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Preface

			John Bolt rightly asserts that “Kuyper cannot be presented dispassionately; his spirit forbids it!”1 Certainly this book is not a dispassionate presentation of Kuyper’s thought. Writing it has given me a unique opportunity to immerse myself in Kuyper himself, and I have emerged wildly passionate about his thought and its profound relevance for today. This is not to suggest that we should absolutize Kuyper—he would be the first to protest against such a move—but it is to argue that it would be greatly to our benefit to retrieve his thought for today.

			George Marsden wrote some years ago about the relative triumph of Kuyperianism in North American evangelicalism.2 While this is true, I suspect that it is often a general view of Kuyper reduced to some of his influential insights.

			In this book I aim to introduce readers in some depth to the contours of the Kuyperian tradition and their contemporary relevance. This is not an historical work, though some history is essential if we are to understand Kuyper in his context. The aim is rather to flesh out the great landmarks of his thought and that of his immediate colleagues. As I have worked away at this, I have been struck again and again by the genius of Kuyper, and this book will achieve its goal if readers are pushed to read Kuyper himself.

			Richard Mouw commented to me that “this is a Kuyperian moment” in which we are living. This is true in more ways than one. At about the same time as this book is published, Lexham Press will be releasing what is close to the complete, major works of Kuyper in English. Acton Institute houses the Kuyper translation project, and I am deeply in debt to them, and to Mel Flikkema in particular, for making available to me via Dropbox translations while they were being done. Although I read Dutch, this made my task immeasurably easier. It also means that if this book excites you about Kuyper and his colleagues, as I hope it will, you have no excuse for not diving into Kuyper himself. Ad fontes is what I would strongly recommend!

			Brannon Ellis of Lexham said to me that one wonders what Kuyper’s influence might have been if he had been English and had published all his vast corpus in English! Of course, we do not know. What is clear to me is that Kuyper’s time has come. Kuyper lived when the Enlightenment vision was taking hold all around him in Europe and in the Netherlands. We live at a time when that same project is unraveling, and religion is making a major comeback globally. I propose that in our fragile time the Kuyperian tradition holds resources for finding constructive ways forward that can defuse some of the major threats we face, renew the life of the church, and promote human flourishing.

			In his remarkable book The Stillborn God: Religion, Politics, and the Modern West, Mark Lilla articulates the effect of the Enlightenment with a clarity with which Kuyper would concur:

			By attacking Christian political theology and denying its legitimacy, the new philosophy simultaneously challenged the basic principles on which authority had been justified in most societies in history. That was the decisive break. The ambition of the new philosophy was to develop habits of thinking and talking about politics exclusively in human terms, without appeal to divine revelation or cosmological speculation. The hope was to wean Western societies from all political theology and cross to the other shore. What began as a thought-experiment became an experiment in living that we inherited. Now the long tradition of Christian political theology is forgotten, and with it memory of the age-old quest to bring the whole of human life under God’s authority.3

			Now, however, we are in an unforeseen situation in which “the twilight of the idols has been postponed.”4 During the twentieth and twenty-first centuries, religion has made a major comeback, and the West is badly unprepared to cope with such a situation. Groen van Prinsterer, Kuyper’s mentor, and Kuyper himself confront us again and again with the choice between “the revolution” (the Enlightenment tradition) and Christ. Comparably, Lilla says in The Stillborn God,

			The story reconstructed here should remind us that the actual choice contemporary societies face is not between past and present, or between the West and “the rest.” It is between two grand traditions of thought, two ways of envisaging the human condition. We must be clear about those alternatives, choose between them, and live with the consequences of our choice. That is the human condition.5

			Kuyper could hardly have said it better!

			Lilla notes that for most moderns, “To think that the West could produce its own political theology, in a thoroughly modern vein, is surprising and unsettling. More unsettling still is the fact that these new political theologians produced original and challenging works not to be dismissed lightly.”6 Kuyper was far more than a political theologian, but politics was central to his thought and life. And he embodied what Lilla refers to. Kuyper clung tenaciously to the heart of the Christian faith, but he was no antimodern. As much as he despised “the revolution,” he acknowledged the gifts it brought and the new historical situation it introduced. He was not reactive but proactive in seeking to contextualize the Christian tradition for the new situation in which it found itself. And his work is original and challenging, certainly not to be dismissed lightly.

			Doubtless, staunch defenders of the Enlightenment tradition will find Lilla’s comments, let alone Kuyper’s thought, disturbing. At one level there is little to be done about that. However, Kuyper was also an apologist and sought to show again and again, in all spheres of life, how the Christian tradition offers a better way for all of us in all the dimensions of our lives. He was no theocrat but advocated a genuine pluralism within modern societies in which the state is responsible for creating the conditions for all to be free and to flourish. I often wonder what Kuyper would have thought of John Paul II. One thinks back to John Paul’s becoming pope and to his early exhortation to his audience of thousands, indeed millions, to have no fear but to open our hearts wide to Christ. I hear Kuyper nodding “Amen.”

			It remains to thank IVP Academic for publishing this work. It is a delight to work with them, and in particular I thank my editor David Congdon. Rimmer de Vries first approached me about writing this book and then wonderfully provided funding to carve the time out to write it. I am grateful to Redeemer University College for allowing that time, Keegan Lodder for his work as my research assistant, and to my students for their warm engagement with a first draft of the book. Also to Jennifer Jones, who did sterling work in producing the thorough indexes in the short time available. And finally to the Jesuit Fathers, priests, and nuns of the Pontifical Biblical Institute in Jerusalem, for their gracious hospitality during which time I read the proofs of this book.Harry van Dyke, Ad de Bruijne, and George Harinck read the manuscript closely and helped make it a far better book. Of course, the deficiencies remain my own!

			It is a pleasure to dedicate this book to my good friends Istine and Gert Swart. They have been on the Kuyperian journey with me for many years and continue to taste the cost and exhilaration of that journey.
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Introduction

			Seeking the Welfare of the City

      [image: ]

			A disciple is a follower of Jesus. This is true of any Christian who has lived or will live. However, discipleship is always lived in particular historical and cultural contexts, and in these contexts particular challenges are faced. When I pastored and then taught at a seminary during racist, apartheid South Africa, I would tell students that if they were preaching the gospel in predominantly white churches they would inevitably need to call for deep repentance from racism. To my students who were preaching in predominantly black churches I suggested that they would need to deal with issues such as hatred and the temptation to resort to violence. Both groups would encounter resistance.

			We are always called to follow Christ together amid our particular cultures and historical contexts, and in these contexts to “seek the welfare of the city” (Jer 29:7).1 George Weigel said of Pope John Paul II that he scouted the future in order to discern how best to direct the church in the present.2 Of course, we do not know the future, and history is inevitably full of surprises. The future, however, always proceeds from the present and, while we need to follow Christ fully aware that many surprises might lie ahead, we do have a responsibility to become as conscious as we can of the spirits of our age and where they appear to be taking us. We are called and we desire to follow Christ; we can only do that today, in our present context and circumstances.

			John Stott expressed this clearly in his call for double listening: disciples need to have one ear to the Bible and one to the culture. In Scripture we hear the authoritative word of God addressed to us, but we need to embody that word, and we can only do so in our contexts.3 Immersion in Scripture is utterly indispensable for discipleship, but so too is cultural analysis. We need to know the challenges of our age so that we can scout our age and work out how to embody the gospel together in our context.

			Of course, our contexts vary. I am particularly aware that the global centers of Christianity have shifted so that the secular West is no longer the center of world Christianity. While we are witnessing a revival of Christianity around the world, including in parts of the West, the new centers of Christianity are located in Asia, Latin America, and Africa. Much of the West is governed by a virulent secular elite, whereas in much of the developing world and in some of the most advanced countries of our day, such as South Korea, the church is alive and thriving.

			Thus, it is important to note that we will need to assess the challenges we face in our particular contexts and cultures. At the same time there is truth to what is called globalization, in which a Western-style consumer culture is being spread across the globe.4 In the West it has, however, been common to call the spirit of our age postmodernism, the word for the widespread reaction to modernity that gathered force in the West in the latter half of the twentieth century, a century in which the hubris with which the century opened was dealt devastating blow after blow: World War I, the war to end all wars; the rise of Communism; the Great Depression; World War II; the nuclear threat; the ecological threat; and so the list continues. Indeed, it is argued that the twentieth century was the most brutal in history. Intriguingly, it was during the years of relative stability and affluence in the West following World War II that the postmodern reaction set in, ruthlessly questioning the foundations of modernity and its trust in science and reason. Postmodernism has indeed savaged much of the belief structure of modernity, but what the very name postmodernism conceals is the triumph of modernity economically and technologically in globalization. Consumer capitalism is quintessentially a modern phenomenon.5 Postmodernism is largely deconstructive rather than constructive, and useful as its critique of modernity is, the failure to provide alternative, constructive theories has meant that there is no longer any commonly held modern ideology or worldview to restrain the excesses of consumer capitalism. We are left with a free-floating consumerism that is its own justification.

			The effects are faced across the world. An economic apartheid has opened up between north and south,6 and intriguingly, in the north leadership is moving to nations such as China, Singapore, South Korea, India, and others. No matter where we are in the world, these forces of globalization affect us in some way on a day-to-day basis, as they interact with the particular challenges of our contexts.

			Take South Africa, for example, the country where I grew up and where I started writing this book. My family home, where I am based when I am in South Africa, is close to where Alan Paton lived, the author of the acclaimed novel Cry, the Beloved Country. South Africa is exceptionally beautiful, and some ten minutes’ drive from where I live in KwaZulu Natal one enters the valley of a thousand hills, exquisite beauty symbolic of the diverse landscapes found in South Africa. Not too far north of the valley of a thousand hills is Ixopo, where Paton begins his novel:

			There is a lovely road that runs from Ixopo into the hills. These hills are grass-covered and rolling, and they are lovely beyond any singing of it. The road climbs seven miles into them, to Carisbrooke; and from there, if there is no mist, you look down on one of the fairest valleys of Africa. About you there is grass and bracken and you may hear the forlorn crying of the titihoya, one of the birds of the veld. Below you is the valley of the Umzimkulu, on its journey from the Drakensberg to the sea; and beyond and behind the river, great hill after great hill; and beyond and behind them, the mountains of Ingeli and East Griqualand.7

			Paton wrote most of Cry, the Beloved Country while on a trip to reformatories in Scandinavian countries. In his autobiography Towards the Mountain he ­describes how he was feeling homesick, and after spending time in a cathedral, he went back to his hotel room and the novel started to pour out of him.8 As only narrative can, the book evokes the pathos of apartheid South Africa.

			Cry, the Beloved Country has as a central character, a black priest, whose son goes off to Johannesburg. The son gets into trouble and ends up murdering a young white lawyer. The novel ends with the execution of the priest’s son. The priest wakes early to spend time meditating and praying while his son is executed. The book ends: “For it is the dawn that has come, as it has come for a thousand centuries, never failing. But when that dawn will come, of our emancipation, from the fear of bondage and the bondage of fear, why, that is a secret.”9

			In many ways the emancipation of South Africa did come in 1994, the year of the first democratic election. On the night when Nelson Mandela and F. W. de Klerk were awarded the Nobel Peace Prize in 1993, Archbishop Desmond Tutu declared, “Once we have got it right South Africa will be the paradigm for the rest of the world.”10 In 2014 South Africa celebrated twenty years of democracy. Alas, it is widely apparent that we have not got it right. Recent years have seen the publication of books such as A Rumour of Spring: South Africa After 20 Years of Democracy, by well-known journalist Max du Preez (2013); A Nation in Crisis: An Appeal for Morality, by Catholic academic Paulus Zulu (2013); What’s Gone Wrong? On the Brink of a Failed State, by Methodist minister and politician Alex Boraine (2014); and How Long Will South Africa Survive? The Looming Crisis (2015), by Oxford and South African historian R. W. Johnson.11

			All these books make worrying reading, written as they are by strong critics of apartheid South Africa and great supporters of and contributors to the new South Africa. Du Preez and Boraine both put the years the African National Congress spent in exile under the microscope to see whether the disturbing patterns we see now have their roots there.12 Both find that they do. A tendency in the years in exile was to absolutize the authority of the party, and this continues into the present, except that the party is now governing. Ethically, a political party is simply inadequate as the final authority, and yet when under pressure it is appeal to the party that we hear again and again. It was not always so with the African National Congress. Some of its founders, such as Albert Luthuli and its leader in exile, Oliver Tambo, were committed Christians, and Luthuli in particular stands out as someone whose primary allegiance was to the God who has shown himself in Christ.

			Such a transcendent point of authority is essential for healthy politics. In this sense politics and the nation need religion. However, as is well-known, the relationship between Christianity and politics in the history of South Africa has been anything but straightforward. Christianity did produce such luminaries as Archbishop Desmond Tutu, but a great many Christians, and Reformed ones in particular, used Christianity to justify their support of apartheid. The result is that Christianity, and especially Reformed Christianity, lacks credibility in South Africa.

			Clearly South Africa has its particular demons to exorcize. Christians seeking to follow Jesus in this context will need to be deeply aware of South Africa’s troubled history and how that translates into the present. However, in combination with this, one needs to explore critically the interface between South Africa and globalization. Veteran South African journalist Allister Sparks took on a job as a political analyst in semiretirement, a job in which he found himself

			covering not only the fast-moving events in South Africa but in the world as a whole, because it soon became apparent that my own country was no longer an isolated entity. This was the age of globalization, and any major event anywhere impacted on everyone. We were all living in Marshall McLuhan’s global village, where an airplane flying into a skyscraper in New York could cause economic shudders in Johannesburg, a war in the Middle East could send oil prices and thus living costs rocketing world-wide. Even the political ideologies being cooked up by the neo-conservatives in Washington could impose constraints on the policy choices faced by President Mbeki in Pretoria.13

			Johnson asserts, “The key to understanding South Africa’s development lies in its integration into a world capitalist political economy.”14 Undoubtedly many of the problems of South Africa are internal to the country, but these are inseparable from the opportunities and problems represented by global consumerism and their impact on South Africa.

			Ironically, prior to the release of Nelson Mandela and the first democratic election in 1994, South Africa was somewhat protected from global forces because of its political isolation. In 1994 the gates were opened and not just to democracy but to the vortex of globalization, the drug trade, pornography, and so on. The Eastern Bloc lay in tatters so that the socialism of the African National Congress had little traction. Our second president, Thabo Mbeki, made the momentous decision to follow the Washington consensus economically, and while this has provided for a relatively stable economy, a great frustration in South Africa is the continuing large-scale unemployment while an elite—now black and white—appropriate enormous wealth, and the poor get poorer.

			Clearly the challenges of development for South Africa are immense. There are particular challenges of its history, and there are the global challenges as they affect South Africa on a daily basis. To give one example: South African shops are awash with Chinese goods. In 2010, when the country proudly hosted the soccer World Cup, the all-pervasive flags of participating countries were . . . made in China. It would be one thing if one could easily tease out the local from the global challenges but, of course, they coalesce into a cauldron that threatens to blow up in one’s face. Something that helped me a great deal as a South African to understand this context was the point that many of the problems facing the “new” South Africa are faced by all developing nations, and a major reason for this is that any developing nation today is seeking to mature and come of age amid globalization.

			How, then, do we seek the welfare of the city at such a time? For Christians and those of other faiths, and Islam in particular, this is a crucial question, for the developing nations are the countries in which religion is exploding, as Philip Jenkins has shown.15 We live amid desecularization globally and not ­increasing secularization. Can religion, and Christianity in particular, be part of the solution rather than, alas, is often the case, part of the problem? The history of South Africa is eloquent testimony to the way in which Christians can become captive to and even proponents of the worst ideologies of the day, in this case racism. At the same time South Africa’s history is alive with examples of Christians who resisted apartheid because they understood that their neighbor, be he or she whatever color, is made in the image of God and therefore worthy of respect and equality. And the “new” South Africa is desperately in need of a vital church that can help it find paths of shalom into the future. Alas, there is little sign of this. Johnson writes, “After 1990 the churches fell into a deep somnolence from which they could not be awakened. It was as if the anti-apartheid struggle had exhausted them and they simply had no energy or appetite for a new struggle against corruption, inequality and illiberality.”16

			If the resurgent Christianity across the globe is to be healthy and to contribute to the flourishing of humanity in our challenging contexts, what ought its priorities to be? Perhaps we can all agree that we ought to be missional. But what exactly does this mean? Mission is easily reduced to evangelism and church activities, and indispensable as these indeed are, mission is much broader. As David Bosch points out, “Mission is more than and different from recruitment to our brand of religion; it is alerting people to the universal reign of God.”17 Bosch goes on to say that what we need to pursue is 

			how to express, ethically, the coming of God’s reign, how to help people respond to the real questions of their context, how to break with the paradigm according to which religion has to do only with the private sphere. . . . This is not to suggest that we will build God’s kingdom on earth. It is not ours to inaugurate, but we can help make it more visible, more tangible; we can initiate approximations of God’s coming reign.18

			Bosch rightly picks up on the kingdom of God as the central theme of  Jesus’ ministry (cf. Mk 1:14-15), as we will see in chapter three. Indeed, a strong case can be made for the kingdom or reign of God as the main theme of the Bible.19 If, as Bosch says, the church’s role in mission is to point to and to embody the reign/kingdom of God, what are the particular challenges of this for us at our time and place? “What is it,” asks David Bosch, “that we have to communicate to the Western ‘post-Christian’ public? It seems to me that we must demonstrate the role that plausibility structures, or rather, worldviews, play in people’s lives.”20 Similarly, Andrew Walker, in the concluding chapter of his Telling the Story: Gospel, Mission and Culture, focuses on three missional imperatives for the church in our day, and the first is building new plausibility structures. “If,” writes Walker, “the world staggers onwards with more consumption, wrapped up in mass culture yet splitting at the seams, we will still need to create sectarian plausibility structures in order for our story to take hold of our congregations and root them in the gospel handed down by our forebears.”21

			Bosch addresses primarily Western, irreligious cultures, whereas we have noted the importance of developing countries in which religion is resurgent. Developing countries are at a major advantage in this regard; the churches are full and the faith vital and alive. However, Bosch’s priorities remain relevant in such contexts, billowed as they are by the global forces issuing forth from the secular West, and often led by a secular elite trained in the best secular Western universities. Numbers alone will not avail in developing countries if Christians do not attend to (1) plausibility structures and (2) worldviews. In one sense the rest of this book will be about these two issues. For now, let me elaborate on them briefly.

			The best way for me to illustrate plausibility is to use the example of one of my heroes, Mother Teresa. She once went to address the White House under President Clinton and berated her audience over the issue of abortion. How was she able to do this, and why did they have to take her seriously? Because her life among the poor in Calcutta spoke so loudly that she had to be listened to! She was inherently plausible so that when she spoke one had to listen even if one disagreed with her. Plausibility refers to the personal, communal, and social embodiment of the life of the kingdom so that when Christians do speak they are listened to.

			Plausibility is closely related to worldview. Several years after I was converted, a landmark in my coming to grips with apartheid South Africa as a Christian was the dawning insight that Christianity is a worldview; it relates to all of life as God has made it. The last chapter of David Bosch’s Believing in the Future is called “The Impossibility of Not Believing.” What he means by this is that everyone by virtue of being human has a worldview, whether conscious of it or not. A worldview is like a pair of glasses—we all wear them (worldviews, that is!), but because we look through glasses at the world we are generally not conscious of the glasses we wear. Indeed, Michael Polanyi makes the point that it is often only a change in worldview that makes us aware of just how strong our previous worldview has been. He uses two examples, one of a former Marxist and one of a former Freudian.22

			The challenge—and it is particularly urgent nowadays—for Christians is to develop an integrally biblical Christian worldview and to live creatively and thus plausibly from this perspective in our particular contexts. We need to become conscious of our glasses and to actively ensure that as far as possible we look with integrally Christian eyes at our world.

			The challenges of our day are significant, to put it mildly. As Wendell Berry so aptly expresses it, we are called to “difficult hope”23 amid the vortex of forces that often seem completely out of control. But “in Christ” we are not without hope, and, as in Revelation 1:12-20, Christ continues to walk amid his people, called to be lampstands, shining the Christ light into a world that is often desperately dark and cold. But it is his world for which he died, and we can therefore be confident that there is everything to be gained in doing what we can to initiate approximations in our contexts of God’s coming kingdom.

			But where will we find resources for this journey? As we will see, the answer is preeminently by living deeply into Christ. A spirituality with deep roots will be indispensable, but so too will be thinking deeply and acting wisely. For all these elements we do not need to reinvent the wheel, since we are heirs to a great tradition of Christian practice and thought that we can and must distill into the present. When it comes to worldview in Christian thought, there were two nineteenth-century Reformed thinkers who reached for the word in order to articulate what it was Christians needed to be about if they were to face the challenges of modernity. Almost simultaneously Scottish theologian James Orr (1844–1913) and Dutch pastor, theologian, journalist, politician, prime minister, and cultural critic Abraham Kuyper (1837–1920) appropriated worldview to give expression to the comprehensive range of orthodox Christian faith. I agree with Orr in preferring to call this a Christian worldview as opposed to Kuyper’s calling it a Calvinistic worldview. However, in terms of developing and embodying this idea, Kuyper is far more significant. Orr remained in theology, whereas Kuyper ranged across life, seeking to give expression to what it means to follow Christ in every sphere of life. In his Lectures on Calvinism, Kuyper stirringly writes,

			If everything that is, exists for the sake of God, then it follows that the whole creation must give glory to God. The sun, moon, and stars in the firmament, the birds of the air, the whole of nature around us, but, above all, man himself, who priest-like,24 must consecrate to God the whole of creation, and all life thriving in it. . . . The sacred anointing of the priest of creation must reach down to his beard and to the hem of his garment. . . . Wherever man may stand, whatever he may do, to whatever he may apply his hand, in agriculture, in commerce, and in industry, or his mind, in the world of art and science, he is, in whatsoever it may be, constantly standing before the face of God, he is employed in the service of God, he has strictly to obey his God, and above all, he has to aim at the glory of his God.25

			This quote gives us a taste of the feast of thought and practice that Kuyper has bequeathed to us. Kuyper was far from perfect, and in our discussion of his views on race and the Boers in South Africa we will, for example, find him wanting on the issue of racial purity. However, I argue in this book that in Kuyper’s thought and the tradition flowing from him there are rich resources that can help Christians in their calling to be the salt of the earth and the light of the world today, including in South Africa.26

			Others have written in detail about the life of Kuyper; the aim of this book is to analyze the systematic contours of Kuyper’s thought, with appropriate reference to that of his coworkers and followers, with a view to asking how we can learn from it today.27
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Abraham Kuyper’s Conversion

			The entire story of the failure of upper-middle-class nerve in modernity is one of the loss of a place to stand.

			John Carroll, Ego and Soul


      [image: ]


			Abraham Kuyper’s achievements were extraordinary. He was a pastor, a fine theologian, a political activist, a leader of the Anti-Revolutionary Party in Holland, prime minister, cofounder of the Free University of Amsterdam, a prolific journalist, an author of numerous books, a church reformer, and so on. But where did the motivation come from in all that he did and achieved? Doubtless human motivation is complex and multi­faceted, and certainly Abraham Kuyper was a complex individual. In modernity, however, there is a tendency in scholarship and often in culture to draw a firm line between people’s private lives and their public achievements and scholarship. Ultimately this stems from the myth of religious neutrality, the belief that our public lives are independent of our life stories and beliefs. Kuyper rightly resists any absolutizing of this boundary. As he correctly states, “Our way of thinking is inevitably rooted in our own life-course, in what we each have experienced in our heart and life.”1

			One simply cannot understand Kuyper or his achievements without knowing his story and in particular the story of his conversion. Fortunately, Kuyper wrote about this in some detail in his “Confidentially.”2

			
Kuyper’s Conversion

			Kuyper was the son of a Reformed pastor of the national Dutch Reformed Church (NHK).3 Under King William II (1772–1839) a new constitution was introduced, under which the national church was reorganized in a hierarchical way and responsible to a cabinet minister. Many Dutch Protestants deplored this. Within the national church two parties worked for internal reform. One was those of the Groningen school, which found resources in the Renaissance humanist Erasmus and in medieval mysticism for a Dutch ecumenical Protestantism that would be relaxed about traditional doctrine.4 By the mid-nineteenth century Groningen theology dominated preparation of Dutch clergy. The second group was made up of adherents of the Dutch wing of the Réveil, whose most notable representatives were Isaac da Costa (1798–1860) and Guillaume Groen van Prinsterer (1801–1876), the latter of whom was to have a major influence on Kuyper’s life.5 In 1834 minister Hendrik de Cock of the town of Ulrum seceded from the NHK in response to growing theological liberalism, and this separation led to 120 churches leaving the NHK. A new political constitution in 1848 severed ties between state and church, but the hierarchal structure was not changed.

			Kuyper’s father was called to a church in Leiden, where he had done his theological studies, and he remained there as a pastor for twenty-six years. As a churchman Jan Frederik Kuyper disliked extremes and worked for unity in the congregation, and he absorbed from Isaac da Costa an earnest evangelical spirit. Looking back, Kuyper was highly critical of the sort of Christianity he grew up in, noting that in his youth he found himself repulsed by the church. “The church there [in Leiden] was not really a church. The spirit was absent, and my heart could feel no sympathy either for a church that so blatantly dishonored itself or for a religion that was represented by such a church.”6

			Kuyper had an excellent education at the Leiden gymnasium and then went to Leiden University, where he earned his baccalaureate in 1858 and his doctorate in 1862. He was a theology student, but his real interests were more in history and literature than theology.7 When he looked back at his spiritual state during that time, he saw that he had been defenseless against criticism of the faith and recognized that the problem lay deep within him: “My faith was not deeply rooted in my unconverted, self-centered soul and was bound to wither once exposed to the scorching heat of the spirit of doubt.”8

			In the summer of 1858 Kuyper met his future wife, Johanna Schaay. While Johanna was preparing for profession of faith and being catechized, Kuyper kept pushing her on why she believed what she was learning to profess, betraying his growing distance from traditional Christian faith. Bratt notes, “From their correspondence Kuyper’s theology during his doctoral studies can best be described as Unitarian with pronounced Calvinist and moralist accents.”9 Kuyper denied the eternal deity of Christ and insisted that Jesus was purely a man. “The rational and religious feeling in us is God, who reveals Himself overall and thus also in man.”10 His unorthodoxy manifested itself across the doctrinal spectrum: on immortality, he felt the need for such a belief but could not grasp it clearly; on the atonement, he found forgiveness through Christ’s blood unintelligible; on revelation, he questioned how we could know what Jesus actually said, and anyway he was only a man; he gave the forms of church practice short shrift; he argued that what really matters is God’s holiness and virtue.

			If this sounds all too familiar, there is a good reason for it. Kuyper was studying theology at the time when historical criticism was gaining traction in Europe, and Kuyper’s mentor was Joannes Henricus Scholten (1811–1885), the pioneer of modernist theology in Holland. Scholten embraced a rigorous naturalism that viewed nature not in romantic categories but as a long struggle of spirit over flesh, of morality over willfulness. Religion was part of this process and would yield as reason progressed. Scholten and his colleagues embraced German higher criticism, with its denigration of the historicity of the Bible. The Bible and theology were viewed as an allegory of human development toward autonomy. Abraham Kuenen (1828–1891) was Scholten’s foremost contemporary, a major figure in the development of historical criticism.11

			Students from all faculties flocked to hear Scholten. What attracted them, as one of Scholten’s successors perceptively notes, was witnessing “one great, fully fledged world and life view [being] built up before their eyes.” It was “an all-inclusive monism . . . wherein all questions had an answer, wherein no divisions remained for human thought, but wherein everything flowed out from God ‘as the power of all powers, the life of all life.’”12 Scholten had been a village pastor, and there he had been impressed by the robustness of classic Reformed theology. As would Kuyper, he sought to develop it for his day, though, as we will see, Kuyper took it in a very different direction from that of Scholten.

			In his “Confidentially” Kuyper relates three events that moved him toward God. The first was a theology competition in which as an undergraduate he was providentially able to get hold of primary sources of Polish theologian Jan Laski (1499–1560) and won a competition with his 320-page essay comparing John Calvin’s and Jan Laski’s views of the church.13 Kuyper saw, at least in retrospect, God’s intervention in enabling him to get hold of the primary sources.

			The real turning point for Kuyper came from a book Johanna sent him, namely, The Heir of Redclyffe by Charlotte Yonge (1823–1901), a bestselling British novel of 1853.14 As Kuyper says, “This masterpiece was the instrument that broke my smug, rebellious heart.”15 In England a revival of Anglo-Catholicism was underway, spearheaded by John Keble, Edward Pusey, and John Henry Newman. Keble (1792–1866) became vicar of Hersley and rector of Otterbourne, the latter being the parish in which Yonge’s family lived.16 Yonge was a firm advocate of Anglo-Catholicism and was mentored by Keble as an author.17

			The main characters in the novel are two cousins, Philip de Morville and the orphaned Guy de Morville, and the novel revolves around their tense relationship. Philip is proud and ambitious, rigid and inflexible. Guy is tender and sensitive, and strong in his faith. He is accommodating and self-sacrificial. The novel presents two diametrically opposing characters who clash repeatedly.

			The unconverted Kuyper, however, was fascinated by Philip’s character and identified with him as his hero. In the novel, Philip falls sick with malaria fever in Italy and, ironically, is saved by his cousin Guy, whom he has been manipulating and undermining for most of the novel. Through his sacrificial care of Phillip, Guy contracts and dies from the same fever from which Philip recovered. Kuyper notes that in the novel, “almost imperceptibly, automatically, the roles are reversed so that the once so extraordinary Philip is disclosed in all his vanity and inner emptiness while Guy excels in a true greatness and inner strength.”18 Guy is typically Romantic, full of deep feeling and honor, and impulsive, but he channels Romantic passion into pure love. “Guy brought the Sturm und Drang to quiet harbor.”19

			Philip is plunged into remorse, and Kuyper with him. Yonge describes Guy’s burial service in words that must have moved Kuyper greatly: “The blessing of peace came in the precious English burial service, as they laid him to rest in the earth, beneath the spreading chestnut tree, rendered a home by those words of his Mother Church—the mother who had guided his steps in his orphaned life.”20 During his convalescence Philip looks back over his life with deep regret and lives restlessly through “the stings of a profound repentance.”21 He returns to England to stay with his sister during his recovery and one day rides out to his childhood home in Stylehurst. He enters the village church and “He knelt down, with bowed head and hands clasped.”22 This marks his turning from despair to hope, his finding his way home to God, and Kuyper notes, “I read that Philip knelt, and before I knew it, I was kneeling in front of my chair with folded hands. Oh, what my soul experienced at that moment I fully understood only later. Yet, from that moment on I despised what I used to admire and sought what I had dared to despise.”23 As Kuyper himself later wrote, “to obtain real peace, an unshakeable faith, and full development of powers, our soul must, in the depth of depths and forsaken of all men, depend on God Almighty alone.”24

			Thus Kuyper entered the kingdom of God, a doctoral student in theology at last finding his way home. In “Confidentially” he makes a passing comment that reveals how far he had been from the faith as a theology student: “I had become acquainted with Calvin and à Lasco [Jan Laski], but in reading them it never occurred to me that this might be the truth.”25 We noted above Kuyper’s love of literature, and there is something wonderfully human in the Spirit using a novel to bring him home to God.

			Kuyper learned other lessons from the novel. The learned Philip abused and controlled his fiancée, and Kuyper similarly had pressured and manipulated Johanna; he repented of his sin against her. He was also struck by the role of the Anglican Church as the mother of believers in the novel, as noted above, and according to him it was from this point on that he similarly longed for a sanctified church.26

			In 1863 Kuyper received his first call to the Dutch Reformed church in the village of Beesd. His experiences there marked a third formative phase in his life. If his work on Jan Laski alerted Kuyper to God’s sovereignty and the reality of his interventions in history, his encounter with The Heir of Redclyffe brought him firmly into what C. S. Lewis calls the hall of Christianity, “the grand Christian vision of reality, which transcends denominational differences.”27 Leading off this hall are multiple rooms representing the various denominations. C. S. Lewis says that his Mere Christianity is about this hall, a hall that has many rooms connected to it. Lewis’s aim is not to tell readers which room to enter, that is, which denomination or tradition, but to invite them into mere Christianity.28 Kuyper was now in the hall, just as C. S. Lewis, after a long period of reflection and dialogue, got onto a bus not a Christian and got off converted! In Beesd (1863–1867) Kuyper found out which room to enter.

			Kuyper arrived at Beesd with the new sense of spiritual intimacy with God from his conversion. In his first sermon there he stressed that fellowship with God was “the highest aspiration of the human heart” and concluded with a vital point that he never lost sight of again: “Religion is always a matter of the heart, and in that heart God the Holy Spirit speaks according to his divine good pleasure.”29 At the same time his preaching reflected that of the emerging ethical school in Dutch theology, which sought to find a via media between Scholten’s modernism and the strict confessionalism of those who had seceded.30 Kuyper’s awareness of the social dimension of the gospel manifested itself early on as he worked with the National Society for the General Welfare to set up a bank for small savers.

			Kuyper describes his congregation in Beesd as “characterized by a rigid conservatism, orthodox in appearance but without the genuine glow of spiritual vitality.”31 He was made aware of a small group of malcontents in the congregation and warned off them. He found it impossible, however, to ignore them. As he got to know them he was deeply impressed by their conviction, their deep interest in spiritual matters, their knowledge of the Bible, their possession of a well-ordered worldview, and their emphasis on “full sovereign grace.” This group brought Kuyper firmly into the Reformed room of Christianity as he embraced their emphasis on sovereign grace. However, he found that they were too locked into the world and time of the Reformation and that he needed more. He reached for works by Johannes H. Gunning (1829–1905) and Daniel Chantepie de la Saussaye (1818–1874), leading proponents of the ethical school.32 He found them fascinating but inadequate. Finally,

			It was Calvin himself . . . who first disclosed to me those solid, unwavering lines that only need to be traced to inspire full confidence. I saw at once that we had to advance exegetically, psychologically, and historically beyond him, but nonetheless here I found the foundations which, banning all doubt, permitted the edifice of faith to be constructed in a completely logical style—and with the surprising result that the most consistent ethic ruled in its inner chambers.33

			And having (re)discovered Calvin, Kuyper saw that it was this tradition that the malcontents in Beesd had mediated to him: “And Calvin had so taught that, centuries after his death, in a foreign land, in an obscure village, in a room with a stone floor, people with a common laborer’s brain could still understand him.”34

			Kuyper further connected his discovery of Calvin with the church and with The Heir of Redclyffe. This mediation of Calvinism to Kuyper via the poor laborers in his church meant that Calvin had founded a church and through the form given it had spread blessings far and wide in Europe and beyond, even among the poor and uneducated. Kuyper lauds Calvin’s description of God as our Father and the church as our Mother,35 and this, of course, reminded him of the description of the funeral liturgy in Redclyffe. 

			And now, I saw in actual persons, in very fact, what miraculous, unutterable, almost unbelievable power a spiritually organized church may yet reveal, silently and unobtrusively, even amid the disintegration we had suffered, so long as she knows what she wants and allows her word to be the form of her essential thought. . . . The restoration of a “church that could be our Mother” had to become the goal of my life.36

			
Kuyper and Modernism

			Now staunchly Reformed, Kuyper’s reaction to modernism in theology was further provoked by the publication in 1864 of a study of the Gospel of John by his old mentor Scholten,37 who completely reversed his earlier view of its Johannine authorship. Kuyper notes that Scholten himself acknowledged that this radical change was rooted in his shift from a Platonic to more of an Aristotelian worldview, “thereby himself acknowledging the apriori as the guiding star of his critique.”38 Kuyper stresses that he is by no means opposed to progress, to new insights, “But we must dispel the sacred haze in which a critique dares to hide while it remains alien to the essence of things and, demanding the subordination of all, toys with the corpus vile according to the whim of its apriori.”39

			Then, in 1865, Allard Pierson, a leading member of the Dutch Reformed Church, left the ministry because of modernist principles. Pierson argued that if Christianity were to be superseded by culture, why not move ahead and devote oneself to science and education. In a series of three sermons in 1865 Kuyper tackled these issues head-on. Pierson was correct in his logic; the church was confronted with a stark choice between humanism and Christianity, and there was no middle ground. Of course, Kuyper wanted Christianity rather than humanism. For Kuyper not only was the church at stake in the challenge of modernism, but the very existence of the soul, indeed of any reality transcending the material. “The specter of blank materialism would represent, from now on, the deepest horror of Kuyper’s imagination, the ultimate in a remorseless, meaningless world.”40

			In 1867 Kuyper took up a church in Utrecht. There he fell foul of the conservatives.41 However, if an ultraconservatism was the challenge on one side, on the other was modernism, and in 1871, the year after he left Utrecht for Amsterdam, Kuyper addressed this head-on in his “Modernism: A Fata Morgana in the Christian Domain.”

			Kuyper was perhaps the first to use modernism in its implied sense of modernity.42 It is important to note that there was much in modernism that Kuyper admired, namely its intellectual scope, courage, and consistency. Modernism set a standard he wanted orthodoxy to meet. Kuyper recognized, however, as did James Orr, the comprehensiveness of the challenge of modernism: “The most firmly laid foundations are being battered, our deepest and dearest principles uprooted. It almost seems as if the shrieks of the French revolution in 1793 were but the prelude to the mighty battle march now being played in our hearing.”43 For Kuyper, as for Edmund Burke (1729–1797), modernism was the theory in which the polemic against Christianity has created its most coherent system.44 This meant that resistance was a duty. “You cannot walk away from your own time but must take it as it is, and the times demand that we either accept the unsettling of our faith or enter the fray. Given this choice, the committed person does not hesitate.” With typical rhetorical flourish he asserted, “The honeymoon of spiritual impassivity is over.”45

			How we resist, though, was important to Kuyper. We do not battle modernism by belittling or vilifying it. Intriguingly, Kuyper argues that modernism had to appear. In almost the same decade, it summoned its apostles everywhere: in Germany, Strauss; in Switzerland, Baur; in the United States, Parker; in the Cape in South Africa, Colenso.46 Modernism is a Christian heresy in that it refracts the beams of Christianity in the spiritual atmosphere of its age, as do all heresies. It is not new, but “it has never ruled as now, never achieved the central importance it has today.”47

			What, Kuyper asks, is it in the spiritual atmosphere of the age that gave rise to modernism? He discerns four causes: first, the bankruptcy of contemporary philosophy; second, the impotence of revolution; third, the enormous expansion of the study of nature; and fourth, the somnolence of the church. Modernism, according to Kuyper, is a form of realism, but one well on the way to the abyss of materialism. Ironically, (theological) modernism arose to defend Christian faith against materialism. It attempted to mediate—or we might today say correlate—Christian faith with modern culture. Kuyper says, “How grandly that effort might have been rewarded if people had only let themselves be led to the realism of Scripture, taking as their motto Baader’s own statement that ‘corporeality is the end of the road of God.’”48 

			Theological modernism, Kuyper notes, claims the name of Protestantism and seeks to represent itself and Protestantism as branches of the same tree! However, as regards faith modernism takes human authority and autonomy as its starting point, the precise thing Protestantism railed against. Consequently modernism only concerns itself with the visible realm and not the things of heaven. It effectively erased the boundary line separating the sacred from the profane.

			Against the religious standpoint of modernists Kuyper raises the following charges:

			
					Their God of eternally beautiful love is an abstraction and miles away from the living Word, the God who speaks.

					They view prayer not as petitioning but merely as an outpouring of the soul.

					If consistent, they deny the reality of divine government.

					Their view of morality is problematic. They reject the special creation of humankind and end up with no real concept of sin. In their view of morality, we rise toward an ideal, whereas in biblical Christianity the ideal comes down to us in Christ.

					Their theology is flawed. They attend to history, but through a flawed lens that tries to squeeze everything into its idea; into “that idea, not derived from reality but born from an illicit union of the sacred and the profane.”49 The result is that what Scripture says of Jesus cannot be true. 

			

			Kuyper sums up the modernist creed as follows:

			I, a modernist, believe in a God who is Father of all humankind, and in Jesus, not the Christ, but the rabbi from Nazareth. I believe in a humanity which is by nature good but needs to strive after improvement. I believe that sin is only relative and hence that forgiveness is merely something of human invention. I believe in the hope of a better life and, without judgment, the salvation of every soul.50

			On the modernist view of the church, Kuyper comments, “No real God, no real prayer, no real divine government, the reality of human life under threat, no real sin, no real ideal, no genuine history, no true criticism, no dogma that could withstand scrutiny, nor a real church.”51

			Startlingly, Kuyper argues that modernism has saved orthodoxy in the church, as in the healing of a sick person by an injection of poison, or a terrible defeat that rouses the life of a nation. He compares the challenge of modernism to the early heresy of Arianism and exhorts his listeners to have no fear; the church has overcome before and can do so again.

			Modernity is a complex phenomenon, and Kuyper does differentiate in his writings between pantheism and evolution. He accuses pantheism of blurring the boundaries: first, that most fundamental boundary between the world and God, and then, consequently, all other boundaries.52 Intriguingly, Kuyper picks up on the motif of “dividing” in Genesis 1 as central to its theology of creation and thus of God-given boundaries, an insight that several recent scholars have highlighted.53 Kuyper is adamant that pantheism’s blurring of the boundary between God and the world has fatal consequences: “if the boundary between God and the world is removed and in the holy Trinity you can no longer adore the fullness of the richest personal life, the mainspring of your own personal life is bound to break.”54

			Kuyper’s treatment of evolution is remarkable in its even-handedness. He repeatedly foregrounds the insights of evolution. Positively, he sees it as a welcome response to the empiricism and an emphasis on the unknowable that for too long had dominated philosophy. Second, it has stimulated a careful study of nature. Third, it has discovered a unity of design in organic life, and fourth, it has illumined variations in species. Its error, however, stems from extending its legitimate scientific explorations to all of life as a worldview and thinking it has thereby solved the riddle of the universe. As a worldview it attempts to explain the entire cosmos and thus becomes opposed to Christianity. Kuyper evokes the antithesis between evolution as a worldview and Christianity with a series of “over against” statements:55

			
					Over against Nietzsche, whom Kuyper sees as an embodiment of evolution as a worldview, Kuyper sets Christ, who seeks the lost and has mercy on the weak: “Certainly if there is anyone who is a radical protest against the very idea of evolution, it is he who came down from the Father of lights to manifest himself as God in the flesh. Christ is the miracle.”56


					Over against the undirected mechanism of evolution, he sets that eternal being who works all things after the counsel of his will.

					Over against species selection, he sets election.

					Over against the annihilation of the person in the grave, he sets coming judgment and eternal glory.

			

			Kuyper explores the implications of evolution as a worldview for aesthetics and ethics. Its implications as a worldview for ethics are devastating: the moral ideal, world order, and law, their concomitant sense of duty, and their source in God all fall away, and thus we lose the interconnected ideas of sin, atonement, redemption, and repentance.57 Kuyper connects Nietzsche with evolution and notes that as a worldview evolution confronts us, as does Nietzsche, with whether the stronger must have mercy on or crush the weaker. The logical outcome of evolution is absolute nihilism.

			A Place to Stand

			The effect of Kuyper’s conversion is remarkable. It gave him a place to stand and from which to engage the fast-changing world of his day, the emerging modern world to which we are heirs. In his “Blurring the Boundaries” he poses the question of how to respond to the challenge of the day. He identifies three approaches being tried. First is that of apologetics. He notes, “no argument will avail where Reason is both a party to the dispute and its judge.”58 Second is the approach—typical of what Kuyper calls (theological) modernism—that seeks to mediate between faith and the emerging worldview/s. Proponents of such mediation exhaust their energies in making a monstrous marriage! Third are the amphibians who seek to separate head and heart. Such dualism is of no avail, because logic and ethics only have one mind at their disposal.

			Instead Kuyper proposes we follow the example of God calling Abraham apart and of Christ forming the church by calling the Twelve apart to accompany him in his public ministry. He argues that those who retain faith and understand the danger of blurring the boundaries should begin by drawing a boundary around their own circle, by developing their own lives within that circle, so that they can mature to the point where they will be ready for the struggle that is at hand.59

			Scripture is fundamental to Kuyper’s call for separation: “You are clear, then, on the purport of our system I am arguing for. A life-sphere of our own on the foundation of palingenesia, and a life-view of our own thanks to the light that the Holy Spirit kindles on the candelabra of Scripture.”60 Kuyper refers to a life-sphere based on palingenesia, a New Testament Greek word that merits explanation. The word means rebirth, and in a footnote Kuyper explains why he retains this word: “I deliberately use the Greek word because it covers both personal rebirth (Tit. 3:5) and the re-creation of heaven and earth (Matt. 19:28).”61

			On the authority of Scripture Kuyper is unequivocal. He refers with approval to Kant’s statement that if we should ever allow Scripture to lose its authority, no comparable authority could ever emerge again.62 Kuyper notes of this statement,

			Long ago when I read that statement I felt the deep truth of it. In Scripture we confront a cedar tree of spiritual authority that for eighteen centuries has pushed its roots into the soil of our human consciousness; in its shadow the religious and moral life of humanity has immeasurably increased in dignity and worth. Now chop that cedar down. For a little while some green shoots will still bud out from its trunk, but who will give us another tree, who will provide future generations with a shade like this? This is why—not as a consequence of erudition but with the naiveté of the little child—I have bowed my head in simple faith before that Scripture, have devoted my energies to its cause, and now rejoice inwardly and thank God when I see faith in that Scripture again increasing. You know that I am not conservative, but this indeed is my conservatism: I will attempt to save the abundant cover of that cedar for our people, so that in future they will not sit down in a scorching desert without shade.63

			Notice that Kuyper’s call for separation is not in order never to reengage; rather, we separate so that we as Christians acquire the maturity needed for the struggle we must engage. This is withdrawal for mission, not withdrawal for the sake of withdrawal. Kuyper is adamant that faith affects all of life, including the life of the mind. “Those who believe receive not only another impression of life but are also reoriented in the world of thought.”64 He movingly quotes Augustine’s Confessions 10.6, in which Augustine interrogates the different parts of creation, who all reply “I am not he.” Finally, with a loud voice they cry out “It is he who made us.” As Kuyper notes, Augustine was now another person, and so he heard and thought differently.

			Palingenesis as the Key to the Kuyperian Tradition

			Kuyper’s conversion contains in seed form all the great themes that will dominate his life and which we will explore in the following chapters. For now, we focus on those elements that are utterly foundational to the Kuyperian—and other—traditions and yet are easily overlooked. As the Kuyperian tradition was transplanted to North America, South Africa, and elsewhere, a danger has emerged, of ethnicism, with Dutch enclaves developing with the concomitant danger of being characterized primarily by Dutch descent rather than first by Christian faith.65 The effect of such ethnicism is invariably a loss of the ­missional vision central to the Kuyperian tradition and then of trust in Scripture as God’s Word. At the same time, some converts to the Kuyperian tradition become so enamored with its public vision that they despair of and neglect the church. To reverse this process, the following elements need to be attended to as truly foundational to this tradition.

			Conversion. The great danger for Kuyper was that he grew up as a pastor’s son in the established church. I say danger because, apart from its many gifts, it presented the grave danger that he would assume he was a Christian because of his background, his involvement in the church, and his being a student of theology. Certainly prior to his conversion he relates to Johanna as though he were an authority on all things Christian. This is the danger that is central to the thought of Danish philosopher Søren Kierkegaard (1813–1855).66 Kierkegaard lived in Copenhagen, and he tirelessly sought to awaken his fellow citizens from the slumber of Christendom—namely, assuming because they were part of a Christian nation and the national church that all was well in their relationship with God.

			Apart from his conversion, Kuyper would never have achieved what he did. His conversion enabled him to see that utterly central to the Christian life is a living relationship with God through Christ and that this comes about through the work of the Spirit in one’s heart. Kuyper reached for the New Testament Greek word palingenesis to express this and more. Kuyper himself refers to Titus 3:5 and Matthew 19:28. It is worth quoting Titus 3:5 in its context:

			At one time we too were foolish, disobedient, deceived and enslaved by all kinds of passions and pleasures. We lived in malice and envy, being hated and hating one another. But when the kindness and love of God our Savior appeared, he saved us, not because of righteous things we had done, but because of his mercy. He saved us through the washing of rebirth and renewal by the Holy Spirit, whom he poured out on us generously through Jesus Christ our Savior, so that, having been justified by his grace, we might become heirs having the hope of eternal life. This is a trustworthy saying. And I want you to stress these things, so that those who have trusted in God may be careful to devote themselves to doing what is good. These things are excellent and profitable for everyone. (Tit 3:3-8)

			Several points are worth noting. First, Titus 3:3 shows what we were like before our conversion. Kuyper would have identified with this. He thought he was righteous and wise, but he came to see, like Philip de Morville, that he was arrogant and foolish. Second, we need to be saved, rescued from this ­condition, and this is entirely by the mercy of God through “Jesus Christ our Savior.” Third, salvation is the work of the Holy Spirit through the washing of palingenesis (rebirth) and renewal. Salvation is a supernatural event of rebirth and decidedly not something that humans can achieve. By God’s grace we are declared righteous in Christ before him and thus become heirs, having the hope of eternal life.

			Although John 3 does not use the word palingenesis, it deals with the same territory as Titus 3. Nicodemus, a deeply religious man, comes to Jesus by night, affirming that he is a teacher from God. Jesus replies in well-known words, “Very truly I tell you, no one can see the kingdom of God unless they are born again” (Jn 3:3). Again in John 3:5 Jesus says, “Very truly I tell you, no one can enter the kingdom of God unless they are born of water and the Spirit.” In John 3:8 he speaks of being “born of the Spirit.” It is this high view of conversion that Kuyper saw as essential to being a Christian.

			We are witnessing a renewal of interest in the Kuyperian tradition way beyond its traditional homelands in Reformed churches in the Netherlands and in those Reformed churches set up by Dutch immigrants in North America. Many evangelicals who have discovered the Kuyperian tradition in recent years will need no reminder that we all need to be converted.67 What will excite such readers is the connection between being born again and the kingdom of God, as we will see below.

			However, in the Reformed churches in North America, church, school, and university easily remain predominantly Dutch.68 This is precisely not what Kuyper meant when he spoke of  “a life-sphere of our own on the foundation of palingenesia, and a life-view of our own thanks to the light that the Holy Spirit kindles on the candelabra of Scripture.” The basis for “a life-sphere of our own” is palingenesis and not ethnicity! When a life-sphere of our own gets caught up in ethnicity and a failure to recognize the need for conversion, the life-sphere takes on a life of its own, and mission and the kingdom soon get relegated to a secondary place. As many Reformed churches and institutions seem to have lost interest in Kuyperianism, one suspects that it is only through a fresh breeze of the Spirit that this interest and reengagement with their tradition will take place. The kingdom is exciting because of the King, and without a living relationship with the King religion will be about many things but will lack that missional vision of the kingdom, passionately concerned with spreading the fragrance of the King throughout the creation that is rightly his.

			Scripture. 

			And then, I say it frankly and unhesitatingly, to us Christians of the Reformed faith, the Bible is the Word and the Scripture of our God. When in private or at the family-altar I read the Holy Scripture, neither Moses nor John addresses me, but the Lord my God.69

			One of the things the Spirit does when a person is converted is to assure them that Scripture is the Word of God and that God speaks to us through his Word by his Spirit. Kuyper’s journey is telling in this respect. Prior to his conversion he embraced the emerging liberal view of Scripture, according to which it is assessed for its value through the lens of the modern worldview. Conversion led Kuyper to a hermeneutic of suspicion in regard to himself and a hermeneutic of trust in regard to Scripture, whereas previously it had been the other way around. This does not for a moment mean that conversion solved all the problems Kuyper found in Scripture. On the contrary, he acknowledges that there are many problems he has no idea how to resolve. But such problems are now placed in the context of a childlike faith in Scripture as that great oak tree beneath which one can find shade and rest.

			We noted above Kuyper’s call for a “life-sphere of our own on the foundation of palingenesia, and a life-view of our own thanks to the light that the Holy Spirit kindles on the candelabra of Scripture.” Kuyper here uses imagery for Scripture that reminds one of Calvin’s image of Scripture as a pair of spectacles that enables us to see the world aright. Those of us who need glasses will understand this all too well. I need glasses to see at a distance, and it is amazing the change my glasses make to my vision. Apart from Scripture the world is out of focus, and we cannot see it as it is, as the theater of God’s glory.

			The Kuyperian tradition has made a major contribution to Christian faith and thought in alerting us, with James Orr and others, to the fact that Christianity involves a worldview. It is utterly comprehensive in its outlook, just like the kingdom of God. When George Marsden speaks of the triumph of Kuyperianism in North American evangelicalism, it is undoubtedly this that he is referring to, as evangelicals have rightly come to see the lordship of Christ as claiming and embracing the whole of creation.70 We must not forget that a worldview is Christian only insofar as it views the world in “the light that the Holy Spirit kindles on the candelabra of Scripture.” Scripture, and not our worldview, is the Word of God, and our worldview must be normed and authorized by Scripture. Utterly central to the Kuyperian tradition is this trust in Scripture as the infallible Word of God, and we should not budge from this position.

			Palingenesis. Kuyper is reminiscent of the great Christian philosopher J. G. Hamann (1730–1788)71 in his immediate recognition that Scripture interprets ourselves to ourselves and casts its light on the whole of creation as creation. Many of us become Christians and then discover the comprehensiveness of the gospel years later in a kind of second conversion. For Hamann and Kuyper it came with conversion.

			This is the genius of Kuyper’s reaching for palingenesis, for, as Kuyper notes, the word not only is used in the New Testament of our personal rebirth, but also in Matthew 19:28 for the rebirth of the entire cosmos. And, as Kuyper so perceptively saw, the two are integrally connected.

			The ESV translates palingenesis as “in the new world” in Matthew 19:28. This is the time when the Son of Man will sit on his glorious throne, and his followers will also reign. In this passage Jesus is speaking of his second coming, of the consummation of history, and he uses his favorite self-designation, the Son of Man. This title has its primary background in Daniel 7, where one like a son of man comes to the Ancient of Days: “He was given authority, glory and sovereign power; all nations and peoples of every language worshiped him. His dominion is an everlasting dominion that will not pass away, and his kingdom is one that will never be destroyed” (Dan 7:14).

			Clearly, from Daniel 7, Son of Man is a royal title par excellence. Christ’s dominion is over everything. The rebirth is the means by which one enters the kingdom (cf. Jn 3:5), but the kingdom of God, the main theme of Jesus’ teaching, is about far more than conversion and the church, although the church is of great importance as a sign of the kingdom. The kingdom is all about the reign of Israel’s God, about his climactic breaking into history in and through Jesus in order to recover his purposes for his whole creation. The rebirth of conversion thus involves becoming an active participant in the missio Dei: “Christianity aims at a new creation, but the new from the old, a new-fashioned from the fallen world that already exists.”72

			This makes being “born again” a far more significant thing than has often been the case in contemporary evangelicalism, which rightly stresses that we must be born again but too often fails to connect this experience with the kingdom of God. Jesus, by comparison, asserts that we cannot see or enter the kingdom of God unless we are born again of the Spirit. The comprehensiveness of the kingdom is a major theme in the biblical and Kuyperian tradition, but it is vital that we not neglect the element of conversion in relation to it. There is no value in being about “kingdom business” if one has not been born again! The kingdom is first about coming into a right and living relation to the King, and cultural engagement follows from and always builds on this experience. It is the great delight of the Spirit to open sinners to the reality of what God has done in Christ and through the response of repentance and faith to enable them to enter the kingdom, a synonym for becoming a Christian.

			Two dangers confront contemporary Christianity. One is to rightly emphasize conversion but wrongly to fail to connect conversion to the kingdom of God and God’s purposes to lead his creation forward to its climax in a new heaven and a new earth. Conversion thus becomes individualistic, related almost exclusively to the institutional church and focused on going to heaven with no concern for the world. Kuyper is scathing in his critique of such a view: “Life forms in all its rich ramifications one high and holy temple in which the fragrance of the eternal must rise, and whoever wishes to serve at the altar of his soul but not at the altar of life’s temple has perhaps been consecrated a priest by himself or by others but certainly not by Christ.”73 The sacred/secular dichotomies that have plagued evangelicalism are an embodiment of this problem, as is the debate over whether evangelism has priority over sociopolitical involvement in the mission of the church. We will discuss this in detail in chapter nine.

			The second danger is to so emphasize cultural engagement that one forgets that it is citizens of the kingdom who need to be culturally engaged, and that no one is born a citizen but must enter the kingdom through being born again. If the first danger is preeminently that of evangelicalism, the second is preeminently that of liberal, ecumenical Christianity. We will have much to say in this book about Kuyper’s genius for cultural engagement, but in our excitement about the breadth of his vision we must never forget that participation in that vision begins on our knees before God and returns there again and again.

			The church. As we have seen, integral to Kuyper’s conversion was a concern for the church, for a church that can truly be the believer’s mother in the faith, as Calvin so eloquently put it. Kuyper wrestled with this issue from the time of his prize-winning essay on Calvin’s and Laski’s views of the church, and his conversion made the issue more and not less important. He would go on to participate, controversially, in founding a new denomination, the Doleantie, and in chapter six we will explore his lifelong passion for the church in more detail.

			Suffice it here to note the vital importance of the institutional church for Kuyper. In his social theory Kuyper is best known for his doctrine of sphere sovereignty, according to which society is by God’s design divided into separate spheres such as government, family, education, institutional church, and so on. We will examine this theory in chapter five. For now, we note that Kuyper never lost sight of the unique importance of the sphere of the institutional church. In his 1870 farewell sermon to his congregation in Utrecht, Kuyper was clear: “the problem of the church is none other than the problem of Christianity itself.”74

			We have seen how Kuyper took a stand against the emerging theological liberalism; he could be equally critical of a dead conservatism. Kuyper saw that the church was rightly and inherently conservative in its duty to hold on to the gospel once delivered to the church by the apostles. “‘Preservation,’ therefore, must remain its rallying cry, since without that drive to preserve it would also lose the precious pearl.” Unlike revolution, Christianity aims to restore and not to destroy. But “Precisely because it seeks to save, Christianity detests a false conservatism that adorns itself with the name of Christianity but is devoid of its power.”75

			Kuyper wanted an orthodox church, but a living orthodoxy and one that would develop its resources in relation to the needs of the day. In today’s language we would say he abhorred any attempt to undermine the gospel but longed for its contextualization. “One can aim at preserving either that which has so far emerged from that principle or the principle itself.”76 For Kuyper there was no dilemma; one must opt for the principle itself, and that is Christ:

			All power in the church of Christ must forever be traced back to Christ. He and He alone is our King. To Him alone is given all power in heaven and on earth. And just as the sun has been set in the sky above as the greater light to rule the day, so the Sun of righteousness shines out from above to exercise lordship over the church militant on earth. He is the Immanuel, beside Him there is no other. He is the ruler in Israel, but only after letting Himself be trampled to give his life as a ransom for many.77

			Conclusion

			At the beginning of the chapter we quoted John Carroll to the effect that “The entire story of the failure of upper-middle-class nerve in modernity is one of the loss of a place to stand.” There, at the very outset of modernity, Kuyper never made this mistake. By grace he took his stand firmly “in Christ,” and from that place was able to bring a Christian perspective to bear across the sweep of European culture. In this he has much to teach us today.
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Creation and Redemption

			For the past few decades, one problem has dominated the exegesis and theology of the Old Testament: what degree of independence is to be accorded the doctrine of creation in relation to the fundamental soteriological affirmation that is assumed to run through both testaments of the Bible. . . . Within Christian communities, then, the stakes of this discussion are high.

			Paul Ricoeur, “Thinking Creation”

			However rich the dispensation of grace may be, it ever remains a bandage applied to the injured part of the body, and is never that vital part itself.

			Abraham Kuyper, Principles of Sacred Theology

			The cross of Christ divides history into two parts . . . but in both parts, from the creation to the cross and from the cross to the advent, it is one whole, one uninterrupted work of God. Christianity . . . embraces the whole man, all humanity, and the totality of the world. . . . And it has its heart and centre in the person and work of Christ.

			Herman Bavinck, Philosophy of Revelation

			God has loved not individuals nor nations, but the world.

			Abraham Kuyper, Principles of Sacred Theology

      [image: ]

			At the heart of the Kuyperian tradition is the sovereign God, who has come to us in Christ. The Kuyperian tradition is thus trinitarian and christocentric. It shares these characteristics, of course, with all other ­orthodox Christian traditions. However, when we seek to explain the work achieved by God in Christ, the distinctives of the Kuyperian tradition move to the foreground. The distinctives of the Kuyperian tradition can be explored in this respect via a variety of questions:

			
					What is achieved through the saving work of Christ?1


					What is the relationship between redemption and creation?

					What is the relationship between the fall and salvation in Christ?

					What is the relationship between nature and grace?

					What is the relationship between general and special revelation?

					What are the major themes of the biblical story, and how do they evoke the missio Dei, the work of God with his creation?

					What happens to the creation at Christ’s second coming?

			

			Kuyper was well aware that the way we answer the above questions has profound implications for how we think about the Christian life and obedience in this time between the coming of the kingdom and its final consummation. Thus it is not surprising that he attends to such questions closely and mainly, although not exclusively, in terms of the relationship between nature and grace, our fourth question above. We will begin with Kuyper and then move on to Bavinck, who is a master at articulating answers to the above. Then we will follow Al Wolters in developing a typology of different views of the nature-grace relationship. Finally, we will take note of the developing convergence around the Kuyperian view that grace restores nature.

			Abraham Kuyper

			Like Karl Barth, Kuyper sees God as abundantly gracious in his relationship to the creation from its outset and not only after the fall. Kuyper notes that it is “impossible to imagine man even for a moment in paradise without grace hovering around him and permeating him.”2 The particular grace that is involved in the salvation of the elect presupposes what Kuyper calls common grace, God’s preserving of his creation after the fall.3

			For Kuyper, we should not make the mistake of thinking that God preserves his creation only in order to make possible the salvation of the elect. The mistake in this view is to make the elect the focus rather than Christ. Kuyper points out that in the Reformed confessions it is clear that everything in this world has Christ as its aim and that the body of Christ is at the center of God’s work in history so that we can and must say that “the church of Christ constitutes the center of world history.”4 The church is this center because of Christ and who he is:

			No, Christ takes first position here. He through whom all things are, and we through him. He, the reflection of God’s glory and the express image of his substance, of whom we confess that all things have been created through him, whether visible or invisible, in heaven and on earth, in whom even now all things hold together [see Col 1:16-17]. Everything revolves around this Christ because in him the fullness of God dwells bodily [see Col 2:9], and before him every knee must bow and he must be confessed by every tongue as Christ the Lord, to the glory of God the Father [see Phil 2:10-11].5

			Kuyper points out that in order to grasp this and the interrelationships between particular grace and common grace we must focus on a vital issue, namely the relationship between nature and grace.

			Kuyper does this by asking our first question above, namely, what precisely is achieved through the work of Christ? Is it “only” the expiation of guilt? Kuyper’s answer is clear: “The notion that the Christ had no other significance than that he died for our sin as the Lamb of God cannot be sustained when we consult Scripture.”6 Christ is not only given for our justification and sanctification but also for wisdom and “perfect redemption.” Kuyper poses a series of rhetorical questions:

			Shall we say that Christ is given only for our justification and sanctification, or shall we continue to confess with the apostle in 1 Corinthians 1:30 that Christ is given to us from God also for wisdom and perfect redemption? Shall we say that we have in him only atonement for our sin, or shall we continue to acknowledge that it is he who will one day transform our lowly bodies to be like his glorified body “by the power that enables him even to subject all things to himself” [Phil 3:21]? Shall we consider the work of the Christ on Golgotha as finished, or shall we with Scripture and with the whole church of the first centuries continue to expect our Lord from heaven in order to bring the present situation to an end and lead it to a new heaven and a new earth? To put it succinctly, shall we imagine that the Redeemer of our soul is enough for us, or shall we continue to confess a Christ of God as the Savior of both soul and body and as re-creator, not only of the things that are invisible but also of the things that are visible and apparent to our eyes? Does Christ have significance only for the spiritual, or also for the natural and visible? Does the fact that he overcame the world mean that one day he will cast the world back into nothingness in order to be left with only the souls of the elect, or does it mean that the world will also be his prize, the trophy of his glory?7

			Kuyper makes clear through this chain of questions that the work of Christ extends beyond the salvation of individuals to include the renewal of the entire creation. God’s grace in Christ thus certainly saves individuals but is also aimed at restoring the creation and leading history toward that destination for which it was always intended.

			The practical implications of this are significant, and Kuyper is in no doubt about them. He asks his reader to reflect on the danger of receiving Christ only for one’s soul and thus seeing one’s life in the world as something positioned alongside one’s faith and thus not being governed by it. The result is that Christianity is only relevant to “spiritual” matters such as church and mission, and all the other areas of life are seen as outside Christ. This leads to a false dualism with radical ethical implications: “In the world you do as others do. The world is a less holy, almost unholy area that should take care of itself as best it can.”8

			Academic work, the arts, business, politics: all become unholy. A type of unhelpful dualism emerges in the Christian life:

			You end up living in two spheres of thought. On the one hand the very narrow, reduced line of thought involving your soul’s salvation, and on the other hand the broad, spacious, life-encompassing sphere of thought involving the world. Your Christ then belongs comfortably in that first, reduced sphere of thinking, but not in the broad one. And then from that antithesis and false proportionality proceed all narrow-mindedness, inner untruthfulness, not to mention pious insincerity and impotence.9

			Kuyper places his finger here on what in more recent thought has become known as a sacred/secular dualism. Church activities such as worship, prayer, preaching, and evangelism are regarded as spiritual or sacred, whereas other areas of created life such as education, politics, agriculture, leisure, sports, and so on, are regarded as “secular” and thus second-rate in comparison to the primary spiritual activities. Much of twentieth-century evangelicalism was pervaded by such dualism, and its influence lingers.10 Theologically such a view is problematic because it leaves salvation unconnected to creation:

			Particular grace is treated too much in isolation while neglecting its foundation in common grace and its ultimate goal: the salvation of the world that was created, maintained, and never abandoned by God. The sad consequence of this error is that particular grace floats in the air; the salvation of our soul is dissociated from our position and our life in the world; the floodgates open for the influx of Jewish particularism; and our Christian people are hindered from arriving at a thoroughly sound, truly Christian world- and lifeview that impassions their faith and steels their resilience.11

			An example of how the sacred/secular approach manifests itself in so much church life is its influence on how we think about vocation. It yields what John Stott referred to as a vocational pyramid, which can be represented as shown in figure 1.

			As one ascends the vocational pyramid, one’s spirituality increases, and only the top two tiers are in the “full-time” service of God. Business is useful only insofar as it provides the funding for spiritual activities. Health care has its place, but the soul is what really matters. And so on and so forth. Large swaths of life are left to go their own way, and Christianity in effect has no relevance to what most Christians spend most of their time doing.12 One ends up in the disastrous situation described by David Smith in his Transforming the World? The Social Impact of British Evangelicalism. While Scottish theologians such as James Orr were engaging critically with modernity and appropriating the concept of “worldview” in order to do so, the Cambridge University Christian Union was hosting an American evangelist whose preaching amounted to an emotional sentimentality. A soloist sang a song with the words “Tell Mother I’ll Be There,” and Charles Alexander asked undergraduates to stand if they wanted to meet their mothers in heaven. As Smith observes, “The Christian Union had clearly abandoned any attempt to speak the word of God meaningfully in a university permeated by secular thought and a mission which resorted to such frankly subjectivistic techniques was bound to confirm the intelligentsia in their belief that religious faith was irrational and impossible.”13
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			Figure 1. Vocational pyramid

			Kuyper will have none of this, yet neither does he make the mistake of reactively letting the pendulum swing to the other extreme. He is quite clear that the question “What must I do to be saved?” (Acts 16:30) has to be kept front and center in our thinking and practice. He is also clear that the comprehensive extent of God’s salvation does not equate to universalism in terms of salvation for all. At the same time,

			we must confess with equal clarity and explicitness how this same Christ who has been given to us for justification and sanctification is also given to us for wisdom and complete redemption, that is to say, for the re-creation of our whole being, soul and body, and all of this together with the inclusion of the whole world we live in, the world that belongs to and is inseparably linked to our existence.14

			Grace, according to Kuyper, must not be seen as external to nature. It is not like oil poured on water and remaining separate from it, like a lifeboat into which the drowning person can find refuge from the world. “We cannot grasp grace in all its richness if we do not notice that the fibers of its roots penetrate into the joints and cracks of the life of nature.”15

			This view of grace penetrating nature stems from our view of Christ’s work:

			If, on the other hand, it is definitely true that Christ our Savior is dealing not only with our soul but also with our body; that all things in the world are Christ’s and are claimed by him; that he will one day triumph over all enemies in that world; and that the culmination will be not that Christ will gather around himself some individual souls, as is presently the case, but that he will reign as King upon a new earth under a new heaven—then of course all this becomes entirely different and it becomes immediately apparent that grace is inseparably linked to nature, that grace and nature belong together.16

			This holistic view, of course, stems not only from Christ’s work but also from his identity. The firstborn from the dead is also the firstborn of creation, as in Colossians 1, and the incarnate Word remains the same eternal Word that was with God and was God, of whom John writes that apart from him nothing was made that has been made.

			If, as Matthew 5 tells us, disciples of Jesus are the salt of the earth and the light of the world, then a great deal is at stake in developing a right view of the relationship between nature and grace. The well-being of the world depends on it. A dualistic worldview prevents salt being rubbed into the decaying meat of the world or light radiating out into its darkness. Kuyper is well aware of this, but he rightly keeps the focus elsewhere. It is not just the well-being of the world that is at stake but the glory of God. Like the biblical prophets, he is seized by a holy indignation: “Once we have grasped this, we sense something of   holy indignation vibrate within us when we hear this grand distinction between new creation and re-creation being presented as something of ­secondary importance.” Again, “But nevertheless it hurts to see how people in such circles are so minimally concerned with the honor of God.”17 Kuyper finds support for his biblical sense that the honor of God is foremost in that after the fall God addresses the protevangelium not to Adam and Eve but to the serpent in order to preserve his reputation and honor over that of the serpent.

			Our view of the relationship between nature and grace also reveals itself in what we think will happen when Christ returns. What will then become of the creation? Did God’s work of creation fail? Kuyper rightly argues, “God’s honor depended on the fact that his glorious work of creation would ultimately be shown not to have failed but to have served the glorification of his name.”18 Thus Kuyper argues for re-creation, or what Wolters calls “creation regained,” as the goal that Christ will facilitate when he returns:

			But if we move away for a single moment from the governing notion of re-creation and slip into the false notion of a kind of creating anew, then any reasonable motive for all of this falls away; everything acquires an absurd character, and we get the impression of mere arbitrariness, so that any impulse to worship is transformed into a dull and meaningless dumbfoundedness.19

			In his book on Revelation Kuyper is clear that, when it comes to our world,

			It is, and always shall be, the world which God Almighty has created, which He, in spite of all the sins of angels and of men, has in its broad dimensions upheld and maintained, and which at the time of the end He will so bring out to a perfect form of life, that it will perfectly correspond to His purpose of creation, and which, in spite of the sins of angels and of men shall make His original plan—now no more susceptible of corruption—shine forth resplendently in fullness and richness of form.20

			Kuyper thus strongly affirms re-creation, but his articulation of it is more complex than that. He takes 2 Peter 3:10 to be saying literally that the creation will perish: “First everything that exists will perish, and only then the new order will emerge out of that apparent chaos.” In an effort to distinguish between what will perish and what will be re-created, Kuyper makes a somewhat unhelpful distinction between form and essence: “There is no doubt that what exists now will one day perish and disappear, except that what will perish will be not the essence but only the form, and the essence itself will emerge in new and more glorious forms.”21 Kuyper invokes 1 Corinthians 15 as decisive in this respect: everything belonging to our human nature or essence by virtue of creation will reemerge the second time, but now with more abundance and greater glory.

			Entirely in the same way we have to imagine that all the forms in which the fruit of common grace blossoms now will one day perish, but the powerful germ that lies at the foundation of all of these things will not perish but abides, and one day will be carried into the new kingdom of glory, and God will supply this all with a new form that is in sacred harmony with the glory of his kingdom.22

			Kuyper ends up with a tension between perishing and re-creation in his thought. He insists that the new earth will be a visible, material reality and that it will develop out of the existing world and correspond to it “in kind.”23 But it is hard to see how this relates to this creation “perishing.” Nevertheless, overall Kuyper’s view is rich and insightful. He summarizes it as follows:

			Originally God created his universe as one connected organic whole. This artwork of the supreme Artist was ripped apart and wrecked by sin. As a result, it appeared as though the creation had been a mistake and God’s purpose with that creation was thwarted, and this is what people thought for many centuries. But there was a mystery, a secret with God. Formerly people did not understand that secret, but it is revealed in Christ. And this secret consists in this, that the original plan of God was not neutralized, but continues full of majesty, and that God will thereby realize his world plan, that one day in Christ he will once again connect those parts and pieces of his creation, taken here as heaven and earth, under one head, that is, once again into one entirely organic, integrated, and connected entity.24

			Evaluation

			Kuyper’s thought on the relationship between nature and grace is rich indeed. First, we should note how important it is that he recognizes this issue as of fundamental importance. Alas, it remains one too little explored.

			Second, Kuyper rightly keeps drawing us back to Christ and the glory of God. At the end of the day, life is about God and his glory and not about us, but as we decenter ourselves and “let” God be God we—ironically—find ourselves. As Bavinck perceptively notes, “Conversion is a turning back to God, but at the same time a coming to one’s self.”25

			Third, Kuyper never lets go of the importance of individual salvation, even as he insists that the grace that saves us is also aimed at saving the entire creation. Fourth, Christology is wonderfully central to Kuyper’s comprehensive vision. Kuyper opens up for us a huge, biblical vision of the Christ, who is both creator and redeemer.

			Fifth, Kuyper is attentive to the practical consequences for the view we hold of the relationship between nature and grace. This is no secondary issue but gets to the core of Christian practice and witness in the world. Sixth, Kuyper sees clearly that grace is not external to creation but penetrates to its core.

			Seventh, Kuyper’s view of the telos of creation as re-creation is biblical, but his view of the creation perishing needs to be refined. Recent studies have argued that 2 Peter 3:7 is not talking about the destruction of the creation but about its purification from the damaging toxins of sin and evil.26 Although one cannot speak with precision about the exact points of continuity and discontinuity between this creation and the new heavens and the new earth, we can speak with assurance about the renewal of this creation and that as such it will not perish.

			Eighth, eschatology could be a stronger element in Kuyper’s view of nature and grace.27 Kuyper notes in regard to nature and grace that we “have only to seek to answer the question concerning what conceivable connection exists between the nature of this temporal life and the character of eternal life,” but he fails to explore “eternal life” as the life of the age to come, which has already broken into the creation with the coming of Christ.28

			Ninth, there are tensions in Kuyper’s articulation of the relationship between particular grace and common grace. Kuyper argues, “The Reformed person looks through grace to the nature behind and underneath it and therefore takes into account both common grace and particular grace,” but tensions remain in his view of the interrelationship between particular and common grace.29 S. U. Zuidema, as noted above, argues that Kuyper broke through this tension in his later work and especially in his Pro Rege, leaving behind a view of common grace as somehow independent of particular grace. As Zuidema writes, “Rather, common grace would then be confessed as a work of God whereby He upholds His creation, maintains his creation ordinances, and thus opens the way for the militant as well as suffering church to fight her warfare pro Rege, throughout this age, with the weapons God in His common grace has provided her.”30

			If we return to the questions with which we began, we can see that to one extent or another all of them have been answered by Kuyper.

			Herman Bavinck on Nature and Grace

			Herman Bavinck was a younger contemporary of Kuyper.31 After several times refusing the invitation to come to the Free University of Amsterdam, finally in 1902 he accepted and succeeded Kuyper as professor of theology. Thus Bavinck moved to Amsterdam, with his first edition of his multivolume Reformed Dogmatics already published. He remained at the Free University for the remainder of his teaching career.

			Intriguingly, in an essay published in 1888 on the theology of Albrecht Ritschl (1822–1889), Herman Bavinck confesses that he does not know how to combine the view of salvation as separating us from the world with Ritschl’s view of salvation as equipping us to fulfill our earthly vocations.32 This was the same year in which Bavinck published his rectorial address on the catholicity of the church, inter alia a beautiful articulation of the relationship ­between nature and grace.33 It would appear that Ritschl’s work provoked Bavinck to attend closely to this issue, and that, once solved, it became absolutely central to his theology and is to be found everywhere in his writings. Indeed, he reduces the differences in Christian traditions to this issue: 

			Every Christian must take into account two factors: creation and re-creation, nature and grace, earthly and heavenly vocation, etc.; and in accordance with the different relationship in which he puts these to each other, his religious life assumes a different character. . . . Whoever breaks the divinely appointed connection between nature and grace is led to sacrifice one to the other.34

			Bavinck sees the relationship between nature and grace as central to the Reformation and to the thought of Calvin in particular. The Reformation, through its recalibration of theology, brought the cosmos firmly back into view as the theater of God’s glory. “The natural is not something of lesser value. . . . It is just as divine as the church, though it owes its origin not to recreation but creation, though it is not from the Son but from the Father.”35

			Bavinck recognizes the important priority in pietism of one’s relationship with God. However, he is alert to the danger of a disengaged Christianity that leaves the world to itself. Bavinck is wonderfully clear that the problem with the world is sin and that grace has come to deal with this problem. Jesus, says Bavinck, was not a statesman, a new legislator, a philosopher, but only Jesus, that is, Savior! “But that he was completely and entirely . . . in the full, deep, broad Reformed sense. . . . The love of God, the grace of the Son and the fellowship of the Holy Spirit extend as far as sin.” He regularly quotes 1 Timothy 4:4-5 and 1 John 3:8, which he summarizes as: “the Son of God was manifested, not that he might destroy the works of the Father, but that he might destroy the works of the devil, in order thus to restore the works of the Father.” In Bavinck’s memorable words, “grace does not abolish nature, but affirms and restores it.”36

			Bavinck is deeply attuned to the practical implications of a right understanding of the relationship between nature and grace. He never blurs the importance of conversion and relationship with Christ, and he is rightly alert to the danger of a sort of messianism whereby we think we will introduce the kingdom: “Nowadays we are out to convert the whole world, to conquer all areas of  life for Christ. But we often neglect to ask whether we ourselves are truly converted and whether we belong to Christ in life and in death.” However, from a position of faith in Christ, the believer “can now freely look around and enjoy all the good gifts and the perfect gift that descends from the Father of lights. Everything is his because he is Christ’s and Christ is God’s. The whole world becomes material for his duty.”37 Veenhof summarizes Bavinck’s view as follows:
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