentecostal emphasis on 
healing has made it particularly effective in Africa, where 
healing has always been a primary elerrent in African Spiritual 
concern . The same can be said for the Caribbean and La tin 
America, where healing often provides the point of contact for 
the initiation of new evangelisation drives. (Glazier 1980 : 7-76; 
67-80; 125-142). 

If these cornrrents on Pentecostal method and practice in missions 
are valid, then it would appear that the crucial difference 
betvveen Pentecostal and non-Pentecostal lies not so much in 
formal mission strategy as in the content and corrmunication of 
their message. Distinctive about the Pentecostal content is the 
insistence that deliverance, healing and salvation take place 
now, in the name of Jesus and by the power of the Spirit; and 
distinctive about Pentecostal corrmunication is the personal empo­
vverment of the speaker, whose speech is "anointed" to carry con­
viction and to persuade. It is in their understanding of the Spi­
rit and his povver and leading that their methods have been deve­
loped. The adoption of their methods (by e.g. the Church Growth 
Moverrent) may help non-Pentecostal groups to l:E more dynamic 
hovvever, Pentecostals insist that the Spirit who led them into 
those methods should l:E acknowledged as the source of their dyna­
mic. To copy the method and to bypass the source would to them be 
on a par with building a cart and refusing to allow the horse to 
pull it ! 

While Pentecostal mission success is notable, and the growth of 
indigenous churches of the Spirit-type is phenarenal (Hollenweger 
1986 : 9-11), the effect of Pentecost in socio-political context 
must also be taken into account. This vve will do in the following 
section. 
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C H A P T ER 7 

Pentecost and 

socio-political concerns 

Although there is not one vl'Orld organisation of Pentecostals that 
can speak for all Pentecostals, it seems as though the under­
lying attitude of many Pentecostals is that the church as such 
should not involve itself in political matters. In the First 
World this has often taken the fonn of confonnity to the status 
quo and indifference to those groups and ideologies which act 
against states and social structures . 1 In the Third World there 
are notable exceptions to this rule, particularly in Latin 
American countries ; while in Africa and Asia the so-called 
" spirit-type" churches stand largely apart from rrore politically 
rrotivated groups (known in Southern Africa as the Ethiopian 
independent churches ) .  Naturally inidividual members and pastors 
may take their own personal stand, and when the political impact 
of Pentecost is being evaluated it is often this individual rela­
tionship with society which must be taken into consideration, in 
view of the silence from official church quarters. 

Perhaps it should be stated in defence of Pentecostal organisa­
tions as such that their attempts to remain free from political 
issues is not merely a coincidence of interests with the states 
in which they operate. The simplistic charge " If you are not 
actively resisting certain unjust social structures you must be 
in favour of them", so often leveled against church groups which 
v.0uld rather not go on public record with regard to socio-poli­
tical issues, often owes nore to the ideologies of the activists 
(their social analysis and utopian ideals ) than to the reality of 
the situation. Since Pentecostals have a well-developed sense of 
miss5_on, and are usually pretty clear about what they hope to 
achieve, they can scarcely be charged with "leaving the v.0rld as 
it is" .  In this section an attempt will be made t o  outline (i) 
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the variety of approaches to society and politics adopted by 
Pentecostals v.D.cld-wide; (ii) the effect and influence of Pente­
cost in various socio-political situations; (iii) how Pente­
costals have experienced political systems and (iv) sane elements 
of Pentecostal thought and practice which have implications for 
its political stance . 

7 . 1 SOME PENTECOSTAL A T T I T U DES TO STAT E A N D  PO L I T I CS 

It is the Latin American and Scandinavian Pentecostal churches in 
particular which have consciously involved themselves in socio­
political concerns (McDonnell 1973:53; Lundgren 1985:158-172), in 
Latin America in particular becoming involved at tines in issues 
of conflict with the structures of society. It is in this region 
that perhaps the closest link between Pentecostals and libera­
tion-type theologies can be found. Elsewhere the relationship 
between Pentecostals and government appears to be rather prag­
matic. Hollenweger nentions the Italian Pentecostals who 
apparently tend to vote for the Corrnnunists because their 
experience of Catholic and (previously) Fascist governnents has 
been oppressive (Hollenweger 1977:259-260). In Eastern Europe the 
Romanian church refuses to criticise the state, since it has 
enjoyed a greater measure of freedom under the current Marxist 
socialist regime than it did previously (Bundy 1985:21-22) . In 
South Africa the general rrove of the Apostolic Faith Mission of 
South Africa in the 1960s was toward support of the governing 
National Party, in search of a previously denied recognition and 
social respectability, with the result that it now enjoys the 
right to broadcast and televise Pentecostal services on State­
controlled rredia. Black Pentecostals in America have involved 
themselves in corrmunity projects despite the White churches ' 
aversion to anything smacking of political involverrent, while in 
Mexico a Pentecostal group exists relatively prosperously in 
corrmune, apart from the hurly-burly of Mexican politics (Hollen­
weger 1974). 

Whatever the form of governnent or structure of society under 
which they fulfil their commission in the world, most Pente­
costals v.Duld be able to agree with Lidia Vaccaro de Petrella: 

To live out the good news is to be inlrersed in  evange­
lism, but we are aware that the good news would be of no 
effect if people ' s  lives are not changed in all dinen­
sions by the salvation given in Jesus Christ . 

The task of evangelism is incomplete if its sole 
interest is the spiritual life of those who receive the 
gospel. Pentecostal conmuni ties do not want to be 

86 



branded in advance as pietistic or spiritualistic move­
ments, because while being guided and i.nspired by the 
fire of the Holy Spirit they are set in the midst of the 
'W:>rld with all its need and suffering and it is there 
that people can receive the Christian rressage. The 
Pentecostal experience does not cause men and women to 
withdraw from the world in which they live. Rather they 
are instruments of God 's intervention in that world. 

(Vaccaro de Petrella 1986: 37) 

The variety of socio-political conditions in the w::>rld requires a 
variety of responses. For this reason Pentecost cannot offer a 
blanket legitimation of revolution or socialism (or capitalism, 
for that matter), as though these were absolutes. Pentecostals 
are aware of being God ' s  people, and as far as they are able they 
wish to fulfil God's carrnission. The dualism of body and spirit 
is alien to Pentecostal ideology, and for that reason the Pente­
costal gospel has always placed a high valuation on physical 
reality, including the human body and its needs, without commit­
ting itself to the jargon of many contemporary socio-political 
effects and irrplications. 

7 . 2 THE EF FECT OF PENTECOST IN SOCIETY 

Where Pentecost was originally a moverrent rooted mainly in the 
lo�r strata of society, in the First World at least it has 
become largely a middle-class phenomenon, and even in the Third 
World it irrparts a social upward mobility to its converts. This 
fact alone obviates its identification and exclusion as a group 
with no social relevance, rrerely offering "pie j n  the sky, bye­
and-bye" to its members. Research by anthropologists into its 
influence in Carribean and I.a.tin American society makes for 
interesting findings. In Jamaica, for instance, Wedenoja 
declares: 

Pentecostalism is a subtle revolution that induces a 
great number of social, cultural and psychological 
changes . • .. Its this-w::>rdly theology rejects the status 
quo and preaches that a millennial revolution will 
elevate Pentecostals above the " ungodly" - the large 
land-owners, businessmen and politicians. 

(Wedenoja 1980: 4 1) 
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In a paragraph entitled "The Pentecostal revolution", he adds: 

Pentecostalism is a subtle but profound revolution be­
cause it is low-key, religious and not obviously politi­
cal • . . .  Pentecostalism is a revolutionary faith because 
it effects changes in self and the relations between 
self and others, which incidentally also affects the 
established churches, and generates an ideological force 
praroting corresponding changes in society, economy and 
polity. 

(Wedenoja 1 980: 42-43) 

Naturally there are those who see the impact of Pentecost in 
socio-political tenns in a negative light: 

Since Puerto Rico ' s  political and economic conditions 
have been detennined primarily by its relationship to 
the United States, an accomrrodating moverrent such as 
Pentecostalism, tends to reinforce an Americanisation 
process which, in the past three decades, has turned 
Puerto Rico into an ideological, economic, and political 
satellite of the United States. 

(La Ruffa 1980: 60) 

That Pentecost does have a socio-political impact is thus 
obvious, whether in strengthening conservative forces, in prorro­
ting a revolution (no matter hc:M subtle) or in facilitating 
modernization . One ' s  evaluation of and attitude toward the parti­
cular impact in a given region is often detennined by the ideolo­
gical convictions and methodology brought to the research 
(Manning 1980: 185).  With regard to some negative evaluations, 
Manning asks: 

Why does Pentecostalism come in for so much condemnation 
frorn those who most strongly identify themselves as the 
enemies of colonialism, notably the new national elites 
and the newly radicalised clergy of the mainstream 
churches? 

(Manning 1980: 181-182) 

He finds an ansvJE:r in the fact that these post-colonial elites 
have not really brought about an egalitarian society, but have 
rrerely replaced an alien authoritarian structure with an indige­
nous one. 
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To the new national bourgeoisie, Pentecostalism is a 
threat. It is the religion of the masses, and more than 
that, the source and symbol of their self-dignity and 
sense of human equality. The new elite view Pentecosta­
lism ... as a challenge to authority ... the elite reac­
tion is to stigmatise Pentecostalism by associating it 
with the United States or other allegedly imperialist 
countries. 

(Manning 1980:182) 

Manning ' s  argument appears to make sense in a number of histo­
rical and contemporary situations. Early Christianity (which was 
certainly "Pentecostal") found itself in hot water, not for being 
overtly politically active, or even conscious, but for challen­
ging authority by refusing emperor wrship . In South Africa 
Afrikaans Pentecostals have been stigmatised by their compatriots 
for decades, since by virtue of their conversion they rerroved 
themselves from that stream of Refonned theology and culture 
which has provided the backbone of Afrikaner nationalism. In the 
Soviet Union and other totalitarian states the Pentecostals and 
their ideology (along with other religious groups) are a 
challenge to the authority of the ruling Party elite. It is those 
who claim to speak for "the people" who have most to lose from 
the errergence of a grass-roots, populist moverrent such as Pente­
cost, which supplies its rrembers with an identity and dignity 
which the political movement feels is its own prerogative to 
offer. 

7 .  3 PENT ECOST A L  E X PE RIENCE OF POLITICA L SYST EMS 

The sections above have already indicated sorre political atti­
tudes toward Pentecostal groups. In those countries where freedom 
of religion is a valued element of the constitution, Pentecost 
has not been opposed by statute or officialdom, although often 
enough red-tape has been generated by its opponents in ecclesias­
tical or educational circles. The First World Protestant 
countries are examples here. In the Catholic (and previously 
fascist) countries such as Spain, Portugal and Italy, Pentecost 
has at tines found itself partially or corrpletely outlawed, and 
this trend has occurred in sorre Latin Arrerican countries too. 
However, Catholic-Pentecostal dialogue and (perhaps) Vatican II 
and the more liberal trends it has inaugurated in Catholic dogma 
and relationships, may have altered this situation to a large 
extent. 
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The Pentecostal experience in Marxist countries has not been 
unifonn (cf. Romania and the Soviet Union, as contrasts) .  It 
would appear that often Pentecostals are prirre targets during· the 
revolutionary war (this has been the case in the fonner Rhodesia 
- µie author speaks from experience - Korea, Nicaragua, and is 
often the case in South African townships today) ,  together with 
those other Christians who have refused to take sides in secular 
power struggles . Yet in those Marxist countries which are least 
totalitarian they are tolerated, and, as in Romania, even offered 
more protection than they could have hoped for under pre-revolu­
tionary regirres. 

Although the impact of Pentecost has socio-political dirrensions, 
its maintenance of the distinction between church and world leads 
it into a largely passive role as far as politics itself is 
concerned. It is where secular �rs (as embodied in the state 
or against the state) perceive that they are engaged in a battle 
for the hearts and minds of the people that the challenge of 
Pentecost is realised as a threat, and that the Pentecostal 
experience of secular processes in human society becorres that of 
oppression . To be "free indeed", as the Master was here on earth, 
apparently confers the concomitant distinction of being hated as 
he was hated . 1 

7 . 4 ELEMENTS OF PENTECOSTAL THOUGHT WHICH HAVE IMPLI-
CATIONS FOR SOCIO- POLI Tl CAL INVOLVEMENT 

John Mills (1976: 97-98; 105-106) has shown that in Pentecost the 
three salient features of apocalyptic are included in its world­
view: the notion of "break", or "radical reversal"; the reality 
of hope (expectation of Christ ' s  return) which makes sense of 
secular history and faith; and a sense that all of humanity and 
nature are mutually involved in progress toward the apocalyptical 
end. Pentecost is truly an apocalyptic rroverrent, in its self­
understanding and its ideology. This has implications for its 
relationship to societal issues. Conversion to Jesus Christ 
entails a break from the \\Drld and its values . The church and the 
world are distinctively different entities with entirely 
different destinations . For Pentecostals "hope for the world" is 
for the redeerred to escape the coming destruction of the v.0rld 
and its systems . The temporal is relativised by the eternal. 
Pentecostals take the v.0rld very seriously - as seriously as they 
are not of the world, just as seriously do they take being in the 
world. That many Pentecostals have taken refuge from the world in 
a legalistic and ascetic sub-culture is a denial of the dynamic 
of Pentecost, which is given for mission in the world. Since 
Pentecostal conversion is a radical break fran the value systems 
of the \\Drld, and Pentecostal apocalyptic holds out no hope that 
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the world and its structures has any lasting future, the Pente­
costal perception of the kingdan of God is that it is found in 
the v.Drld, but only among the consciously redeemed. It is 
revealed in their personal and comnunity ethic, and will not be 
revealed (even in approximate or anticipatory form) in the 
secular structures of human society until these are subject to 
the personal rule of Christ as King after his direct and unmis­
takable intervention in cosmic affairs. In other v.Drds, for many 
a Pentecostal, active involverrent in socio-political affairs is 
an exercise in futility (although this can be radically quali­
fied, as we shall show below). Legitimate activity is to convert 
a host of sinners fran an aeon which is passing away to be 
citizens of that which Christ will personally inaugurate at his 
Caning, rather than to work at refurbishing and replacing contem­
porary structures. 

This relativisation of the w:irld ' s  structures can of course be 
misread as their absolutisation, and a simplistic exegesis of 
Ranans 13 often gives this impression. Ho�ver, in reality it is 
not that the status quo structure is highly valued and that a 
revolutionay movement ' s  (for instance) attempts to break them 
down and replace them with others is seen as sacrilege against 
sorre divinely ordained entity . That there are structures at all, 
is interpreted as God' s providence. However, any secular 
structure, be it pre- or post-revolutionary, canes under apoca­
lyptic evaluation, and has only relative value for Pentecostals. 
Sorce structures may hinder or pranote their mission more than 
others . That is about the only criterion which impresses them. 

The relativisation of all structures which this apocalyptic view 
implies encourages an attitude expressed by "why not?" (what 
hinders? ) rather than by "why?".  In this sense K Stendahl 
(1 980: 206-207) definitely got it right. Where there is work to be 
done, why not get on with it, regardless of the structures 
existing in that particular society? And if our v-Drk has implica­
tions for those structures, why not let them have their effect? 
The strong emphasis on the mission of Jesus, of personal involve­
ment in that mission, and of a personal relationship with Jesus, 
makes personal obedience to the master (and not to an ethical 
system, social or otherwise) the criterion of in what field and 
in what way the disciple is to becane involved. Since the master 
who directs the disciple is also the Lord who will bring about 
the apocalyptic "break" in the cosmos, ending this aeon and 
introducing the next, it is possible for Pentecostals to leave 
the strategy to Him, while fulfilling their own cc:mnission as 
they engage in the tactical warfare to which they have been 
called. 3 
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Where apocalypticism may reinforce the teleological errphasis in 
Pentecostal attitudes toward society, it is rederrption which 
provides the ontological basis. Here Pentecostals can find camon 
ground with modem theologians such as Jurgen Moltmann 
(1967: 324), who pleads for a Christian attitude to the v.Drld 
based on the radical freedom of the believer.4 The rederrption 
which is in the blood of Jesus brings an end to one phase of 
existence (in captivity to the world, to sin, to evil forces, to 
the law (Anderson-Scott 1961 : 26-52) ) and inaugurates another, in 
which the believer, in faith-union with Christ, partakes of the 
freedom of Christ as expressed by the man Jesus himself. This 
freedom transcends every label or expectation bestowed upon the 
believer by the w::>rld, or society, or even theology, for that 
matter. It is delimited by life in the Spirit and by agape and 
hence falls short of libertinism - but it is radical in the sense 
that no area of life is unaffected by it. Ontologically, the 
Christian is free. This release fran the burden of secular expec­
tation and pressure to conform enables Christians to be what the 
Master wants them to be. Coupled with the Pentecostal under­
standing of the dynamic of the Spirit, this means the door is 
open to Pentecostal participation in anything. Where the rule of 
thumb may be irrplied by apocalypticism, with regard to political 
activities (i.e. that involvement in reformation or replacement 
of political structures is futile since the structures are 
relativised by the "glory which is to corne"), rederrption irrplies 
the freedom of the believer to engage in any activity, and the 
dynamic and guidance of the Spirit becomes the power and the urge 
to fulfil a particular ccmnission. If this thinking smacks of 
subjectivism, and appears to belittle objective nonns such as 
Scripture, the experiences of the Old Testament prophets, of the 
Apostles and others, who all knew what God had called them to do, 
and who often ran foul of secular and religious powers and 
structures in fulfilling their commission, provides corroboration 
(fran Scripture) of the line of thinking involved here. Pente­
costal history abounds with examples of those whose lifestyle and 
callings were dramatically changed as they obeyed the Spirit, 
regardless of the opprobiurn or agreement of their peers. Tw::> 
world-renowned examples are David du Plessis and David Wilkerson. 
Pentecostal understanding is that the individual believer is 
subject to the irrpulse of a Spirit who, like the wind, blows 
whence and wither he wishes. The nonn of Scripture is followed in 
personal dynamic accormodation to the irrpulse, and is also 
applied as a criterion of its validity.5 Further, ideally the 
difference between the Old Testament prophet and the New Testa­
ment disciple is the presupposition of a pneumatic corrmunity 
which can discern and judge whether the irrpulse is truly of God. 
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Where the notions of apocalypticism and redemption, of radical 
freedom and of charismatic direction are crucial for the prac­
tical relationship of Pentecostals to societal issues, their 
understanding of society itself is also often different to that 
which at times appears to reign among their more politically 
motivated religious contemporaries. Pentecostal social analysis 
is based on redemption (New Testament) rather than on creation 
(Old Testament) - hence the existence in their circles of a well­
developed corrmunity ethic and the absence of all but the most 
tentative framework of a social ethic. The Pentecostal perception 
of oppression, for instance, is remarkably well-honed - but it 
differs radically from those secular anal yses which define it 
almost solely in economic, p:>litical or juridical terms. It is 
also not seen in a mere religious or ethical sense. In the Third 
World mission fields where the hold of demon spirits is well­
attested and often encountered, and in the First World where a 
post-Christian culture is becoming more and more open to occultic 
influences6, the Pentecostal understanding of oppression as a 
very real spiritual slavery to derron forces, to human nature as 
it reveals itself in rebellion against God, to legalistic systems 
which (in the quise of religion or philosophy) hold out a vain 
hope of self-salvation - together with an understanding that the 
mission of Jesus in the power of the Spirit was directly almost 
exclusively against this type of manifestation - is becoming 
increasingly relevant. The primary division of humanity is 
redeemed and unredeemed: redenption is essential from this type of 
oppression. The thrust of Pentecostal mission is thus directed 
toward the individual and not the collective, to the conp::inent 
and not the structure. 

Pragmatism demands a realisation that this component belongs to a 
certain race, class or group, as defined by secular social 
analyses. Realism acknowledges that personal appropriation of 
redemption, by faith in Jesus, is not going to leave those rela­
tionships entirely unchanged. But the Pentecostal world-view sees 
a far more serious challenge to human liberty and well-being in 
oppressive forces of personal evil than in temporal and tenp::irary 
social structures. The conflict is not with flesh and blood, 
neither are the weapons involved natural, but "mighty through 
God". The question is not even that of the primacy of the 
vertical relationship over the horizontal; that sort of dis­
tinction and all its attendant arguments can too often lead to 
si.nplistic distinctions and superficial evaluations, and is based 
on a distinction between i.rraTBnence and transcendence which owes 
more to post-Kantian philosophy than to Pentecostal understanding 
of reality. To Pentecostals the real question is - are you free, 
or aren ' t  you? If you are free in Christ you know it, apprecictte 
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it, exercise your liberty, and proclaim freedcrn to others . There 
is no power or structure on earth which can bestow, further or 
limit that freedom. 

To those who are not free, the love of Christ constrains us to 
preach the liberty of God, available in reconciliation with him. 
But the Pentecostal understanding of that appropriation of 
liberty derriands that it affect more than the rational comprehen­
sion of religious truth, or the moral attitude, of the subject -
it derriands that he be set free, obviously and effectively. Peri­
pheral to this sort of liberation (but by no rreans exempt £ran 
its JJ!!Jlications) are the societal structures of which the 
individual is a part . And the existence of a fellowship of the 
redeened, transcending secular group boundaries, makes the irrpli­
cations for society as a whole also very real. But the eventual 
working out of those JJ!!Jlications is left to the divine strate­
gist and not usurped by human beings . That the strategist may 
call and empower people to JJ!!Jlement that strategy in political 
or administrative context is also a matter of his sovereignty 
and their obedience. 

The understanding of the Christian situation as mission and 
conflict also bears as concomitant the Pentecostal under­
standing of power - dunamis. As the political debates rage 
between East and West, North and South, rich and poor, capitalism 
and socialism, Whites and Blacks, there is underlying them all a 
notion that the power that matters most is econcrnic, juridical or 
military in its nature. In this milieu the Pentecostal is an 
alien, an incongruity. To becorre engaged in the battle on the 
terms of this sort of understanding v.0uld be a contradiction of 
Pentecostal experience and perception . Where liberty, justice and 
peace are the slogans, in reality it is power in these terms that 
is the name of the game. And those who know by experience the 
power of God' s  Spirit in their lives have had a foretaste of the 
power to be revealed in the eschatological kingdcrn apocalyp­
tically inaugurated by Jesus himself, and their thirst has been 
dulled for the emptiness of temporal power, while sharpened for 
more of the Spirit ' s  power. For this reason a healthy cynicism is 
found among most Pentecostals concerning the struggles of people 
around them for social justice, etc. The issue (and many poli­
tical theologians are honest in this regard) is transfer of 
power, temporal power, of sare sort or the other. It may be con­
stitutional power frcrn White to Black, economic power frcrn rich 
to poor (or more likely £ran corporation-dominated industries to 
party-daninated bureaucracy), or military power from an authori­
tarian regirre to a totalitarian "people ' s  army" . Whatever the 
context or issue, those who do not have power, want power, while 
those who have it will do all in their power to cling to it. 
In this context Pentecostals (and dare we say it most 
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disciples of Jesus) are scarcely at hane. To becorre involved in 
one party ' s  power struggle with another - or to legitimate the 
one over against the other - is rrerely to perpetuate the absurdi­
ties and futilities of history, where tenporal power has been v.on 
and lost by factions and parties and secret societies and 
rronarchs and priests, and alrrost every possible variety of power 
change has been experienced, while Gerl '  s kingdom itself is both 
" already" and "not yet", and qualified on a totally different 
plane to these struggles. This is not a Pentecostal cop-out 
every Spirit-filled believer is involved with real pov-ler Ln a 
very real and grim struggle. But the quest for tenporal power is 
peripheral to this issue, for king and pauper, Party official and 
collective farm v,10rker, revolutionary and reactionary - all, 
whatever the context or outcorre of their power struggles, are in 
slavery and need if they do not know by experience the "touch of 
the power of Gerl in Jesus".  

The Ibly Spirit is also known as the Spirit of truth. Truth for 
Pentecostals is a person - Jesus of Nazareth, the Christ who is 
lord. In a rredia culture where rrost knowledge of human affairs is 
gleaned via certain filters, Pentecostals who are associated with 
the Truth in a dynamic personal relationship have every right to 
be sceptical of the presentation of issues in modern secular 
society. If the South African political issue is taken as an 
example: within South Africa the liberal, politically active 
theological group appears to present and struggle with a carica­
ture of the State and the governing National Party, while these 
pov-lers-that-be do not hesitate to bcmbard the public with a 
caricature of political church leaders, while both sides offer 
(albeit unwittingly!) caricatures of themselves to the public. 
G::Jvernrrent rredia and liberal press rrerely reinforce the whole 
ridiculous situation. Outside of South Africa the true situation 
in South Africa is even rrore difficult to discern. Pentecostals 
who wish to get to grips with the reality of a situation need to 
ascertain what are data, what is fabrication, what is distortion, 
and what is interpretation by a faction with its own axe to 
grind. In a v.orld full of self-interest, of propaganda and media 
images, the data outside of one ' s  illlrediate situation is rarely 
objectively available. Hence Pentecostal crusading cannot be 
airred at the variables of structures and human aspirations, but 
at what every Pentecostal knows is a constant, from Lapland to 
the Argentine, from Taiwan to California - that people in rebel­
lion against their creator are in need of redemption, and that it 
is this that has been entrusted to us, G::Jd ' s  message of reconci­
liation and redemption, its po'M=r being derronstrated by the po'M=r 
of the Spirit which is in us and works through us. 
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7 . 5  SUMMARY 

Pentecostal attitudes to states and structures are thus prag­
matic, in tenns of their perceived mission, rather than 
idealistic. In practical tenns they experience friction with 
states according to the totalitarian, authoritarian or democratic 
impulses currently active within those states. States and struc­
tures appear to react to Pentecostalism within their borders 
according to their own ideals for the people, and the threat 
(rarely promise) which a burgeoning Pentecostal ITDvement holds 
for them. Pentecost does have social and political effect and 
implications, although not many Pentecostal groups encourage or 
participate in overt socio-political activities. The growth of 
Pentecost makes these implications a factor to be taken into 
account by many states. Pentecostal apocalypticism, their social 
analysis based on redemption, their scepticism concerning 
terrp.::>ral power struggles, and their relationship with personal 
Truth, make Pentecostal involvement in media-publicised issues 
problematic . Their radical freedom and belief in charismatic 
direction mean that socio-political activity by Pentecostals is 
not illegitimate if it is "as He wills" ; however, where human 
po11ver struggles present a distorted version of the true situa­
tion, and where transfers of power are often futile and rarely 
produce the promised goods (this is certainly true in post­
colonial Africa, and Indo--China may be another good example), 
Pentecostals will prefer to engage in activities directed towards 
the constants in every human situation - rebellion against God 
and God ' s  salvation in Jesus Christ, confirmed by the powerful 
...orking of the Holy Spirit in and arrong believers. 

96 



P A R T I I I  

Summary 

and evaluation 



C H A P T ER 8 

What is distinctive 

about Pentecostal theology? 

In the course of this study we have attempted an evaluation of 
Pentecostal practice and thought from a variety of perspectives. 
The role and use of Scripture, the emphasis on valid and adequate 
experience, with the tensions this generates with regard to 
doctrine, the nature of this experience, Pentecostal comnunity 
(church life) and the socio-political implications of Pentecost -
all of these have been considered from a decidely Pentecostal 
point of view . Yet it must at this point be unequivocally stated 
that the study has not been able to comprehend or comnunicate 
Pentecost adequately, for the simple reason that a one-dill'en­
sional approach has been used (of necessity) .  

This is not to say that a rrore comprehensive discussion of Pente­
cost could not have been attempted - there is certainly material 
enough and sources enough, so that "if they should be written 
every one, I suppose that even the world itself could not contain 
the tooks that should be written" (John 21:25). Indeed, the 
wealth of material of every description devoted to tongues, the 
charismata, the Holy Spirit, etc . ,  from a multitude of sources, 
each with a particular theological axe to grind, shows that the 
Apostle ' s  estimate of the literary output required to set in the 
one-dirrensional rational-literary format the free and gracious 
'WOrking of God may well be accurate - it certainly appears to be 
heading for infinity ! The basic inadequacy of this research lies 
not in the limited use made (in consideration of tirre and avail­
able space) of the available material. It must be sought in the 
nature of Pentecost itself, the rational description and under­
standing of which can convey but a fraction of its impact, 
dynamic and rreaning. 
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The point of departure in this research has been that of a 
conunitted Pentecostal pastor and teacher. The categories employed 
have been largely those of the fonnal theological milieu in which 
he has been trained. But, as pointed out in the introduction, the 
theological pararreters themselves (those of Pentecost and of 
fa°nnal non-Pentecostal theology) are widely disparate, if not 
mutually exclusive. At best the result is a hybrid, with all that 
that implies. In short, the establishrrent of a Pentecostal 
propriurn may be well-nigh impossible in what currently passes for 
fonnal theological format. 

However, if a one-dirrensional atternpt is the only feasible ex­
pression of the search for a Pentecostal propriurn, in the context 
of this project, then at least it should be done as well as 
possible. These remarks on the limitations of the rrethod are 
made to indicate that the rational-literay expression offers at 
best an approximation of only a fraction of what is essential and 
distinctive about Pentecost, and that this research must be 
understood in the light of such limitations . Pentecostal theology 
may or may not be unique in this respect - either way, with 
regard to Pentecost this is very much the case. 'lb conclude this 
\\Ork then we will sumnarise and evaluate sorre tentative pointers 
highlighted in the body of our research, and as a final step 
point to areas other than the rational-literary which may prove 
rrore adequate in the task of corrmunicating the essential and dis­
tinctive about Pentecost. 

8 . 1 SOME TENTATIVE CONCLUSIONS A LREADY REACHED 

8. 1. 1 In our introduction the point was made that the parameters 
of Pentecostal theology and practice are totally different from 
those of non-Pentecostal theologies, and particularly the Western 
post-Refonnation theological establishrrent. This has becorre clear 
from criticism directed against Pentecost from these circles, as 
well as from the detrirrental effect upon Pentecostal ministry of 
theologies which are patterned according to the conterrporary 
rrode. This rreans in effect that the propriurn of Pentecost is not 
rrerely a minor (perhaps major, at points) aberration of or 
differentiation from the mainstream of Protestant theology. 'lb do 
justice to Pentecost, a theology must be formulated which is, 
from A to Z, Pentecostal. Since this theology may express itself 
in totally different categories to other theologies, its content 
may not be best corrmunicated in rational-literary fonnat or 
doctrinal concepts. In other words, it may be doubted whether a 
non-Pentecostal faculty will ever be able to offer anything 
deeper than a description of sorre aspects (syrrptorns?) of Pente­
costal theology as an option within its own understanding of 
"theology". In doctrinal formulation Pentecost of course has 
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strong links with various Protestant streams, e.g . the evangeli­
cals. However, the context of the fonnulations and their origin, 
as well as their irrq:Jortance for theology itself, may possibly be 
radically different . 

8 .  1 . 2  Pentecostal use of the Bible is conducted according to a 
basic hermeneutical rrodel which is distinctively Pentecostal. 
Although lip-service is often given to non-Pentecostal nodels, 
particularly in much of nodern Pentecostal training for ministry, 
in homiletical and teaching practice the Pentecostal rrodel still 
cones to the fore. In this rrodel the reader of Scripture can 
identify with the writer by virtue of cormon spiritual 
experience. The Bible itself is not used primarily as a source­
book of Christian doctrine . It may be rather daring to aver that 
in Pentecost the role of Scripture is to serve as confirmation 
and guideline to the dynamic of the Spirit, while at the sane 
tine the obvious rroving of the Spirit serves as confirmation and 
guideline to the proclamation of the witness of the Scriptures, 
since if the context of the staterrent (a Pentecostal corranunity) 
is misunderstood, a totally erroneous impression of subjective 
appropriation of Scripture may be conveyed. However, this is the 
way it generally v.Drks in Pentecost, where the Bible is asso­
ciated with activity and experience rather than viewed as a text­
book of doctrine. Experience after the Biblical pattern takes 
precedence over confession according to the supposed theological 
content of Scripture. For instance, trinitarian and non-trinita­
rian Pentecostals are irrmediately recognisable as Pentecostal, 
although in confessional disputes the fur might fly ! 

8 .  1 . 3  The tension between doctrine and experience becorres very 
real in Pentecost, if doctrine is granted an autonorrous position 
with regard to experience, or vice versa. It is precisely the 
task of a Pentecostal theology to fonnulate doctrine so that it 
does not contradict valid experience, and to demand experience in 
line with Biblical patterns. This task, originating as it does in 
the peculiar Pentecostal environrrent, may produce a theology 
which is not always corrprehensible to non-Pentecostal scholars. 
However, this elerrent of risk, both in terms of non-Pentecostal 
and Pentecostal understanding of Pentecost, may not be obviated 
by "safe" doctrinal formulations which in any way limit God ' s  
Spirit. After all, there does appear to be a good argurrent from 
Scripture for the principle that God be allowed to be God (cf. 
Peter ' s  experience in Acts 10, arrong many others). 

8 .  1 . 4  Pentecostal emphasis on experience rreans that theology 
takes on a perspective that is absent in rrost other conterrporary 
theologies. It is of course a Pentecostal contention that this is 
not because of an unhealthy concentration on the experiential on 
their part, but because of the alrrost total neglect of the 
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experiential in other theologies . Whatever the rights of the 
matter , experiential emphasis marks this theology as "other" . The 
neo-Pentecostal and Charismatic noverrents have encouraged renewed 
interest in the experiential in non-Pentecostal circles.  However , 
it is my conviction that the attempt to integrate Pentecostal­
type experience with theologies that have been formulated over 
centuries in which experience has been neglected (even hostilely 
considered, in sane reformation traditions ) ,  is very much a case 
of attempting to put new wine into old wineskins . This does not 
preclude appreciation of or fellowship with such people , as the 
Pentecostal criterion of Christian fellowship is not dcx::trinally 
defined, but experientially (with "experience" here being subject 
to all the qualifications expressed in our chapter on valid 
Pentecostal experience) .  

8 . 1 . 5  A tentative proposal for a Pentecostal essential was made 
in terms of insistence upon "a touch of the power of God in 
Jesus", descriptive of the experience which Pentecostals consider 
essential , valid and adequate . This phrase denotes experience 
( "touch" ) ,  po<,,er, and the centrality of the person of Jesus , all 
of which are cardinal in Pentecost . It also fits in with the 
four-square formula ,  Jesus Christ; Saviour, Healer , Spirit­
baptiser , Caning King. However, knowing and agreeing to the 
formula is not what makes a Pentecostal - knowing (by experience) 
and ministering "the touch of the power of God in Jesus" is.  

8 . 1 . 6  In Pentecostal ministry the peculiar Pentecostal pheno­
rrenology that demands God ' s  presence and working to be percep­
tible and obvious , contributes a sense of expectation that truth 
will not only be held in remembrance , or objectively proclaimed 
as "pure" doctrine - but that truth wi l l  be realised in the midst 
of the peop le. Liturgy , preaching and missions are all conducted 
in this expectation - that sins will be forgiven , bodies and 
psyches will be healed, spirits will be uplifted, relationships 
will be restored, believers will be endued with spiritual po'wer , 
etc . Truth is both personal ( i . e .  Jesus is the Truth) and empiri­
cally realisable , as opposed to merely conceptual .  A Pentecostal 
thus has a relationship to truth which is both personal and 
verifiable , as opposed to mere rational cognition . The question 
to be anS'wered is not "Do you know about this or that? " but "Do 
you know Him?" and "Has it really happened to you yet? " The 
implications for theology are extensive - an attempt has to be 
made to return to the theology of the early church , where a 
relationship was the kernel of both personal experience and 
kerygma, as opposed to the formal religion (as expressed in sorre 
denanination or other) so often presupposed in many contemporary 
theologies.  
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8 .  1 . 7  A Pentecostal theology will take an approach to secular 
society and its structures which is neither unthinkingly accormo­
dating nor fashionably critical, but which rather is God­
dictated. It is unlikely, bearing in mind the heterogeneity of 
the rrovement and its widely varying and divergent fields of wit­
ness, that a nonnative Pentecostal social ethic will develop that 
will, for instance, validate socialism against capitalism, or 
vice versa. Pentecostal theology, if it seeks its roots in the 
exarrple of Jesus and of the early corrmunity of Christians in this 
matter, will leave the strategy of socio-political developrrents 
to God, and expect of believers to be involved in tactics, as 
they exercise their radical freedom from the world and its values 
according to the guidance of the Holy Spirit, as and whe'h he 
errpowers them for particular calling and service in this area. 
The emphasis upon the charisrratic element should ensure that such 
rrrinistry (as indeed is the case in all  ministry) .should have its 
origin and purpose in the personal involvement of God himself. 

These are perhaps the rrost salient points made in our survey. In 
them we find pointers toward what makes Pentecostalism tick. To 
take cognisance of these elements is, however, but a tiny step 
toward a corrprehensive understanding of Pentecost. Because of the 
emphasis upon experience and relationship, the category "rational 
conceptuality" becorres relativised, and the category "knowledge 
as experience of" corres far rrore to the fore. To illustrate this 
point we might give consideration to the trinitarian fonnula, 
which the majority of Pentecostals accept along with the rest of 
Christendom. The necessity for such a formula in the early 
centuries of the Church age appeared to arise at the sarre tine as 
the pneumatic element in its ranks declined from neglect. The 
concept "trinity", set out so rreticulously in the rational cate­
gories of the philosophies of the day, and passed down as a 
confession to mainline Christianity today, may well have becorre 
necessary because of the decline of the experiential in the 
church. The primary category of corrmunication of tradition, and 
of the perpetuation of the church, becarre rational acceptance of 
the creed, rather than spiritual experience of the deity. A 
rational formulation, to serve as a creed, was thus extracted 
from the testirrony of spiritual experience, as recorded in the 
first century. Pentecostals today, by virtue of their experience, 
are aware of the existence of the triune God, since they know by 
experience the Father, the Son, and the Holy Spirit, and are 
aware that the three are not the sarre person, but are all 
definitely divine. They may interpret these encounters rrodalisti­
cally in sorre groups, but they do not confuse them. M:)st Pente­
costal groups have accepted the trinitarian formula in their 
statements of faith however, it is primarily in their 

1 03 



experience and practice that a Pentecostal theology will seek a 
trinitarian belief, rather than a delivered tradition fmmulated 
in the face of neglect of experience . 

8. 2 AREAS OTHER THAN THE RATIONAL-LI TE RARY IN WHICH 
PENTECOSTAL ESSENTIALS AND DISTINCTIVES MIGHT B E  
COMMUNICATE D 

This study will hopefully have value for tv,,Q groups of people in 
particular. Firstly, for those Pentecostals who desire a better 
self-understanding of their theological position, this has been 
one attempt to state what Pentecost is and what it is not, from a 
decidedly classical Pentecostal stance. This statement may be 
necessary if Pentecostal ministry can indeed be threatened where 
a theology formulated in parameters alien to Pentecost is allOW=d 
to becorre normative in its pulpits and counselling rooms. This 
group will hopefully readily identify with much of what has been 
penned here, and will sympathise (by virtue of their own Pente­
costal experience and ministry) with the difficulties involved in 
attempting to canmunicate the heart of Pentecost in this fashion. 

On the other hand, there are those who stand at a greater or 
lesser distance from Pentecost, who may wish for IOCJre information 
on what makes Pentecost what it is. These observers may range 
from enthusiastically participatory charismatics to overtly 
hostile critics. For this group there will hopefully be a wealth 
of data presented here, gleaned not only from academic sources 
but also from a corrmitment to Pentecostal ministry, fran teenage 
years as a youth leader to lecturing i n  a theological college, 
and involving some years of pastoring along the way. The data of 
course are given in the context of a specific Pentecostal frame of 
reference, a framev,,Drk for interpretation in which it makes sense 
to a Pentecostal. This Pentecostal "understanding", like the 
data, may be taken cognisance of, and analysed, since it is a 
phenomenon or datum itself . HoYoBver, it is to this group in 
particular that the warning note must be sounded: rational cogni­
sance of the data and the Pentecostal framev,,Drk within which it 
is presented does not entail or imply an understanding of the 
Pentecostal proprium. Obviously this project has been an attempt 
to cormnunicate both data and framework to the best extent 
possible, given the limits of the rational-literary rredium. Even 
if it is successful in this sense, no reader of the v,,Drk will be 
able to S3.Y, by virtue of having perused it: " I  have read this 
v.Drk, I have taken note of and assimilated all the data it 
contains, I now understand Pentecost and can evaluate it as I 
feel necessary. " Such a claim would rrerel y reveal a total mis­
understanding of Pentecost, not to rrention of the aim of a Pente­
costal teacher in agreeing to undertake this project. 
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How can one who is not Pentecostal come to understand what Pente­
cost is all about? Admittedly there are those who are quite happy 
to have the data, to incori:orate it or evaluate it according to 
their own belief systems, and to leave it at that . To them it is 
one rrore phenomenon which must be taken note of, categorised, and 
left at that . However, there is something in Pentecost which 
drives many to wish for a deeper understanding. To the forrrer 
group the point must merely be made that their viewpoint is 
perfectly valid and logical within the parameters of rrost theolo­
gies, but that in all fairness they are not competent to express 
authorative opinions with regard to Pentecost on the grounds of 
data gained in this fashion alone. With regard to the others, 
when the various faculty rrembers of the theological college where 
the author lectures were asked how a non-Pentecostal could come 
to understand Pentecost, they all answered (though each phrased 
it differently): To understand Pentecost, one must be Pente­
costal, and even then there will be much which one cannot hope to 
really rationally get to grips with. This is no doubt one of the 
rrost arrogant, presumptious and exclusivist statements ever made 
by a religious grouping, since the day when "no salvation outside 
of the church" was formulated! Pentecost has of course always 
been noted for its "aggressive marketing policy", and it is some­
thing of a privilege to be able to uphold this desirable tradi­
tion within the context of a formal theological investigation. 
Pentecostal researchers will strive, like any others, to be ob­
jective and fair. However, since their experience is not nego­
tiable, it is unlikely that they will be neutral! Here are some 
unashamed proposals for a non-Pentecostal to gain an understan­
ding of what is distinctive and essential about Pentecost. 

8 . 2 . 1  Pa rticipation 

Pentecost is not alone in this premise - many so-called contex­
tual theologies demand that theology be "done" (praxis), in the 
context of the struggles of the people, etc. Theology is not 
merely a rational and cognitive process, it involves participa­
tion. Many Pentecostals shudder at the absurdity of the charges 
brought against them by their critics, realising that no matter 
how much data the critics have at their fingertips, they don ' t  
know (by experience) what they are talking about . A Pentecostal 
proposal to participate does not mean that an understanding of 
Pentecost can best be gained by joining a Pentecostal denomina­
tion, subscribing to its doctrinal "confession", and sharing its 
joys and sorrows as an institution . It does, however, presuppose 
a Pentecostal corrmunity, i . e. a community which is consciously 
submitted to the dictates and dynamic of the Holy Spirit. Such 
corrmunities are not always found within denominational Pentecost 
(tragically), and may well be found in other groups. 
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The Pentecostal contention is that observers cannot understand 
Pentecost. They are like people sitting on the banks of a river, 
dabbling their toes (that is, if they are participatory observers 
- sorre others would prefer to observe from a long way off, 
through binoculars ! ) while their Pentecostal contemp'.)raries are 
out in midstream, "rroving with the flow". Since at the heart of 
the Pentecostal experience is submission and cornnitnent to God 
for all experience of God is by his grace alone - who rroves by 
his Spirit, the Pentecostal demand for participation is aimed at 
this area. It is not a demand to speak in tongues, to worship 
errotionally, or to perfonn extraordinary miracles . It is an 
expectation that human beings and God really can get together, 
and that each can take the other seriously for what they are - a 
person in his or her need and God in His grace and power - and 
that they can thus experience one another. There is in Pentecost 
an irrplicit understanding that such experience will incorporate 
the type of manifestation to which Scripture is a witness. Until 
human beings and God have got together in this fashion, the 
Pentecostal and the non-Pentecostal are separated by a major 
divide. Call this a demand for Pentecostal experience, for 
Spirit baptism; call it what you will - without an obvious 
(subjectively and objectively) encounter with God there can be no 
real corrprehension of what Pentecost is all about. 

8 . 2 . 2  Commitment ( tota l surrende r )  

Pentecostals are not just Christians who have a good-time reli­
gion, which allows for the experiential and errotional (so handily 
categorised as the "subjective elerrent" by many outsiders). Nor 
is there sorre mystical elerrent of Christianity which they have 
rediscovered and elevated to primacy. Pietism does have sorre 
input into contemp'.)rary Pentecost ' s  historical roots, but Pente­
cost is not flight into a 'M:>rld of individual and private reli­
gion. It all starts with the individual, each person and his or 
her needs being taken extrerrely seriously - however, what marks 
Pentecost is its public and extrovert character. 'lb be Pente­
costal is to be corrmitted to a certain purpose. 

"As we pointed out in the chapter on valid experience, Pentecostal 
conmitrrent begins with corrmitnent to the person of Jesus. Its 
concomitants are cornnitrrent to mission, to a lifestyle, and to 
values which are in agreerrent with corrmitrrent to his person. In 
the context of understanding the essential and distinctive about 
Pentecost, the interested party 'M:>uld need not only to partici­
pate in Pentecostal experience of God, but to share in the basic 
conmitrrent to the calling ministry, vision and power of God which 
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is made evident in Scripture, and which underlies the Pentecostal 
rrovement, for all its imperfections . And it is here that the 
crunch canes. 

There have been many who have attended Pentecostal services to 
see if they can "feel" sanething, to partake of a particular 
sensation . Sane serious theologians and churchmen have observed 
the rrovement from a desire to add scmething of the experiential 
to their theological understanding, while at the same time still 
retaining theological control over what is happening. This is of 
course not a bad thing when dealing with sare of the too human 
input into Pentecost, the atterrq::>ts to "make sarething happen". 
lbW=ver, in dealing with God it can be prejudicial, as Nicodemus 
and various others in Scripture found when they encountered 
Jesus . We have stressed that in the Pentecostal encounter, God 
must be alloW=d to be God .  It is in fact rather sad that such an 
encounter must be specifically labelled "Pentecostal", by virtue 
of neglect on the part of such a large part of historical 
Christendom. Since people are God ' s  creation, when God is allo� 
to be God he does not overwhelm them in the sense of taking 
rorot-like control - that sort of experience is rrore likely to 
find a context in the occult. But the person who canes to God 
desiring participation in the rroving of God today, has to do so 
on God 's terms . This is where ccmnitnent cares in . The practice 
of rational and controlled theology receives its cone uppance 
when it is confronted by the demands of a free and sovereign God .  
It then finds God as the subject of theological practice, not the 
object, and it becomes a descriptive rather than prescriptive 
science, operating on a totally different plane to before. The 
person (and particularly the thinking individual) who corres to 
God hoping to participate in experience of God is involving him 
or herself in risk - risk that he or she, as a person, together 
with his or her pattern of thinking, will never be the same 
again . 

This conmitnent to God involves nothing less than total 
surrender . The Pentecostal (and the present writer) is saying to 
the person who is interested in what Pentecost is all about: 

Cane and meet my God - on his terms, not your own . 
Forget the opprobrium of tongues, the incongruities of 
some Pentecostal doctrines, the peculiar habits sare of 
those people have . Lay aside your normative theological 
op1111ons and subject your person, with all your 
religious patterns and traditions, to God .  Then you will 
und:!rstand something of Pentecost . But regardless of 
what you expect to happen, let God be the eventual 
deciding factor . 
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This is not an assertion that only Pentecostals know the truth 
about God. It was the ver:y clear message of David du Plessis, for 
instance, that we lay no claim to such a monopoly. It is the 
Pentecostal desire that all Christians lay aside their precon­
ceived notions of how God should operate, and get together with 
God, allowing him to be God. However, it is our understanding 
that Pentecostals, for all their manifold and manifest faults and 
limitations, have been involved in this sort of camiitment to God 
from the ver:y beginning, and that it is not our specific 
doctrines which we wish to market aggressively, but this notion 
that human beings are welcane, as far as God is concerned, to get 
together with Him and to be dynamically renev.ed, vitalised and 
comnissioned. Participation in this type of Pentecostal 
experience is essential if one wants to understand Pentecost. But 
participation in the Pentecostal calling, vision, ministr:y and 
power, with the understanding that it involves total surrender to 
the God of the day of Pentecost, is its essential context. To 
leave the safety of one's well-controlled conceptual theological 
haven is an indispensable part of the search for an understanding 
of what Pentecost is all about (and may we Pentecostals never 
create one of our own ! )  That we gain a few unusual (to say the 
least ! )  travelling canpanions along the way is inevitable . But to 
attempt to obviate that and other similar risks is to lose out on 
reality, for where people desire to dictate the conditions, God 
tends to make himself conspicuous by his absence. 

It is more than possible that despite all our qualifications to 
obviate it, a charge of exclusivity, indeed, of gnosticif:m, may 
be made against the Pentecostal thinking outlined above. After 
all (and our evangelical friends are often in the forefront when 
this accusation is made), who are the Pentecostals to claim that 
they, and they alone, have it all? It is true that many non­
Pentecostal theologies do not deny the possibility of encounter 
with God, and sane, like that of the evangelicals, even encourage 
it within certain parameters. Pentecostals certainly do not have 
it all; indeed, sadly many seem to have lost all but the form of 
what they once had. But our argument is - test your theological 
parameters to see how much God is allowed to be God. Experience 
of God should not be considered merely as an option, nor even 
rrerely encouraged . It is essential. And it must be on his terms. 
Experience seemed to have been normative for the first 
Christians. In fact one wonders whether participation in the 
ccmnunity was considered possible otherwise. After almost two 
millennia of church histor:y it appears ironic that a plea for a 
return to the thinking and practice of that era should be 
labelled "sectarian", its proponents a "cult". It is also signi­
ficant that the movement associated with this experience is, in 
many places, turning the world upside do'W!1 in the same fashion as 
its early Christian forerunners. Pentecost is exclusive only in 
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this sense, that it does claim that the true essence of Christia­
nity itself (not just of Pentecost) is that mortal human beings 
and God get together on God' s conditions, with all the exper:i,en­
tial llll)lications of that encounter; and in further claiming that 
to date it does seem as if Pentecostalism is the one branch of 
Christendom that reveals a willingness to encount.er God thus. It 
may perhaps be gnostic fran sare perspectives, in that its 
rrembers claim to have had such a profound experience of God. If 
so, one may argue that the early church founders were all 
gnostic ! Pentecostals may be militant and often uncanprcrnising -
but it is not with arrogance but with humility that we assert, 
far from laying any claim to exclusivity: "For the promise is to 
you, and to your children, and to all that are afar off, as many 
as the Lord our God shall call. " (Acts 2: 39) The main thrust of 
Pentecostal kerygma (and even our theology easily becorres that) 
is not Pentecostalism, but God ' s  invitation and promise to us as 
human beings. 

8 .  3 C ONCLU S I ON 

One may raise the question of the viability of research into 
Pentecost by asking: Are you researching it or propagating it? 
The answer must be that Pentecost is researched at the 
researcher's peril. Perhaps w,e may seek the proprium of Pentecost 
in the fact that it is not just another doctrine or theology. It 
invites investigation and eventually demands participation. Its 
early proponents claimed it was a movement, not a doctrine. 
Perhaps we might qualify that by saying Pentecostal practice and 
thought is a side effect of the moving of God ' s  Spirit in fulfil­
ment of the comnission of Christ . There can be no Pentecostalism 
or Pentecostal theology without the moving of God's Spirit which 
it presupposes. We might, if we wished to establish a proprium in 
terms of rational conceptuality, toy with concepts such . as 
Spirit, power, and experience - all of which are cardinal in 
Pentecost, compared to other movements. However, that is to allow 
non-Pentecostal comnon factors the power of a norm, with Pente­
cost out on a limb as separatist. The proprium wDuld thus be its 
distinguishing mark. However, what is essential to Pentecost is 
the dynamic of the free moving of God, by his Spirit. And since a 
gracious God has allowed people to becare involved in this 
wDrking, to the extent that they are even tenued co-v.Drkers of 
God, the very essence of Pentecost as a theological force lies in 
its invitation to "taste and see that the Lord is good" (Ps 34:8) 
and its proclamation that "We are witnesses of these things; and 
so is also the Holy Ghost, whcrn God hath given to them that obey 
him" (Acts 5:32). 
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PART I V  

Notes 



N O T E S  

C hapter 1 

1 . Hollenweger ' s position with regard to denominational Pente­
cost appears ambivalent. There is no doubt that his major 
-work ( 1977) reveals rrore sympathy for Pentecost than many 
other works of the time, yet his position appears to be 
primarily critical - in fact, his situation as a "renegade" 
confirms this. His later v.0rks may indicate that his 
desertion from Pentecost may have coincided with the period 
of greatest academic scepticism toward the rrovement, while 
its subsequent increase in "respectability" seems to be 
eliciting rrore favourable comment from him in rrore recent 
times. 

2. F P Moller ' s  systematic theological thought is reflected in 
his Dogmatics as presented at the Apostolic Faith Mission 
Theological College in Auckland Park, Johannesburg. Original 
notes differ little from Refonned theology, except for the 
revision of the covenant aspects with regard to baptism, and 
the inclusion of chapters on the baptism and gifts of the 
Spirit. His more recent unpublished Dogmatics shows greater 
variance fran Reformed notions with however little evidence 
that it seeks to define a distinctively Pentecostal theology 
operating within distinctively Pentecostal parameters. 

3. Thanas Holdcroft is President of the Western Pentecostal 
Bible College in British Columbia, Canada. His college, along 
with many other Pentecostal colleges in America, has sought 
corrrrnon ground and even affiliation with evangelicals. This 
may be because the issue of the "inerrancy of Scripture" has 
a bearing on the struggle of conservative churchleaders with 
the mores and values of secular hurranism in all aspects of 
state policy in North America. 
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4 .  A South African illustration of Pentecostal pre-occupation 
with criticism of the gift of tongues is F P Moller (1975). 
The amount of discussion awarded the gift of tongues is out 
of all proportion to the space granted the other charismata, 
apparently because it is very rarely that non-Pentecostals 
(particularly at the time Moller wrote) show much detailed 
interest in the other gifts. Healing may perhaps be an 
exception to the rule. 

5. Walter Hollenweger (1977), in the section on "Belief and 
practice", attempts to set out Pentecostal teaching on 
various Christian topics (Bible, salvation etc.). His 
findings are enlightening and interesting, but are also 
evidence of the presupposition that a phenomenon may be 
carprehended if enough data concerning it can be accumulated 
and categorised. Pentecost is indebted to Hollenweger for 
the inrnense amount of data so painstakingly accumulated. 

C hapter 2 

1. The question of the relationship to the USA has often been a 
vexed one for Pentecostals. A type of American paternalism 
has often offended non-American Pentecostals. The excesses of 
the extremely visible healing evangelists in America during 
the fifties and sixties have unhappily contributed to the 
stigma attached to Pentecostals everywhere. Even today the 
high-powered presentation of the electronic evangelists 
colours the issues for many non-American Pentecostals. The 
fundamentalism, conservative political image and cultural 
rrores that American Pentecost has inherited or contracted 
fran the North American evangelical establishrrent has too 
often been forced upon non-American carmunities to whan they 
are in essence totally irrelevant. It is significant that the 
rrost enthusiastic and sustained applause at the World 
Pentecostal Conference in London, 1976, was granted the 
Brazilian representative when he exulted: " I  bring you 
greetings fran the largest Pentecostal denanination in the 
v.0rld!" The Russian church has no proven historical link with 
North America, the Latin Americans prefer to play theirs 
down, and the British have always gone out of their way to 
avoid American "ginmickry" . Many other groups who acknowledge 
their debt to North American Pentecostal pioneers are now so 
indigenous that their American roots are scarcely 
discernible. 

2. It is of course the opinion of many classical Pentecostals 
that there are limits to the extent of the pluralism which 
can be tolerated. This appears to have been borne out by the 
tendency among charismatics to relativise either their 
experience of the Spirit or their original theological 
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frarre'WOrk. One purpose of this study , is to show that 
classical Pentecost has inherently the theological frarre'WOrk 
which is ItDst consistent with the experience. 

3 .  It will be interesting to observe whether those who hold to 
the primacy of their traditions for the categories by which 
they understand the Pentecostal experience will be able to 
sustain their charismatic fervour and manifestations for any 
length of tirre . 

C hapter 3 

1 .  Cf . Hollenweger ' s  dedication to The Pentecostals : "'IO my 
friends and teachers in the Pentecostal ItDverrent who taught 
rre to love the Bible, and to my teachers and friends in the 
Presbyterian Church who taught rre to understand it . "  

2. Cf. also the 'WOrk of W C  Meloan ( 1971) . Meloon asserts that 
the basic reason for evangelical hostility to Pentecost has 
been dispensationalism, and that in evangelical circles it is 
not Pentecost which . should be criticised, but the dispensa­
tionalist frarrework of presuppositions . 

C hapter 4 

1. Catholic baptismal regeneration 'WOuld be considered overt ; 
the Reforrred notion of "covenant sign" 'WOuld be considered 
inplied sacrarrentality: the action itself leaves sorre 
spiritual mark. 

C hapter 5 

1. In South Africa the Pentecostal congregation atterrpts this 
at rrorrents of intense 'WOrship, by singing: 

"It is Jesus, Hallelujah; 
It ' s  the power of God in Jesus" 

2. After twenty-eight years of an average three rreetings a week 
in classical Pentecost the author has never yet heard a ser­
I!Dn which was based solely on the dynamic of the Spirit with­
out referring to the centrality of Christ - in fact ItDst ser­
ItDns have been on Christ with only reference to the Spirit. 

3 .  Examples in literature on Pentecostalism are legion, and the 
presupposition so entrenched that the New English Bible con­
sistently renders "tongues" as " ecstatic speech". F P Moller 
(1975: 151ff. ) has dealt with this aspect (in view of his 
training both in Psychology and in Theology) . He notes in 
this and the following section that many psychological 
evaluation of glossolalia (or any other Pentecostal manifes-
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tation) are limited by the presuppositions of the researchers 
and seldom define the phenanena in a way that Pentecostals 
'WOuld consider an adequate description of their experience. 
This problem is greatest where the presuppositions of the 
social and psychological sciences preclude the dynamic inter­
vention of a personal God in individual or social affairs. 

4. This, in my view, is the major contention of I Car. 14. 
5. Pentecostal praise in song abounds of this testimony, 

redolent as it is with the themes of Wesley, Newton, the 
Great Awakening, The Salvation Army, the revival mcvements, 
etc. 

6. Jlirgen Moltmann ' s  work on The ChUX'ch in The Power of the 
Spirit (1977) is an example of this. In attempting a "charis­
matic" theology of the church Moltmann has at no point 
touched on a notion of "charismatic" acceptable to Pente­
costal thought. 

7. Cf. the paper presented by M Clark at the dialogue of 
Catholic and Pentecostal groups in Pretoria, 1 987, entitled 
"A Pentecostal perspective upon socio-political concern in 
the church of Jesus Christ". The insights expressed here o� 
much to W Eichrodt (1971:289-391). 

8. The attempt to so reduce these manifestations is a healthy 
manifestation of human cynicisn, or the free critical spirit, 
and is not to be derided. Pentecostals, by discernment, take 
just such a critical attitude. However modern reductionism 
falls short of objective findings in too often applying pre­
suppositions that exclude any possibility that the manifesta� 
tions are charismatic, i. e. divine in origin, thereby pre­
judging the issue and leaving a large question mark behind 
its findings. 

9. This is a matter of personal observation the ongoing 
liturgical and doctrinal tensions in the AFM of SA today are 
certainly not divorced from this problem. 

10. The author is indebted to Dr Marie-Henry Keane of Unisa for 
this insight, expressed in this way. 

Chapter 6 

1 . The Assemblies of God in Australia and the Elim Pentecostal 
Church in the U.K. have both experimented with less restric­
tive structures, apparently to good effect. The Apostolic 
Faith Mission of South Africa is under increasing grass-roots 
pressure to follow suit . 'I'he North American Assemblies of God 
and Pentecostal Assemblies of Canada already have compara­
tively decentralised structures, but the rise of the indepen­
dent ministries has applied pressure there, too, although 
perhaps rrore particularly in the area of liturgy. 
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2 .  F P Moller, in his lecture notes entitled Dogmatiek (Vol . 
III), p . 443-444, may be an exception here . He maintains 
that even the New Testament Church had a centralised 
structure based on the Jerusalem Councils and the Apostolic 
Executive. It must be borne in mind that Moller ' s entire 
Pentecostal career has been closely linked to central 
administration, rather than to pastoring in a local corrmu­
nity . Hattingh (1986:5) expresses an opposite tendency, where 
the structure of the Church should enphasise the individual 
rrember rather than conrrnunity or central organisation . 

3 .  Pentecostal insight into early church history need not be 
valuable only in the context of the apostolic corrmunities. 
Since the Pentecostal norm of orthodoxy is not based on the 
church institutional nor on technical purity of doctrine, a 
Pentecostal history of the theology of those times might 
include a reappraisal of such early heretics and Marcion, 
Montanus and Arius, whose doctrines may have been a contra­
diction of Pentecostal realities, but whose lifestyle and 
dynamic mission were probably a more reliable expression of a 
knowledge of and carrnitment to Jesus Christ as IDrd as the 
one who had carmissioned them. 

4 .  The argument is based on a questionable exegesis of Acts 15, 
where James cites Amos in connection with the rebuilding of 
the Davidic Tabernacle . Inglis argues that this rebuilding 
implies the liturgy, and that James cites the Scripture to 
show that after the Gentiles become saved they will worship 
in the Davidic pattern. 

5 .  The tensions such as those described by M van der Spuy 
( 1 98 5) , centre mostly upon this point of freedom to parti -
cipate emotionally and charis;natically in the service . 
However, it nrust be borne in mind that many Pentecostals are 
more at home in a service where such participation is posi­
tively encouraged than in that where it is perhaps not prohi­
bited, but allowed to operate only within very constrictive 
parameters. 

6 .  This option has of course been taken up by more 
Pentecostal congregation, resulting in alienation 
congregations in the denomination, and all the 

than one 
from other 

attendant 
evils of alleged " sheep-stealing" by more dynamic caranuni­
ties, etc . 

7 .  A minority of smaller Pentecostal groups (e . g .  The Apostolic 
Church of Great Britain) have a practice of designating " set 
prophets" . This can lead to abuse, hcwever . There is a 
growing tendency among newer Pentecostal groups (the word­
faith groups in particular) to recognise and advertise 
prophets and prophetesses, in keeping with their formal 
!'."ecognition of the five-fold ministry of Eph 4 .  

8. The problem of charismatic versus organised/institutiona­
liseci ministries has been recently touched on in charismatic 
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perspective by am:mg others: Gelpi (1974:254-258), Moody 
(1965:168-181) and Fung (1980:195-214) .  

9.  This point is being ably made in South Africa, at least, by 
preachers such as Frank Cronje, Jan Hattingh, and Izak 
Burger, of the Apostolic Faith Mission of S.A.  La.eking little 
in erudition, these men conduct services, prayer-rreetings and 
seminars in which the Pentecostal element is markedly 
present, and are imnensely popular because of that. This is 
in marked contrast to the reception granted many earlier 
Pentecostal academics ! The develoµrent has no doubt a number 
of contributing factors, one of which is the more ready 
acceptance of theolcgical qualifications in Pentecost 
another is undoubtedly that this generation of academics 
represents a rrore militant and less apologetic Pentecost. 

10 . "Hendrik Kraemer, Hoekendyk and others have reminded us in 
this century that the primary task of the Church is to be 
engaged in spreading the gospel to a sinful world . It is not 
that the church has, arrong other elements, a call to mission, 
but that the entire existence of the church is directed by 
Christ ' s  reaching out to the world. The church ' s  existence is 
in going, the church lives for the task of winning the world 
for Christ" (my translation) (Hattingh 1986:7) . 

11. In Pentecostal circles where fundamentalism is consciously 
adhered to, one might hear of the ' power of the Bible to heal ' 
and other such sacramental understandings of Scripture. In 
the world-faith circles the word becomes sacramental (effica­
cious) in being spoken (confessed). However, since Pentecost 
tends toward a strong personal understanding of God and his 
working, generally speaking it is the God of the Bible who is 
acknowledged and sought, not the object itself.  

12 . Cf . paper by M S Clark to the Structure Conmi ttee of the 
Apostolic Faith Mission of S .A . ,  June 1986, entitled "Unity 
and Diversity in the Church", in which this errphasis is main­
tained as primary, against the ontological perspective, which 
often leads to a static church. 

13. The study of Glazier is of great value for an understanding 
not only of the sociological processes within which Pentecost 
becomes attractive, but also of the social effects of the 
rrovement on individuals and societies . 

C hapter 7 

1 .  The larger Pentecostal groups in North America appear to be 
quite prepared to identify with much of the ideology of the 
New Right which has such popular support from the Evange­
licals. In South Africa the First World component arrong the 
Pentecostals refuses to associate with groups such as the 
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South African CoW1cil of Churches, as long as these groups 
express hostility to the state as currently constituted. 

2. Secular powers are notorious in their demands for allegiance, 
whether to the Party, "the people", the corporation, the 
state, the revolution, the Church (where it is an institution 
wielding secular power), or whatever. Pentecostals, like the 
early Christians and the large majority of the radical 
reformers before them, offer a measure of conditional 
compliance, with a promise not to overtly rebel. This is 
never enough for those secular powers which see a threat to 
their continued authority and existence in the existence of a 
group of people who are beyond their influence in so many 
important areas. 

3. Many political theologies reveal an incipient hurranism here, 
where the strategy is taken out of G:xl ' s  hands and usurped by 
the ideological aims and ideals of ideologues and intellec­
tuals (so-called "planning"). A fairly representative view in 
Pentecost is that while God. ' s  plans and intentions are 
revealed to us in Scripture, his "coW1sel" or strategy is his 
own, often incomprehensible to human beings . Thus an outright 
Christian validation of any political ideology, state or 
rrovement (Marxism, socialism, capitalism, etc. ) must be 
considered presumptuous. The church (composed of individual 
believers) can only obey - this means it is engaged in 
tactics (L� the face of the enemy), not strategy. The rrotiva­
tion of the Pentecostal is thus not to move from one parti­
cular structure, or to move toward some rrore attractive 
structure, but to obey . 'To.is may imply conservatism or revo­
lution - why not? 

4. Moltrnann does not always maintain this freed.an in every 
sphere, opting as he does for a rrodified Marxist social­
analysis and socialism, without apparently considering that 
any other social analysis or political ideology could be 
appropriate in a given situation. 

5. See the section on Pentecostal henreneutics. This notion of 
charismatic direction in politics is also treated in the 
paper presented by M S  Clark at the Catholic/Pentecostal 

Dialogue in Pretoria, R. S.A . ,  March 1 987, entitled "A pente­
costal perspective upon socio-political concern in the church 
of Jesus Christ". 

6. The pop-culture, so-called "fantasy" novels, electronic games 
such as Dungeons and Dragons, cartoons such as "He-man and 
the Masters of the Universe", feature films such as "The 
Exorcist" and "Ghost-busters", are all revealing ever 
increasing use of occult symbols, elements and themes. 

119 



P A RT V 

Bibliography 



B I B L I O G RA P H Y 

1 .  BOOKS 

Anderson, R M  1979. Vision of the disinherited: The making of 
American PentecostaUsm. New York: Oxford U. P. 

Anderson-Scott, C A  1961 . Christianity according to St . Paul .  
Cambridge: University Press . 

Barr, J 1977. Fundamentalism. London: SCM. 

Bartlerran, F [ 1925] 1980 .  Azusa Street . Plainfield, NJ: Logos. 

Bloch-Hoell, N 1964. The Pentecostal movement . Oslo: Universi-
tetsvorlaget . 

Bnmer, F D  1970. A Theology of the Holy Spirit . Grand Rapids: 
E.erdmans . 

Cronje, F H J  1981. Waarom Pinkster?  Johannesburg: Evangelie 
Uitgewers. 

Culpepper, R H 1977. Evaluating the Charismatic movement: A 
Biblical  and Theological appraisal . Valley Forge, PA: Judson 
Press. 

Dulles, A 1974. Mode ls of the church . Dublin: Gill and Macmillan. 

Du Plessis, D 1977 . A man cal led Mr. Pentecost: (As told to Bob 
Glosser). Plainfield, NJ: Logos. 

123 



Eichrodt, W 1971 . Theology of the Old Testament, volume 1 .  
London: SCM. 

Elbert, P (ed) 1985. Essays on Apostolic themes: Studies in honor 
of Howard M. Ervin. Peabody, MA: H2ndrikson Publishers. 

Faupel, D W 1972. The American Pentecostal movement : A 
bibliographical essay . Wilmore, KY: Asbury Theological 
Seminary. (Occasional Papers of the B.C. Fischer Library 2). 

Gardiner, G E 1974. The Corinthian catastrophe . Grand Rapids: 
Kregel Publications. 

Glazier , S D (ed) 1980. Perspectives on Pentecostalism: Case 
studies from the Caribbean and Latin America. Washington , 

D. C.: University Press of America. 

Hart, L D 1978. A Critique of American Pentecostal theology. Ph.D 
thesis, Southern Baptist Theological Seminary. 

Hattingh, W J 1984.  Verkondiging en viering as terapeutiese 
momente in die pastorale versorging. D.Th thesis, Unisa. 

Hollenv.eger, W. 1977. The Pentecostals. Minneapolis: Augsburg 
Publishing House. 

Hollen-weger, w 1974 . Pentecost be-tween Black and White : Five case 
studies on Pentecost and politics . Belfast: Christian 
Journals. 

Horton , H 1949. 
Press . 

The gifts of the Spirit . Glendale CA: Church 

Lederle, H I 1985. Treasures o ld and new: Interpretations of 
"Spirit baptism" in the charismatic renewal movement: an 
exercise in ecumenical theology. D.Th thesis, Unisa. 

I.ederle, H I 1986. Unisa Study Guide STH408-Y (Charismatic 
theology) . Pretoria: Unisa. 

McNamee , J. 1974. The role of the Spirit in Pentecostalism . 
Doctoral thesis. Ti.ibingen. 

Meloon , W C 1971. We 've been robbed! Plainfield, NJ: Logos 
International. 

Moller, F P 1984-1987. Dogmatiek . Lecture notes used at the 
Apostolic Faith Mission Theological College, Johannesburg. 

124 



Moller, F P 1 975 . Die diskussie oor die charismata soos wat dit 
in die Pinksterbeweging ge leer en beoefen word. Braarnfon­
tem: Evangelie UitgeW=rs . 

Moltmann, J 1 977. The church in the power of the Spirit: A 
contribution to Messianic ecclesio logy. London: SCM. 

Mol tmann, J 1 96  7 .  Theo logy of Hope. London: SCM. 

Nichol, J T 1 966 . Pentecostalism . Plamfield, NJ: Logos. 

New Heaven? New Earth?  1 976 . London: Darton, Longman and Tcxld. 

Quebedeaux, R 1 976. The New Charismatics. New York: Doubleday . 

Rahner, K & Vorgrimler, H 1981 . Dictionary of Theology, (2nd 
ed. ). New York: Crossroad. 

Richardson A & Bowden, J (ed) 1 982 . A new dictionary of 
Christian theology . London: SCM. 

Schaeffer, F 1 973 . The new super-spirituality. London: Hodder and 
Stoughton . 

Spence, 0 T 1 978. Charismatism: Awakening or 
Greenville, SC: Bob Jones University Press . 

apostasy ? 

Spittler, R (ed) 1 976. Perspectives on the New Pentecostalism . 
Grand Rapids: Baker . 

Synan, V (ed) 1 975 . Aspects of Pentecostal-charismatic origins. 
Plamfield, NJ: Logos. 

Van der Spuy, M 1 985 . Die spanning tussen vryheid en 
forrnalisering ten opsigte van die liturgiese verskuiwinge 
binne die Apostoliese Geloof Sending van Suid-Afrika. M . Th 
thesis, Unisa . 

Williams, J R 1 972 . The Pentecostal reality, Plamfield, NJ: 
Logos, 

2. PERIODICA L ARTICLES AND ACAD EMIC PA PERS 

Baer, R A (Jnr) 1 976. Quaker silence, Catholic liturgy, .:u1d 
Pentecostal glossolalia: Sane functional similarities, m 
Spittler 1 976, 1 50-1 64 .  

1 25 



Bundy, D D 1 98 5 .  The Roumanian Pentecostal church in recent 
literature . Pnewna 7 (1 ), 1 9-40 . 

Clark, M S 1 987. A Pentecostal perspective on socio-p'.)litical 
concern in the church of Jesus Christ. Paper presented at 
Catholic/Pentecostal dialogue , Pretoria. 

Clark , M S 1 986. Unity and diversity in the church . Paper 
presented to the Structure Review Canmittee of the Apostolic 
Faith Mission of S.A . ,  Johannesburg . 

Culpepper, R H 1 977 . A survey of sane tensions emerging in the 
Charisnatic movement. Scottish Journal of Theo logy 30, 439-
452 . 

Dayton, D W 1 985 . Toward a theological analysis of Pentecosta­
lism. Paper delivered at the Society for Pentecostal 
Studies, Gaithersburg, MD.  

De Mello, M 1 971 Participation in everything .  International 
review of missions 60, 245-248.  

De Petrella, L S V 1 986 . The tension betv.een evangelism and 
social action in the Pentecostal movement . International 
review of missions 75, 34-38 . 

Ervin, H M  1 985 . Hermeneutics: A Pentecostal option, in Elbert 
1985, 23-35 . 

Fee, G 1 976 . He:rneneutics and historical precedent: A major 
problem in Pentecostal hermeneutics, in Spittler 1 976, 1 1 8-
1 32 .  

Fung, R Y K 1 980. Charisnatic versus organised ministry. The 
Evange lical Quarterly 52, 1 95-214 . 

Gause, R H  1 976 . Issues in Pentecostalism, in Spittler 1 976, 1 06-
1 1 6 .  

Gaxiola, M J 1 977. The Pentecostal ministry. International review 
of missions 66, 57-63. 

Gelpi, D 1 974. Can you institutionalise the Spirit? New Catholic 
World, 254-258 . 

Hart, L D 1 978. Problems of authority in Pentecostalism. Review 
and Expo sitor 75, 249-266 . 

126 



Hattingh, W J 1986. 'n Charisnatiese gestruktureerde kerk . Forwn 
Pinkster Teologie 2 (3). 

Hedlund, R E 1972. Why Pentecostal churches are growing faster in 
Italy. Evangelical Missions Quarterly 8, 129-136. 

Hcx::ken, P 1976. The significance and potential of Pentecostalism, 
in New Heaven ?  New Earth? 1976, 15-67. 

Hollen�ger, W 1978. Creator spiritus: The challenge of 
Pentecostal experience to Pentecostal theology. Theology 81, 
32-40. 

Hollen�ger, W 1986. After t�ty years research on Pente­
costalism. International review of missions 75, 3-12. 

Hughes, R 1974 . A traditional Pentecostal looks at the new 
Pentecostals. Christianity Today 18, 6-10. 

Hughes, R 1976. The new Pentecostalism: Perspective of a 
classical Pentecostal administrator, in Spittler 1976, 166-
180. 

Johnston, R K 1984. Pentecostalism and theological herrreneutics: 
Evangelical options. Pnewna 6, 51-64 . 

Kelsey, M T  1976. Courage, unity and theology, in Spittler 1976, 
232-244. 

Lartey, E Y 1986. Healing : Tradition and Pentecostalism in 
Africa. International review of missions 75, 75-81. 

La Ruff a, A 1980. Pentecostalism in Puerto Rican society, in 
Glazier 1980, 49-65. 

Leder le, H I 1981 . Frui tio dei or getting blessed right out of 
your socks. Theologia Evangelica 15, 23-31. 

Lundgren, I 1985. Lewi Pethrus and the S�dish Pentecostal 
movement, in Elbert 1985, 158-172. 

MacDonald, W G 1976. Pentecostal theology: A classical viewpoint, 
in Spittler 1976, 58-74. 

MacLeod, D 1975. The rediscovery of praise. Princeton Seminary 
Bul letin 67 (1), 69-74 . 

Manning, F E 1980. Pentecostalism: Christianity and reputation, 
in Glazier 1980, 177-187. 

127 



McClung, G 1985. Frau BRIDGES (McGavran 1955) to WAVES (Wagner, 
1983): Pentecostals and the Church Growth moverrent. Pneuma 
7, 5-18. 

McDonnell, K 1972. Catholic charismatics. Commonweal 96 (9), 207-
211. 

McDonnell, K 1973. The experiential and the social. One in Christ 
9, 43-58. 

McLean, MD 1984. Toward a Pentecostal henreneutic. Pneuma 6, 35-
56. 

Menzies, N M  1985. The methodology of Pentecostal theology: An 
essay on henreneutics, in Elbert 1985, 1-14. 

Mills, J O 1976. New Heaven? New Earth?, in New Heaven ?  New 
Earth? 1976, 69-118. 

Moody, D 1965. Charismatic and official ministries. 
Interpretation 19 (April), 168-181. 

Mulrain, G M  1986. Tools for mission in the Caribbean culture. 
International review of missions 75, 51-58. 

Saracco, J N 1 9 77. Type of ministry adopted by the Pentecostal 
churches in Latin America. International review of missions 
66, 64-70. 

Sheppard, G T 1984. 
dispensationalism: 
Pneuma 6, 5-33. 

Pentecostals and the henreneutics of 
The anatany of an uneasy relationship. 

Stendahl, K 1976. The new Pentecostalism: Reflections of an 
ecurrenical observer, in Spittler 1976, 194-207. 

Turner, G A 1985. The Holy Spirit in the henreneutics of the 
Reformation and the radical Reformation, in Elbert 1985, 15-
22. 

Van der La.an, P N 1986. Dynamics in Pentecostal mission: A Dutch 
perspective. International review of missions 75, 47-50. 

Ward, H S  1975. The anti-Pentecostal argurrent, in Synan 1975, 99-
122 . 

Wedenoja, W 1980. Modernisation and the Pentecostal movement in 
Jamaica, in Glazier 1980, 27-48. 

128 



Williams, J R  1974. Pentecostal spirituality. One in Christ 10, 
180-192. 

Yim, H R 1985. Preaching God ' s  w::>rd in derronstration of the 
Spirit and of power,  in Elbert 1985 , 71-81. 

129 



P A R T  V I  

Appendices 



A P P E N D I X  A 

CON T R I BUTIONS BY SOUTH A FRICAN PEN T ECOSTALS 
ON THE THEME " WHAT IS DISTINCTIV E A B OUT PENT ECOSTAL 

THEOLOGY ?"  

WHA T  IS DISTINCTIVE ABOUT PENT ECOSTAL THEOLOGY 

JOHN BOND - ASSEM BLIES OF GOD 

J S W Bond grew up in Durban , Natal, and has been an ordained 
minister of the Assemblies of God since 1944, pastoring various 
congregations in South Africa and Rhodesia (now ZimbabW=). Since 
1967 he has been General Chairman of the Assemblies of God, and 
is at present also the minister of the Assembly of God, Sandton, 
Transvaal. 

Pastor Bond has a B.A. (Theol) from the University of South 
Africa, and presently represents the Pentecostal churches 
involved in the Pentecostalism Project on the Board of the Insti­
tute for Theological Research at that institution. 

1 33 



I N T RO DU C T I O N  

Historically the Pentecostal churches had their rise in revivals 
at the turn of the present century. Outpourings of the Holy 
Spirit occurred in mainline denaninations of varying traditions. 
There has never been a widely publicised attempt to set out a 
distinctively Pentecostal theology, although I am aware that Dr 
Moller of the Apostolic Faith Mission has produced such a vollll1E 
in Afrikaans . Ho""=ver, it is not generally available. Because of 
the diversity of backgrounds fran which the various Pentecostal 
churches sprang, one can find in Pentecostal circles in one place 
or another any trend or characteristic present in the mainline 
churches . Such trends could be taken by the adherents of Pente­
costal churches to be distinctive doctrines of their own, but in 
reality they have been carried aver fran the traditions out of 
which the particular Pentecostal churches came. 

Broadly speaking all Pentecostal theology is conservative and 
usually fundamentalist. The virgin birth, the physical resurrec­
tion of Jesus Christ and his caning again are basic tenets of 
Pentecostal faith . The fall of humanity, rederrption by the blood 
of Jesus, the need for the new birth, the priesthood of all 
believers, could all be taken as distinctively Pentecostal 
doctrine, yet in fact they are not distinctive but are legacies 
from the evangelical churches out of which the Pentecostal 
churches ""=re born . Even baptism by imrersion of believers is not 
distinctively Pentecostal thought; most Pentecostals believe in 
it and sane major on it as a rreans of proselytising . 

The one great distinctive of Pentecostalism is the belief that 
the baptism of the Holy Ghost is a second experience to salvation 
and that it should be or can be accompanied by speaking in 
tongues (real languages unknown to the speakers). Associated is a 
belief in the miraculous as a present-day reality. The nine 
charismatic gifts of 1 Cor. 12:7-1 1 are held to be available to 
the congregation as manifestations of the Holy Spirit who 
manifests himself once he has come to believers in an "upon 
baptism". The term "upon baptism" is sanetines used by Pente­
costal teachers to emphasise that the baptism in the Holy Spirit 
comes as an outpouring fran above and not as a release of sane­
thing already within. The distinction tends to be obscured by 
charismatic teachers of the sacramental school, who have been 
known to assert that at baptism (meaning when a baby is 
sprinkled) the fullness of all Christian experience becomes 
latent in the supposedly regenerated child, to be released later 
in stages as the subject has faith to believe for it. 
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Arising fran belief in the charismata as present in the church 
there are liturgical practices which are distinctively Pente­
costal. Congregational singing in tongues takes place when every­
body chants or intones together in a hannony of ecstatic 
language, (the so-called "heavenly choir" which people heard in 
the Asuza Street revival). There are utterances in tongues with 
subsequent interpretation by the gift of interpretation. There 
are prophecies. The laying on of hands for divine healing is 
practised. Hands are laid on for the receiving of the Holy Ghost 
too and to this end the distinctively Pentecostal "tarrying 
meeting" came into vogue . Pentecostal evangelisn sanetimes took 
on a distinctive character with its great emphasis on Divine 
healing and signs and vJOnders. Sane felt it was no longer 
presen·cmg the claims of Christ in a call for repentance and 
faith following an exposition of the Gospel, but that it had 
becare an attempt at thaumaturgy. This was perhaps so in extreme 
cases. 

2 PRE-SU PPOSITIONS IN PENTECOSTAL TH INK ING 

Theology follows experience . First canes the act of God, then 
follows the attempt to understand it. Pentecostalisn was born out 
of experience. In Wales for instance, in Methodist chapels across 
the land, "children of the revival" (Evan Roberts had been the 
revivalist) gathered in prayer groups calling upon God for His 
blessing. The consequence was that the Holy Ghost fell on them 
with charismatic ID3.flifestations. That was the corrarencernent of 
Pentecost in Great Britain. The experience of the early Pente­
costals has brought about a distinctively Pentecostal attitude to 
TRUTH . The Pentecostal eschews the thought of truth merely as 
conceptualised in a theory or an abstraction. Truth must be 
experienced ; otherwise it is not valid - a mere form or religion 
without �r. Pentecostal thinking opts for the dynamic rather 
than for what seems to be formalised and tightly structured. 
Formal theology failed in the beginning of the revival when it 
sat in judgement on the charismatic experiences which v.Bre 
manifested. Structured religion became the enemy of Pentecostal 
experience by outlawing and driving out its protaganists. Reli­
gion in the churches fran which Pentecostals had been driven 
seemed to becane increasingly theoretical, formalised and dead. 
To this day the Pentecostal theologian and pastor has to face a 
dilemma of pastoralia. Should he opt unequivocally for the 
experiential, giving it free reign, or should he curb experience 
by discipline, taking refuge from fanaticism in more or less 
formalised attitudes? Is it possible to find a way to encourage 
the experiential emphasis on truth in a way to enrich the church 
with a revelation of the living Christ mediated personally in 
individual lives by the Holy Spirit and yet not encourage a 
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concept of autoncmy through the experience of the Spirit which 
leads to propheticism and an unacceptable individualism? Truth 
and freedan are always risky. This risk in regard to truth is a 
Pentecostal dilemma and must be included as a distinctive of 
Pentecostal theology. 

3 SPIRITUAL A F FINITIES OF PENTECOSTALISM 

Pentecostal Christians exist in a situation where the scene is 
daninated by two movements, catholicism and Protestantism. They 
usually overlook the other division of East and West resulting 
fran the schism of 1 054. Probably they classify themselves 
broadly as a species of Protestant. In fact this is not so. There 
are those who would assert that the spiritual affinities of 
Pentecostals are more with the mystical theology of the Eastern 
Church than with either Western Protestantism or catholicism. I 
believe Howard M. Ervin of Oral Roberts University is one of 
them. Be that as it may, I believe that Pentecostal theology will 
have to recognise sooner or later that it differs fran both 
Protestantism and catholicism, not only in obvious points of 
conflict such as water baptism, but in its philosophical distance 
fran Western Christianity as a whole. 

Like most schisms the great schism of 1 054 was caused by 
political as well as doctrinal tensions. The trouble started 
centuries before (prior to 381 in fact). It concentrated around 
the conflict of the ' fili�e ' (i. e. the procession of the Holy 
Spirit not only fran the Father but also from the Son). Perhaps 
one could suggest that the Holy Spirit proceeded from the Father 
through the Son. 

Without �lling on the turns and develoµnents of the historical 
dispute, the fact is that the ' fili�e ' divided Church history. 
Indeed it divided history into the two streams of East and West ! 
There were theological, social, cultural and economic conse­
quences of this division. One Reformed theologian asserts that 
the followers of the Eastern Church, which he says separated Word 
and Spirit, ended up in intellectualism or Mesmerism. I do not 
know enough of Eastern Orthodoxy to evaluate such a statement. 
But I do have the inl)ression that in the East there is a more 
mystical openness to the spiritual dimension than there is in the 
West. Without knowing enough to sanction or condemn, I merely 
mention the activities of the ' starets ' or elders in the Eastern 
Church quoted by Vladimir Lossky in The Mystical Theology of the 
Eastern Church and Writings from the Phi lokalia on Prayer of the 
Heart (translated by E. Kadloubovsky and G E H Palmer). It might 
be worthwhile to probe this suggestion to see whether Eastern 
theology asserts an autoncmy for the Holy Ghost which favours 
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Pentecostal concepts and attitudes. While it is true that Pente­
costal Theology is fiercely loyal to the Bible as the Word of God 
there does appear in practice a strange dichotany in Pente­
costalism which might suggest that subconsciously there sanetimes 
is a tendency to separate Word and Spirit. Perhaps me should at 
this point distinguish sharply betv.een classical Pentecostalism 
and the newer independent charismatic and "Faith" churches. If 
such a distinction were not so, what can one think of the bizarre 
prophesyings, words of knowledge so-called and virtually anything 
dramatic which can find an acceptance in those circles regardless 
of whether it squares with Scripture or not. It again raises the 
dilermna of Pentecostalism concerning the dynamic and experiential 
as against formalised discipline and structure . 

Western thought did not separate Word and Spirit. The work of the 
Holy Ghost was not conceived of as autonomous but as self­
effacing and was recognised in Christocentric terms. The Holy 
Spirit is recognised as the Mediator between the Father and the 
Son . So strongly is this asserted that in evangelicalism it sane­
times appears that the Second and Third Persons of the Trinity 
are actually confused rather than separated. While the Trinity 
may not be divided it may not be confused either . Sane Evange­
lical staterrents appear to be binitarian rather than trinitarian . 
Pentecostal theology interprets 1 Car. 12:7-11 and 1 Cor 12: 4-6 
in ways which must presuppose an activity of the Holy Ghost mani­
festing himself . The charisnata (or nine gifts) are manifesta­
tions of the Holy Spirit, not of Jesus Christ. out of the 
East/West schism Western Protestantism emerged with a strongly 
Christocentric interpretation of Scripture . Perhaps it was the 
down to earth logicality of seeing Christ in the written Word 
that engendered the practicality and work ethic of Protestantism, 
virtues which reached their peak in Calvinism, and which alas 
degenerated into materialism. Max Weber, the outstanding analyst 
of the independent significance of religion in the encouragement 
of national econanic activity, argued that the themes of this 
worldly asceticism (another name for the Protestant work ethic no 
doubt) developed so highly in Protestantism and especially in 
Calvinism encouraged people to value highly the rational and 
methodical mastery of the social, cultural and in particular the 
econanic environment . 

In their respective ways both Western Catholicism and Protestan­
tism have a history of seeking mastery over the cultural, social 
and even political environment. The tradition finds its expres­
sion today in this-worldly activities by the mainline churches . 
Instead of an apocalyptic view of eschatology they embrace evolu­
timary, even revolutionary and "Kingdan now" concepts . Generally 
speaking Pentecostal theology has no place for any sacralised 
view of this world. The classical Pentecostal stance is one of 
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withdrawal from the world ethically, religiously and politically. 
Involverrent in social progranunes and political reform is 
generally shunned. If anything, Pentecostals tend to theologise 
in favour of the ' status quo ' . 

This is not simply a cop-out, for Pentecostals have a record of 
suffering stubbornly and intensely for their beliefs, not 
shunning ostracism or even i mprisonment. Their withdrawal fran 
the w::>rld politically is instinctive. As much as anything else it 
sets them apart fran Western Catholicism and Protestantism. 
Perhaps it is an area of weakness, not untinged with Gnosti\;:ism, 
but it dces disclose spiritual affinities which set it apart as a 
third stream in Western Christianity. Having said this one must 
add that in the last decade the Pentecostal churches in South 
Africa have been pressed by events to form and articulate 
judgrrents on social conditions and ethical questions on the South 
African scene. Church conferences such as the Congress on Mission 
and Evangelism and S.A.C. L.A. have had an effect on Pentecostal 
theology. 

One should also add that while Pentecostals have been averse to 
agendas follo\\Bd by mainline clergy, they have in their own way 
reacted practically to social needs. In his book Pentecost 
between Black and White Walter Hollen\\Bger mentions six instances 
of social action by Pentecostal caranunities including an 
interesting study of Simon Kimbangu and the Kimbanguist sect in 
Zaire. 

Fran all the foregoing it can be argued that the distinctive 
features of Pentecostal theology are less in the tenets they hold 
to than in the spirit and mood of the movement. Apart fran the 
Pentecostal teaching on the Holy Spirit baptism, their theology 
is much like that of any fundamentalist group. It is their 
instincts, their fervour and their emphases which most charac­
terise Pentecostals and give a distinctiveness to Pentecostal 
theology. Among all the things believed by Pentecostals there are 
sare which are held with such emphasis that they could be taken 
as characteristically (though not uniquely) Pentecostal 
doctrines. Let me try to enumerate. 

3. 1 The Bi ble 

As I have already indicated the Bible is accepted as verbally 
inspired and as the all-sufficient guide for doctrine and 
practice. Herein lies the greatest strength of the Pentecostal 
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churches . They are people of the Book . I.et me not take time to 
speak of "redemption and life" . Suffice it to say that the rrere 
fact of having a book to study has a civilising effect upon any 
people or group . 

3 .  2 T he C ross 

In corrrron with all evangelicals, Pentecostals believe in the 
justification of sinners by the blood of Christ. They believe in 
the life-transfonning 'WOrk of the Holy Ghost through the Cross. 
While not unique in their faith, they hold to the doctrine with 
great if not unique intensity. 

3 .  3 Rev ival  - the Work of the Holy Sp ir i t  

The Pentecostal Moverrent is a revivalist moverrent. They believe 
in and depend on the action of the Holy Spirit in their services 
to convict the hearers and empower Christians for service and 
sanctified living. 

3. 4 M i racles 

Throughout church history there have been manifestations of 
miraculous power but the errphasis on the miraculous in Pente­
costal circles is uniquely Pentecostal in the present day . 

3 .  5 T he Demonic 

Casting out of dem:::ms is by no means confined to Pentecostals, 
but the emphasis on the devil and the demonic certainly 
characterises Pentecostal theology, oftentirres to the point of 
being bizarre. 

3 .  6 T he Sacraments 

Pentecostals major on baptising their converts. Alrrost univer­
sally the person is irmrersed as an adult, or at least as a 
believer able to make an intelligent decision . The act is 
regarded as a step of obedience and as a Christian initiation, 
but not as being necessary for salvation or as being a mean.s to 
regeneration . 
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Like all churches other than the Salvation Anny and the Society 
of Friends they partake of the Eucharist. Many do so once a 
rronth. others follow the pattern of the Plymouth Brethren and 
break bread weekly. I think it must be acknowledged that usually 
the attitude to the elements of bread and wine betrays a 
doctrinal shallowness and even savours of superstition. Sacerdo­
tali� is rejected in its theological claims, but one feels that 
sanetinEs the Ccmnunion table in a subtle unconscious way is 
treated as an altar, and the officiating pastor very often acts 
sanewhat as a priest. 

3 .  7 Eschatology 

Pentecostals believe that the world as we know it is proceeding 
towards a goal laid down by God. Usually there is a belief in a 
physical rapture of the saints, of a seven year tribulation and a 
millennium, but these concepts, while broadly accepted, do 
provide a fertile field for controversy. All Pentecostals believe 
that the world we know, is not the world as God intended it to 
be, but that God in divine sovereignty will ultimately break into 
human history in a final act of rederrption acccmplished by Jesus 
Christ. 

3 .  8 Evangel i sm 

Pentecostal churches are usually characterised by a thrust 
towards evangeli�. Their attitude to the '\\Drld is that "Christ 
is the answer". If enough people get converted this '\\Drld ' s  
prcblems will be ameliorated. The compassion of Christ prompts 
the Pentecostal believer to a caring evangelistic attitude 
towards his neighbour. It is also true that the pioneering phase 
of existence in which rrost Pentecostal congregations are found, 
brings about a strong necessity for recruitment. There is a 
pressure to grow which is not as keenly felt by the older r rrore 
established churches . At best such pressure gives a zeal for 
evangeli�. At its '\\Drst it engenders unwholesome proselytising 
attitudes. 

4 THE E FFECT OF THE CHARISMATIC MOVEMENT ON PENTECOS­
TAL THEOLOGY 

In speaking of a distinctive Pentecostal Theology it is necessary 
to set at a distance theological concepts prevalent in some 
independent charismatic circles. But it is not possible to 
isolate such concepts. They penetrate and infiltrate into Pente­
costal teaching and practices. 
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4 .  1 Faith 

In recent years there has been a phenarenal upsurge of so-called 
"Faith" churches or "Rherna" type churches. They propagate a 
concept of faith which at first flush appears to be no more than 
a resurgence of primitive Pentecostal teaching, but in fact it is 
based largely on the teachings of E W Kenyon whose thesis of 
"Sense knowledge vs Faith knowledge" really reflects a positive 
thinking mind cure approach . It is worlds away frcm the old tiITe 
Pentecostal concept of prayer as being coornunion with God based 
upon the v.0rk of the Holy Spirit on the basis of Christ ' s  
finished v.0rk on the Cross . 

4 .  2 L i turgy 

There has been a whole ne:w approach to worship. Hyrrrrls have been 
�pt aside ; now choruses are sung exclusively. The congregation 
usually has to stand, possibly to facilitate dancing which has 
becare a must in sorre people ' s thinking. More than half the 
service is spent in singing led by instrumental song groups . 
Little or no tiITe is left for individual response of v.0rship or 
praying. All is done vicariously in the v.0rds of choruses .  
Frequently the music i s  more like religious po p  than <i=votional 
music . Soulish "highs" take the place of the genuine spiritual 
experience which Pentecostalism looked for . The penetration of 
such liturgies into Pentecostalist circles is damaging and perni­
cious to the experience of Holy Ghost moving which Pentecostal 
theology extols. 

4 . 3 T he Spectacular 

Pentecostal theology has always praroted the charisnatic gifts 
including prophecy, v.0rds of knowledge and gifts of healings . 
Perhaps, because of criticism frcm the evangelical churches, 
these were manifested discreetly and with discretion . Now there 
is a disconcerting flood of activities all ascribed to the 
v.0rking of the Holy Spirit. Pentecostal theology finds it hard to 
cope with the prevalence of "prophetic v.0rds", "revelations" and 
"prophecies" which have becane the vogue . 

5 CON C LU S I O N  

Pentecostalism shows in large part the theology of the evange­
lical Protestant churches, but Pentecostalism is neither Protes­
tant nor catholic . It has its own unique inspiration and 
affinites . At present it is going through a period of challenge 
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and confusion. Much that has looked like classical Pentecostalism 
is turning out to be theolcgically suspect. No doubt a re­
assessrrent will take place. Perhaps it is already taking place. 
The result can only be the articulation of a sound, specifically 
Pentecostal theology. 
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INTRODUCTION 

To obtain insight into the origlll and growth of Pentecostalism, 
in particular into those factors which led to the origlil of 
Classical Pentecost in south Africa, demands research which takes 
seriously the history of the ecclesiastical, as well as the 
social and political backgrounds from which the rroverrent arose, 
on the one hand; and on the other, those practical principles 
which undergird the growth of the Pentecostal churches. 

This cursory examination is limited to these two areas, and 
attempts to understand Pentecostalism from the perspective of an 
academic integration of the contributions of Church History and 
Practical Theology. 

2 HISTOR ICAL ROOTS OF PENTECOSTA LISM 

For the purpose of this article a cursory review of the insights 
offered by Church History with regard to those separatist groups 
which sternred from and existed alongside orthodox church struc­
tures, suffices . This is not to claim that modern Pentecost can 
be arbitrarily classed with these groups; however, as a Spirit­
movement, points of contact between the Pentecostal rroverrent and 
other similar rroverrents which have, over the centuries, often 
reacted to the formalism of orthodoxy, can be identified. 

There is a reasonable consensus that Pentecost arose in the 
spirit of Enthusiasm, and that it should thus be examined from 
similar perspectives . Enthusiast groups \Jhose distinctive marks 
have been transposed particularly into Pentecostalism include 
arrong others Montanism of the second century, Mysticism from the 
twelfth and thirteenth, Anabaptism from the sixteenth, the Later 
Reformation and Pietism from the seventeenth, Methodism from the 
eighteenth, and American Revivalism and the Holiness Moverrent 
from the nineteenth century. 

These Spirit-rroverrents arose in reaction to the stagnation, 
intellectualism, dead formalism and absence of the experiential 
which have characterised the orthodox churches over the centu­
ries. The trerrendous growth experienced by Pentecostal and 
charismatic groups in south African can be largely attributed to 
precisely these shortcomings in the orthodox churches. Pentecos­
talism, with its emphasis on experience, offers to many an escape 
from lifeless church prisons. However, this has not prevented the 
negative excesses of a theology of experience from finding 
fertile soil in Pentecostalism. Hence the sad tendency in Pente­
costalism toward repeated schism and the forming of countless 
sub-groups, attributable so often to subjectivism . 
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Historically the two oldest South African Pentecostal churches, 
the AFM and the Full Gospel Church, arose from the revival at 
Azusa Street in Los Angeles in 1906 . The influence of the Zionist 
rroverrent of John Alexander [x)wie was of particular importance for 
the AFM, which developed into an independent mission rroverrent in 
1908. Its doctrine of divine healing, of baptism by three-fold 
imrersion, of sanctification, etc. , can apparently be traced back 
to D'.:Mie ' s  group in particular . The Full Gospel Church derived 
its baptisrna.l practice from its founder, George Bowie, in 1910, 
and is similar in this respect to the Baptists. 

'Ille historical connections between these two Pentecostal churches 
and the South African church scene of the nineteenth century must 
also be taken into consideration . This is a two-edged sword . On 
the one hand they have found cornron ground with that pietistic 
spirit which characterised certain Dutch Refonred congregations . 
Pentecostals rrake much of revivals in the Dutch Refonred 
churches, and the influence of Andrew Murray should not be 
underestinated . 

On the other hand there has been a perennial conflict on the part 
of the Pentecostal churches with the doctrines of the Afrikaans 
"Sister churches". One characteristic of Refonred doctrine which 
Pentecostals are adamant in resisting is the basic henreneutical 
point of departure that the origin of God ' s  covenant with the 
church of Christ should be sought in his covenant with Abraham in 
Genesis 17 . Pentecostal theologians refuse to accept this, 
appealing rather for a basis for God ' s  covenant with his church 
from an exclusively New Testarrent perspective. Christ ' s  resurrec­
tion and the day of Pentecost are crucial elerrents for Pente­
costals. 

South African Pentecostals also maintain that the spiritual iden­
tification of the Great Trek of 1836-1838 - when the fa.rrrers of 
the F.astern Border areas left the Cape to escape British rule 
with the exodus from F.gypt, was based on the Covenant theology of 
Refonred doctrine . Pentecostals have distanced themselves from 
this spiritual exclusivism, viz. that the Boers were the people 
of God, as opposed to the other people of South Africa; and thus 
from the Old Testar1€nt-based sanction of the later Apartheid 
policy of the governrrent . The Biblical basis of the Apartheid 
policy should thus be understood in terms of the uncritical equa­
tion of the church with Israel, based on Covenant theology. 

Over against this Pentecostalism considers the nation Israel 
still to be God's elect people, in accordance with the covenant 
made with the fathers (Rm 11 : 28). Thus Pentecostal and Refonred 
scholars in South Africa also differ in their eschatology and 
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pneumatology. Pentecostals believe that after the Rapture of the 
church (ITh 4:16, 17) Jesus Christ will minister to Israel again, 
during the revelation of the anti-christ and the Great Tribula­
tion, before Jesus reigns visibly on earth during the Millennium. 
Consistent with this schema is their belief that the church of 
Christ has been given the Holy Spirit during the eschatological 
interim, but that the Spirit with his gifts will be bestowed upon 
Israel after the Second Caning. 

Pentecostal theology currently falls short in the sense that the 
traditional views on Christology, pneumatology, eschatology and 
ecclesiology have not yet been adequately integrated according to 
a henneneutical paradigm or model. It is my opinion that the 
schematised propositions of dispensationalism are influenced too 
much by a subjective interpretation of Scripture to be able to 
make up for this shortcaning. 

3 PRACTICAL PRINCIPLES WHICH RETARD OR FURTHER THE 
GROWTH OF PENTECOSTALISM 

It should be realised that it is impossible to demarcate Pente­
costal doctrine fran Pentecostal life-style. Although systematic 
theological errphases are included in this section, the primary 
concern is the impact of Pentecostalism in a practical sense. 
Much has of course been written about Pentecostal doctrine frcm 
the perspective of orthodox theology. It is my opinion that such 
criticism should take into consideration both the weaker and 
stronger aspects of Pentecostalism to be able to offer a balanced 
evaluation. In South Africa Pentecostalism is normally depicted 
in Refonred writings as a sect, or a group peripheral to Chris­
tendom. Pentecostals consider such an attitude to be in conflict 
with the Scriptural truth that the Church of Christ consists of a 
hcmogeneous organism. Either Pentecostals form part of the holy, 
catholic, Christian church or they do not! ! Ho\\ever, if the 
confessions and basic rules of faith as contained for instance in 
the Apost le 's Creed - which is accepted by both the AFM and the 
Full Gospel Church (as M=ll as other Pentecostal churches) - are 
used as norms, it can not be doubted that Pentecostals form part 
of the heart of Christendan. Pentecostal movements do not exist 
apart from the church, but are also the church. 

Criticism of Pentecostalism should thus be directed as though 
against a particular denomination which, for certain reasons and 
convictions, cannot identify with so-called orthodox doctrine. 
And the consequences of orthodoxy, as restated on a Scriptural 
foundation by the Pentecostal movement, should be recognised by 
the older churches. Within the church there is thus hope for 
mutual enrichrrent. It may be desirable to consider the orthodox 
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churches and the Spirit churches to be conµ:>nents of the sane 
body. For Christ has only one body here on earth. The orthodox 
churches, with their intellectual and formal approach, might be 
deemed the brain; Pentecostalism, with its life of feeling, the 
heart. A body without either organ could not survive . 

Characteristics neglected by Pentecostalism (and normally exalted 
by the orthodox churches) include: 

3 .  1 Lack of theology 

It should be clear that because of the heavy emphasis on the 
ministry of the Holy Spirit and the consequent emphasis on the 
experiential, the practice of systematic theology has been 
neglected among Pentecostals . Indeed, during the early years of 
the Pentecostal movement academic erudition was questioned 
precisely because it was believed to hinder the working of the 
Holy Spirit in the life of the believer. It should also be noted 
that Pentecostal believers originally came from the ranks of the 
less-educated labourers. This canbination of factors led to a 
lack of systematic theologising. 

This lack meant that to a great extent the knowledge accumulated 
by the church of Christ over the centuries, the formulations of 
the great Councils and the developrent of the theological thought 
of the church, was to a great extent missed by Pentecostals . The 
glorification, in Pentecostal thought, of the primitive assembly 
of Acts as a perfect model for the church of the tv.Bntieth 
century could be attributed to this shortcoming, among other 
things . 

This consideration concerns the use of Scripture by Pentecostals 
as well. Their often subjective interpretations must be under­
stood against this background. The Bible is saretimes used as an 
encyclopaedia, as though the solution to every problem of the day 
is contained in it in so many words. This is not to say that all 
Pentecostals use Scripture thus, but it is a tendency. 

3. 2 D i s t i nc tion between Word and Spir it  

Pentecostals accept the reality of living prophecy. Criticism 
from orthodox circles maintains that this phenonenon irrplies a 
distinction between Word and Spirit, and it is even asked if 
Pentecostals recognise the completion of the canon. Pentecostals 
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place a high premium on the Bible, but also recognise the 
ministry of the Holy Spirit. i·fuen a prophecy is uttered, Pente­
costals do not consider it to be complerrentary to the canon, but 
insist rather that it be tested against the content of Scripture. 

The disadvantage of the so-called separation of Word and Spirit 
among Pentecostals can be observed in the way it serves the 
dangers of subjectivism. The religious experience of the Pente­
costal can easily be exalted by falling back on a revelation of 
the Spirit, without the Word being allo�d its rightful place as 
the criterion of such reve lations . When Pentecostals rreasure 
their conduct by "But the Spirit led rre ! " , it becorres almost 
impossible to present a rational argurrent as a corrective, and 
virtually anything, up to and including schism, can be legiti­
mised thereby. In such cases the Spirit has been enslaved by man. 

3 .  3 D i stinct ion between the church and the world 

Pentecostals draw a sharp distinction bet� the church and the 
,:,.,orld. In fact their Sitz im Leben is coloured by this V>Drld­
view. The world is hostile to the church, and is to be aggres­
sively evangelised or treated with the greatest caution . 

The principle of the individual ' s  relationship with God is 
buttressed by this principle. The vertical perspective is 
emphasised and the horizontal avoided. Thus the church is a 
stranger to the ,:,.,orld and avoids the world. Naturally this 
emphasis on an intimate relationship be� God and man serves 
as an attraction to those who belong to churches which neglect 
the personal relationsip. 

The vision for mission and evangelisation of Pentecostals is thus 
determined by this principle . Like the Anabaptists and Pietists, 
Pentecostals view the V>Drld as lost, and every soul which cannot 
offer a clear testinony of redemption is to be proselytised and 
baptised, even nominal Christians . It could re argued that Pente­
costals have perpetuated the mission situation of Acts. 

This double V>Drld-view of the Pentecostals implies a devaluation 
of history. The first priority is to save lost souls, and the 
call to be Christ to a suffering V>Drld is lost on them . 

A logical consequence of this view is the separation of church 
and state and a lukewarm attitude toward political involverrent. 
The state belongs to the secular order, and the church ' s  respon­
sibility toward it is to pray for it. 
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In conclusion, this approach leads to a particular eschatological 
view. A strong expectation of the Second Coming is positively 
reinforced by the avoidance of the v.0rld by Pentecostals . Diffi­
cult economic, social and political problems are sirrplistically 
by-passed by referring to the glorious day which will dawn when 
Jesus corres again. 

3 .  4 D i st i nction between Law and Gospel 

The antithesis between Law and Gospel in South African Pente­
costalism leads to a rejection of Covenant theology. As rrentioned 
above, Israel is transposed into the church in Reforrred doctrine, 
while Pentecostals separate Israel and the church into historical 
and phenorrenological entities . This denands the rejection of 
infant baptistm, with its Old Testarrent roots, by Pentecostals . 

In tenns of Law and Gospel Pentecostals ' exaltation of the resur­
rection of Christ compared to the position of the cross becorres 
clear. Pentecostals often advocate a Theologia Gloriae at the 
expense of the Theofogia Crucis . The danger in this is that 
Pentecostals deny the way of the cross and the brokennes of life, 
and want to experience continual triWTiph . 

This leads to a peculiar fonn of legalism. Pentecostals derive a 
peculiar ethic from the victory which was achieved over evil. 
Since believers are freed from sin, they ought no longer to sin . 
This is reminiscent of the Wesleyan m:xlel of perfection. Pente­
costals thus reject the Lutheran formula sirrrul justus et peccator 
(both righteous and a sinner) and errphasise sanctification at 
the expense of justification . 

3 .  5 T he Holy Spi ri t  and h is  gifts  

There are also, however, theological insights which Pentecostals 
may contribute which are largely or completely lacking in sorre 
orthodox churches. This input generally concerns the experiential 
aspects of life, and becorres part of the believer ' s  experience 
and fe llowship with God. 

'lb understand anything of the characteristics of  Pentecostalism 
it rrn.ist be understood that the Holy Spirit and his v.0rking play a 
trerrendous role in the life and thought of Pentecostals . '!his 
does not irrply an arbitrary de-enphasis of Christology compared 
to Pneumatology, but it does underline the personal relationship 
with the Holy Spirit which brings the Word to the believer. 
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The Holy Spirit and his gifts are considered indispensable to the 
edification and growth of the church of Christ. It is the Holy 
Spirit who convicts of sin, who regenerates, who fills believers, 
by whan healing occurs in the name of Jesus, who sanctifies 
believers, who leads them and who speaks to them, etc . 

3 .  6 L iturgical flex ib i l i ty 

On the level of liturgy, and in the case of the v.Drship service 
in particular, Pentecostalisn has made trerrendous headway in 
presenting the glory of the camnunion bet'M=en God and humanity 
more so than is usually the case ii, other churches . 

This results in Pentecostal liturgy functioning in the area of 
group therapy . Ma.'1y v..no -were used to the quiet fomality of 
orthodox worship have experienced Pentecostal gatherings as 
therapeutically liberating, since they can participate in fellow­
ship with God and his people . 

Biblical emphasis on prayer has also been highlighted. Pente­
costals have shown once again what the value of praise and 
v.Drship is to the church . This Scripturally based expression of 
unanIBDus praise is what rrakes the glory of God a reality in a 
Pentecostal service. 

In a Pentecostal v.Drship service not only are the offices recog­
nised, but the Pauline model of the body of Christ as a func­
tional group is realised. That is, the lay-person is granted 
opportunity to participate in the liturgical process . The W::>rd is 
preached fran the pulpit, and the congregation reacts and parti­
cipates spontaneously in worship . The rrembers are given the 
opportunity to express their thanks and praise by means of loud 
amens, the raising of hands, enthusiastic community singing, 
joint v.Drship, dances of praise and the ministry of the gifts of 
the Spirit, especially tongues, interpretation and prophecy. 

3 .  7 Commun ication 

This aspect, a definite contribution and advantage of Pente­
costalisn, is relevant for the proselytisation of people in the 
Third World in particular. The orthodox (White Western) religion 
is based on definite rational m::x:els and standardised ecclesias­
tical techniques. As a result there has always been a spirit of 
paternalisn in the orthodox Christian relat�onship with the poor 
proselytised heathen of the Third World. This is underlined by 
the establishment of daughter churches, as opposed to the mother 
church. 
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Third World believers wish to break away from the underlying 
Western culture, with its theological rnodels and ';.Orld-view. They 
want to experience religion in the context of their own mil�eu, 
and not be bound by prescriptive theological categories by means 
of which White Christendan atterrpts to force them to be Chris­
tians. 

The diversity of PentecostaliEm contributes to this religious 
transfonnation. The nature of Pentecostalism as a Spirit church 
enables it to reach down to the illiterate masses of the Third 
World and to offer to those people the opportunity to experience 
Christ within the context of their own culture. Since Pentecosta­
lism is by its very nature less intellectual and more Spirit­
determined, the Christian message is rnore easily indigenised by 
Pentecostalism than by the other great traditions of Christendom. 

It is thus not surprismg that Pentecostalism is showing such 
growth among people living in South America, Africa and the Far 
East. These people practice oral religion, and stand apart from 
that rational system which characterises White Western religion. 
Pentecostalism suits this situation like a hand in a glove. 

3. 8 Certa i nty and hope 

Pentecostals normally maintain their point of view with convic­
tion. This ireans that while they accept that a believer must know 
that he is saved, such a believer must also confess it, with 
commitirent. 

For Pentecostals the question of regeneration is the watershed 
betv.Ben Christian and non-christian . If one is born again, one is 
a child of God - otherwise not . That is why people from other 
church traditions who cannot assuredly confess that they know 
they are saved, are considered unsaved, and must hear once again 
the good news of the total victory of Christ and the resultant 
certainty of salvation. Argurrents such as "I have my church" and 
"I was baptised as an infant" do not satisfy Pentecostals .  
Neither church nor baptiEm save, only Christ alone. 

Another clear distinguishing mark of Pentecostals is hope. There 
is no hint of discouragement, but of a driving hope and trust, 
that Christ does not only live, but that the Holy Spirit leads, 
and makes known great and marvellous things to his church . By the 
Spirit a vision of the future is created in the heart of the 
church, resulting in a treirendous expectation that the kingdom 
will be established among us. 
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4 C O N C LU S I O N  

If  the church of Christ is  in truth a hancx_:reneous body, then one 
tradition cannot appropriate for itself the role of primus inter 
pares . Brotherhood must be accepted, and the various traditions 
must canmunicate with one another . The rrembers of the body have 
no mandate to rend the body .  It is tirre that the other church 
traditions offer a helping and teaching hand to Pentecostalism, 
and that they also learn at the same tirre from the energy and 
flexibility of the younger movement, so that their ancient bones 
can be revitalised. 
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Any genuine and rreaningful knowledge of God is preceded by an 
encounter with God. Only from the context of a continuing 
experience of God, within which the believer partakes of the 
salvation (Afrikaans "heil") of God and learns to know Him, by 
the working of the Holy Spirit, can one practise theology in a 
rreaningful way. 

Scripture is the primary source of information concerning God and 
his dealings with humanity, therefore the Scriptures remain 
extrerrely inµ)rtant for a Pentecostal theologian, while allowance 
is made for its particular nature . God cannot be known, like sorre 
empirical object which W= can see, hear and research, unless W= 

receive a revelation from him for that purpose. The Bible 
contains information concerning God ' s  nature and will, but the 
rrere reading of these facts does not in itself constitute a reve­
lation from him, as a revelation must be accompanied by an 
encounter . 

The Bible contains a record of the encounters of certain people, 
and of the Bible writers themselves, with God; and of the infor­
mation which has been transmitted in these revelations in various 
ways . Real information about, or revelation of, God has been 
obtained since the New Testarrent age when a person is brought to 
a personal encounter with God by the working of the Holy Spirit 
according to the Scriptural pattern . The Bible is a source of 
information during the process of encounter in which God reveals 
himself to a person and that person partakes of salvation. Only 
the believer who has this experience can practise theology. 

We see that at the very beginning of the early church the Gospel 
of the kingdom of God was preached, people W=re converted, 
experienced forgiveness and redemption, W=re baptised and 
received the infilling of the Holy Spirit, while reflection on 
how all this happened, how faith works and what God ' s  will is, 
only took place later . Those who have experienced this salvation 
of God are enlightened by him to speak about this salvation and 
about him. A proprium for Pentecostal theology is this, that 
people must have had an encounter - or rather, should have an 
ongoing encounter - with God before they can really say anything 
about him, i . e. , before they can do theology.  

Since this principle governs the practice of Pentecostal theolo­
gy, a logical consequence is that abstract or theoretical consi­
deration of God and his attributes is excluded. Believers learn 
to know God as He corres to them in the encounter . The Bible 
offers a record of such encounters, but it can only be grasped 
when the Holy Spirit perfonns similar deeds in their own life. 
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The Holy Spirit, who glorifies Jesus, brings the believers into 
contact with Jesus Christ, and his majesty, power and love, in 
the encounter which he brings about. This experience generates 
faith, love and respect for God, arrong other things , in the life 
of the believer. Matters such as faith and love are thus directly 
related to our experience of Christ by the working of the Holy 
Spirit. Thus understood, faith is rrore than the acceptance of 
certain facts, and love rrore than the doing of good deeds - faith 
and love are new qualities of life. This quality of life is a 
direct creation of the Holy Spirit. Paul writes of such people: 
"We, however, have the mind (nous) of Christ. " (Good News Bible, 
I Cor 2 :  16). 

This is not a surrender of the truth to subjectivism - the Holy 
Spirit makes the objective work of Jesus Christ a personal 
reality in the life of the believer. The objective and subjective 
elerrents cannot be separated. The subjective is based on and 
consists in the reality of the objective while the objective is 
realised and recognised, through the working of the Holy Spirit, 
in the subjective. The subjective may often be tried by the 
believers ' doubts, but in this case it is precisely the Holy 
Spirit who helps them cling to the objective. An objectivity 
which accepts a historical reality by rreans of reason alone is 
deprived of that reality which the Bible proclaims, viz. that the 
Holy Spirit, the Spirit of truth, will lead the believers into 
all truth. 

For the Pentecostal theologian subjective experience is 
important, not because it becorres the grounds of faith, but 
because it is in this area that truth is realised, the tine when 
the Holy Spirit actualises the salvation of God. When this 
subjective elerrent is lacking , we are deprived of truth, of 
salvation, of the IX)Wer of God in our lives, we remain separate 
from God and his direct intervention in our lives, and are 
involved in our own vain philosophical speculations. 

The working of the Holy Spirit is , on the one hand, the grounds 
for the concretisation and practice-directedness of Pentecostal 
theology, but on the other hand it also emphasises the cardinal 
importance of such working in the life of the believer. It is the 
Holy Spirit who glorifies Jesus, reveals Him and makes Him 
present. The Holy Spirit is the agent of God ' s  total salvation 
and all his deeds in the believer's life. Reflection on every­
thing the Spirit does is essential , but should also embrace the 
infilling of the Holy Spirit and the accorrpanying gifts (charis­
mata) of the Spirit as experienced and practised in the early 
church - precisely the matters which were not allowed their 

· rightful place in the later developrrent of the church. 
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This is not to say that Pentecostal theology is an over�hasis 
of the pneurnatological at the expense of other areas such as 
Christology. It is precisely the Holy Spirit who is active in all 
these areas, and who leads the believer into a true and genuine 
Christology and theocracy. For the Pentecostal theologian it is a 
cardinal truth that it is the Holy Spirit who is "the spirit of 
wisdom and revelation in the knowledge of him" (Eph 1 : 17 KJV), 
and that no-one can say that Jesus is I.Drd, except by the Spirit 
(I Cor 12: 3). 

G'.xld theology should be, arrong other things, theocratic, Christo­
centric and pneumatological. By pneumatological it is not 
intended that only the doctrine of the infilling of the field of 
theology be included, but that the entire field of theology be 
pneumatologically rethought and reworked. This applies to the 
doctrines of creation, red�tion, the church and even eschato­
logy, since God does everything by the Holy Spirit. 

The Holy Spirit should be continually revealing God to the 
believer, and making him present. This is the manner in which God 
comes to us - he does not come in formulae and dogmas, in 
precisely defined pronouncements, but by the Spirit which, like 
the wind, blows where he lists. This means that God is always 
before us, and that . he is always rrore and greater and even other 
than we can express by means of our rrost wonderful theology. 
Although Jesus has revealed God to us, and the Bible contains a 
record of his will and deeds, and he is subjectively experienced 
by the working of the Holy Spirit as personal and concrete, he 
remains the sovereign God who always takes the initiative. This 
means that the greatest asset of believers is their dependence 
upon and openness toward God, their readiness to be enlightened 
and addressed, their readiness to be changed and to be led of the 
Spirit of God, and to be Spirit-controlled. Believers may often 
not be understood by the secular or �irical world. "But the 
natural man receiveth not the things of the Spirit of God: for 
they are foolishness unto him: neither can he know them, because 
they are spiritually discerned" (I Cor 2: 1 4). 

Because of their dependence upon God and openness toward him, to 
be led of the word and his Spirit, there is on the part of the 
Pentecostal believer a daring freedom from and otherness toward 
the accepted point of view. This freedom and otherness originates 
in the objective reality of Christ ' s  life, death and resurrec­
tion, on the one hand, and on the other hand in the working of 
the Holy Spirit which is an anchor in the life of believers. 

It has already become obvious that in Pentecostal theology 
individuals and their experience of God is primary, in a certain 
sense. Individuals are confronted by the gospel and the working 
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of the Holy Spirit, and driven to make a personal decision for 
God. That personal encounter brought personal decision for God. 
That personal encounter brought about by the Holy Spirit achieves 
a genuine and rreaningful individuality. The encounter creates an 
opportunity for one to find oneself, and to be able to live in 
freedom and p::,wer for God and one ' s fellow human beings. This 
identified individuality is not individualism, since it is 
precisely a legitimate encounter with oneself which enables one 
to relate rreaningfully with God and with one ' s  fellow human 
beings. This type of genuine individuality leads to a true 
fellowship of believers . Thus in Pentecost this strong indivi­
duality leads to a strongly charismatic corrmunity . Those who, by 
rreans of a genuine personal encounter with God, experience them­
selves as individuals, are added by the Spirit to a charismatic 
body, viz . the church of Christ . In this charismatic body they 
can never be alone, but are always part of a larger caring and 
operating unity. 

Encounter with God must have an impact on the life of believers -
therefore the quality of life is always irrportant to Christians . 
Their daily life in practice, and their relationships, bear 
witness to the truth and reality of the new life of which they 
partake . Ethics are thus important, but never in the sense of a 
holiness of works or of rrerit. In view of the believers ' 
experience of the marvellous work of God by the Holy Spirit, 
which is operative in them by grace, it is absurd to atterq:,t to 
achieve rrerit. Ethics, or the new quality of life, is based on 
the fact not only that grace is a free gift of God in Jesus 
Christ for humanity, but that it is an encounter with God in the 
power of God in the life of believers. Sanctification is the work 
of the Holy Spirit in their lives by' rreans of which the charac­
teristics and qualities of God are realised in them to such an 
extent that they are able to live according to God ' s  personal 
will for their lives . 
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1 I HA D A DREAM 

Not long ago I had a vivid and significant dream . I was back at 
university, as always deeply involved in student affairs . I was 
delighted to be chairperson of an important student body which 
held public rreetings on current affairs. My committee and I were 
firm supporters of a broadly-based, liberal perspective ana we 
controlled this society and were even influential in the Univer­
sity at large. One fine day while chairing a meeting I realised 
to my distress that I had been caught unawares by the fact that 
the constitution required that the election for next year ' s  
executive committee be held at the close of that very meeting. 
Glancing over the packed audience I saw with mounting agitation 
that most of the people present were not supportive of my parti­
cular perspective. On the contrary they seemed to be mainly from 

*This paper was presented at the Seventeenth Annual Meeting of 
the international Society for Pentecostal Studies at the CBN 
University, Virginia Beach, VA, USA on 1 4  November, 1 987. 
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a troublesane new conservative and evangelical group whom I had 
of late noticed actively proselytising arrong the first-year 
students. Their enthusiastic leader was a fiery young fellow with 
a mop of red hair and the unlikely name of John Thunder . In 
desperation I sent off scne of my trusted assistants to the 
residences to try and bring in our supporters before the elec­
tion . These last-minute attempts proved to be futile . Most of our 
supporters could not be found or else they mad� lame excuses and 
the few who were brought in belatedly were not sufficient to 
avert the impending disaster . I felt the control already slipping 
out of my grasp and experienced intense anguish and despair as 
thoughts raced frantically through my mind . 

At last I could postpone the election no longer and proceeded to 
call for naninations . John Thunder was the first to raise his 
hand to speak . He said in a calm voice that he thought it vl'OUld 
be unfair to hold an election at this juncture . It seerred to him 
that sufficient supporters of all the various perspectives were 
not present and that we -would not be able to elect a truly repre­
sentative ccmnittee that evening. He proposed a postponerrent of 
the election and the motion was passed unanimously. I was 
stunned. I looked at him and i.rrmediately I loved him . With 
someone of such calibre and sensitivity I could get on - we could 
-work together, co-operate as a team . I felt all my prejudice 
rrelting away. Freely and selfishly he had given up his golden 
opportunity to gain complete control of the ccmnittee and I had 
all the while thought that he had been skilfully engineering a 
take-over . I felt energised and liberated by the experience. As I 
sprang forward to embrace him I had this strange sensation of 
becoming integrated and strong . I could see an action-packed 
future. John and I -would serve together on the next committee. 
With such a canbination there -would be no stopping our society. 
We could tackle an army, scale a wall, leap over all obstacles . I 
had a dream . I believe this dream was fran God. 

2 INTROD UCTION 

"D:x:trine divides, service unites" was the slogan of much super­
ficial ecurrenical enthusiasm at the beginning of the twentieth 
century. The many interchurch and interconfessional theological 
dialogues taking place today, the Lima D:x:urrent on Baptism, 
Eucharist and Ministry of 1982 and the ensuing discussion it has 
generated, as well as the study programrre "Towards the cormon 
expression of the Ap)stolic Faith today" are major conterrporary 
factors which have led to the questioning of this old adage . In 
1 977 the Gennan theologian, Jurgen Moltmann , clairred that 
doctrine , in fact , unites whereas it is the practical issues ti,at 
are now dividing Christianity. The study of the propria of Chris-
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tian churches and their theologies is a relatively new and 
exciting task in Ecumenical Theology. Determining the actual 
differences between the major confessional groupings of CllFis­
tianity is essential to any meaningful eCUllEl1ical progress. If 
the aim of Ecumenical Theology is to discover (uncover) and 
fi!rther the unity of the Christian Faith then part of its task 
will be to express doctrinal convictions in terms of basics and 
the resulting convergence in truth. Dietrich Ritschl, ecumenist 
from Heidelberg has recently stated: "Das letzte Ziel der Suche 
liegt in der Entdeckung okumenisch konsensfahiger Satze und 
Axiare" (1986: 19) .  

In order to find such doctrinal expressions W= need to know more 
accurately how and where we differ from one another before we may 
discover that others possibly express the same truth in other 
words or view it fran a different angle . Seeking to define 
propria should thus not be seen as an unhealthy dwelling on what 
divides us. It belongs rather to the essence of ecumenical enter­
prise. As we shall see it is usually a pathway characterised by 
innovationes or ' surprises of the Holy Spirit ' (as Donald Gelpi 
calls them) . 

Our task is to discover what the proprium or distinctive elerrent 
of Pentecostalism and Pentecostal theology is. There is a new 
urgency to this question in ecurrenical circles today. As the 
unprecedented growth of Pentecostal Churches gradually makes its 
impact felt on the whole of Christendom many believers from 
Orthodox and Catholic, mainline and free Protestant Churches show 
an increased interest in this section of Christianity which has 
been most maligned and habitually looked down on in the past. The 
surprising statistics of D B  Barrett that Pentecostalism, taken 
as a unit, has outstripped all the major confessional corrrrnunions 
of Protestantism has finally caused the penny to drop - even in 
the rarified halls of established theological academia. 

The fact that this paper is being presented at an annual neeting 
of the SPS is to no mean degree related to these growing percep­
tions. In 1983 the Institute for Theological Research at the 
University of South Africa in Pretoria cormrenced with a research 
project on Pentecostalism and the charisnatic movement in order 
to try and understand the growth of this section of Christianity 
and to take its theological contribution seriously. Unisa, as our 
University is known, houses the major theological faculty in 
Africa with close on a hundred full-ti.Ire teachers (from almost 
all the different Christian denominations) and about 4 000 
students in Theology and Biblical Studies . The research on Pente­
costalism is being done in the Department of Systematic Theology. 
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After a publication on the healing ministry of the church and 
apart frcm w::>rk on various historical themes, attention has 
recently been focused on "Prosperity teaching" and Pentecostal 
distincti ves. 

There have naturally been many atterrpts to try and describe the 
distinctive elerrent of Pentecostalism including especially work 
by scholars of the Society for Pentecostal Studies. This present 
investigation is just one of many trying to rrake headway with 
this enigmatic task. 

3 T H EO LOG I CAL D I S T I  N C T I VES 

3. 1 The concept propri um i n  general 

I believe the concept of a theological "propriurn'' or distinctive 
first requires sare clarification. Although the Latin term 
propriwn may be sarewhat unfamiliar, that to which it refers is 
not unknown. It is understood today in at least three ways. When 
people speak of typical ,  unique , distinctive or ctU1racteristic 
elements of a particular theology they mean (a) that which it is 
known for in the form of caricature , (b) that which describes its 
essence, the core of its faith, or (c) that element or those 
elements which specifically distinguish it from other related and 
similar but not identical theologies. 

3. 2 The Prop ri um of Reformed theology 

Let rre illustrate what I �  by taking a brief look at the 
propriurn of Reforrred theology in these three senses. I am speci­
fically choosing to use Reformed theology as an exarrple because I 
am most familiar with it and I believe the advantages of an 
"insider" type of analysis far out�igh the disadvantages. 

3. 2 . 1 Caricatures are usually the easiest. There is a very camon 
perception that the most typical belief of Refonned Christians is 
the doctrine of predestination. There even seems to be sane 
historical evi�ce for such a staterrent. Reforrred people, how­
ever, find this description far from accurate. Undoubtedly the 
spectre of Calvin ' s  "horrible" eternal decree of double predesti­
nation or for that matter Barth ' s  high-handed historical supra­
lapsarian view belong to the Reforrred tradition. Their impact, 
ho�ver , is negligible today. It w::>uld be grossly unfair to see 
even the various modified versions of what should rather be 
called the doctrine of e lection as being central to present -day 
Reforrred and Presbyterian theology. The classical doctrine of 
predestination is certainly peripheral to most of the preaching , 
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catechising, evangelising or pastoral ministry of Reforrred 
churches - even where it is openly adhered to, rather than 
serving rrerely as a skeleton in the doctrinal cupboard. Another, 
typically South African, caricature of Reforrred theology is that 
it, of inherent necessity, gave birth to the evil system of 
legalised racial discrimination called ' apartheid ' . Equally 
facile is the attempt to blame all the evils of capitalism on 
Calvinistic doctrine. None of these descriptions care close to 
describing the proprium of Reforrred theology in a way which would 
be recognised by nost of its inherents. 

3. 2 .  2 Secondly � turn to the usage of propriurn to describe the 
core or essence of the faith of a specific group of ChristiF,111S. 
How would Refo:r:med theologians express the heart of their 
theology? I would venture to say quite s.i.rrply that it lies in the 
doctrine of the triune God - Father, Son and Holy Spirit. This 
too will be a surprise to some. It sounds very general but � are 
attempting to describe the essence or basic carponent of the 
faith of Refo:r:med Christians. It is to be expected that every 
group of Christians would describe their core beliefs in very 
' ecurrenical ' terminology. As these basic concepts are developed 
divergent understandings soon appear. 

3. 2 .  3 Lastly � turn to what might be te:r:med the ' proper ' use of 
a proprium - the distinguishing element or distinctives of a 
particular theology. What then is characteristic of the Reforrred 
faith? I would suggest that distinctly Reforrred· theology dis­
tinguishes itself with respect to its concept of Lordship. This 
is classically expressed in various ways. I wish to propose that 
these following formulations capture scmething of that element: 
the sovereignty of God our Father, the covenant relationship 
bet� God and his people, the all-encanpassing cosmic Rule of 
Christ as the ascended Lord and King, or, rrore abstractly, the 
infinite qualitative difference be�en the Creator and all 
creation. These ideas are all closely linked, expressing various 
aspects of the typically Refo:r:med idea of Lordship. In and of 
themselves these expressions are still extrerrely general and 
perfectly acceptable to rrost other branches of Christian 
theology. I w::iuld, h�ver, sul:xnit that Methodist or Lutheran 
theologians, for example, w::iuld intuitively respond to the 
question: Do you believe in the sovereignty of God? posed by a 
Calvinist, by saying: Well, yes, of course, but I suspect � may 
rrean sanething quite different- by it. (Naturally many Reforrred 
theologians are also self-critically aware of misunderstandings 
in such concepts or having them interpreted in unacceptable 
philosophical frameworks). The truly distinctive nature of the 
Reforrred concept of Lordship lies not so much in its content but 
rather in the particular way in which it has been integrated in 
the broader Reforrred carmunity throughout the tradition of the 
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last four centuries. Within the context of the lives of Refonred 
and Presbyterian believers this distinctive element has received 
its specific significance and rrotivation . In fact, it is vir­
tually impossible to pinpoint any material divergence regarding 
the Reformed concept of Lordship . It is rather the particular 
emphasis that Refonred people place on the corniic Rule of Christ 
that has led, for example, to a rrore or less ' Refonred'  approach 
to societal issues which may be contrasted for ex�le with 
Lutheran or Catholic attitudes. 

To the Refonned believer this " Refonred" idea of Lordship and 
Fatherhood is also directly related to the rrore basic faith in 
the triune God. Precisely this connection is the Achilles ' heel 
of the " hierarchy of truths" approach . A Reforrred theologian 
inevitably understands the Trinity in tenns of this concept of 
Lordship, and the converse is also true. In this reciprocal 
determination bet� the essence and the distinctive elements of 
a particular branch of Christianity lies the inherent justifica­
tion for that particular type of theology and ultimately also for 
the apologetic defence of its ongoing separate existence in an 
ecumenical age. 

The rrost surprising of all is that even the ultimately 
distinctive proprium of Reformed theology should reside in sare­
thing so foundational to the whole of Christianity as the 
Lordship or Kingdan of God in Christ . If this analysis is 
accurate one cannot help lamenting the extrerres of ccrnrrDn carica­
ture menticned above. The paradoxical realisation that the 
typically distinctive element is actually sorrething so funda­
mental and central to Christianity seems to give hcpe to the 
fresh search for the caranon "Apostolic Faith" of all Christians 
across the globe . 

3. 3 T he propri um of Pentecostal theology 

The same method will now be applied to Pentecostalirni. 

3 . 3. 1  Once again the detennination of caricature presents no 
difficulty. With the possible exception of Ranan Catholicism it 
is difficult to think of a group of Christians that has been as 
unfairly and vehemently slandered as the Pentecostals . Yet even 
within the rrost extrerre caricature there is often an element of 
truth . For example the perception of the proprium of Refonned 
faith residing in a " capricious" predestinating God condemning 
the reprobate fran eternity is certainly incorrect, but it is 
still possible to see that such a view is not totally unrelated 
to an errphasis on God' s  sovereign rule .  
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Misrepresentations of early Pentecostalisn abound and sane still 
linger on after eight decades. Fortunately one seldan hears 
remarks such as "the last vanit of Satan" any more, but the 
distinctive elements of Pentecostalisn are still perceived of as 
being hyper-errotionalisn, hysterical, ecstatic ramblings 
(glossolalia) and fanatical enthusiagn (cf. the term of abuse: 
the "Holy Rollers"). 'Ihe tragedy of the "Berliner Erklarung" of 
1909 probably forms the pinnacle of anti-Pentecostal rhetoric 
(Eisenloffel 1979: 23-27). More prevalent have been the pater­
nalistic perceptions of Pentecostalisn as: typically childish and 
naive, superstitious, credulous and characteristic of the lo�r 
strata of society and the mentally less gifted and less mature. 
The degree of this abuse and the extent of the caricature reveals 
how seriously the threat of Pentecostalign was perceived to be to 
the basic structure of Western rationalistic Christianity. The 
most general caricature was to see Pentecostalign as "The Tongues 
Moverrent"! This is far from accurate although glossolalia is 
perhaps not quite as peripheral to the daily walk of Pentecostals 
as predestination is to the practice of Presbyterians. "Speaking 
in tongues" is just one of a much wider range of charismata 
operative in Pentecostal assemblies and is certainly not 
perceived of as dominating Pentecostal preaching and witness. 
There are indications that a large number of Pentecostals do not 
claim to exercise this particular gift (Kantzer 1980: 26). Many 
would limit their experience of it to a single ' once only ' 
occurrence of "initial physical evidence" . 

Other caricatures picture Pentecostals as "other-worldly·" fana­
tics, stringent moralists or syncretistic sorcerers. Such 
descriptions are so grotesque that they present a portrayal that 
is rendered quite unrecognisable to people within·· "Pentecost" as 
�11 as to many "outsiders". 

3 . 3. 2  Next W= turn to the understanding of propriurn as the 
essence or core of one ' s  faith. As an "outsider" at least in the 
sense that I have never belonged to a classical Pentecostal or 
independent charismatic denanination I shall attempt to lean 
heavily on Pentecostal sources, especially oral sources, in these 
two following sections. I hope that my "experiential " approach as 
a "participant observer " alloW=d rre sufficient access to really 
understand Pentecostalign. Others will have to be the judge of 
this. 

I would venture to suggest that the essence of Pentecostal faith 
lies in the doctrine of Jesus Christ and that it can be found in 
the specific concentration on Jesus as Saviour, Spirit-baptiser, 
Healer and the soon and coming King. In these traditional four 
elements (cf. the Foursquare Gospel) I believe W= have the 
epitome of Pentecostal faith. 
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Although these elements describe, with sare accuracy, the heart 
of what Pentecostals believe, they are also still surprisingly 
' ecumenical ' .  Most Christian theologians v,0uld acknowledge that 
in sorre or other way they would fully accept each of these basic 
tenets. Different confessional groups may, h�ver, give 
differing interpretations to these WJrds . It will be innrediately 
clear that the recognition of Jesus as Saviour and as the One who 
is corning again belong to the basic components of the Christian 
gospel . The manner and 'tine schedule' of the Second Corning may 
still be hotly debated and, in fact, are - both within and 
without the bounds of Pentecostalism. The confession of Christ as 
Healer, the Great Physician, also seems to be virtually universal 
in Christianity - both in the sense of his ministry in Palestine 
and in his healing po,;,.,er for today. Sare Christians v.Duld, 
ho,;,.,ever, prefer to interpret this in a more spiritual and less 
literal sense than Pentecostals do . Even the seemingly conten­
tious " Spirit-baptiser" role of Jesus is not as exclusive as it 
may seem. Although it may not be perceived of as  a very central 
element of the faith, most Christian theologians would probably 
acknowledge that Jesus is portrayed as the One who according to 
Acts 2: 32, 33 received the Spirit from the Father and poured the 
Spirit out on this foundational day, thereby baptising the Church 
in the Spirit, evoking "this which you now see and hear". 

There would be sharp disagreement regarding the extent to which 
this event may legitimately be individualised, personalised and 
repeated in ongoing generations, but that does not per se detract 
from a recognition of Christ as the Spirit-baptiser . 

This ' four-fold' gospel may not seem to be as basic as the 
' triune ' core of Reforrred theology and yet in a sense it is even 
more fundarrental si.,ce it proves to be acceptable to evangelical 
Christians who struggle with the philosophical problems inherent 
in the technical concept of the "Trinity" . 

An added advantage of this description of the core of Pentecostal 
theology is that it is equally acceptable to the three major 
" 3/2/1" theological groupings in Pentecostalism. I here refer to 
the classical division into the Three-stage Wes leyan-Holiness 
Pentecostals, who acknowledge three distinct events in the 
Christian life: conversion , sanctification as a step and Spirit 
baptism; the Two-stage Pentecostals (conversion and a subsequent 
Spirit ·baptism) who see sanctification as a process; and the 
"Oneness" Pentecostals who argue "that Jesus is the full manifes­
tation of the Godhead in this dispensation" (Dayton 1985:D9). I 
am indebted to Prof Dayton ' s  lucid paper "Toward a theological 
analysis of Pentecostalism" presented at the 1 985 SPSP rreeting 
for a persuasive defence of defining the four-fold gospel 
although, since I realise he is not a Pentecostal, I hasten to 

1 65 



add that my choosing of this formula ap the essence of Pentecos­
tal theology was influenced by its broad acceptance within Pente­
costalism itself. It is the potential for the wider acceptance of 
the four-fold formula that cones as a surprise. In encompassing a 
"Unitarianism" of the Second Person it is at least as inclusive 
as the core of Refonred theology. Differences only errerge as 
these central concepts are developed and interpreted. The F.astern 
Orthodox, for example, put a s lightly (after Klingenthal 1979 -
even this may be questioned ! )  different interpretation on the 
Third Person of the Trinity and sorre Lutheran theologians may 
want to argue with Refonred theologians about the unity of Jesus 
as a person (even after Leuenberg 1973) but all accept the 
doctrine of the Trinity. Similarly all Christians may be united 
with Pentecostals in confessing Christ as Saviour, Spirit­
baptiser, Healer and Coming Lord despite varying interpretations 
of what this entails in detail. 

3 . 3.3 Thirdly we need to inquire what the truly characteristic 
elerrent of Pentecostal theology is. What is distinctive about 
Pentecostalism? It is here that I wish to rely on sorre oral 
testirronies and my personal observation of Pentecostal piety. I 
seem to discern that the e:r:periencing of God 's presence and power 
are characteristic of Pentecostalism. This basic concept can be 
described in various related phrases: t.l-ie Holy Ghost carre upon 
us, the reality of God, ' Jesus touched rre ' ,  the pov1erful 
anointing of the Spirit on the rreeting, the dynamic pov1er of God 
in miraculous manifestations, an encounter with the living God. 
To my mind these phrases capture sorrething of the distinctly 
Pentecostal elerrent of the Christian faith. Once again we stand 
amazed at how general they are. Thi� sense of presence and pov1er 
is not the exclusive property of Pentecostals or charismatics. 
Confessional groupings ranging from Catholic to Baptist, from 
Russian Orthodox to the Society of Friends would all recognise 
sorrething of their own heritage in descriptions like these. But I 
am confident that nost observers would agree that there is sorre­
thing unique about the Pentecostal emphasis on experiencing God 
in the charismatic manifestations of his power. As the sovereign 
Lordship of' God seems to belong uniquely to the Reforrred, so, I 
would submit, the dynamic presence of God and the experiencing 
thereof belongs to Pentecost in a very special sense. The truly 
distinctive nature of this ' touch ' of God ' s  pov1er owes Im.lch of 
its depth to its total context in the Pentecostal tradition. It 
is a conmmal concept which has received its rreaning from the 
freedom and vibrancy of Pentecostal worship and fellowship over 
the decades of this century. It is this emphasis on God ' s  reality 
and the role it plays in the gathered assembly rather than any 
doctrinal difference concerning God ' s  presence that distinguished 
Pentecostal spirituality from that of the evangelical and sacra­
rrental Christian alike. 
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Naturally this distinctive element of Pentecostalisrn is closely 
connected to what I have called the essence of Pentecostal faith. 
It is precisely as Saviour, Spirit-baptiser, Healer and Caning 
King that -the presence and pov.12r of God is encountered and 
experienced in Jesus . As the essence influences our understanding 
of the distinctive element so too the distinctive element 
receives further definition fran the core of Pentecostal faith. 

Lc:oking back one can now acknowledge sane small element of truth 
in the caricature of Pentecostalisrn as ecstatic errotionalisrn and 
a Tongues ' rrovement . To the unsympathetic "outsider" these mis­
representations v.12re the clumsy manner of trying to express the 
unfamiliar imrediacy of God' s pov.12r and presence - a grotesque 
exaggeration which greatly contributed to the isolation of the 
Pentecostal camrunity and prevented it, until quite recently, 
from making a valuable contribution to Christianity at large. If 
this analysis is in sane measure correct it may care as an 
unexpected shock to many Protestants who value the coram Deo of 
Martin Luther and many Orthodox or Catholic believers who greatly 
treasure the "Real Presence" in the eucharist that the 
distinguishing mark of Pentecostalisrn is the experiencing of the 
presence of God in Christ Jesus. 

In the concluding section of this paper I wish to address the 
issue of Spirit baptism briefly since it probably represents the 
major objection to the primary contention of this paper, that the 
distinguishing element of Pentecostalisn lies not in a specific 
' additional ' doctrine but in a unique emphasis on a very basic 
canponent of our common Christian faith . 

4 SPIRIT BA PTISM 

The Chairman of the Assemblies of God in South Africa, Rev John 
Bond, who is a much appreciated Pentecostal leader with an 
apostolic ministry, makes the following statement in his cH'.'ticle 
in Appendix A of this volill!E, describing the distinctive elenent 
in Pentecostal Theology. (The only reason I am quoting fran this 
part of his contribution and not fran the much rrore provocative 
and valuable contribution which Mr Bond makes concerning a 
distinctively Pentecostal attitude towards truth is that it 
provides a classic illustration of a conunon position fran which I 
wish to differ). Mr Bond writes: 

The one great distinctive of Pentecostalism is the 
belief that the Baptisn of the Holy Ghost is a second 
experience to salvation and that it should be or can be 
accompanied by speaking in tongues (real languages 
unknown to the speakers) . 
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Two minor ]X)ints are interesting in this formulation . First Mr 
Bond seems to belong to a generation of Pentecostals who do not 
bother to rreticulously replace "baptism of" with "baptism in" the 
Spirit in an attenl)t to avoid the misinforrred reproach 
generally by evangelicals - that Pentecostal theology is Spirit­
centred and detracts from the centrality of Christ . The phrase 
"baptism in" underscores that Jesus (the Agent) baptises people 
in the Spirit (the element). 

Secondly the element of optionality with respect to tongues as 
"necessary" accompaniment seems to betray the influence of the 
charismatic movement .  If this is indeed what he rreans by "should 
be or can be accompanied" I can personally only applaud this 
shift since I believe the "law of tongues" contradicts the 
biblical evirence in 1 Corinthians 1 2, invalidating the pr:ima.ry 
argument of the interdepenrence of the various parts of the body . 
If the whole body W=re a tongue, where 'M'..)Uld the sense of sight 
be? (I am aware of the classical counter-argument making a 
distinction betW=en tongues as a sign and a gift but I find it 
unconvincing) 

The basic thrust, hoW=ver, of the quotation given above is that 
Pentecostalism has "one great distinctive", narrely the doctrine 
of Spirit baptism. I have argued in my doctoral dissertation 
Treasures Old and New that a doctrine of Spirit baptism as a 
second-stage event subsequent to conversion is wide open to the 
reproaches of elitist ' ult:ima.cy ' and an unhealthy event­
centredness as W=ll as to significant exegetical objections in 
the light of New Testament scholarship. I am aware that in 
claiming this I am saying very little that is new . I recognise 
all the basic elerrents of this ]X)Sition in a minority viewpoint 
held within classical Pentecostalism and associated with early 
learers such as Leonhard Steiner, Jonathan Paul, Christian Krust 
and G R Wessels, right down to contem]X)raries like Dr Gordon Fee. 
Sane of them also sought the basis of Pentecostal faith in the 
experiential, dynamic presence of God and the life in the Spirit 
rather than in the stereotyped single event "distinct fran and 
subsequent to" conversion, with tongues as the only valid sign . 

In my doctoral investigation I have also tried to outline the 
varying interpretations given to this contentious doctrine of 
"Spirit baptism" throughout the 'M'..)rldwide charismatic renewal 
rroverrent, distinguishing a neo-Pentecostal position, a sacra­
rrental ]X)sition (the experiential "release" of the Spirit as the 
floW=ring of baptismal grace) and a few evangelical and "integra­
tive" approaches using such concepts for Spirit baptism as the 
final stage of Christian initiation, the infilling of the Spirit, 
congregational renewal in the Spirit, breakthrough and human 
growth experiences, etc . 
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My own position is that that which has currently but incorrectly 
becorre known as "Spirit baptism" is, in fact, the legiU.m:1.te 
rediscovery of the charisrratic or experiential dinension of the 
nonnal integrated Christian life which has been testified tc:i by 
individuals throughout the history of the Church. Not a defini­
tive "subsequent" event is called for but a recognition of the 
ceeply experiential and doxological nature of the Christian faith 
and an ongoing openness to the full range of charisms as a 
present-day reality which the Holy Spirit freely distributes 
amongst the congregation for the canmcn good. 

In this sense "Spirit baptism" and the supernatural charismata 
are not special doctrines which Pentecostals and chari:::1Tatics 
have added to orthodox Christianity but the fresh awareness of 
basic elements of our ccmron Christian faith, vieW2<1 frcm the 
perspective of that unique emphasis which is the particular 
contribution of Pentecostalism to Christianity, narrely the 
experience of the presence and power of God. Here doctrine may be 
seen to unite rather than to divide Christians . 

5 I HAVE A D R EAM 

It is in this light that I believe that the dream with which I 
started this paper transcends the merely personal . (In Jungian 
terminology could one perhaps even see it as emanating frcm the 
collective unconsciousness? ) In the Pentecostal �rld there has 
always been an appreciation for the possibility of prophetic 
insight being corrmunicated in dreams and visions . I believe God 
desires unity for his people, the integration of the body of 
Christ, and oneness in the Spirit. Part of this process, of the 
answer to the prayer of Jesus in John 17, is surely that 
experience of grace when we transcend our parochial prejudices in 
self-denial and in not forcing our own advantage, recognising in 
a rrorrent of truth in other groups of Christians, in the John 
Thunders of our lives, the basic elerrents of our canm:::m faith and 
brothers and sisters in Christ with whan we may �rk together. 

I have a dream: that Pentecostals may becorre rrore ecumenical, 
that the spirit of David J du Plessis may be multiplied a 
thousand-fold throughout global Pentecostalism .  My challenge to 
Pentecostal scholars is to consider whether our distinctive 
elements, our theological propria, may not becane pathways for 
mutual enricrurent . I believe it is part of our academic responsi­
bility to help open up our ccmmunites and prepare our churches 
for serious theological dialogue and co-operation and to continue 
to do so. 
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I have been enriched by what I came to share of Pentecost in the 
denominational charisnatic renewal. I remain convinced that as we 
return to basics we shall grow in our understanding of the camion 
expression of the Apostolic Faith in God and in our love for one 
another. 
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PLURA LISM HITS PENTECOST ? CON FLICTING VIEWS AND DIFFER­
ING PERSPECTIV ES ON THE PENTECOSTAL PROPRIUM : A CASE 
STUDY FROM THE A POSTOLIC FAITH MISSION OF SOUTH A FRICA 

DR J P J THERON - PRACTICAL THEOLOGY , UN ISA 

1. INTRODUCTION 

From preliminary observations it is clear that the Apostolic 
Faith Mission of South Africa is going through an interesting 
stage in its develoµnent. Issues like a possible stronger struc­
tural unity with its so-called daughter churches, the influence 
of sare new independent, non-denominational churches (Rhema Bible 
Church, Christian City and the Christian Carmunity Centre in 
Pretoria), leadership changes and so forth, carpel the church to 
think about the direction it should take. It can be assumed that 
in order for the church to identify the dangers that should be 
avoided as well as the course that should be follo�, it v.Duld 
be helpful to understand more about its own history. The same 
applies in terms of the future . If the church can at a very early 
stage identify developing trends within its own ranks, it will be 
in a better position to give valuable direction to its rrembers. 

It is with this purpose in mind that this article was written: to 
serve the AFM to better understand its own history and to clarify 
as far as possible the present and future developrrents or trends. 

While efforts are presently being made to ascertain what the 
Pentecostal proprium from the viewpoint of systematic theology 
is, it was felt that this particular theological concept could 
also be utilised in a practical theological way. This opened the 
door for the researcher to investigate the proprium as it has 
been understood and even as it has been experienced in the past 
by those actively involved in Pentecostalism. The same applies to 
the present. Fran this perspective the proprium can be analysed 
in terms of how it is experienced today, and not only in terms of 
what it, according to church leaders, theoretically should be. 

2 THE RESEARCH D ESIGN 

2 . 1  T he resea rch group 

As this article was also rreant to form a preliminary basis for 
future research it was decided to restrict the people to be 
interviewed to about 1 0% of the ordained pastors active in the 
AFM. Those contacted were specifically selected by five pastors 
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known to the researcher. These five 'were independently asked to 
identify the leading pastors in tenns of four given categories: 
The leadership (group 1) ; those who obtained advanced theological 
degrees at universities (group 2); those who are actively 
pursuing the theological pathway and practice of the so-called 
Rhema or "hyper-faith" or independent renewal churches (group 3);  
those who are believed to be conservative or traditional Pente­
costals (group 4 ) .  These categories were only loosely circum­
scribed. They v1ere selected on the basis of wnat is observed to 
be the current issues in the church. 

Although all five pastors asked to give their advice identified 
more or less the same people who according to them are at present 
leading figures in the above-rrentioned categories, the following 
should be noted: 

1. Sare of those identified in one group to a certain extent 
also represent another category. For example: Sare pastors 
who are part of the leadership of the church fonn part of 
the category named " traditional". On the same basis it can 
be said that sare pastors representing one group (e.g. the 
traditionals) may have strong syrrpathies towards another 
grouping (e. g. the Rhema group). 

2. It was easier to identify the leadership and academically 
interested pastors. Their names could actually have been 
taken fran lists which are publicly available. The pastors 
in the other tYD groups 'were identified more on the basis of 
public perceptions. 

Forty tYD pastors "were identified and asked to take part in the 
survey. Of them 10 v1ere classified as primarily part of the 
leadership of the church , 12 v1ere selected on the basis of their 
"faith-movement" connections, 12 belonged to the academic group 
and 8 pastors v1ere perceived as to be part of the more tradi­
tional group. A letter was sent to each one explaining the aim of 
the project, asking them to react prorrptly and confirming that 
their replies would be handled confidentially. A very strict time 
limit was set for their responses and that may be part of the 
reason why not more of them took part in the survey. 

2 .  2 T he questionna i re 

The first question asked consisted of three sections: 

1. to identify the hallmarks of the very early stages of Pente­
costalisn; 

2. to say what the hallmarks of pentecostalisn should be and 
3. to list what the current hallmarks of Pentecostalisn are. 
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A list of 17 possible answers ("factors") were supplied and the 
respondents were asked to rate them on a 5 point scale in tenns 
of their irrµ>rtance. These probable answers were collected from a 
general corpus of Pentecostal literature. In order not to 
influence the answer in any particular way the respondents were 
invited to rephrase the given possibilities or to add others if 
they v.6uld like to do so ( see Appendix 1 , section 1 ) • 

Another question was added. The respondents were simply asked to 
list the factors which are at present the greatest threat to the 
developrrent of the AFM and those factors which can best enhance 
the develoµ-rent of the AFM. Once again the participants were 
asked to rate their responses on a 5 point scale. A new set of 
possible or leading responses were supplied (see Appendix 1, 
section 2) . 

3 T H E  FORMAL R EACTION 

Of the original 42 questionnaires, 22 were received back (52%) . 
Of these, 5 were from group 1 , 9 from group 2 , · 5 from group 3 and 
3 from group 4, the last group being the least satisfactorily 
represented . This sarrple is considered to be representative of 
the group as a whole in tenns of the original purpose : to 
establish the possibility of certain groupings and trends within 
the AFM. !>bst of the :.:-espondents added corrarentaries to the 
supplied answers and three wrote letters to elaborate on their 
viewpoints. These opinions were analysed, quantified and are used 
as part of the statistical data . 

4 DISCUSSION OF T H E  RESPONSES : T H E  PROPRIUM 

The interesting feature of the first part of the project is 
sinply that the respondents did not identify any specific issue 
which can be acknowledged as the pentecostal proprium. This 
applies to the questions relating to the past, to the present and 
to what the hallmarks of Pent�ostalism should be .  This staterrent 
needs to be clarified further . 

4 .  1 T he past : No consensus 

When M::Sller relates the beginnings of the pentecostal rroverrent, 
he first of all states the fact that people were filled with the 
Holy Spirit and that they spoke in tongues (1975 : 15-71) . In fact, 
the emphases on the baptism in/with the Holy Spirit and on 
speaking in tongues gave this new rroverrent its narre : The Pente­
costal rroverrent. In contrast to these opinions, it seems that the 
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resrx:mdents have sorre other views about their own heritage. Only 
36% of them are of the sane opinion i. e. they underscore factor 3 
in the possible responses. 'Toe leadership group ( group 1 ) in 
general subscribes to this (4 out 5 respondents) .  Of the 
academics (group 2) 30% hold the sane view but the majority 
preferred other rrore general descriptions like the rediscovery of 
the charismata, the dedicated lives of the early Pentecostals 
(22% each) and other factors like the errphasis on the assurance 
of salvation and the distinctive quality of leadership that they 
were blessed with (a hallmark added by a respondent). Interes­
tingly enough, in the faith group (group 3), only 20% saw this 
as a hallmark of early Pentecostalism whi� none of the three 
respondents in the traditional group (group 4) subscribed to this 
op1.J11on. 'Toe last group felt the early errphasis was on the fact 
that everybody should have assurance of his or her personal 
salvation (67%) and on the spontaneous, worship services which 
were held under the guidance of the Holy Spirit. 'Toese figures 
specifically refer to the rrost :inportant proprium as indicated by 
the respondents (no. 1 on the 5 point scale). 

If second choices on the 5 point scale are brought into conside­
ration the picture is altered to sorre extent. Another 44% of 
group 2 (the academics) underscore factor 3 as well . as one 
respondent each from groups three and four. 'Tois rreans that 64% 
of the respondents feel that factor 3 applies to early Pente­
costalism. If third choices are considered the percentage rises 
to 73. 

Why this apparent diversity in opinions regarding the rrost promi­
nent pentecostal r(X)ts? Answers to this question can hardly avoid 
being speculative and rrore research on a bigger scale needs to be 
done. One possible answer is sirrply that the respondents did not 
really try to indicate characteristics which could specifically 
identify the Pentecostals and their past practices, as distinct 
from other .believers and their practices. Maybe they did not want 
to single out the aspect which is popularly used to describe the 
Pentecostals. 'Toe fact that the rrore traditional group paid the 
least attention to this factor is even rrore startling. Another 
explanation for this discrepancy might be a failure of the 
respondents to clearly distinguish between the given possibili­
ties. As sorre respondents actually indicated in their replies, 
sorre of the supplied answers actually presuppose or include sorre 
others. Although this is true, it does not fully explain why the 
generally known and accepted Pentecostal proprium nanely the 
baptism with/in the Holy Spirit with the speaking in tongues, did 
not fare that well in the replies of the research group . 
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4 .  2 W hat the ha l lmarks should be : Even more divers i ty 

Once again it is obvious that the respondents differ widely in 
their opinions. The leadership group puts less emphasis on factor 
3 (40%) and indicates factors 11 (assurance of salvation) (40%) 
and factor 7 (the teaching on the sovereign rule of God) as their 
first choices . If, however, the first three ratings on the scale 
are brought into consideration, all the respondents in this group 
refer to factor 3 as i.np)rtant. On the other hand, not a single 
respondent in group 2 even rrentions the baptism in the Holy 
Spirit with SI:)(:'!aking in tongues (factor 3) as the preferable 
hallniark for Pentecostals tcxiay. It sirrply does not feature as an 
option on the 5 point scale. Of them 22% rrention this factor as a 
second choice and 11% as a fifth choice but omit the tradi­
tionally i.np)rtant aspect of speaking in tongues, thus actually 
preferring factor 2 .  This is interesting because it may indicate 
a shift in emphasis in tenns of the two groups ' understanding of 
what pentecostalism is or should be. The different views are 
highlighted even rrore by the fact that factor 4 (emphasis on the 
fruit of the Spirit) is preferred by 44% of group 2 as the rrost 
i.np)rtant hallniark while it is not even mentioned as a first 
choice by any of group 1. Thirty-three per cent of group 1 choose 
factor 7 - the emphasis on the sovereign rule of God - to be the 
primary hallniark . The sarre pattern actually also errerges from the 
responses of the other two groups. 

Group 3 accentuates the assurance of salvation as primary and as 
second choices factor 2 (baptism in the Holy Spirit) features 
alongside factor 3, factor 12  and factor 15 . The amazing aspect 
of group 4 is that only once is factor 3 regarded as i.np)rtant 
and then only as a third choice by one of the respondents . Once 
again the teaching on the sovereign rule of God (factor 7) is 
preferred (66%) .  This is followed by factor 14 (worship services 
under the guidance of the Holy Spirit) as a first choice. 

The overall irrpression thus remains the sarre. Althougn the 
leadership group (actually a minority of them) chooses factor 3 
as being of primary i.np)rtance there is a shift away from this 
factor being the Pentecostal proprium. On the other hand, the 
fruit of the Spirit and the sovereign rule of God, received rrore 
attention . In general though, this rreans that there are a lot of 
diversified ideas arrong the rrembers of the research group. 

4 .  3 T he present features : d i fferent observations 

In tenns of the first two points on the scale it is obvious that 
factor 3 once again received the rrost attention. And once again 
group 1 and group 2 rrore or less agree on this point while the 
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other t\\D grcups do not think this factor is featuring promi­
nently today. Only one person in group 3 observes it to be so and 
ooly one person in the last group and then only as a second 
choice after factor 8 (the notion that the relationship with God 
can be directly experienced). For the rest factor 3 does not 
feature at all on the scale in these t't.D groups. Sorrething which 
is well noted by sorne in these groups (40% in group 3 and 33% in 
group 4 - both as a first value on the scale) is the more formal 
't.Drship services and the fact that sane pastors are very much 
aware of their own status. The fact that these observations are 
not rrentioned in the second section of the first question (see 
the discussion in 4 .  3) is interpreted as indicating that the 
respondents do not approve of this. Belonging to the so-called 
"renewal group" and the traditional group might mean that they do 
not support this trend. This interpretation can only be substan­
tiated in the light of these respondents ' replies to question 2. 

It should furhter be noted that each member of group 1 mentions 
factor 3 among the first tWJ values on the scale while the same 
applies only to 67% of the respondents of group 2 .  Taken on its 
own factor 3 is not observed by group 2 as to be the most 
important hallmark of Pentecostalisn today. Although 44% would 
positively affirm this, others feel that factors 1, 4, 5, 8 and 
11 are more praninent today. 

The overall impression thus once again is: The individuals in the 
research group differ widely in terms of their observations of 
present day Pentecostalisn. The one issue which is most prani­
nent, although only in group 1 by the majority in the group, is 
the baptisn in the Holy Spirit with the evidence of speaking in 
tongues. The main fact however is that the respondents have 
diversified views on this issue as well. 

5 PRELIM I N AR Y  CONCLUSIONS 

One of the most obvious observations is the difference which the 
academics see in what the propriurn should be and what it actually 
is . The fact that they also evaluate the teaching on the 
sovereignty of God, the experiencing of the relationship with God 
in a direct way and the fellowship of believers to be of more 
value than factor 3, is of importance. This indicates that they 
differ from the perspective of those in leadership in distinct 
ways. 

The second observation concerns the unique responses of those in 
the renewal and the traditional groups . More research should be 
done and more light needs to be shed on the ideas and observa­
tions of these pastors. 
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6 TREN DS A N D  I N F LU E N C ES 

The second section of the research was aimed at corrplementing .the 
first but also wished to establish whether there are indeed 
different trends developing within the ranks of the pastors of 
tl1ls AFM. Hence the second question on present day trends and 
influences . 

It must be noted that because a new set of given possibilities or 
replies were used, the comparison to the first question and its 
replies could only be made in an indirect way. Furthenrore, it 
should be kept in mind that the rrere fact that the respondents 
were classified into certain groups beforehand, to a certain 
extent leads to the question whether they have replied similarly 
to what was anticipated . 

6 . 1 T rends : Dangerous a s  wel l  as  posit ive ! 

The single rrost dangerous trend was identified by the academics 
(30% of group 2) and by the traditionals (100% of group 4) . They 

saw the growing number of heterogeneous churches and the 
different theological streams which form the basis of this 
develo]Jm=nt as detrirrental to the future of the AFM. This view is 
also held by 20% of the leaderhsip group and interestingly 
enough, by 20% of the faith group . If all the ratings on the 5 
point scale are taken into account rrore of those in groups 1, 2 
and 3 underscore this notion . It is, nevertheless, intersting 
though, that in all of the first three groups there are sorre who 
see this very trend as promising to the future of the church . In 
additional, spontaneous remarks made by sorre 20% of the respon­
dents (all part of groups 1-3), it is stated in sorre or other way 
that a very strong central governing body which in effect hinders 
the develo]Jm=nt of freer expressions of Pentecostalism is a 
problem in itself. 

A somewhat related issue, the growing number of so-called "rrega­
churches" with their diversity of ministries and cell groups, is 
evaluated differently. It didn ' t  attract the sarre attention as 
the previous factor but nevertheless drew the support of 60% of 
the faith group, 20% of group 1 and 22% of group 3 .  On the other 
hand, this very factor was also seen as a danger by 22% of group 
2, 40% of group 3 and 33% of group 4 .  

The other outstanding "dangerous issue" identified was the 
growing \o.Drldliness that is creeping into the lives of the 
rrembers of the church . Alrrost 90% of the research group referred 
to this as a problem. 
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Other influences identified as being dangerous v.ere rrostly the 
problems regarding church unity and the relationship of the AFM 
to the Coloured, Indian and Black sections of the church. Pastors 
representing all the groups (40% of group 1 ,  77% of group 2 ,  60% 
of group 3 and 66% of group 4) see this as a problem. On the 
other hand, sare others (20% of group 1 and 22% of group 2) see 
this as an issue which can in the long run have a very positive 
effect on the AFM. This is on condition that the issue should be 
worked through thoroughly and creatively. If the church is going 
to avoid the growing demand for structural unity it will in the 
short term have a positive or calming effect on sare rrembers and 
congregations but in the end it will lead to the AFM becoming 
irrelevant. That this whole issue should be looked at rrore e�ten­
sively is obliquely underscored by the fact that almost 40% of 
the research group see the develop-rent of right-wing politics as 
dangerous to the AFM. 

On the issue of the so-called " prosperity teaching" there was 
reaction fran groups 1 and 2 who for 40% and 44% respectively see 
this theological emphasis as a problem. On the other hand 44% of 
group 2 and 40% of group 3 (saretirres known as the "renewal 
group") see the new develoµrents in worship style, which mostly 
canes fran the churches where the prosperity teaching is 
preached, as very positive. It should further be noted that group 
2 (44%) and group 3 (40%) indicated that the alternative posi­
tion, narrely to return to the old traditional Pentecostal 
worship , would be bad for the AFM. 

What are the present trends which are most acclairred by the 
research group as being positive? Without a shadow of doubt the 
growing emphasis on the equipping of the (other) members of the 
church, the consequential change in pastoral practices and the 
develop-rent of a variety of ministries within the local bcdy is 
valued as the most positive develop-rent. Only one person (fran 
group 3) in the whole research group sees this negatively and 
then only as a number 5 rating on the scale. The fact that most 
pastors see this as a positive future trend is in itself interes­
ting in the light of the fact that Pentecostalism originally 
brought the benefits of gifts and ministries to the fore. Perhaps 
there is much truth in the statement that Pentecostalism has for 
so long concentrated on only sare of the charismata and that the 
develop-rent of other gifts and ministries within the local body 
only recently carre to the fore - and then via the influence of 
sane other renewal groups: not for classical pentecostal 
churches. 

Because the developrrent of skills in exercisinq qifts often takes 
place in smaller groups and gatherings and because the quality of 
fellowship is intensified within such groups, it seems under-

179 



standable that a high percentage of the research group valued the 
growing number of these groups as being positive (80% of group 1 , 
67% of group 2 ,  40% of group 3 and 67% of group 4) .  Sane of them 
specifically qualified their support for this develoµnent: It 
should be under the auspices of the local congregation. This 
means that they are thus not supporting the growing "house church 
rrovement" which tends to be rrore independently inclined. 

In general the influence of television and radio is perceived to 
be positive (especially by 55% of group 2) although none of the 
respondents indicated this as to be of primary inpQrtance. 
Because of the fact that in the questionnaire, reference to the 
influence of the electronic media was only made in general terms, 
this positive evaluation needs further interpretation. Most 
probably the respondents had the more frequent and better 
coverage that the AFM as a church is gettir1g on these media in 
mind and not the general influence of television and radio on the 
population as a whole. 

Under-standably, the fact that a growing number of AFM pastors are 
involved in studies at post-graduate level - contrary to the 
emphases in early Pentecostalism - is positively evaluated by 
those in group 2 ( 77% of the academics) . In sharp contrast to 
this viewpoint 67% of those in group 3 (the faith or so-called 
renewal group) , see this as being dangerous. 

7 CONCLUSIONS 

7 .  1 First of all the results bear out the presupposition that 
there are indeed specific groups of like minded pastors existing 
within the AFM. The mere fact that as groups the respondents 
evaluate certain trends as positive or negative, substantiates 
this observation . This is particularly true of groups 2 ,  3 and 4 
while it is also clear that the leadership group does not neces­
sarily have the same strong feelings about certain issues as is 
the case with the other groups. This is in accord with the fact 
that the leadership is in effect representative of these 
different groupings . 

What this means in terms of the future of the AFM is not clear. 
One might say that this is an indication of a healthy diversity 
in the church or it might also be interpreted as an indication of 
a possible or growing disunity. This should be investigated 
further before conclusive statements can be made. 

7.2 At the same time it should also be taken into account that 
the respondents have very diversified ideas about the Pentecostal 
proprium. As has been shown they differ on almost every point: 
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what the hallmarks were, what they should be and what they are. 
This does noL necessarily contradict the statement about the 
existence of different groups within the AFM. The fact is that 
the respondents, and specially the different groups, are rrore 
mited in tenns of evaluating present trends (question 2), than 
in interpreting their own history, what their hallmarks should be 
and what they are (question 1). Thus the conclusion can be drawn 
that in these matters there are a lot of different opinions going 
around. This calls for futher research because the lack of unity 
on sare of these cardinal issues may have sane harmful results in 
the long run. 

7 . 3 It should be noted that while the majority of the respondents 
see the baptism in the Holy Spirit with the speaking in tongues 
as important, there is also a de-enphasizing of this issue. This 
is important and in the long run might change the face of Pente­
costalism considerab ly . It also raises a question concerning the 
mifying factor within Pentecostalism: If thi s is not the 
proprium, what else can it be? The question is a pressing one in 
the light of the fact that sane of the factors indicated by the 
respondents will rrost probably also be preferred by people in the 
Refonred tradition, i. e. the emphasis on the sovereign rule of 
God. 

7 .  4 It will be wise for the AFM as a whole to address certain 
issues. The discussion of factors which indicated a high and 
intensive divergence, for example the structural unity with other 
AFM churches, suggests this. 

7. 5 All in all the whole exercise suggests that the AFM as a 
Pentecostal church is in a situation of flux and that a lot of 
research should be done to understand the current dynamics in a 
better way. 
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A PPEN DIX 1 :  SECTION 1 

TH E ESSENTIAL HA LLMAR KS OF PE NTECOSTALISM 

Q uestion 1 

1. 1 According to your op�n�on, what were the essential hallmarks 
of Pentecostalism in fhe past (the first twenty years) ? 

1.2 What should the hal lmarks of Pentecostalism be ? 

1 . 3  What are the actual present-day hal lmarks of Pentecostalism? 

Below a number of possible answers are supplied. Please rate them 
in order of irrportance fran 1 to 5 (1 being the most irrportant) . 
Rephrase these ru'1swers or replace them with some of your own if 
you �uld like to do so. 

1.  The (rediscovert of the) charismatic gifts ; 

2.  The baptism in/with the Holy Spirit; 

3. The baptism in/with the Holy Spirit with speaking in tongues ; 

4 .  The fruit of the Spirit; 

5. The notion that God still speaks to his people and that he 
guides them in direct ways ; 

6 .  The notion that physical 'healing in the Narre of Jesus can 
still occur today ; 

7. The teaching on the sovereignty of God; 

8. The notion that one ' s  relationship with God can be directly 
experienced; 

9 .  An emphasis on the fellowship of believers ; 

10 . Speaking in tongues as a gift; 

11 .  An emphasis on the notion that every believer should have 
assurance of personal salvation; 

12. The holy, separated lives of dedicated believers ; 
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13. Exorcism and prayers for the sick; 

14. Free and spontaneous wrship services under the guidance of 
the Holy Spirit; 

15. The pov.Br of the Holy Spirit to be witnesses of Jesus; 

16. Fonnally structured services and an awareness among pastors 
of their status and ilrµ:>rtance; 

17. others . . • • . . . • • • • . . • . . .  

(Please fill in the 5 point scale which is provided on the last 
page.) 

A PPEN DIX 1 :  SECTION 2 

PRESENT TR E NDS WITHIN THE A FM O F  SA 

Present-day trends and their influence in shaping the future of 
the AFM are looked at in this section. Evaluate these tendencies 
in the light of the question which is asked. Note that the 
question has tw::i subsections. 

Q uestion 2 

2. Which of the fol lowing influences or trends do you perceive 
to be as 

2 . 1  the most dangerous and 

2. 2 as the most positive in terms of the deve lopment of the AFM 
in years to come ? 

Rate these factors once again on the 5 point scale in order of 
their ilrµ:>rtance (no. 1 being the most important) . 

1 . The growing expectation of Christ ' s  second caning and the 
nurrerous end-tine prophecies which are currently in circulation 

2. The growing errphasis on the equipping of church rrembers as 
opposed to the more traditional fonns of pastoral w::irk; The 
errphasis on the mutual ministry of believers in the loca] 
church; 
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3. The developrrent of the so-called "rrega-ch'.lrches" ; big local 
churches with a variety of ministries and cell groups 
(Hatfield, Rhema and other Qrristian Centres) ; 

4. The growing number of "house churches" and other types of 
smaller congregations where fellowship and mutual 
relationships receive emphasis; 

5. The growing variety which exists within the AFM arrong the 
different local churches; the different fonns of renewal 
which are developing; the different types or streams of 
theology which are developing within the one church; 

6. The develoµrent of right-wing politics in South Africa; The 
develoµrent of the Conservative Party and the new 
"Afrikaanse Protestantse Kerk" ; 

7. The role and influence of the electronic rredia such as the 
radio and television; 

8. The tendency of rrore and rrore pastors to pursue advanced 
theological degrees at universities; 

9. The growing worldliness arrong the members of the church ;  
members who confonn to the standards set by society in 
the RSA and not necessarily those proclairred by the Bible or 
the church; 

10. The emphasis on signs and wonders as part of evangelism and 
the building up of the church ; 

11. The problems concerning church unity and the relationship of 
the AFM with the other sections of the church (Black, 
Coloured and Indian); 

12. The so-called prosperity teaching with its emphasis on 
faith, positive confession, health, material prosperity and 
so forth ; 

13. The tendency to rrove back to traditional patterns of 
pentecostal worship;  

14. Others . . . . . . . . . . . .  . 

(Please fill in the last page). 
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