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ABSTRACT

The general question addressed in this thesis is: What difference
does a theology in which the poor are a central category make to
the way in which evangelical theology is formulated? The thesis
argues that radical evangelicalism is an identifiable movement
within the evangelical community in which commitment to the poor is
a primary characteristic. This commitment is expressed 1in a
theological formulation which challenges ways in which evangelical
theology, hermeneutic, and mission have traditionally been un-

derstood and practised.

In its opening chapter the thesis commences by identifying radical
evangelicalism and then proceeds in chapter two to identify the
poor, first in the light of the South African context, and second
in the light of scripture. This foundation is followed by a section
in which historical and theological developments of the central
theme take place. A survey chapter reflects on radical evangelical
perceptions concerning the poor. In the subsequent key chapter of
the thesis, a theological formulation characterized by two funda-
mental statements is offered: a theology of the poor is one 1in
wvhich a preferential option for the poor is taken and is a theology
"from the underside", that is arising mainly from third world con-
texts where the experience of oppression shapes theology. Follow-
ing thesé developments, two major conclusions are drawn. First, as

a contextual theology this formulation challenges traditional West-
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ern evangelical methodology. Second, as a holistic theology of
mission it challenges evangelical tendencies towards individualism

and duvualism.

In challenging traditional Western evangelical perceptions in these
key areas this thesis proposes an alternative evangelical formula-
tion. This formulation, which is in harmony particularly with the
third world radical evangelical perceptions which focus on the poor
and oppressed, shapes its theology from this perspectiv; and af-
firms that the poor are a key category in determining theological
understanding. This theological statement is made in the light of
the present South African situation. It represents an attempt to
reflect an essentially evangelical understanding freed from the

perceived inadequacies of aspects of this tradition and relevant to

the concerns of the South African context.
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INTRODUCTION

This thesis with its central emphasis on the poor and its radical
evangelical character has been, as its title indicates, formulated
in a South African context. This means that in it there is a con-
scious endeavour to reflect on the situation in this country, to
analyze evangelical theology as it is known here, and to attempt to
formulate a more relevant expression of this theology as it arises

from the particularities of the South African context.

This thesis has been written against the dark background of a his-
tory of oppression in which the weak and poor in South Africa have
suffered indescribably at the hands of the powerful and the rich.
It is also written against the background of a new hope which is
beginning to dawn in:the midst of this darkness. For since Febru-
ary 1990, with the release of Nelson Mandela and the unbanning of
the ANC, the oppressed in South Africa have begun to discern a new
light at the end of the tunnel. For although the "new South Afri-
ca" has not yet appeared and the old order still prevails, there is
in the developments of the first half of 1990 the promise that the
liberation for which the black majority have struggled may well be
on its way. "Apartheid as legislation", says John de Gruchy, "is
dying, but as a culture it is still very much alive".1l It is in
the context of this in-between time in which change appears to be

coming and yet old systems persist, that this thesis is written.

Not only does this reflection emerge from a South Affican situa-
tion, it occurs within a context close to the horrific violence in
the black areas of Pietermaritzburg, Natal. "The conflict between
Inkatha on the one hand and COSATU, UDF and the ANC on the other

has been going on since 1985. It has increased drastically since

mid-~1987 and in Natal over 3,500 people have been killed and an

estimated 40,000 have either been injured or displaced from their

homes" (PACSA 1989-90:7). Over 2500 have been killed in the
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Pietermaritzburg area alone during this time (PACSA 19839-90:7).
The fact that the experience of human suffering has come to feature
as a determining factor in the formulation of this theology (I did
not originally intend to focus on the poor in this specific way),
is in no small measure due to the context in which this reflection
has taken place. I have come to see that if Christian theology is
to have any integrity and be in any sense consistent with God's
love revealed in Jesus Christ then it cannot avoid the implications
of such human agony in its quest for expression. To be authentic
in the midst of these "killing fields" a theology which seeks to
reflect the true nature of God needs to be a theology of the poor,

or God becomes irrelevant here.

The degree to which this context of violence and suffering affects
Christian action and thought is reflected in the PACSA2 Annual
Report for May 1989 - April 1990 where in the staff report an item

headed "Funerals Sub-Committee" appears. It reads in part:

In all, we were involved in organising the funerals of
over thirty people who died in the violence. We would
start with either a 1list of missing persons or with a
tamily who had lost a loved one and had approached us for
assistance. The next step involved matching up bodies at
the police mortuary with the right family for positive
identification. (The state of many of the bodies makes
this a particularly difficult process - it often takes
the police many days to fetch the bodies from the fields
and gutters of Edendale and the manner of death is often
quite gruesome). Families would then be taken to the un-
dertakers where funeral arrangements could be made.

For those of us involved in this work, it has been a
depressing and very traumatic experience - and we did not
even know most of those who had been killed. The grief

of the families is overwhelming and beyond our capacity
for imagination.

At the end of it all, standing at the Azalea cemetery for
burials, row upon row of freshly dug gravesites bore elo-

quent testimony to the suffering inflicted on the
Maritzburg community (1989-90:10).

This report is but one sample expression of the kind of suffering

surrounding me as I have sought to formulate a theology shaped by
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this factor in human experience. Even though I have not been as
deeply involved in crisis work at this time as I would have liked,
the awareness of what has been happening has directly affected the
theological expression which has been made. As I understand the

contextual nature of theology, it should not have been otherwise.

As a white, male, middle class South African shielded from the suf-
fering experienced in the black community, I have hesitated to
write concerning the poor and to attempt a formulation of theology
from this perspective. Ideally and most credibly, this is an ex-
pression which needs to be made directly from the black experience
of oppression itself. Therefore, I must immediately acknowledge my
limitation in carrying out this theological task. Neither do I
presume to write on behalf of those whose suffering is something
foreign to my direct experience, for obviously I can only write
from my own experience and perspective. Nevertheless, within the
struggle between the rich and powerful and the poor and weak, there
is I believe, a call for white South Africans to align themselves
with the cause of the black majority and thus be placed in a posi-
tion from which they may in solidarity with the oppressed formulate
an understanding from their perspective. It is on the basis of

this presupposition that I have conducted my research and writing.

This issue has also been raised by Charles Villa-Vicencio in writ-

ing of whether the non-poor can identify with and become part of
the church of the poor. He writes:

Part of the significance of Matthew 25:31-46 for the in-
stitutional church consists in the fact that it is ad-
dressed to people who are themselves neither hungry,
thirsty, homeless strangers, naked, sick, or imprisoned.
The question is, however, whether one who does not know
the same kind of daily suffering as the poor can do more
than offer charity and relief to those who suffer....The
answver has something to do with risking security, comfort
and reputation within the dominant society and, in terms
of accepted values, working against self-interest. In so
doing, in a limited way one shares in an experience of
oppression and begins in a restricted sense to understand
both the frustration of the poor - and what the prophets
have referred to as the anger of God (1988:217).



At the heart of this issue lies the question of Christian self-
understanding. In the theology being developed here this involves
an orientation towards the poor both in social action and theologi-
cal reflection which determines the direction of one's life and
thought. 1In other words, being Christian means taking an option to
side with the poor, both with their cause in society, and to
whatever extent possible their life situation. With all the am-
biguities, limitations and inadequacies this involves for the non-
poor, this still constitutes I believe, a crucial issue for Chris-
tian being and acting in a rich-poor polarized society and church

such as exists in South Africa.

Reflecting.on this issue 1in a wider context Wolfgang Stegemann has
said that "For us wealthy Christians, a ‘theology of the poor'
means that we must let our theological reflection be informed by
the scandal of worldwide poverty, and that we not act any longer as
if God has chosen the rich of this world" (1984:64).

Another aspect of the context from which I write concerns my back-
ground within conservative evangelicalism. The theology of the
poor in this thesis is used to challenge aspects of the evangelical
tradition, particularly those which reflect its conservative and
sometimes fundamentalist character. This critique is based partly,
at least, on extensive first hand experience of conservative
evangelicalism. This involves almost thirty years as a minister in
the Baptist Union of Southern Africa, 1including experience as a
lecturer in two Baptist Theological Colleges in this country plus a
two and a half year period spent in the USA, partly in Wheaton, Il-
linois ("the evangelical capital of the world™), and partly in Ken-
tucky at a Southern Baptist College and as interim pastor of a
Southern Baptist church. In this thesis I will attempt to for-
mulate an evangelical theology which in certain significant
respects challenges the dominantly conservative interpretations of
evangelicalism which often, I believe, inhibit the development of a

liberating evangelical social theology. This will involve, among
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other things, the assertion that in South Africa conservative
evangelicalism has tended to support and give legitimation to the
apartheid system of government. Though this is strongly denied by
leading conservatives today my own experience has led me to believe
that it is unguestionably so.3 I do not believe that the central
purpose of this thesis requires a systematic attempt to establish
this contention (although scattered evidence for it will appear),
therefore I have treated this as one of the presuppositions of my

argument.

Another presupposition from which I write concerns the authority of
scripture. In this I reflect an evangelical perspective in my as-
sumption that the biblical documents taken together may be said to
constitute a witness to God's self revelation which furnishes us
with a controlling norm for Christian faith. 1In this affirmation I
do not 1imply endorsement of biblical inerrancy (in my view in-
supportable on an inductive basis), or any one particular theory of
inspiration. While affirming inspiration as such I do not believe
any one interpretation of it such as "verbal inspiration" for in-

stance, can be said to be representative of evangelicalism.

I identify with the perspective of Orlando Costas when he says:

The fact that the words of the apostles and prophets are
used to transmit God's Word does not exempt Scripture
from historical conditioning. Indeed, the fact that
these words are human makes them unique as vehicles of
God's revelation. God has chosen to be known in and
through human words. God's written revelation comes to
us, therefore, as part of human history (1989%:17).

This leads on to a further presupposition which concerns the gques-

tion of the historical Jesus. In this thesis there is a strong em-

phasis on the incarnation in historically concrete terms. This im-
plies that the New Testament documents furnish us with sufficiently

complete evidence to affirm that in his life and death Jesus 1is

both relevant and normative for Christian ethics (Yoder 1972:23).
While acknowledging the complexities associated with this issue and

the difficulties unearthed in historical study, I make a basic as-
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sumption that in the New Testament we have a sufficiently cohesive
portrayal of Jesus of Nazareth to permit the identification of the
Jesus of history with the Christ of faith.
The Jesus of history is the Christ of faith. It is in
hearing the revolutionary rabbi that we understand the
existential freedom which is asked of the church. As we
look closer at the Jesus whom Albert Schweitzer redis-
covered, in all his eschatalogical realism, we £find an
utterly precise and practicable ethical instruction,
practicable because in him the kingdom has actually come

within reach. In him the sovereignty of Jahweh has be-
come human history (Yoder 1972:107).

Following this Introduction a diagram depicting the movement of the
arqgument of this thesis appears. This diagram represents my effort
to depict pictorially the thesis as a whole. It will be noted that
there are three major movements within the flow of the argument.
Commencing with a foundation 1laid in the first two chapters the
movement proceeds to the development of the theme of the poor in
the central two chapters. This in turn leads into the concluding
chapters which utilize the developed theme both in terms of chal-

lenge and of formulation of alternatives to the items challenged.

It will be noticed that the chronological order is portrayed from
the bottom up. This is done deliberately to emphasize the central
characteristic of this theology of the poor as a theology which

arises from the perspective of those on the underside of history.

In the overall argument of this thesis the following proposals are
made.

(1) Radical evangelicalism is an identifiable movement within
evangelicalism which can be distinguished as representing a thrust

particularly relevant to the needs and aspirations of third world
evangelicals.

(2) The poor are to be understood in the light of history and of

scripture as those who are deprived of physical necessities and are
politically and socially oppressed.



(3) Commitment to the poor is clearly a primary characteristic of
radical evangelicalism both as a central factor in mission concern

and as a key category in theological formulation.

(4) A radical evangelical theology of the poor is distinguished by
two primary emphases; a preferential option on their behalf and a

formulation of faith from the underside of history.

(5) This theology of the poor challenges traditional Western
evangelical formulations on two major fronts. By 1its contextual
nature it challenges its methodology, and by its holistic nature it
challenges the individualism and dualism evident in mainline
evangelical theology. In so doing alternative evangelical formula-
tions are proposed in theology, hermeneutics and missiology which,

I believe, are more able to empower people in contexts of oppres-
sion.

NOTES

1 Address delivered at the PACSA annual Congress, Pletermaritzburg
23 June 1990,

2 PACSA (Pietermaritzburg Agency for Christian Social Awvareness)
is an ecumenical body which has been deeply involved in crisis min-
istry in the Pietermaritzburg conflict.

3 For material supporting this contention see: The Evangelical
Witness in South Africa document; The South African Churches in a
Revolutionary Situation by Marjorie Hope and James Young; The
Church Struggle in South Africa by John de Gruchy; Trapped in
Apartheid by Charles Villa-Vicencio; God in South Africa by Albert
Nolan; and the December 1989 edition on Right Wing Religious Move-
ments of the Journal of Theology for Southern Africa.
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CHAPTER ONE

RADICAL EVANGELICALISM:
IDENTIFIABLE MOVEMENT AND ALTERNATIVE FORMULATION

The overall concern of this thesis is to reflect on the poor. The
formulation of a theology in the light of human oppression and ex-
ploitation is its primary objective. For this reason the fourth
chapter "A Theology of the Poor" is the point to which the opening
chapters will move and from which the concluding chapters will pro-
ceed. That chapter's argument concerning the poor as a category of
theological understanding is the fulcrum upon which the argument of
the whole thesis turns. Having established the primacy of this ob-
jective, it 1is necessary to add however, that this theology of the
poor arises from a theological position which I have chosen to call
"radical evangelical". It is a theological understanding of the
poor consistent with and, as we shall see, fundamental to this rad-
ical perspective which is the focus of this thesis' attention.
Therefore it is necessary at the outset to consider the nature of

radical evangelicalism.

The purpose of this chapter is not only to define evangelicalism,
or even more precisely, radical evangelicalism. This certainly is
a crucial part of what it will seek to do, yet its purpose reaches
beyond this. In this chapter an attempt will be made to establish
that the radical evangelicalism in view is a "movement" which can
be identified within evangelicalism. This form of evangelicalism
reflects (both in actuality and by implication) a theology which in
certain significant respects is an alternative to that commonly as-
sociated with mainline evangelicalism. By focussing on the
identity of radical evangelicalism and some of the key issues in
wvhich it is distinguished from the dominant tradition the way will
be prepared for developing a theological perspective which is a
challenge to some of the perceived inadequacies within this tradi-

tion and a viable alternative to then. In so doing it is an
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evangelical statement which will be attempted, for the pezspectives

and presuppositions reflected in this thesis are essentially

evangelical in character.

In some cases the developing theology of this thesis will make
proposals which go beyond what has already been clearly stated by
radical evangelicals. In such cases this theology's formulation is
an attempt to draw out and develop the implications which I believe
are present in radical evangelicalism. In such extrapolations I
express views for which I alone am responsible yet in which I
endeavour to remain in harmony with the main emphases of radical

evangelical thought.

1. A South African Model

In attempting to understand radical evangelicalism I have chosen to
start with a South African model of this phenomenon. I believe
that the Evangelical Witness in South Africa (EWISA)l document pro-
vides us with an excellent example of this perspective and I will

use it as a model for our initial consideration of radical
evangelicalism.

During September 1985 a group of evangelicals met in a church in
Orlando, Soweto to discuss the crisis in South Africa and how it
affected evangelicals and their mission. This was during a state
of emergency when many people were in detention, alarming fatali-
ties where being reported every day, and the black community was
feeling the full weight of the South African secur ity forces'
repressive actions including the invasion of schools with the ar-
rest of even eight year old children (EWISA 1986:9).2 While 1in
this meeting the group observed an attack by the security forces on
the school next door to the church and saw children

in frenzy

trying to escape through breaking windows and fleeing. This was
followed by further brutality and arrests in an attack on another
school two hundred meters distant from the church. This led to a

second scene in which the incensed children retaliated in a wave of
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violence in which a commercial vehicle was stoned and the children

after releasing the driver attempted to set it alight. It was in
the context of such turbulence and the first hand experience of the
agony of South Africa that the EWISA document was born. It was the
work of black evangelicals trying to understand the role of the
church in the midst of social crisis. In addition, the focus was
on the particular responsibility of those identified as evangeli-
cals in this situation. Before the group was the draft of the
Kairos Document3 and the question of how evangelicals should

respond to the present Kairos (moment of truth, crisis) (1986:9-
10).

Our frustration was that our own churches, groups or or-
ganizations were almost lost and could not provide
prophetic light in the situation. At worst most would be
supporting the status quo instead of being a conscience
to the state. We felt that though our perception of the
gospel helped us to be what we are, saved by the blood of
the Lord Jesus Christ, born again into the new family of
the Kingdom of God, our theology nevertheless was in-
adequate to address the crisis we were facing. In our
series of discussions subsequent to this meeting we real-
ized that our theology was influenced by American and
European missionaries with political, social and class
interests which were contrary or even hostile to both the

spiritual and social needs of our people in this country
(EWISA 1986:10).

These frustrations, expressed in the midst of social turmoil and
eventually articulated in the EWISA document, make a significant
statement which points towards and helps identify a distinct move-
ment within evangelicalism. 1In South Africa the document gave rise
to the Concerned Evangelicals organization with a concern for the
oppressed community and for the way in which evangelicalism in gen-
eral has sided against this community. Other evangelical groups
such as Fellowship of Concerned Baptists and Relevant Pentecostal
Witness have sprung up as a further expression of this same con-
cern. It is in such groups reflecting the EWISA perspective that

the South African expression of what I term radical evangelicalism
is located.

In reflecting on the EWISA document it may be helpful to see this

as a model which may be used to represent the radical evangelical
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perspective. I speak of "model" here not as a formal representa-

tion or an exact replica of some ideal but rather, more modestly,
as one example of the form in which the concerns of evangelicals in
a context of oppression may be expressed. We may say then that the
EWISA document provides one particular model of radical

evangelicalism by displaying the following characteristics.

(1) The EWISA document is a third world statement which challenges
the idea that evangelicalism is a Western form of understanding and
is officially represented in Western ideas and formulations. As a
statement issuing from a black South African context and reflecting
the thought of those for whom oppression is a reality of experience
it contrasts with the kind of statements which come from contexts
sheltered from such harsh realities. Because, however, of the dom-
inant influence of Euro-American ways of thinking on the whole
evangelical community, such evangelicals discover a tension between
the a-contextualism in which they have been‘schooled and the
demands their situations make for a socially relevant form of
faith. This experience has lead to a questioning of these dominant
formulations, especially those which divorce spiritual experience

from socio-political concerns. Thus EWISA criticizes dualism and
its effects as follows.

What this dualism has done is that one can 1live a
pietistic "spiritual” life and still continue to oppress,
exploit, and dehumanize people. And those who are vic-
tims of the oppression, exploitation and dehumanization
are prohibited from complaining or resisting it because
this would amount to worrying about material things that

have nothing to do with one's spirituality. Actually
trying to engage in a struggle to get rid of this oppres-
sion is seen as having "fallen" from grace. In this way

the oppressors of this world are able to maintain their

system by conveniently confining the gospel to the
spiritual realm alone (1986:16).

This holistic emphasis reflects the basic character of radical
evangelicalism as that form of evangelical theology which gives
particular expression to the concerns, the hopes and aspirations of

people from the third world where the experience of oppression
often a part of daily 1life. It also,

is
I believe, includes those



12
from other contexts whose identification with these concerns in-

volves a social and theological orientation in this direction.
This indicates a kind of evangelical faith in which the dominance

of Western norms and categories is questioned.

(2) In the EWISA document there is a clearly expressed critique of
the mainline evangelical community. The sub-title of the document
reads A Critique of Evangelical Theology and Practice by South Af-

rican Evangelicals themselves.

We wish to confess that to a large extent the evangelical
community has chosen to avoid that burden of the socio-
political crisls in the country. Or at worst, this com-
munity we are so committed to, has chosen to take sides
in support of the apartheid system in South Africa which
is responsible for the violence that is engqulfing our
country (1986:12).

This support of the oppressive system has led to a crisis of faith
in the black townships for too often in the experience of such
people "born again" Christians have acted as agents of state op-
pression in the name of "law and order" and of combating "com-
munism" (1986:13).

In its voicing of prophetic protest against what it sees as thé co-
option of the mainline evangelical community by the oppressive sys-
tem EWISA has met with severe criticism from conservative sources.
Its critique of evangelicalism has been regarded as extreme and un-
wvarrented. The Gospel Defence League newsletter of October 1986
speaks of "the hateful spirit which pervades the document", sees it
as anti-Bible, anti-evangelism, and anti-mission, and also berates
it as an intertwining of marxist and biblical arguments which makes
"a sport of offending the believers and causing them to sin". In
the Protestant Reveille A.H. Jeffree James refers to it as "an at-

tack upon the very ethos of Evangelicalism, its
achievements".

theology and
He sees it as presenting "a caricature of the whole

evangelical movement" in which the bible "insofar as (it) is used

at all...is made to speak with the voice of liberation theology"

(Jeffree James 1987:4,7). In contrast EWISA has gained more accep-
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tance among evangelicals outside of South Africa. In

Transformation it is reported that

...Evangelical Witness in South Africa has been warmly
velcomed around the world. First published by Concerned
Evangelicals in Soweto, it has been reprinted in
Trans formation January 1987, in the World Council of
Churches Monthly Newsletter on Evangelism for April, by
the Evangelical Alliance and Regnum Books 1in Great
Britain, in Germany by Idea (the newsletter of the German
Evangelical Alliance) and by Evangelisches Missionwverk,
and will be published in the USA by Eerdmans in June
(1987:53).

The contrast between the reception of EWISA by evangelicals inside
and outside of South Africa points to the particular conservatism
of the white South African evangelical community. It also suggests
the degree to which this community is insensitive to the experience
of oppressive suffering of the black community and indicates a lack

of contextual awareness in its theological evaluations.

(3) A further way in which EWISA is seen to model a radical
evangelical character is in the stand it takes against oppression
in society in which it identifies with the weak and poor against
the powerful and rich. This comes out very clearly in the wvay it
critiques what it calls the "Theology of the Status Quo" (1986:20).
This has met with strong opposition in some quarters. "In the Full
Gospel church, two ministers who signed the document, Lucas Ngoet-~
jana and Vasco Seleoane have been asked to either renounce the doc-

ument or leave the church" (Lund 1988:55).

The stand some socially active evangelicals have taken against the
oppression of the state has also provoked some fellow evangelicals

to call on the authorities to restrain them. Lund refers to in-

stances where "white 1leaders of particular evangelical churches

have informed security police of the involvement of black evangeli-
cal ministers, leading to detention and harassment
cases" (1988:88).

in several

(4) The EWISA document also exemplifies a radical evangelical ap-

proach by highlighting the need for an alternative formulation of
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evangelical faith. It focuses on the conservatism of the mainline

community and its opposition to ecumenical leaders who resist the
system and support the oppressed and then commends a more open ap-
proach to non-evangelical Christians (1986:27-30). Commenting on
this critique of conservatism in EWISA and its implication of an
alternative approach J. Deotis Roberts in the Foreword to the North

American edition has written that

...the authors express their concern for the enormity of
the problem of conservatism among the churches in South
Africa. This is the result of the sheer abundance of
evangelical Christians in all denominations. The reli-
gious situation is such that the phenomena thus far de-
scribed are widespread and extremely powerful. If the
social conditions of injustice and dehumanization are to
be changed, there must be a radical reformulation of
evangelical faith, thought, and action (1986:10).

The awareness of the need for an alternative, more relevant and so-

cially powerful form of evangelical theology is expressed in the

Preface to EWISA in which the authors acknowledge: "our theol-
0gy...was inadequate to address the crisis we were facing"
(1986:10). EWISA itself does not set out to formulate such an
alternative. It is more a crisis statement responding to a situa-

tion which exposed the inadequacies of its own tradition, and as
such has an understandably negative emphasis. It does however, in
the exposure of the incapacity of conservative formulations to meet
the needs of oppressed evangelicals, call implicitly for an
alternative to these formulations. This I see as a fundamental
challenge to those who identify with a more radical form of
evangelicalism. It is to this challenge of formulating an alterna-
tive to the dominant conservatism in evangelical theology that this
thesis seeks to respond. The South African model which has been
surveyed provides a starting point for this endeavour by suggesting

a way of being evangelical in which the dominant trend is not con-

servative endorsement (implicit or explicit) of unjust social

structures, but rather radical resistance to them.
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2. An Identifiable Movement

It is the contention of this thesis that radical evangelicalism is
an identifiable movement within the broader evangelical community.
The separate identity of this movement is emphasized because of the
perceived need, particularly in third world contexts, for a more
liberative form of evangelical theology which nevetheless adheres
to the basics of evangelicalism. Writing in the Foreword of Thomas
Hanks' God So Loved the Third World, Orlando Costas has said of

this work:

..it represents a foundational work of the emerging rad-
ical Evangelical theology. That is what we call the
stream of theology that works within the following param-
eters of the historical Protestant-Evangelical movement:
the normative character of the Bible in the life and mis-
sion of the church; a personal experience with the gospel
through faith in Jesus Christ; and obeying and communica-
ting the gospel as the way to evince the fruit of life in
the Holy Spirit. 1In this way such a theology attempts to
trace those parameters back to the origins and carry them
to thelr final results - all of which make this a
prophetic and contextual movement in Latin American
Protestantism (Costas 1983:vii).

2.1. Radical Identity

In this formulation it is acknowledged that the term "radical
evangelical" is imprecise. It is not universally used to designate
the constituency I have in mind, but then neither is any other
term. It is also acknowledged that the parameters of this con-
stituency are not easily drawn. It refers to a dynamic and some-
vhat flexible movement which draws together those sharing a similar
vision, but because it lacks a clearly developed sense of self
identity it is often difficult to determine which groups or indi-
viduals are radical evangelical. Despite these constraints, it is
possible, I believe, to discern certain streams within the
evangelical community which run counter to some of its dominant in-
clinations and together form a movement which stands

in tension
vith mainline conservative evangelicalism.
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In my view there are three major streams which together form a dis-
tinct grouping within the broader community and so may be said to
comprise the radical evangelical movement. They are, first, the
Anabaptist movement with its emphasis on radical discipleship and
the church as an alternative community. This movement has had a
formative influence in the development of a strong social concern
among evangelicals. The second stream is the movement of social
protest and radical critique of establishment evangelicalism in
America which is epitomized in Jim Wallis and the Sojourners com-
munity in Washington D.C. Third, there is the movement of third
world missiologists with its emphasis on holistic evangelism whose
thrust 1is centred in the International Fellowship of Mission
Theologians and the Oxford Centre for Mission Studies. People like
the 1late Orlando Costas, Rene Padilla, Samuel Escobar, Kwame
Bediako, Michael Nazir-Ali, Vinay Samuel and Chris Sugden are rep-
resentative of this group. In addition to these movements there
are other groups and individuals who do not easily fit into these
categories, who nevertheless are evangelical and share at least
some of the same perspectives. Examples are black American radi-
cals, "Evangelicals for Social Action" 1in the USA, British and
European evangelicals expressing the same concerns (David Sheppard
in Bias to the Poor), and individuals such as Ron Sider and Stephen
Mott who may not fit neatly into one of the above categories. 1In a
South African context organisations such as Concerned Evangelicals,

Fellowship of Concerned Baptists, and Relevant Pentecostal Witness

may be seen to embody this same vision.

Referring to various evangelical groupings mentioned by Peter
Beyerhaus, David Bosch has spoken of one of these

-..the so-called "radical evangelicals" who have emerged
especially during the Lausanne Congress on World
Evangelisation (1974) and among whom Latin Americans such
as Samuel Escobar, Rene Padilla and Orlando Costas are
prominent, but also various North American groups, espe-
cially Mennonites. They emphasise, on biblical grounds,

the necessity of a socio-political involvement (Bosch
1980:30).
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In this form of evangelicalism the term "radical" is used in its

original sense of going to the root of things. Referring to Dale
Brown's book The Christian Revolutionary Quebedeaux points to his
twvo-fold designation of radical as that which relates to the root,
is "original, fundamental, and inherent", and secondly its charac-
ter as a "fundamental departure from or challenge to the status
quo" (Quebedeaux 1978: 147-148). The use of this term is ack-
nowledged to be problematic. It is true that the word, particularly
in South Africa, has pejorative connotations and its common usage
carries with it notions of extremism, militant aggression and lack
of reason. This is exacerbated by the endeavour of the South Af-
rican government to totally discredit the expression by linking it
to violent confrontation and at the same time, in contrast,
projecting its own position as one of reasoned moderation. This
political ploy which seems to be very successful, at least in white
evangelical circles, creates a climate in which there is a paranoid
reaction to this term and in which it 1is wvirtually thought
treasonable to describe oneself as radical. Yet despite negative
connotations both in and outside South Africa, this term "radical
evangelical" is one which well describes a stance which is not only
legitimately evangelical but, given the realities of the South Af-
rican situation, can be and is seen from within the evangelical

context as that which is most "Christian". There is need to

reclaim this much-abused term.

The term itself is one associated with the Anabaptists to whom the
label "radical reformation" was applied by Professor George H Wil-
liams of Harvard Divinity School. John Howard Yoder, while ack-
nowledging some of its shortcomings, adheres to this designation
""radical reformation', as representative of a genuinely distinc-
tive vision of what the church is about in the world" (1984:106).
For our purposes it is the term best suited to describe an
evangelical approach in which the gospel is seen 