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"Whenever one uses the term `social question' one means thereby,
in the most general sense, that serious doubt has arisen about the
soundness of the social structure in which we live, that in conse-
quence public opinion is divided as to the type of foundation on
which a more appropriate and more liveable social order may be
built. In itself, therefore, the mere positing of the question in no way
implies that it must be solved in the socialistic sense. The solution at
which one arrives can also be a totally different one. Only this one
thing is necessary if a social question is to exist for you: that you
realize the untenability of the present situation, and that you realize
this untenability to be one not of incidental causes, but on in-
volving the very basis of social association. For one who does
not acknowledge this, and who thinks that the evil can be exorcised
through an increase in piety, through friendlier treatment or kindlier
charity, there exists possibly a religious question and possibly a
philanthropic question but not a social question. This does not exist
until you exercise an architechtonic critique of human society itself
and hence desire and think possible a different arrangement of the
social structure."

—Abraham Kuyper, Christianity and the Class Struggle

"Every type of social relationship has its proper laws peculiar to
it, whereby it is ruled. And these laws are different and divergent
in each kind of social relationship, according to the requirement of
the inner nature of each of them."

—Johannes Althusius, Politica

PREFACE

A madman once ran into the market place calling out, "I seek
God." The bystanders, typifying the majority of modern Western
men who do not live as if they really believed in the living God of
the Bible, were vastly amused and said to the maniac, "Why? Is
God lost? Has he taken a sea voyage? Has he emigrated?" But
the madman cried out again, "Where is God gone? I mean to tell
you, we have killed him, you and I. We are all his murderers."
Unfortunately, the madman was before his time. The meaning of
this parable as related by Nietzsche could not reach his nineteenth
century readers. And so the great prophet of modern nihilism tells
us the madman went into one church after another and intoned his
requiem of the death of God. When asked what he was doing, he
replied, "What are these churches now, if they are not the tombs of
God." 1 Nietzsche, with the penetration of genius, had fixed upon
the great new phenomenon of post-Christian Western society, the
gradual fading out of the consciousness of God from the mind of
Western man. He has driven Christ out of Christendom and now
lives as if God were indeed dead.

What had begun in the second half of the nineteenth century
has gone very much further in the twentieth. As a result of this
apostasy from God we are faced today with the fateful choice of
revolution or reformation. The forces of unbelief have spread out
from hotbeds of atheism in Europe to undermine the great Anglo-
Saxon democracies. Our English-speaking nations today stand at the
cross roads of their destiny. Our situation is remarkably similar to
the conditions and climate of opinion which prevailed in Western
Europe during the breakup of medieval Christendom in the "waning
of the Middle Ages." 2 There is the same disrespect for the authority
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of government, the same breakdown of marriage and family life, the
same scepticism and uncertainty regarding the nature and destiny
of human life. In the later Middle Ages this movement of thought
was called Nominalism or the "Modern Way"; today it is called
logical positivism and language analysis. The universities of America,
Britain, and Canada have become "multi-versities" in which all
values are held to be relative and scientific method alone regarded
as the avenue to truth and blessedness.

Our present revolutionary situation is due to the breakdown
of a unified field of knowledge and experience. A great symptom
of this spiritual crisis now facing us is the growing drug addiction
of our young people. Drug addiction is the symptom of the dis-
illusion of young people with the godless, inhuman, and deper-
sonalized society in which they have had the misfortune to be born.
It is an escape from the futility and boredom of modern life and
an attempt to find the chemical equivalent of Christian grace and
blessedness on the part of people who can no longer find any mean-
ing to their lives. It is a sign of what happens when people live and
behave as if God is in truth dead. When love is dead man is dead.

Post-Christian man has created a sterile society in which both
God and man are dead. Human life has become meaningless as
apostate man finds himself reduced by his own science and tech-
nology to a cog in the great machine of nature and of society.
The only way of escape lies in a non-rational world of experience,
drugs, absurdity, pornography, an elusive "final experience," and
ultimate madness. The one freedom left to modern godless man,
according to Michael Foucault in Madness and Civilization, is the
freedom to become crazy .3

How did apostate modern man reach this abyss? The origin of
the modern apostate humanist outlook upon life may be traced
back to the medieval Roman Catholic philosopher and monk,
Thomas Aquinas, who first undermined the unified field of knowl-
edge and experience revealed to man in God's Word. Aquinas
divided reality up into the two realms of Grace and Nature. In
the former he placed God and the supernatural world of angels and
the unseen which man could contact only through the sacraments
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of the Roman Catholic Church and which he studied in theology.
In the latter realm of created beings, Aquinas placed all earthly
things, including man's body, his social institutions, and natural
moral values. Man's will, he taught, is fallen but not his reason.
Thus his reason can study the world apart from the ordering prin-
ciple of Scripture. This autonomy provided the basis for the later
secularization of Western art, philosophy, politics, business, and
natural science and education. It broke out into the open with
Nominalism and its doctrine of a twofold truth and found its politi-
cal, legal, and academic expression during the Renaissance.

As a result the biblical doctrine of creation became secularized
as nature was proclaimed to work like a machine rather than an
organism. The divine Creator became the deified image of the
creative urge worked in man by his drive for freedom. The idea
of God's grace was dying when Filippo Lippi painted the Virgin
Mary not symbolically, as had always been the Christian custom,
but realistically. He painted a beautiful girl holding a baby. In
Escape from Reason, Francis Schaeffer points out, "There is some-
thing more we need to know about this painting. The girl he painted
as Mary was his mistress. And all Florence knew it was his mistress.
Nobody would have dared to do this a few years before. Nature
was killing grace." 4Schaeffer believes that grace was dead for
Fouquet when, around 1450, this French artist painted the king's
mistress, Agnes Sorel, as Mary. He writes: "Everyone knowing
the court who saw it knew this was the king's current mistress.
Fouquet painted her with one breast exposed. Whereas before it
would have been Mary feeding the baby Jesus, now it is the king's
mistress with one breast exposed—and grace is dead." 5 Consequent-
ly the problems of human destiny had now to be defined in terms not
of nature and grace, but of freedom and nature.

By the seventeenth century nature had totally devoured grace,
and what was left in its place was man's striving for freedom. How-
ever men soon found that their freedom was being threatened by
the deterministic and mechanistic image of the world which their
natural science was creating. Freedom was now understood as the
reversion of man's freedom in Christ. The individual's freedom
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was no longer seen as dependence upon God and his law but as com-
plete independence and autonomy from God.

As such it soon came into conflict with man's science ideal, since
the latter tended to reduce man to a machine. The fight to retain
freedom was carried on by the Romantic movement, beginning with
Rousseau and Kant. Romantic literature and art express a casting
aside of the industrial and scientific civilization as that which re-
strains and inhibits man's freedom. It marked the birth of the Bo-
hemian ideal. Thus by the beginning of the nineteenth century au-
tonomous freedom and autonomous science stood facing each other
in deadly combat. Soon science and technology was to swallow
up freedom. In terms of the doctrine of the uniformity of natural
causes working in a closed system, the mechanistic view of reality
came to include not only physics but everything, including man.
Apostate scientists such as Laplace, August Comte, Marx, and Lotze
insisted on the complete unity of man's spiritual and physical life,
and so freedom disappeared. Neither God nor man's freedom exist
any more for Europe's most advanced thinkers in the nineteenth
century; everything is now placed in the great machine of Nature.
Human values such as love and sympathy for the poor of Europe
disappeared as an apostate economic individualism reduced the f or-
mer peasants and guild craftsmen to slaves of the new factory sys-
tem. No one better reflected this new attitude towards life than the
Marquis de Sade. Schaeffer writes of him in Escape from Reason:
"He understood the direction that things would have to take when
man is included in the machinery. The conclusions he drew were
these: if man is determined, than what is is right. If all life is
only mechanism—if that is all there is—then morals really do not
count. Morals become only a word for a sociological framework.
Morals become a means of manipulation by society in the midst of
the machine. The word `morals' by this time is only a semantic
connotation word for non-morals. What is, is right." 6

De Sade soon put his new ideas into practice. He argued that
man is by nature stronger than woman so he can do whatever he
wants with her, beat her, rape her, and even strangle her. What
nature decrees in strength must be right. Today sadism is reflected
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in America's cult of violence on the streets, on her TV and cinema
screens, in the death of man in art, music, and life. By making
nature independent of God apostate modern man has thus brought
upon himself the judgment of God, in so far as he finds that life
without God is meaningless, hopeless, and loveless.

On the basis of rationality, logic, and scientific determinism man's
life no longer has any meaning to it. Scientific humanism has cre-
ated a sterile society in which the individual as a person has been
reduced to a statistic in the records of big business and big govern-
ment. His personality has been stripped from him leaving him to
fulfill a function in a depersonalized, militarized, technological mass
society as an empty husk of a person. Today millions of people are
shirking off their responsibilities as parents, workers, citizens, and
consumers, and they have surrendered them into the hands of the
leviathan state, of the secular labor unions, political parties, and
big business. In short, with the death of God they find themselves
also dead if not dying in "The Waste Land" of modern society.
T. S. Eliot spoke of these people as "The Hollow Men":

We are the hollow men
We are the stuffed men
Leaning together
Headpiece filled with straw. Alas!
Our dried voices, when
We whisper together
Are quiet and meaningless
As wind in dry grass
Or rats' feet over broken glass
In our dry cellar.?

All that is now left for such people to do is to make a non-
rational leap of faith into sex, drugs, anything they can think of,
because they are now living under the line of apostate humanist
despair. They have given up all hope of achieving a rational unified
answer to the problems of knowledge and life.

The Christian does not condemn the "hippies" out of hand. He
agrees with the hippies' diagnosis of modern society but rejects their
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solution. Anyone who can gladly accept society as it has become
today is even more to be pitied than the "hippies" themselves. Un-
fortunately the "hippies" themselves are heading toward the same
dead end as the dehumanized society they so vehemently condemn.

Both socialist collectivism and hippie and beatnik individualism
are based on the same false premise, namely, that man is the master
of his own fate and that man is autonomous. The hippie move-
ment is tragic insofar as it is doomed to failure, but its great value is
that it gives us the opportunity while there is yet time for reforma-
tion and to look at ourselves and see what has become of our
utopian revolutionary dreams of "liberty, equality, and fraternity,"
without God. Our faith in science as man's only savior has brought
us to the edge of the abyss. The way of escape does not lie in a
nonrational world of "first-order" experiences induced by drugs or
by "happenings" but by a return to the true origin of meaning and
purpose in human life. Man's happiness cannot be found in pan-
theism or in surrender to drugs, but only in the service of God and
of one's neighbor. For the Christian real happiness only comes
from obedience to the Great Commandment as summed up by the
Lord Jesus Christ.

Hear 0 Israel, The Lord our God is one Lord, and thou shalt
love the Lord thy God with all thy heart, and with all thy soul,
and with all thy mind, and with all thy strength. This is the
first and great commandment. And the second is like unto it.
Thou shalt love thy neighbor as thyself. On these two command-
ments hang all the law and the prophets (Matt. 22: 37; Mark 12:
29-31; Luke 10:25-27).
Likewise the Christian will point out to his unregenerate friends

that meaning and purpose for modern man can only be found
by returning to the biblical view of human nature and destiny,
which locates man's origin in the God who first created and then
redeemed him. Only such biblical Christianity can restore dignity
and meaning to modern life, because it refuses to divide up human
experience between nature and grace, or freedom and nature, or
faith and reason. Instead God's Word provides us with a unified
field of human experience and knowledge. God's Word alone can
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provide us with the true ordering principle which gives us our
frame of reference and only sure point of departure for all our
theoretical and practical life. It does so by working in us a true
knowledge of God, of ourselves, and of the law-order of the crea-
tion. The Word of God is the power by which the Lord God
opens our hearts to "see" things as they really are.

Apart from this revealed framework of creation, radical fall
into sin, and equally radical redemption by Jesus Christ in the com-
munion of the Holy Spirit, man's fallen reason darkened by sin
uncovers only a meaningless and irrational chance . 8 God's Word
alone can put meaning into the facts uncovered by scientific investi-
gation and show us how to use our science to God's glory and the
benefit of human welfare and the improvement of man's estate.
Without this biblical frame of reference, the data provided by scien-
tific investigation is ultimately meaningless. True knowledge is thus
made possible by true religion and arises from the knowing activity
of the human heart enlightened through the Word of God by the
Holy Spirit. Thus biblical Christianity can play a decisive part in
reforming modern life and guide us in the ordering of our everyday
experience and scientific activities.

Reformational Christianity can not only provide modern man
with a unified field of knowledge for his science, but it can also
provide a way out of the false dilemma of individualism versus col-
lectivism, socialism versus capitalism, racism versus integration, for
the Bible alone reveals the true basis for society in a cultural unity
in diversity. Man's personality can develop only in relationship to
God and with his neighbor. The common error of both conserva-
tive individualism and socialist collectivism is that both take their
starting point in man, whether this be the individual or the group.
The biblical view of man in society overcomes this dichotomy in
social science. In the light of God's Word we know that God
created man for community with his fellow men and as a social
being. This means that man does not find his purpose in himself
as John Locke supposed, or in the group as Karl Marx supposed,
but in the God who created him. The individual and the community
are equally called to live in obedience to the laws of their creator.
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It is only by such obedience to God's creation ordinances for human
society that the present conflicts rending society apart can be re-
solved. If the individual and the community will occupy their God-
given place in a truly Christian society dominated by adventure for
God in the context of love and service, their need for drug addiction,
civil disobedience and other forms of social deviance will disappear.
In such a reformational society young people would once more find
a reason to live, and they would not need to take to drugs but they
would become busy being "hip" to God's great laws.

In this book we shall describe how men have tried to make their
social life independent of God's creation norms for their lives and
the tragic results of this apostasy. We shall then suggest a reforma-
tional, biblically based solution for the grave problems now facing
modern society, especially in the field of industrial relations.

In a very real sense this book must be considered as the sequel
to the author's first major work, The Christian Philosophy of Law,
Politics and the State.9 While that book was concerned with the
principial basis for reformational political and legal action, this one
is concerned with the application of the scriptural philosophy of
man in society to the fields of labor and industry, and race rela-
tions.

It only remains for me to thank my dear wife for her interest,
patience, and support. I would also thank my esteemed Christian
brothers, Gerald Vandezande and Harry Antonides of the Chris-
tian Labour Association of Canada, John Hultink, Bernard Zylstra,
and John Olthuis of the Association for the Advancement of Chris-
tian Scholarship, the Reverend Louis M. Tamminga and other won-
derful members of the Christian Action Foundation, the Reverend
Bernard J. Haan, President of Dordt College, as well as the Rev-
erend Richard De Ridder, and my esteemed fellow professors at
Dordt College, especially Professor John C. Vander Stelt, the Rev-
erend John B. Hulst, and, above all, my spiritual "father," Herman
Dooyeweerd, and "holy uncle," Evan Runner, for their help and
encouragement in the writing of this book.

Finally let me thank my editor, the Reverend Rousas J. Rush-
doony, and also Gary North of the University of California for

their counsel, and above all my dear publisher and mentor, Charles
H. Craig, for his patience and guidance.

None of these persons, however, must be held in any way respon-
sible for any of the opinions I have expressed or for any inadvertent
errors I may have made.

May the Lord Jesus Christ, once Carpenter of Nazareth and now
risen Lord and Savior of the Holy, Universal, and Apostolic Churches
of God throughout the world by the Holy Spirit, bless this work
and use it to the glory of God the Father and in bringing back
peace, joy, and love to the workers and managers of industry, the
husbands and wives and their children, and reconciliation between
the classes and races of the world. May Reformation rather than
Revolution prevail.

Reverend E. L. (Stacey) Hebden Taylor
Department of Economics and Sociology
Dordt College, Sioux Center, Iowa 51250. U. S. A.

Eastertide, 1969
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In his Cambridge lectures Christianity, Past, and Present, Basil
Willey had some very pertinent words for our present condition:

Berdyaev has suggested that humanism, considered as "the ele-
vation and setting up of man in the centre of the universe," con-
tains within it a "self-destructive dialectic"; it first glories in
human lordship over Nature, then merges man in Nature, and
finally discovers that it has made him Nature's slave, subject to
Nature's indifference and determinism. Maritain distinguishes
between theocentric or God-centred humanism, and the anthro-
pocentric or man-centred kind, arguing that it is the theocentric
kind, with its recognition that the centre for man is not himself
but God, which alone can give man his true position `on this
isthmus of a middle state', poised between the natural and super-
natural worlds. Only by remembering his orientation towards
God can man even play his assigned part in the natural order with-
out disaster.

During the last three or four centuries humanism may be said
to have passed through three well-marked stages, of which the
last two are stages of progressive de-Christianisation. First you have
the God-centred humanism of men like Erasmus, Hooker, Donne,
Milton, or Locke. Next, the man-centered humanism of the
eighteenth century, of the Encyclopaedists, of Hume, and of
the idealistic romantic poets and philosophers. At this stage
morality ceases to be dependent upon supernatural sanctions, and
becomes either utilitarian—that is, a matter of the consequences
of actions in terms of well-being or happiness, or a matter of the
Kantian imperative—that is, of obedience to the law of man's
own nature. Man is still felt, however, in virtue of his reason and
imagination, to retain contact with a transcendental order, and
thus to preserve his traditional dignity and his superiority to the
purely natural order. Finally you have the positivist stage rep-
resented by Comte, Mill, Marx and their followers, in which all
possibility of contact with metaphysical reality is denied, man
becomes God, and Humanity a religion.

The outcome of all this is what we see around us in the world
today—the moral and spiritual nihilism of the modern world.
... You cannot continue for ever to stand upon a branch which
you are sawing away from the parent tree. Without a religious
basis, humanism can find no grounds for the very values it
proclaims (pp. 79 to 83).

INTRODUCTION

In his novel, Two People, A. A. Milne delightfully sketches for
us a certain character named Mr. Pump.

"Mr. Pump," writes Milne, "was not a hypocrite. He was a
religious man, whose religion was too sacred a thing to be carried
into his business. The tophat that he hung up in his office was not
the tophat that he prayed into before placing it thus hallowed,
between his feet, even if the frock coat and the aspect of benevolence
were the same. He had two tophats, and one hat box for them. On
the Monday morning he put God reverently away for the week and
took out Mammon. On the Sunday morning he came back—grate-
fully or hopefully, according to the business done—to God. `After
all,' he said, `No man can serve two masters at one and the same
time.' " 1

It is not very hard to find plenty of Mr. Pumps in the English-
speaking world today with their prayers and piety one day a week.
The majority of Christians in America, Britain, and Canada are
quite willing to serve God with "all their hearts, with all their minds,
with all their souls and with all their strength," but of course only
for one or two hours a week on the Lord's day in the church
building. During the other six days of the week, in their profession,
trade, or industry most Americans, Britons, and Canadians don't
trouble about their calling as Christians. They have lost all sense of
their office and vocation "to have dominion over the earth and to
subdue it" for God's greater glory. For such people God is practi-
cally dead!

As a result the view is widely prevalent today that the Church of
God has nothing worthwhile to offer modern men and women
since it is held that the Christian Gospel is largely irrelevant to the
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way in which life has to be lived in present-day society. Even in
the minds of Christian laymen and women there is often no clear
connection between the Christian faith they confess on Sundays in
the Apostles' and Nicene Creeds and the actual decisions which
they have to make in their daily work. Unless people feel that to
be a Christian makes some recognizable difference in what they do
and feel in the daily occupations which fill the greater part of their
working lives and waking hours, they can hardly be expected to
regard the message of God's sovereign and saving grace in Jesus
Christ as having an important meaning for their earthly lives.

Thus a study of the biblical position and teaching in regard to
work in modern society is highly relevant not only to our evangel-
istic mission in the modern world but also to the way in which our
proclamation of the Gospel becomes significant for modern life.
Again such a study of the meaning of work in modern society in
the light of the Christian philosophy of labor may also prove an
important step towards overcoming the divorce between institu-
tional religion and the ways of thinking and behaving of ordinary
men and women, which is perhaps the gravest feature of the con-
temporary "religious" situation. Work is for most people one of
the central realities of their lives. When Christians talk with other
men about the choices they have to make in their daily occupations,
it is clear that in this area of life, as in other areas, the biblical "life-
and-world-view" does indeed make a fundamental difference in actual
living. Then the gulf between the Church's teaching as it is com-
monly understood and the realities of daily experience will have been
successfully bridged, and the Word of God will no longer appear
as remote from modern life as many people today falsely suppose.

Not only does the Church stand to benefit by a rediscovery of
the biblical philosophy of labor, but also modern industry and
business stand to gain.

A great deal is heard these days on both sides of the Atlantic of
the need to modernize American, British, and Canadian industries
and businesses so that our nations may the better compete in the
world's markets.

Unfortunately such a "scientific" and technical rationalization of

Anglo-American-Canadian industries will never by itself bring about
a true spirit of partnership between management and workers with-
out which our industries are doomed to continual frustration, labor
disputes, and eventual decay.

What industry and commerce need even more than modernization
and rationalization is a new vision of God's holy ordinances or laws for
work in modern society and of the true relations which should exist
between the so-called bosses and the workers. No Christian can
possibly think of industry in terms of the class struggle, nor can he
think of work merely in terms of the profits or wages received for
it. According to the Bible work is man's proper office and main way
of serving God. Both workers and managers are created in God's
holy image and therefore they should treat each other with mutual
respect as persons and never as mere functions of the economic
system. Only when the workers stop feeling that they are nothing
more than "hands" and slaves of the machine they operate, only
then may we expect them to recover a zest for work. Human labor
must never be severed from the person of the worker. Manpower
is not a mere means of production, only to be considered from the
point of view of greater output or profits.

Side by side with this recognition of the human dignity of the
worker as created in God's image is the principle of cooperation
rather than conflict as God's purpose for modern industry. God's
commandment "to love thy neighbor as thyself" also has its conse-
quences for man's social and industrial life. Thus no Christian em-
ployer or worker who is obedient to the commandment to love the
Lord and his neighbor as himself can compromise with the humanist
doctrine of the class struggle. Such a Christian will oppose all those
apostate people who would make the class struggle normative for
industrial relations. Employers and workers are each other's neigh-
bors because they are called upon to work in the same business
undertaking, factory, plant, or shop. The Word of God does not
look upon the employer as the enemy of the worker or vice versa,
but rather the Bible teaches that both employers and employees
are cooperators with each other in the great and wonderful human
enterprise of executing God's cultural and industrial mandate given
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to man at the beginning of his history, "to have dominion over the
earth and to subdue it" (Gen. 1:28). God's Word teaches that both
managers and workers are to be God's priests, kings, and stewards
of his material resources, e.g., coal, water, wood, iron, carbon, etc.,
and that it is God alone who gives to men the power to create wealth
(Deut. 8:18). As God's priests and stewards of His holy earth both
workers and managers are called to obey His laws for work. Man's
priestly "office" in industry is to use things, to manipulate and to
manufacture God's raw materials, in order that he may the better
offer them up in worship to the Creator and in service to his fellow
men. In this priestly task both managers and workers have been
called by God to take the raw materials of His creation and to
subdue them so that these may the better serve the needs of human
society. When thus developed or manufactured, we are called by
God's Word to lay our entire industrial product at the feet of Him
who is Lord both of nature and of man, and in whose glorious image
we all have been created. And so all types of industry and farming
are intended by God to be our voluntary love service of the Creator
as well as of our neighbor.

As such, work is not primarily a thing one does in order to re-
ceive a wage or salary at the end of the week or month but the
thing one lives to do. According to God's Word, work is, or should
be, the full expression of the worker's faculties, the thing in which
he finds spiritual, mental, moral, and bodily satisfaction; and the
main means by which he offers his life as a sacrifice of praise, prayer,
thanksgiving, and of service to Jehovah God and to his fellow men.
Instead of being a drudgery, work should be a delight by means of
which we praise and hallelujah our glorious God. George Herbert
rightly sensed this hallelujah quality of work in his hymn:

Teach me, my God and King
In all things thee to see
And what I do in anything
To do it as for Thee .. .
A servant with this clause
Makes drudgery divine

Who sweeps a room, as for thy laws
Makes that and the action fine.

As a result of the invasion of men's hearts by Satan and sin, mod-
ern industry no longer functions as God commands and intends it
to function. Under the domination of sin, work has become cursed,
troublesome, tiring, and frustrating. Outside Paradise man remains a
worker, but his work and his marriage and family life have become
radically deformed by his sin, while his relations with his fellow work-
ers, with his employer, and with other races and classes are no longer
based upon cooperation but conflict. In no sphere of modern life
are the effects of sin more apparent than in marital, industrial, and
race relations. Such effects of man's sin have become written into
human institutions and systems as well as ingrained in man's heart.

Unless man turns to God for "a new and contrite heart," his efforts
to build up civilization and society are doomed to continual frustra-
tion and eventual revolution. The alternative to an inner reformation
of modern man's economic, marital, and social institutions is not stag-
nation and carrying on in the same old way, but revolution, since
man moves either towards God or the kingdom of darkness as the
law of sin takes hold of his life. At the Protestant Reformation in
the sixteenth century many Western men preferred reformation to
revolution, and they turned back to God and His Word for guid-
ance. As a result God blessed their efforts to rebuild the crumbling
civilization of Eurdpe upon a scriptural rather than a humanist basis.

The only alternative to revolution has always been in a faithful re-
turn to God's Word and Law for man in society. Thus the revolu-
tionary spirit of twentieth century unbelief as this has come to be
embodied in the so-called "democratic way of life," but which has
proved itself to be what Hendrik Hart has called "The Democratic
Way of Death," can be attacked effectively only by exposing its
roots in modern man's apostasy and then by returning to utter
.dependence upon the Sovereign God.

The diagnosis of European society given by Groen van Prinsterer
in Unbelief and Revolution can still be of great help to Christians
today in diagnosing the sickness unto death of our society. Groen
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believed that Europe's apostasy from the God of the Bible had led
directly to the French Revolution and the breakdown of true com-
munity between men.

The antidote to such unbelief and its revolutionary outworkings
in society can only be found in a return of belief in God as the true
sovereign of man. Reformation must begin in a return to God's
Word as the ordering principle of human life in its entirety. The
central principle of life must once more become the Word of God.
Only the Bible can provide a sound basis for a reformational way
of life since it is the key to knowledge and hence the only foundation
upon which to build a true humanism and personalism.

In this book we shall first outline the biblical philosophy of man,
society, and science. If they so wish, some readers may come back
to this chapter after they have read the rest of the book, since it is
more difficult to follow than the rest of the book. Then we shall
consider what has gone wrong with work in modern society. This
leads us into a consideration of the various attempts Communists,
Western humanists, and Roman Catholics have made to put things
right. We shall show that none of these proposed solutions can pos-
sibly prove successful in practice because each one is a distortion of
the truth. Then we shall consider the scriptural basis for a scienti-
fic and sociological pluralism as providing the only principial basis
for solving the problem of order in modern society. As the first step
in reforming society we shall consider what reforms are necessary
in the church as an institution and as an organism of society. This
will be followed by an examination of the role of the state in the
operation of the economy and the necessity for a reformation of
the modern business enterprise, as well as of the whole present system
of labor relations. We shall suggest that a cultural pluralism alone
can provide a solution to the tensions between races in any one
society and that the state's duty is to uphold justice between classes
and races rather than seeking to impose one particular ideological
point of view at bayonet point. The basic principles needed
to be applied by Christian employers' associations and Christian
labor associations will then be examined and a Christian answer to
automation proposed.

INTRODUCTION
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Without such a return to the creation structures ordained by God
for man's life in society and without such a universally binding
structural order for society, practical life is bound to run aground.
In his lectures, The Challenge of Our Age, Hendrik Hart says:

If this structural order is denied, on what basis shall society
function? If there is a conflict between two people which is
brought to court, on what basis shall the judge decide, or what
right do the parties have to take it to court, or what is right?
Appeals to convention, to experience, to intelligence or to what-
ever is best, have no lasting basis, have no binding validity. On
such a basis, a society is bound to disintegrate. 2

It is the firm conviction of the writer that only God's Word
revealed in the Bible can provide modern society with such a valid
basis both for its theoretical and for its practical life. The Bible
alone is the great key to knowledge and to our everyday experience
of life and hence it alone can provide us with the foundation for a
stable and progressive society.

INTRODUCTION NOTES

1. A. A. MiIne, Two People (Methuen, London, 1947), P. 29.
2. Hendrik Hart, The Challenge of Our Age (The Association for the Ad-

vancement of Christian Studies, 141 Lyndhurst Avenue, Toronto, Ontario,
Canada, 1968), p. 43.
Also H. Hart, The Democratic Way of Death (C. J. L. Foundation, P.O.
Box 151, Rexdale, Ontario, Canada, 1968). Cf. AIexis de TocqueviIIe, De-
mocracy in America (edited by P. Bradley, N. Y., 1945), Vol. 2, pp. 318-319.

There is no more hopeful development in the world of humanist
scholarship than the growing interest in the crucial role of asso-
ciative pluralism and the diversification of social power in the struc-
ture of liberal democracy. The writer would refer all lovers of
freedom in diversity to two most important works upon this sub-
ject: Robert A. Nisbet, Community and Power (Oxford University
Press, New York, 1968), and Robert A. Dahl, Pluralist Democracy                                            
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in the United States (Rand McNally & Company, Chicago, 1968).
A long quotation from the latter work will be found at the end of
chapter six of this present work. From one point of view this book
is an attempt to provide the scriptural foundations for what Pro-
fessor Dahl and Nisbet are seeking to vindicate in their books from
a liberal humanist perspective. Only God's Word can provide us
with a sure foundation for both freedom and order in society. In this
great task the writer welcomes R. J. Rushdoony's latest work, The
Foundations of Social Order (Presbyterian and Reformed Publish-
ing Company, Nutley, N. J., 1968). Unfortunately this great study
of the Christian foundations of Western civilization was published
after I had completed the present book, so I have not referred to
it in the text. Also W. Kornhauser, The Politics of Mass Society
(Free Press, N. Y., 1960), and Frank Tannenbaum, The Balance of
Power in Modern Society (New York, 1969). Above all, consult
Robert A. Nisbet's The Sociological Tradition (Basic Books, Inc.,
New York, 1966), and his Social Change and History (Oxford Uni-
versity Press, New York, 1969), which provide the intellectual back-
ground for the themes studied in this book. The reader will also
greatly benefit from R. A. Nisbet's other work, Tradition and Revolt,
especially "The Politics of Pluralism; Lamennais," pp. 31-47.

Chapter One

THE BIBLICAL PHILOSOPHY
OF MAN, SOCIETY, SCIENCE, AND HISTORY

(a) The Influence of Ground-Motives
in the Development of Society

Shortly after the end of the Second World War, F. S. C. North-
rop, Professor of Philosophy and Law in Yale University, published
his book, The Meeting of East and West, in which he took as his
central theme the conflict of ideals and ideologies in the modern
world, especially those between East and West, and called for a new
and imaginative approach to this intractable subject:

A new kind of attitude and a new type of scholarship are re-
quired. We must open our intuitions and imaginations, even our
souls, to the possibility of insights, beliefs and values other than
our own; and we must bring scholarship to bear upon the world's
problems as a whole, seeing local provincial factors in relation to
one another and this whole. Such a scholarship will make mis-
takes, but these are less dangerous than those which result from
ignoring the problem.'
Northrop is convinced that there is a problem and that the meth-

ods of scholarship are applicable to it. He tells us at the outset what
he thinks this problem is and how he proposes to deal with it:

Each major nation or cultural group in the war and peace of
our contemporary world, both Western and Oriental, must be
examined and analysed to bring out into the open the particular
moral, religious, economic and political doctrine from which it
proceeds traditionally. In each instance also an attempt must be
made to determine the evidence which led its founders to regard
its particular ideology as the correct one. When this is done,
certain nations or cultures will probably be found to rest on dif-
ferent but compatible assumptions and ideals; others upon diverse
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and contradictory ideals. In the case of diverse but compatible
cultures the task will then be that of correctly relating the com-
patible elements of the two cultures by enlarging the ideals of each
to include those of the other so that they reinforce, enrich and
sustain rather than convert, combat and destroy each other.
Between diverse and contradictory doctrines, as, for example,
Anglo-American and Russian economic theory, the problem will
be to provide foundations for a new and more comprehensive
theory, which without contradictions will take care, In a more
satisfactory way, of the diverse facts which generated the tradi-
tional incompatible doctrines. It is with this complex, difficult, but
interesting undertaking, including the major task of relating cor-
rectly the East and the West, that this book is concerned. 2

Here, plainly stated, were the two assumptions which governed
Northrop's whole inquiry, and, once granted, enormously simplified
his task. He assumed that each "nation and cultural group" does
have a "particular moral, religious, economic, and political doctrine
from which it proceeds traditionally"; and that there is a peculiarly
close relation, almost an identity, between the moral, religious, eco-
nomic, and political doctrines of any society, and between all of these
and its art. If he could exhibit the precise nature of this relation, he
believed that he would have discovered not only a method of inter-
preting cultures but also a criterion for deciding their value.

Clearly some such criterion is urgently needed, if there is to be
any reconciliation of the conflicting ideals, value systems, and ideolo-
gies which today threaten to bring about the third world war which
will destroy us all. But how can we find a criterion that is not purely
subjective?

The difficulty as it presented itself to Northrop is that an ideal,
or, to use his own term, a "normative social theory," cannot be
verified simply by an appeal to the social facts. These will tell us
only how society presently exists, not how it ought to be organized.
He asks the question:

But if correspondence with the social facts is not the criterion
of the truth of an ideology, how then can its truth be determined?
It would seem that we must have some factual criterion for de-
termining the validity of one social ideal rather than another, and
yet the character of any normative social theory is such that the

failure of social facts to conform to it is in considerable part ir-
relevant to its validity . 3

This is the "paradox" of all purely secular social thought, and it
is familiar to all students of modern economics, sociology, and politi-
cal science. Northrop's originality lies in offering a not less para-
doxical solution. Normative social theories, he claims, are indeed
verifiable, but the facts which verify them are not those of social
science. They are those of natural science.

It follows that the relation between the moral, religious, economic,
and political doctrines of a society is one of joint dependence on
the science of that society, or rather on the philosophy of that
society, which is itself based on its science. Thus Northrop writes:

The normative social theory embodied in the Declaration of
Independence and the Constitution of the United States was de-
termined in considerable part by the philosophy of John Locke.
The manner in which the culture of the Church of England goes
back to Hooker and Aristotle is equally obvious. Thus an analysis
of diverse cultures shows that whereas the formal and empirical
methods of natural science applied to social facts is the correct
procedure for determining trust-worthy factual social theory, it
is the method of philosophy applied to the verified theory not of
social science, but of human and natural science, to make articulate
one's philosophical conception of man and the universe, which
constitutes the correct method for determining trust-worthy nor-
mative social theory. 4

Northrop's method is most fully exemplified in his chapters on
"The Free Culture of the United States" and "Roman Catholic
Culture and Greek Science," the former based on the philosophy
of Locke and the physics of Newton, the latter on the physics and
metaphysics of Aristotle.

It is the conviction of the writer that a solution to the normative
problem does not lie in an appeal to the "facts" of natural science,
as Northrop supposes, but in recognizing the existence of a pre-
theoretical realm of presuppositions, which every sociologist brings
to his science, the realm of the assumptions and axioms which he
takes for granted before he even begins to sociologize. Western
scientists along with Western philosophers have assumed that theo-                                                                                                                 
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retical and scientific thought in the very nature of the case is an
autonomous "neutral" activity based upon a supposed universality
of reason. Yet this so-called universality of reason itself contains a
great problem. If all philosophical and scientific schools choose their
points of departure in reason alone and not in deeper presuppositions,
it ought to be possible to convince an opponent in a purely theoreti-
cal way that his arguments are true or false. But what actually hap-
pens is that philosophers and scientists reason at cross purposes; a
scientist of the Thomist school, for example, can never succeed in
convincing one of the Kantian or operational school. In reality the
universality of reason is itself an uncritically accepted dogma,
cloaking diverse supra-theoretical points of departure.

In Northrop's methodology, we see a good illustration of Hegel-
ian logic at work, namely, in his attempt to resolve conflicting points
of view in terms of a higher synthesis. He supposes that in such a
dialectical line of thinking not a single antithesis can have an abso-
lute character since truth itself is relative. Philosophy then has the
task of bridging the antithetical gap between the various value-
systems and ideologies of the modern world.

Such a "dialectical way of thought" which already appeared in
Greek classical philosophy, does not wish to remain content with
synthesizing logically determined opposites such as that between
motion and rest. It attempts to reconcile these contrasting theses in
a higher unity. This higher unity must then be the synthesis, the
union, between thesis and antithesis. Thus Plato, for example, found
the higher synthesis of motion and rest in the idea of being; because
it can be said alike of both that they really are.

Now it is certainly true that motion and rest often appear together
in combination in concrete temporal reality. The antithesis taken
in this merely theoretical-dialectical sense is, therefore, nothing but
a logical pulling apart of that which in reality belongs together. If
you wish to obtain an understanding of motion, it is necessary to
distinguish it logically from rest.

However, this logical understanding must not lead to a separation.
Such an antithesis must indeed acknowledge a higher synthesis.

The dialectical method of thought, therefore, proceeds on the

assumption that the contrasting theses which it wishes to synthesize
into a higher unity do not have an absolute, but merely a relative
character. The ideas which have been set over against each other
then appear, upon more profound reflection, to have a mutual rela-
tion in which the one cannot exist without the other. Without
anything which is thought to be in rest, no motion could ever be
determined and vice versa.

From this it should be clear that such a dialectical way of thought,
which by means of logical contrasting theses searches for a higher
synthesis, is a valid logical method of thought only as long as it
concerns itself with relative contrasting theses. As such it has a
mere theoretical character and can, provided it is used rightly,
make plain to us that nothing in temporal life is absolute. In so far
as Northrop is only concerned with such relative matters we can
agree with his method.

However it must be an entirely different case with the antithesis
which Christianity has posited in the world. This antithesis can
never be taken up into any higher synthesis without at once losing
its absolute character. Biblical religion alone claims to reveal to man
his origin in the absolute God, Creator of Heaven and earth. As such
the Bible can never compromise its claims by admitting another god
alongside its God. The biblical antithesis cannot accept a theoretical
synthesis between the Christian starting point and the standpoints
set over against this one, for it claims an absolute character. As
Herman Dooyeweerd says:

Is it not true that if it is to come to a real synthesis between
standpoints which are antithetically set over against each other, a
higher starting-point is necessary—one that is elevated above these
two opposing camps and which includes both of them? But where
would one have to look for this higher starting-point with regard
to two opposing religious standpoints, which precisely on account
of their religious character raise themselves above the sphere of
that which is relative? In philosophy? But philosophy as such is
always of a theoretical character and continues to be bound to
the relative character of all human thought. In so far as philoso-
phy itself is in need of an absolute starting-point it can derive this
only from religion, which even to theoretical thought can pro-
vide the only sure ground.5
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To Northrop's claim to find the starting point in scientific
thought itself Dooyeweerd rightly replies:

Even they who think they have found their absolute starting-
point in theoretical thought itself have come to this opinion by
an essentially religious drive, which simply for lack of true self-
knowledge remains concealed from them.

For that which is absolute has right of existence only in religion.
A true religious starting-point must claim absolutenes, if it is not
to dissolve itself in relativism. As such it can never be a mere
theory, which by definition always remains bound to that which
is relative. Behind all theory and science it drills for the sure
absolute ground of all temporal and, therefore, of relative exis-
tence. The antithesis which it posits must also be absolute. 6

The disunity of the modern world thus arises out of basic philo-
sophical presuppositions or ground-motives which have determined
the moral, religious, economic, and political doctrines of various
modern nations and cultures. Of the power of these ground-motives
to influence the development of culture and society Dooyeweerd
writes:

In every religion one can point out such a ground-motive
which is operative in human society as a spiritual force. It is the
absolutely central force, because out of the religious life-center,
it governs all temporal expressions of life and directs it towards
the true or pretended origin of existence.

It determines in the most profound sense the entire outlook
on life; it impresses its indelible mark on culture, science, and the
social structure of a period.... The religious ground-motive of
a culture can never be approached from the outlook and persona]
faith of the individual. It really is a community motive that
governs the individual even when he is not conscious of it or even
when he does not account for it. But do not be mistaken, it is
as such not a possible object of a scientific analysis and elucida-
tion. For the latter never touches the spiritual root of commu-
nity life, but only its temporal manifestations, not the religious life
center, but only its temporally distinguished expressions in feel-
ing, in the way of thought, in artistic expressions, in moral stand-
ards, in legal forms, and in faith conception.

Even science in its point of departure is itself governed by a
religious ground-motive. Therefore, it can never stand in a
neutral position over against this motive.
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In the religious ground-motive the godly or the ungodly Spirit
in whose service man has placed himself and is performing his
assigned part is directly operative. It is this spirit that establishes
community, a spirit which is not governed by man, but by which
he is governed. For it is precisely religion that reveals to us our
profound dependence upon a higher power, in which we look for
the sure ground and origin of our existence and which we can
never encounter as masters, but merely as servants. The religious
ground-motives acquire their central influence on the historical
development of mankind by means of the cultural powers which
are successfully able to gain the directing influence in the historical
process. The most important spiritual powers that have governed
the development of Western culture are the spirit of Graeco-
Roman civilization, of Christianity, and of modern humanism.'
The religious ground-motive which dominated classical culture

and science, Dooyeweerd has termed the "form-matter" motive.
The motive underlying modern humanism he calls the "nature-
freedom" motive. A third motive is that of "nature" and "grace,"
introduced by medieval Roman Catholic scholasticism as an at-
tempted synthesis between the biblical motive of "sin" and "grace"
and the Greek motives of "form-matter," but which in modern
times has also been directed to a synthesis between the Christian
and humanistic "nature-freedom" motive.

Under the influence of the Greek form-matter motive the Roman
Catholic Church came to think of man as an individual substance
of a rational nature. Likewise it took over from Aristotle the Greek
concept of nature, so that Aquinas could say that "Grace does not
abolish Nature but perfects it." In the Roman Catholic view, man,
as a natural being, is composed of a "rational soul" and a "material
body." And the "rational soul," defined as the capacity to think
logically, is the invisible "essential form" of the body.

Roman Catholics believe that God, at man's creation, added to
this a "super-natural gift of grace," by which he would be able to
remain in right communion with God. But this "super-natural gift
of grace" was lost at the Fall, so that fallen man had to depend
entirely on "human nature," with all the weaknesses attached to
it. This "nature," which is guided by the natural light of reason,
has not been corrupted by sin, and therefore does not have to be



restored by Christ. It has only been "weakened" by the Fall. It
continues to follow the "law of nature" with which it has been
endowed at the creation, and possesses an "autonomy," a relative
self-sufficiency, over against the sphere of grace of the Christian
religion. "Nature," is only brought to a higher state of perfection by
"grace," a grace which flows to it from Christ by means of the
priestly hierarchy of the Roman Catholic Church.

It is apparent that this "nature-grace" ground-motive is completely
at variance with that of creation, Fall, and redemption. It introduces
a split into the creation motive by its distinction between natural and
supernatural, and it restricts the effect of the Fall and redemption
to the "supernatural sphere." With that the scriptural ground motive
has been deprived in the Church of Rome of its integral and radical
character. It can no longer lay hold of a man with its full power
and absoluteness. It has been broken by the opposition of the Greek
conception of nature in its supposed "adaptation" to the biblical
account of the creation.

In the Roman Catholic doctrine of the relationship between the
soul and the body, it is apparent that no room is left for an under-
standing of the radical significance of the Fall and of man's redemp-
tion by Jesus Christ. For, if the soul of man is not the spiritual root-
unity of man's entire temporal existence, but only the rational form
of a "material body," what possibility is left of a corruption of man
in the roots of his being? God's Word plainly teaches that sin does
not originate in our intellectual faculty, but in the human heart, in
the religious root of our existence.

Likewise the Roman Catholic view of human society is entirely
dominated by the "nature-grace" ground-motive. Its view of so-
ciety has been borrowed from Aristotle. Man's nature, according
to Aristotle, is thought of as a composition of form and matter. In
this case "form" is the rational soul, and "matter" is the material
body, which comes into being only through the soul. Every creature
that is composed of form and matter has become or has come to be.
The form principle gives to the process of becoming the direction
for the attainment of its proper telos or end. Every creature, includ-
ing man, strives, by nature after the attainment of its perfection, in

that its "essential form" realizes itself in the "matter" of its body.
Man can only achieve his true end in the complete development of
his rational nature, which distinguishes him from plants and animals.
The "rational law of nature" has been created as part of this "rational
nature" and commands him to do good and refrain from evil. Thus
man by nature strives after good according to Roman Catholic
teaching. Such teaching is diametrically opposed to the biblical
revelation of the radical corruption of the human heart (Jer. 17:9;
Matt. 15:19; Rom. 3:9-17).

According to Roman Catholic social theory, man, however, can-
not attain his natural perfection as an isolated individual. He comes
into the world naked and helpless, and he must therefore depend
upon society to help acquire for himself the necessities of life. There-
fore there has been created in man, in accordance with his rational
nature, the social instinct which develops itself step by step in the
formation of smaller and larger communities which are interrelated
as means to the end, as part of the greater whole.

The lowest in this social ordering of human life is the family,
and the highest is the state, in which man's social instinct comes to
perfection, since all the subordinate communities only fulfill them-
selves in the state. The state, therefore, in distinction from the other
natural forms of society, is the perfect community. It possesses
autonomy or self-sufficiency, since it is the highest and most com-
prehensive community in the "sphere of nature."

Here also the biblical view of society is in radical opposition to
the Roman Catholic view. According to Genesis, God has created
everything after its own kind or type. In such a scriptural concep-
tion, there is no room for the idea that the state is the perfect com-
munity in the natural sphere, which embraces both the individual
and the other communities as its parts. For whether or not some-
thing is really a part of the whole is determined exclusively by the
intrinsic nature of the whole. Thus the city and the county are
parts of the state for they have the same intrinsic nature and are
ruled by the same intrinsic law of life. For the same reason our
hands, feet, and head are really parts of the body, since they are
ruled by the intrinsic law of life.
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Yet the relationship of the state to the other spheres of life, con-
sidered from the scriptural principle of sphere sovereignty, is quite
different, for the family, the business, and the golf club differ radi-
cally from the state in their inherent structure and nature. Thus the
marriage relationship, the family, the school, the church, and the
university by their very nature may never be considered parts of
the state. For they are principally of a different nature or structural
type from that of the state. They each possess sphere sovereignty,
the limits of which are not determined by the common good of the
state, but by their own inherent nature and law of life.

This does not mean that these social spheres are not bound to the
state. But this binding only applies to that which by its very nature
belongs to the authority of the state, and not to these remaining
spheres. Thus the state may register a marriage, but it may not tell
a young lady that she must marry a man chosen by the government.
This great principle of sphere sovereignty, which is based upon
the scriptural account of creation, requires for its practical appli-
cation a closer investigation of the intrinsic structure of the various
spheres of life. In this book we shall examine the structure of
society in the light of the biblical principle of sphere sovereignty.

Unfortunately, in the Roman Catholic view of society it is the
Greek nature motive and not the Word of God which controls its
thinking about both church and state. According to the Greek
conception, the state has its foundation in the rational nature of
man. It is necessary to cause the rational form in this human
nature to come to its perfect final development or telos and to hold
in check the principle of matter, that reveals itself in the sensual
desires. The state for Roman Catholics is seen as the absolute and
total community in the domain of nature, of which all the other
spheres are only subservient parts. The relationship between the
state and the other natural spheres of life is conceived of as that of
the whole to its parts.

The Roman Catholic ground-motive of "nature" and "grace"
requires a superstructure of a supernatural character over the nat-
ural substructure of human society. Man not only has a natural
purpose of life, but a final purpose, by which his reasonable nature

can be elevated to the sphere of grace. On this supernatural level,
where the eternal salvation of the soul is at stake, the Roman Church
calls a halt to the power of the state. The supernatural graces flow
into believers only by means of the Roman Catholic institute of the
Church. The Church pours this grace into the believer through its
sacramental means of grace.

Just as Roman Catholics think of the state as the perfect commu-
nity in the natural realm, so they think of their Church as the perfect
community in the sphere of grace. According to this conception,
the institution of the Roman Catholic Church comprises all of
Christianity and all of the Christian life. Rome looks for the whole,
the total unity of the Christian society in the temporal institute
of the Church.

Here also Rome is in radical opposition to the scriptural ground-
motive of creation, fall, and redemption. God's Word makes it
plain that the real unity of all truly Christian life can be found only
in the supratemporal root-communion of the reborn humanity in
Jesus , Christ. This is the Kingdom of God, which has its basis not in
the temporal church institution at all, but in the hearts of all the
faithful in Christ. No doubt the church militant here on earth is
a temporal revelation of the Body of Christ in its temporal institu-
tional organization as a community of believers. But it does not
coincide completely with the Body of Christ. For this reason we
should not separate the so-called "visible church" from the "invisible
church," since the latter is the religious root of the former. But
this temporal manifestation of Christ's Body is not identical with
the so-called "invisible church" as the spiritual realm of Jesus Christ,
which supersedes time. Rome can make this identification because
she believes that the Church in her mystical sense is Christ. But
such an idea is contrary to the Scriptures.

As the religious ground-motive governing the development of
modern Western culture, humanism arose during the Renaissance.
It originated in the religious absolutization of the autonomous hu-
man personality combined with a Faustian passion to dominate na-
ture by means of the new science. Humanism asserts the sovereignty
and creative freedom of man in this universe. After the Protestant                                                                                                
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Reformation had destroyed the unity of medieval Christendom,
men concerned for the stability of European civilization sought for
a new basis for it other than a common church. Their resort was
to reason.

Reason, in this humanistic view, is not identical with the mind
or with man's understanding. Reason is not only understanding;
it is self-directed understanding. It is understanding which is given
direction by a fund of a priori, of innate ideas, the lumen naturale
(natural light) of Descartes. Where for Christians God's Holy
Scripture is the light which directs their walk through life, for the
rational humanist the Law of God becomes the law within. It is now
,proclaimed that every man has the truth and the light within his
deepest self, and only a universal system of education and universal
political suffrage is required to bring this truth out in our lives.
The characteristics of these innate truths are universality and nec-
essity, which means that the truth and light which each man has
within himself is universally the same. The roots of our seeing the
the light and understanding the the truth are everywhere the same.

This religious faith in human reason found expression in a com-
mon natural law, a common natural morality, and a common rational
core of religious ideas. Thus Herbert of Cherbury spoke in his De
Veritate of the "common notions" underlying all religions, and Hugo
Grotius worked out a new basis for international relations in human
reason rather than in God's Will. While acknowledging that man
has been gifted with reason by God, Grotius draws the conclusion
from this that it will automatically yield good results if man works
with his reason, because God created reason good and capable of
correct conclusions. And with this the autonomy of reason has been
accepted in principle; the law for Grotius becomes a law-of-reason,
severed from its divine origin and standard. He writes in De lure

Belli et Pacis:

What we have been saying would have a degree of validity
even if we should concede that which cannot be conceded with-
out the utmost wickedness, that there is no God, or that the af-
fairs of men are of no concern to him. 8

To Grotius this is no final breach with the divine origin of law.

BIBLICAL PHILOSOPHY

For, God himself having created reason, the law-of-reason conforms
to the law as God willed it. This, however, does not render the step
he took less decisive; the center of gravity has been placed in human
reasoning rather than in God's Word which henceforth becomes
the ultimate standard in Western legal and political and economic
thought and behavior. In modern humanism man's divine vocation
to subject nature and his freedom in Christ thus became secularized.
This new nature-freedom ground-motive lies at the basis of the dia-
lectical polarity between individualism and collectivism in modern
social and political thought.

Refusing to be directed by the Word of God in their political and
social life, Western men for the last three hundred years have in-
stead acted upon the religious presupposition that their rational
faculties can produce a common conception of law and social order
which possesses a universal validity. This natural law or law of
human rational nature is a rational order of human society "in the
sense that all men," as Walter Lippman writes in The Public Phi-
losophy, "when they are sincerely and lucidly rational, will regard
as self evident." ° Of this new governing concept of Western so-
ciety, Evan Runner says:

Humanism was nothing less than an alternative answer (to
Christianity) to the fundamental questions of man's life. Instead
of seeing man as a religious being (in his wholeness), whose mean-
ing can only be sensed in his covenantal relation to God and His
Law, humanism saw man as a rational-moral being, as one who
has within himself, in his very structure, quite apart from how
he stands bofere God, a right reason or proper guide to life,
a true knowledge of the Law . Where Christianity sees the
possibility of a two-fold response (in religious terms obedience or
disobedience) to the word-revelation of God, humanism sees the
unity of all men in their being directed by Reason, which for it,
is always and everywhere the same, the common structure of all
men... .

Humanism always puts fundamental emphasis on "the com-
mon." It may be, in the rationalist phase of humanism, the com-
monness of Reason, or it may be the common existentialia, or
our common commitment to scientific method in the sense of
operationalism. But there is always this peculiar and troublesome
thing about humanism: it fails to see the religious commitment
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that is involved in its starting-point, and thus identifies its own
private and subjective faith with the common, i.e., objective, and
public or universal a priori structure of Reason. Other men's
faiths are subjective, partisan, and private; its own is objective,
universal and public. It was a sad day when Christians began to
buy that bill of goods and accommodate themselves to the
"spirit" of the modern age. For thus there developed the view
that a man's Christianity was to be limited to the private sphere of
subjective opinion whereas the public order of Europe was to
be constructed out of the principles of the universally binding
natural law, or the natural light of Reason. 10

Part of the responsibility for this development must be ascribed
to the divisions within Western society caused by the conflict be-
tween the Church of Rome and the Churches of the Reformation.
No longer able to find an order of universal agreement based on a
common confession in God's Holy Scriptures as the ordering prin-
ciple of Western life, many leading thinkers instead tried to build
a stable European society upon such principles as could be acknowl-
edged readily by every nation, creed, and sect. The ancient Stoic
theory of universal and necessary truths of reason, a secularized form
of natural law theory, offered itself as the only hope of salvation.
The foundation of European culture was now asserted to rest in the
a priori ideas of every man in his capacity as a rational rather than
religious being instead of in God's Word. ¹¹

Just as the Greek form-matter motive has profoundly affected
the development of Roman Catholic life and thought about man and
society, so the modern humanist nature-freedom motive has de-
termined the direction taken by modern Protestantism. Since the
Reformation a tendency has developed in Protestant theology to
deny any point of contact between man's "natural" life and God's
grace in Jesus Christ.

In the twentieth century this contrast reached its climax in the
dialectical theology of Karl Barth. In his famous debate with Emil
Brunner called "Nature and Grace" and published in English as
Natural Theology, Barth explicitly rejected any point of contact
between the Christian faith and natural life. "Nature" and "grace"

are separated by a fatal line. He had pierced the Roman Catholic
synthesis to its central core.

While Rome has accepted the Greek view of nature by accom-
modating it to the creation motive of the Scriptures, Karl Barth
simply turns his back upon, the creation motive altogether. For him,
it is completely vindicated by the motives of the fall and redemption
in Jesus Christ. Barth will have nothing to do with the creation-
ordinances which might act as directives for our "natural life." The
fall, according to Barth, has so completely corrupted human "na-
ture" that the knowledge of the creation-ordinances has been utterly
lost.

Unlike Barth, Brunner accepts the creation ordinances as valid
expressions of "common grace," but he depreciates them by viewing
them in dialectical conflict with the divine law of love as the "Gebot
der Stunde" (the law of the present moment). The creation-ordi-
nances, precisely because of their universal character, are cold and
formal. They are the realm of the law, which Brunner contrasts with
the Christian's freedom in Christ, who is set free from the law.
The "law" as the frigid framework, within which God has shut
up sinful human nature, must be overcome by the evangelical law
of love, which knows no universal norm but only a command for
the immediate situation. The creation-ordinances, though given by
God, do not as law express the actual will of God, who only reveals
Himself in Christlike love. For Brunner the Body of Christ has
nothing institutional about it.

For this reason Brunner teaches that the state is a worldly order.
It is sinful in its very essence since it is supposed to remain neces-
sarily caught in a dialectical tension with the Christian command-
ment of love and the idea of true communion. For Brunner, a
Christian state is thus a contradiction in terms.

This dialectical theology clearly arises from Brunner's irration-
alistic humanist standpoint. Unable to develop a truly scripturally
motivated doctrine of society, Brunner uncritically relapses into a
synthesis with the modern "nature" and "freedom" motive by ac-
cepting in principle the dialectical basic problem of this modern
religious ground-motive. Falsely, he supposes he can reduce this
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basic tension between science and free personality to the "basic
antithesis" in the biblical view of creation and the fall. At the back
of this synthesis emerges the false contrast between nature and
grace, which in Brunner's teaching assumes the form of a dialectical
tension between the "commandment of love of the moment" and
the law or creation ordinances as such. A wedge is thus driven into
the ground-motive of the Holy Scriptures, between creation and
redemption, between God's will as Creator and as Redeemer.

(b) The Problem of the Individual and the Community

As soon as the individual breaks out of the "closed" condition
of primitive undifferentiated tribal society, the problem always arises:
how is the individual to be related to the society out of which he has
broken free?

Thinkers who make man's reason rather than God's Word the
ordering principle of their theorizing have answered this question
by falling into the error of individualism or universalism or collecti-
vism. In the history of social thought, there has been a continuous
conflict between those views which would make the individual
prior to the group of which he is a part and those views which
would make the group prior to the individual. In classical Graeco-
Roman times, the former view was represented by the school of
metaphysical realism or essentialism. The latter view was represented
by the nominalistic schools of the Middle Ages. In modern times
individualism has tended to be largely psychological. Social groups
have been thought to consist of congeries of individuals in their
psychical interactions. For this school the actions and decisions of
individuals determine social structure and process. Universalistic or
collectivistic theories of society, on the other hand, have been as-
sociated largely with the irrationalistic, historically oriented idealism
which developed out of the teaching of the German philosopher,
Immanuel Kant. This historicist type of universalism seeks for some
self-sufficient group such as the nation or the state or party in which
the individual can discover meaning and purpose to his life. The
individual is thought to be embraced in an all-inclusive social group
in terms of which he receives his meaning.

1. Universalism

In an attempt to overcome the scepticism of the Greek Sophists,
which denied the reality of the Greek City-State, Aristotle developed
his doctrine of man as a "political animal." The individual is not
essentially isolated nor in conflict with the group, as the Sophists,
poets, and dramatists had taught; he is essentially related to the
city-state, since it is only in such a group that he can realize his
proper and true nature or end as a human being. By himself the
individual is incomplete. By nature each person strives towards his
own self-realization, and since he cannot attain completion in iso-
lation, he is led naturally to attach himself to a group. He is, by
reason of his birth, born into a family. His need for self-fulfilment
leads him on to membership in his tribe or clan. But these lower
societal relationships are not autonomous; only the state can, as the
perfectly autonomous community, provide the individual with all
that serves the perfection of his rational and moral nature.

Thus the relation between the state and all other societal relation-
ships is constructed by Aristotle according to the scheme of the
whole and its parts, of the means to the end, from the "lower" to
the "higher." The "lower" relationships, as different kinds of parts
of the state, have no goal in themselves, but all exist to serve the
interests of the state. Man is by nature a state oriented being, for
already in the forming of marriage, family, kinship groups the nat-
ural compulsion to form the state is germinating. The state is implicit
in the rational-moral nature of man, as the mature form of a plant
is in its seed, or the full-grown body of an animal in its embryo.

During the high Middle Ages, Thomas Aquinas carried on the
realist tradition, synthesizing elements of the Christian life-and-
world-view with that of Aristotle's. Aquinas taught that man only
realizes his true "natural" human nature in the state. He viewed the
state as the ultimate bond of "natural" human society of which all
other associations and communities were only the parts. The state
was seen in pagan Greek manner as the totality of all temporal so-
cietal relationships in the natural "rational-moral" area of human life.
Like Aristotle he believed that all such social relationships are ar-
ranged in an hierarchical order with the state being the highest,
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with the important qualification that it was the highest only within
the realm of the "natural." Aquinas looked upon the state as in its
turn serving the interests of the church. Man's ultimate end or
purpose in life is discovered only in the service of the church. The
church was therefore considered to be the total bond of all Christen-
dom, the rule of the realm of grace in its temporal manifestation.

Like Aristotle, Thomas regarded the lower associations of society
as related to each other as matter is to form. A lower group is
subordinate to a higher group as a means to an end. The individual
enjoys only a relative autonomy since he is subject to the state.
The state, in its turn, is subject to the church in all matters involving
the eternal well-being of the soul. The sufficiency or insufficiency
of each group is predetermined in the metaphysical nature of
reality. The more inclusive communities have the primacy over the
less inclusive communities.

Modern collectivism has two main branches, going back to com-
mon roots in European intellectual history; they can be broadly
distinguished as those of French rationalism and of German Idealism.
In the former tradition we may place Rousseau and Comte; in the
latter, Hegel and, in one aspect of his thinking, Karl Marx.

It might be questionable to classify Rousseau as a rationalist, since
in many ways he was the fountainhead of Romanticism. However,
Rousseau shared in the rationalist conception of a natural order. As
Ernst Cassirer has shown in The Myth of the State the basic ideas
of his political philosophy are largely to be found in the writings
of Locke, Grotius, and Pufendorf. Though on the whole he shared .

Locke's conception of the state of nature as one in which each indi-
vidual had the right to pursue his interests in his own way, Rousseau
treated the problem of unifying such discrete individuals to form a
political collectivity as a much more positive problem than did the
economically oriented individualists in the utilitarian tradition. Rous-
seau broke through the Hobbes-Locke dilemma, postulating a factor
very different from those they had considered, the famous general
will. Its difference is made clear by Rousseau's insistence on the
distinction between volonte generale and volonte des tous (will of
everybody). The general will is generated by a Hobbesian social
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contract to surrender control of natural rights to an absolute sov-
ereign. The difference is related to the fact that Rousseau's political
theory was formulated in the interest of democracy—not as in
Hobbes's case of monarchy.

Rousseau found insuperable difficulties in defining an acceptable
relationship between his postulated general will and any concrete
political institutions which could give expression to it without risk-
ing uncontrolled dictatorship by a self-appointed minority or a
tyranny of the majority. The difficulties arose from the fact that
Rousseau did not consider a basis in societal values and institu-
tionalized norms somehow independent of and underlying the state;
he tried to elevate political theory into a general theory of society.

Of Rousseau's totalitarian social philosophy Robert A. Nisbet
writes in Community and Power:

What gives uniqueness to Rousseau's doctrine is not so much
its severity as its subtle but explicit identification with freedom.
What has connoted bondage to the minds of most men is exalted
as freedom by Rousseau. To regard the power structure of the
State as a device by which the individual is only being compelled
to be free is a process of reasoning that sets Rousseau apart from
the tradition of liberalism.... What Rousseau calls freedom is
at bottom no more than the freedom to do what the State in its
omniscience determines. Freedom for Rousseau is the synchroni-
zation of all social existence to the will of the State, the replace-
ment of cultural diversity by a mechanical equalitarianism. Other
writers have idealized such an order in the interests perhaps of
justice or of stability, but Rousseau is the first to invest it with the
value of freedom. Therein lies the real distinctiveness of his
theory of sovereignty.

It is in the bearing of Rousseau's General Will upon traditional
society, however, that the full sweep of its totalitarian significance
becomes manifest ... the object of Rousseau's dislike is society,
and the special merit of the State lies in its power to emancipate
the individual from traditional society. The relationship among
individuals that forms the General Will and is the true State is
obviously an exceedingly delicate one. It must be unitary and
indivisible for its nature fully to unfold. In short, it must be
protected from the operations of extraneous channels of con-
straint.... To achieve a pure sovereignty, one which is untram-
meled by social influences, one which will encompass the whole                                                                                                                    
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of man's personality, it is necessary that the traditional social
loyalties be abrogated. A unified, General Will is incompatible
with the existence of minor associations; hence they must be
banished... .

The proscription of all forms of association except what is
identical with the whole being of the State—this is Rousseau's
drastic proposal.... There is to be no bond of loyalty, no social
affiliation, no interdependence save what is symbolized by the
General Will. Society is to be an aggregate of atoms held rigidly
together by the sovereign will of the State alone.

Nisbet then considers the practical implications of this new apos-
tate humanist social philosophy. For a start it involves the total
rejection of Christianity and its replacement by a purely civil
religion, for which the sovereign should fix the articles of faith,
whose main purpose is the cementing of the social contract.

Respect for the sovereign, allegiance to the State alone, and
subordination of all interests to the law of the realm—these are
the primary attributes of the civil religion proposed by Rousseau.
The symbol of patrie is uppermost; religion and patriotism will
be but two aspects of the same thing.

The family itself must be radically adjusted to meet the demands
of the General Will since morality is essentially a civic condition.
"Create citizens, and you have everything you need." For this
purpose the state must take over the function of education from
parents. The unitary state in fact calls for a remodelling of human
nature so that there shall be no irritants to the body politic. Nisbet
continues:

It is necessary to inculcate in the minds of the people from in-
fancy the surpassing claim of the State to their loyalty. "If, for
example," Rousseau writes, "the people were early accustomed to
conceive their individuality only in its connection with the body of
the state, and to be aware of their own existence merely as
parts of that of the state, they might in time come to identify
themselves in some degree with the greater whole." The family
should not be granted the all-important duty of education, for too
great a responsibility hangs in the balance. The traditional edu-
cative function should be transferred from the family to the State,
so that, as Rousseau states it, the "prejudices of the father may not

interfere with the development of citizens. However, the dis-
integration of this age-old basis of the family should in no wise
create alarm." "Should the public authority, in assuming the place
of father and charging itself with this important function, acquire
his rights in the discharge of his duties, he should have little
cause to protest; for he would only be altering his title, and would
have in common, under the name citizen, the same authority
over his children, that he was exercising separately under the
name of father, and would be no less obeyed when speaking in
the name of the law than when he spoke in the name of nature."
In this almost incredible statement is to be observed what is
surely the ultimate in the totalitarian absorption of society. Fami-
ly relationship is transmuted subtly into political relationship; the
molecule of the family is broken into the atoms of its individuals,
who are coalesced afresh into the single unity of the state. "If
the children are reared in common in the bosom of equality, if
they are imbued with the laws of the state and the precepts of the
General Will, they are taught to respect these above all other
things, if they are surrounded by examples and objects which per-
petually remind them of the tender mother who nourished them,
of the love she bears them, of the inestimable benefits they receive
from her, and of the return they owe her, we cannot doubt that
they will learn to cherish one another mutually as brothers."

It would be difficult to find anywhere in the history of politics
a more powerful and potentially revolutionary doctrine than
Rousseau's theory of the General Will. Power is freedom and
freedom is power. True freedom consists in the willing subordi-
nation of the individual to the whole of the State. If this is not
forthcoming, compulsion is necessary; but this merely means
that the individual "will be forced to be free" There is no nec-
essity, once the right State is created, for carving out autonomous
spheres of right and liberty for individuals and associations. Be-
cause the individual is himself a member of the larger association,
despotism is impossible. By accepting the power of the State
one is but participating in the General Will.

Not without reason has the theory of the General Will been
called a theory of permanent revolution. It was Rousseau's subtle
achievement to clothe the being of the absolute State in the gar-
ments of the terminology of freedom.¹²

In the French tradition of social thought, Rousseau's new note
blended with one derived from the conservative thought of writers
like De Bonald and De Maistre, who challenged the tradition of the
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French Revolution and defended the record of the Old Regime.
For these conservatives the greatest crimes of the Revolution were
those committed not only against individuals but also against the
institutions, groups, and associations of the old society. They saw in
the Terror no merely fortuitous consequence of war and tyrannic
ambition but the inevitable culmination of ideas contained in the
rationalistic individualism of the Enlightenment. In this period, the
most significant thinker was Auguste Comte. In Comte's theory
the concept corresponding to Rousseau's General Will is that of
consensus as the essential basis of the cohesion or integration of a
society.

According to Comte, the French Revolution was the expression
of a spirit which he called metaphysical or critical, and as such it
was incapable of rebuilding a social order. The aim which Comte
therefore proposed was to establish a social consensus based upon
a body of universal beliefs. No society can survive, Comte taught,
unless its members have a common scale of values and system of
beliefs. These universal, religious beliefs have been destroyed by
the metaphysical, critical, and scientific spirit. It is impossible to
re-create them in their old form, but it is essential to re-create a
system of beliefs which will will serve as the basis of a new order. In
other words, the French Revolution having been the agent of de-
struction, we are now in an essentially economic society lacking any
religious basis. Having recognized the rise of industry and the
French Revolution, we have now to discover the source of a new
order which will regulate and guide the functioning of industrialsociety.¹³

In making science the essential basis of consensus in his final posi-
tive stage, Comte approached the position of Godwin in England
and other utopian rationalists. While no Christian can accept
Comte's account of the basis of integration and of its workings in
society, we can applaud him for having posed a problem which
had proved essentially insoluble within the utilitarian tradition. He
provided, more directly than Rousseau, a fruitful antithesis to
laissez faire individualism.

2. Individualism

The ancient world was not altogether given over to universalism.
Epicureanism, for instance, was individualistic as well as hedonistic.
The later Middle Ages witnessed the breakdown of the great realist
and essentialist philosophies and the birth of nominalism. Thus for
William of Ockham the concepts of genus and species or the
names given to things do not have a real existence apart from the
human understanding. All that is known is the individual and
the singular, and the process of knowledge is purely intuitional.
"This I say," remarks Ockham, "that no universal is existent in any
way whatsoever outside the mind of the knower." 14 Such univer-
sals are only general concepts which stand for a collection of indi-
viduals. Accordingly, nominalism objects to the reification of such
abstract concepts as culture, society, the state, etc., as mere abstrac-
tions of the concrete individuals whose action and interactions to-
gether constitute society and the state. Nominalism supported by the
invention of printing and the rise of empirical scientific study and of
capitalistic, in place of feudal, methods of production prepared the
way for modern individualism.

Perhaps no man has better expressed the philosophy of individ-
ualism than Thomas Hobbes. The basis of his social thinking lies
in his famous concept of the state of nature as the war of all against
all. In this state of nature, before the rise of conventional laws
which can act as a restraint, individuals are driven by their own
passions, appetites, and inclinations. Hobbes considered the "pas-
sions" of the individual to be the ultimate determinants of his
action, and he specifically denied that there could be any "common
measure" between the passions of different individuals. Perhaps
more clearly than any subsequent writer, Hobbes stated the utili-
tarian postulate of the independence of any one individual's ends
from those of any other. He was principally concerned with the
implications of this independence of one individual's passions from
those of another. By adding the postulate of "equality of hope," and
through his fundamental insight that other individuals are important
as obstacles or aids to one individual in his gaining the ends dictated
by his passions, Hobbes came to his famous proposition: each indi-
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vidual's unregulated attempts to gain his ends would, through all
individuals' mutual attempts to "subdue or destroy one another,"
result in a situation where every man is the enemy of every other
man, endeavoring to destroy him by force or fraud or both. This
condition of society is nothing but a state of war in which the life of
man is "solitary, poor, nasty, brutish and short." 15

The fear of such a state of affairs calls into action, as a servant of
the most fundamental of all passions, that of self-preservation, at
least a modicum of reason, which Hobbes thinks of only as a servant
of the passions. Man's reason soon teaches him that it is not to his
own advantage to remain in the state of nature, so his reason finds a
solution to his predicament in the social contract. Reason dictates
that he give up some of his rights in order that he might retain
something for himself. To obtain a measure of security and peace
in which to express some of his passions, the individual must be
prepared to surrender some of his rights by joining in a social con-
tract with all other men to live in a civil society or Great Common-
wealth. By the terms of this social contract men agree to give up
their natural liberty to a sovereign power and authority which in
turn guarantees them security, that is, immunity from aggression by
the force or fraud of others. It is only through the authority of this
sovereign, the great Leviathan, that the war of all against all is held
in check and order and security maintained. To this sovereign
power and authority Hobbes attributes absolute sovereignty. Law,
defined as command, can only proceed from the sovereign. If there
are any laws of nature, they are valid only as civil law; "for it is
the sovereign power that obliges men to obey them." 16

From a sociological point of view, Hobbes's type of social con-
tract was most unsatisfactory. Yet he posed the problem of order,
that is, of the conditions making a stable society possible, which has
never been equalled except by Paul in the first chapter of Romans in
his description of godless and apostate men (Rom. 1:18-32). In his
work, The Structure of Social Action, Talcott Parsons writes:

Hobbes saw the problem with a clarity which has never been
surpassed, and his statement of it remains valid today. It is so
fundamental that a genuine solution of it has never been attained

on a strictly utilitarian basis, but has entailed either recourse to a
positivistic expedient, or the breakdown of the whole positivistic
framework. 17

In the Leviathan Hobbes has broken away completely from the
transcendentally sanctioned basis of society, as revealed in God's
Word. Instead of "seeing" the state as instituted by God on ac-
count of human sin, he depicts it as a non-moral Leviathan, ful-
filling the law of nature, which is the preservation of the human
race. For Hobbes the biblical explanation for the origin and nature
of the state is mere superstition.

Hobbes's social theory must be seen as an application of his faith
in reasoning as man's only savior. He had been trained in the new
science of Galileo, with whom he had come in close contact on
his journeys. In the Leviathan he tried to geometrize political and
social thought. Thus he tried to reduce all human passions and
instincts to phenomena of motion, moving in accordance with the
laws of motion. They could then be set in mathematical relations to
explain more complicated phenomena.

Hobbes saw in this geometrical method the key by which all
reality, including man, could be explained. For this reason he re-
fused to recognize any distinction between man's body and soul.
Everything, including man's thought life, must be reduced to bodily
movement. So gripped had Hobbes become by the modern science
ideal that he saw in such scientific method the only hope for man's
salvation. The nature motive dominated his thought completely.
And yet he, along with Descartes, saw the new science as the only
way leading to man's freedom and salvation.

Of Hobbes's sociological significance Robert A. Nisbet writes in
Community and Power:

In the social thought of the seventeenth century all relationships
were suspect. Man was the solid fact; all else was ephemeral. As
the physical scientists of the day dealt with physical atoms in
space and relegated to secondary or subjective status all of those
qualities and essences medieval philosophers had accepted as fun-
damental, so the social philosophers sought to build theoretical
systems upon human atoms alone. Relationships of tradition and
inherited morality were either expelled from theory or were ra-
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tionalized into relationships proceeding ineluctably from man's
pre-social nature.

Given originally a pre-political state of nature, a social vacuum
as it were, in which the individual was isolated and free, the prob-
lem chosen by almost every natural-law theorist was: how did
man emerge from this socially empty state of nature and by what
means? The answer invariably lay in appeal to some form of
contract. Contract, conceived as free agreement among self-
interested individuals, became the seventeenth-century rationalist's
prime response to problems of social cohesion that had commonly
been answered in terms of Christian morality or historically de-
rived status by medieval philosophers.

Ernest Barker has perceptively suggested that the seventeenth-
century philosophy of natural law was in certain significant
respects a kind of subtle rationalization of the principles of Roman
law. It adhered to the same conception of the primacy of the
individual and individual will in legal matters. It made relation-
ships of contract fundamental in the constitution of society. And,
as in the Roman codes, natural-law philosophy in the seventeenth
century gave the political state the position of absolute supremacy
over all other forms of human association. Roman lawyers as-
cribed an essentially derivative role to social groups in the State,
and natural-law philosophers similarly ascribed a derivative role
to all forms of association lying intermediate to the individual and
the sovereign. All the symmetry of design and centralization of
function and authority to be seen in Roman law are clearly ap-
parent in seventeenth-century natural law.

All this is fundamental in Hobbes's approach to a scientific ex-
planation of society. The method of geometry never ceased to
fascinate his mind, and his conceptual arrangement of individuals,
both in the state of nature and in civil society, looks like nothing
so much as it does the geometer's arrangement of lines and angles
in a geometrical demonstration. For Hobbes, the abstract indi-
vidual, contract, and the power of the State are fundamental.
All else is to be derived rigorously from these assumptions or else
discarded... .

With the monolith of power that Hobbes creates in the State,
there is little room left for associations or groups. Hobbes does
not see in these the multifold sources of sociability and order that
Bodin had found in them. They are breeding areas of dissension,
of conflict with the requirements of the unitary State, not rein-
forcements of order and justice. He compares associations within
the State "which are as it were many lesser Common-wealths in

the bowels of a greater" to "wormes in the entrayles of a nat-
urall man." Economic monopolies of any kind, he detests... .
He is suspicious of the universities.... Hobbes is not content to
place the family's authority under the strict regulation of the
State. He must also do to the family what earlier legal theorists
had done to ecclesiastical and economic corporations: that is,
individualize them through the fiction of perpetual contract. In
discussing the nature of "Dominion Paternall," he insists that it
"is not so derived from the Generation, as if therefore the Parent
had Dominion over his Child because he begat him; but from the
Child's Consent, either express, or by other sufficient arguments
declared." In short, contract is, in Hobbes's rigorous terms, the
cement of even the family itself. Not from custom, or from
divine law itself, does the solidarity of the family proceed. It
proceeds from, and can be justified by, voluntary agreement,
either express or implied. 18

With John Locke, the individualistic tradition changed in a way
which can conveniently be described in terms of Locke's difference
from Hobbes in the treament of normative problems. Locke, through
the implicit postulate which Halevy in The Growth of Philosophical
Radicalism19 has called "the natural identity of interests," simply
pushed aside the problem of order as Hobbes posed it. Locke
assumed that natural rights would be reciprocally respected, except
by a minority of "bad men"; and that, on the basis of natural har-
mony, men could strive to improve their positions, to "appropriate
the gifts of nature," rather than trying to "subdue or destroy one
another," to exchange goods and services to mutual advantage. Locke
contributed almost nothing to analysis of the conditions under
which such a harmony of interests would hold; he merely assumed
that it would occur in the state of nature.

By nature, Locke taught in his Treatise of Civil Government, all
men are "free, equal and independent" and no man can be "subjected
to the political power of another without his own consent." 20 In
the original social contract men did not give up all their rights. They
surrendered only so much of their natural liberty as was necessary
for the preservation of society; they gave up the right they had in
the state of nature of individually judging and punishing, but they
retain the remainder of their rights under the protection of the
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government they had agreed to establish. They certainly did not, as
in Hobbes's theory, set up an absolute and arbitrary ruler. Locke
began with the inalienable rights of the individual to life, property,
and freedom, which could not be given up by the social contract.
Therefore, from the beginning he limited the content of the social
contract by not giving it any other purpose than the peaceful enjoy-
ment of the individual's natural rights in a civil state. The individual
members of society brought to the sovereign nothing else than
their natural competence to defend their natural rights against attack
by others. Thus Locke laid the basis for the state of old liberalism:
the state conceived of as a limited company for the organized
maintenance of the civil freedom rights of life and property. In
Locke's social philosophy we therefore witness the reaction of the
freedom ground-motive against Hobbes's nature motive which re-
sulted in the destruction of corporate freedoms.

Locke spoke of all people in the state of nature as subject to the
law of reason. But this law of reason was given a new content
quite different from the organic social principle of medieval Scholas-
ticism. For Aristotle and Aquinas, man is by his very nature a po-
litical and social animal. In his essential nature, but not merely as a
result of his free consent expressed through a majority vote, he is a
political animal. For Locke, on the other hand, the basis for ecclesi-
astical and civil laws is quite different. Nature is made up of material
substances which, instead of entering into the teleological hierarchi-
cal order of medieval science, obey the purely mechanistic laws of
Newton's physics; thus there is no basis for social laws in nature.
As far as Locke is concerned the individual person is absolutely free,
independent, and autonomous in this universe, and no principle
grounded in nature exists to give the state anything more than a
conventional status. Thus for Locke and succeeding liberal ration-
alists, all men are born free and equal, and the origin and basis of
government lies in the consent of the governed. In Locke's opin-
ion man does not enter society because organic relations with other
men enable one to express more fully one's moral, religious, and
political nature, as had been the case in the classical and scholastic
concept of the state. Instead, the state is now thought of as a nec-

essary evil forcing the individual to give up part of the ideal good
which is complete independence and freedom in order the better to
preserve one's private property.

Locke is, thus, if not the founder, at least the spiritual father of
laissez faire economic individualism. Within the tradition of philo-
sophical individualism he was the great theorist of the economic
aspects of society—of how, within an assumed natural order, the
mutual advantages of association could be attained, especially through
exchange, and, eventually, the division of labor. He may in fact be
regarded as the principal discoverer of the possibility of mutual
advantage in exchange, and of capitalistic conceptions of property,
prerequisite to such advantage. He originated the concept of prop-
erty as founded in the functional necessities of individualistic produc-
tion as a societal function.

In this theory of the origin and nature of organized society,
Locke has replaced the medieval organic and functional theory of
society with an individualistic and mechanistic one. For Locke,
what leads men to enter community and social life is nothing essential
but merely outward economic and political convenience. Society
is not organically necessary as Aristotle and Aquinas supposed, but
only comes about through a social contract whereby each individual
hopes to better safeguard his "natural" rights to "life, liberty and
property." For such rationalists the tie uniting individuals in so-
ciety is thus merely external.

A society formed on such a basis is, of course, not a real com-
munity at all, but only a combination, and a selfish one at that, of a
contractual character. It did not take long for other rationalists to
extend this principle of "contract" to other forms of human com-
munity. Thus the marriage relationship came to be regarded as
resting on a contract which could be broken at the pleasure of one
or both parties. Why should one enter into a fundamental inter-
dependence with another human being if every individual is au-
tonomous and sovereign? Within this apostate individualistic frame
of reference, community can never be on the same level of impor-
tance as autonomous individuality; but only something subordinate
and casual.
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i i
However, such a view of the state well suited the needs of the

rising class of industrial capitalists, merchant adventurers, and busi-
ness entrepreneurs, who were seeking to overthrow the restrictions
imposed upon them by the old mercantilist control of industry, trade,
and commerce. Locke's social philosophy provided the new classes
in British societies with an ideology in terms of which they could
justify their exploitation of the new working classes. His indi-
vidualistic idea of the state as only a "night-watchman" was soon
allied with the program of the classical school of economists which
advocated the unrestricted free play of social forces in business and
economic life. In this way economic life became strongly ration-
alized, and the mercantilist control of industry and trade was allowed
to wither away.

Such a rationalistic individualism inevitably leads to anarchical
consequences for man's life in society as outraged human nature
takes its revenge on the capitalist's and the financier's callousness,
indifference, and irresponsibility towards other men's sufferings and
poverty. It is largely because of Locke's apostate teaching about
the nature of man in society that the English-speaking world, in so
far as it has relinquished its Christian basis, appears to be in a state
of latent anarchy and collapse.

By the middle of the nineteenth century a fierce reaction set in
against this rationalistic individualism. Yet this collectivist reaction
in its turn was worked out logically from naturalistic apostate hu-
manist presuppositions. The apostate secular humanist alternative to
rationalistic individualism is not free community but primitive tribal
collectivism. It is the depersonalized mass man, the man forming a
mere particle of the social structure, and the centralized impersonal
bureaucratic, automatic, mechanical, totalitarian state, which inherits
the decaying liberal democracy. Only where a strong federal system
of government together with a strong Christian tradition had pre-
vailed was it possible to avoid this fatal alternative of individualism
or collectivism, to preserve a federal, non-centralized, pluralistic, or-
ganic structure of the state, and therefore to avoid that abrupt
transition from a half anarchic individualism into a tyrannical to-
talitarianism. The American, British, and Canadian societies of the

English-speaking world, which abhor the way taken by totalitarian
Communist Russia and Red China, do not yet seem to have grasped
that, if the process of de-Christianization and neutralization goes on
much longer within their societies, then they, too, will inevitably
go the same way.

Many Christians apparently see no other remedies than socialistic
planning and state intervention in business life for the economic
malaise and social distress brought upon society by the attempt to
apply economic individualism and technical rationality to economic
life. It has been claimed that Anglo-American labor movements are
merely "functional" associations for the promotion of the workers'
welfare, and that they are free from the doctrinaire dogmatism of
their Marxist dominated European counterparts. This has been
hailed as an advantage opening the way for common action by people
committed to various religious beliefs or none. For this reason, no
doubt, many Christians have felt justified in supporting the so-called
"neutral" labor unions as well as the British Labor Party and the
Canadian New Democratic Party.

Yet such belief in functionalism is a typical example of apostate
man-centered thinking, since in the Bible men and their organiza-
tions never function as such, because man is not a functional being,
but a religious being. To surrender on this point is to render the
labor movement completely incapable of righting the wrongs created
by capitalism. Was not the error of the capitalist precisely that he
treated his workers as tools and a function of the economic system?
The functionalistic approach of the labor unions is the result of their
falling into the same apostate humanistic error for which they so
vehemently condemn and denounce the capitalists.

Both capitalists and socialists make the error of not basing their
theories of society, and so their activities, upon the right view of
man in society revealed in the Bible. Thus conservatives and liberals
and socialists stand revealed in their true colors as radical unbelievers
who prefer to trust in their own apostate reason, planning, and
science than in God's Word as the ordering principle of their lives.

This explains why the socialist movement and its labor unions
have been unable to relieve the real distresses of the modern worker,



40 	 REFORMATION OR REVOLUTION 	 BIBLlCAL PHILOSOPHY 	 41

namely his growing depersonalization and atomization into a particle
of mass man. The socialists rightly protested against the exploitation
and poverty of the workers of a hundred years ago. Yet, they made
the same mistake as the capitalists did in viewing the problems
brought upon the world by the Industrial Revolution in the field of
labor relations entirely from a rationalistic and materialistic point of
view. The socialists bitterly attacked the capitalists for their pre-
occupation with money and profit at the expense of the worker as
a person. However, they, too, have become preoccupied with
exactly the same thing. They, too, have become obsessed with the
idea of obtaining welfare and security for the worker in terms of
material possessions, and they, too, adhere to the narrowed down
Marxist view of man as only an "economic animal" whose god is his
belly.

(c) The Reformation of Social Science
The antinomy between individualism and universalism or collecti-

vism in apostate political and social science corresponds to that of
mechanism versus vitalism in humanist biology and to that of opera-
tionalism versus meaning idealism in the realm of modern semantics.
Such contradictions and dilemmas arise from an apostate and there-
fore false way of "seeing" reality in its true coherence, unity and di-
versity. Lacking a true "ordering" principle for their sociological
investigations in the Word of God, neither individualists nor col-
lectivists are able to explain satisfactorily the true nature of societal
relationships.

Apostate modern social science builds its paradigms and models
upon the postulate of the neutrality idea and the autonomy of man's
reason. It supposes that the nature of man, and in it the nature of all
temporal things, finds its center and origin in the human "reason."
Yet this reason is in reality nothing other than a composite of our
temporal functions of consciousness, functions of the human self-
hood, only an aspect of what the Bible calls man's heart. Temporal
organic life, the sense of beauty, man's function in historical devel-
opment, in language, in legal and economic life—all these are also
functions of the heart in this sense.

Apostate man, however, falsely supposes that human existence
has its origin in reason as man's supposed supra-temporal center, and
even that God himself is pure and absolute reason. As a result he
comes to identify the findings of his reason in scientific abstraction
with the full truth and excludes all naive or integral experience of
God's creation as only mere ignorant opinion of the uneducated. At
the same time the apostate scholar must still have his absolute, even if
this means he must distort what his observation discloses only to be
relative. His rational analysis of social phenomena is accompanied
by a deeper drive, which in his unregenerate state as a sinner requires
a distortion of the very "facts" he is in process of analyzing. Apostate
scholars do not always agree on what they thus absolutize. This
should not surprise Christian scholars, since oneness of mind and
of heart, and community and peace in the world of scholarship no
less than in the world of politics and industry can only be the result
of God's grace in Christ uniting our hearts and minds in his service
as a community of scholars and students joined together by the
power of God's Word.

Where scholars are not so bound, nothing is there to prevent them
seizing first upon one and then upon another of the many aspects
of our created world as being in their view the absolute origin of
the other aspects. This is made possible by the very relative char-
acter of each of the life aspects; being relative, the other meaning-
aspects of life are involved in their very nature. The wholeness of
meaning is present universally in a certain way in each aspect
of God's creation. It only requires a distortion of this creation-
structure to see one aspect as the fulness of meaning required by the
heart of all the other aspects.

As a result of this temptation a great variety of scientific "isms"
have arisen in the course of the history of science. Man has been
;conceived of as a rational being, as a producer, as an economic
animal, as a symbolizer, as a tool-making animal.
r These and other views are all "totality" views about man that
-arise not from a mere observation and analysis of the positive "facts"
presented to our "minds"—if such were the case no conflict between
;them would be possible. Instead, they arise from the failure of
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apostate scholars to "see" the relative aspects of human life as rela-
tive and from the resulting tendency to explain all the remaining
aspects in terms of the one aspect that has been religiously abso-
lutized and thus made the deeper source and unity of all the rest,
above all the others, and consider them to be the all-embracing to-
tality which includes the lower relationships as dependent parts.
In contradistinction to all such collectivistic conceptions, individ-
ualism absolutizes the individual, claiming that he alone is self-
sufficient and precedes any societal relationship. Individualism
conceives of society only as a function, i.e., as a psychical or
juridical phenomenon. Because of its functionalism, individualism
overlooks the plastic horizon of reality, and thus denies the structure
of individuality of authoritative communities such as the family,
state, or church. It denies the reality of societal relationships and
thinks of them merely as the name given to the arbitrary union be-
tween sovereign individuals. Individualism deifies one of the human
subject-functions by refusing to admit that man is made in God's
image along with all other men.

The various schools of apostate modern sociology with their
corresponding "isms" are characterized by this absolutization of a
specific modal aspect of God's creation in a vain attempt to grasp
the nature of human society in the theoretical view of totality.
Such absolutizations cannot be corrected by other absolutizations.
The very problem is how a general sociology may avoid them, that
is to say, from what standpoint a sociological view of the totality of
the different aspects of society is possible.

Herman Dooyeweerd formulates the three transcendental problems
of such a theoretical total view of human society in three questions:
(1) Where is the basic denominator to be found needed for a com-
parison of the different types of societal relationships, set apart and
opposed to one another in the antithetic Gegenstand-relation of
theoretical thought; (2) How is their mutual relation and coherence
to be viewed? (3) Where do they find their radical unity and to-
tality of meaning, or, in other words, from which starting-point
can we grasp them in the theoretical view of totality?

From the Christian transcendence-standpoint the radical unity
and meaning-totality of all temporal societal structures of indi-
viduality is only to be found in the central religious community
of mankind in its creation, fall and redemption by Jesus Christ.
This starting-point excludes in principle every universalist socio-
logical view, which seeks the unity and all-embracing totality of
all types of societal relationships in a temporal community of
mankind. Neither a nation, nor the Church in the sense of a
temporal institution, nor the State, nor an international union of
whatever typical character, can be the all-inclusive totality of
human social life, because mankind in its spiritual root transcends
the temporal order with its diversity of social structures... .

It is only from the biblical Christian transcendence-standpoint
that the three transcendental basic problems formulated above can
be solved in a way which precludes absolutizations. The basic
denominator for a theoretical comparison of the different struc-
tural types of human society can here only be the temporal world-
order rooted in the divine order of creation. The mutual relation
between the social structures of individuality (e.g., family,
church, state, etc.) is only to be viewed as that of an inner sov-
ereignty of each structure within its own orbit, balanced by its
coherence with the other structures in cosmic time; the latter
guarantees enkaptic external functions of any particular social
relationship in all the others, insofar as their different structural
principles are realized. And this theoretical total view is only
possible from the starting point that the different societal struc-
tures find their radical unity and meaning-totality beyond cosmic
time in the central religious community of mankind. ²²

Only the Word of God written in the Holy Scriptures can pro-
vide us with a sure point of departure for our natural and our social
science. What God's Word does not do, of course, is to tell us that
.there are fifteen law-spheres, law-aspects, and modalities in God's
;creation. This is strictly a matter of analysis. The Word of God
merely directs us to take whatever diversity of natural and social
structures we find in God's creation as a diversity of the integral ful-
ness of meaning of our religious life. In this way God's revelation
of himself as Creator and Redeemer provides us with the great key
to a unified field of human knowledge.

Only by accepting God's Word as the ordering principle of our
scientific work can we hope to make sense of the vast array of so-

21 He answers:
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called natural and social "facts" around us. God's Word alone can
provide us with a true frame of reference and only sure point of
departure for all our thinking about his creation. It does so by
working in our hearts a true knowledge of God, of ourselves and
of the law-order of his creation. The Word of God is the power
by which the Holy Spirit opens our hearts to see things as they
really are. True knowledge is thus made possible by true religion,
and it can only arise from the knowing activity of the human heart
enlightened through the Word of God by the Holy Spirit. The bib-
lical motive of sin and grace alone, by its radical grip upon our hearts,
can bring about a real reformation of our view of man and of the
society and world in which he has been placed by the Creator. Such
an inner reformation of natural and social science is the very oppo-
site of the scholastic device of accommodation which first had to
destroy the revealed truth that the human selfhood is the central
seat of the image of God, in order to replace it by a dualistic con-
ception of man in which the central religious relation of man to his
creator is entirely lost.

At the same time we must point out that this biblical reformation
of social and natural science does not involve the subjection of
science to theology as such. A truly Christian social science must
be based on a renewed biblical insight into the divinely established
structures of creation and of society and not upon theology as
such, which can be of little help in solving sociological problems.
For this reason there must be a directly biblical and not an indirectly
theological reformation of modern political and sociological science.
Such a reformation of the basic categories of modem sociology in
the light of the scriptural rather than the apostate humanist concep-
tion of reality has in fact begun in the work of Herman Dooyeweerd
as well as other scholars of the Christian school of thought of the
Cosmonomic Idea.

According to Dooyeweerd, God's Word alone can provide a solu-
tion to the false dilemma of individualism versus collectivism as well
as a proper key to an adequate understanding of the problems affect-
ing man in modern society. Such a key is indispensable if modern
society is to be rescued from the dangers with which it is today

confronted. While many Christians are dissatisfied with both indi-
vidualism and collectivism, all they seem able to suggest as the only
course open to us to follow is to choose an agreeable compromise
position somewhere in the middle. It is Dooyeweerd's firm conviction
that Christians need not thus be tied by this false dilemma. He
suggests another possibility typified by his biblically motivated prin-
ciple of the balance of authority and freedom under God and of the
sovereignty of the various social spheres.

Taking its starting point in a supposedly neutral and unprejudiced
trust in thought itself, apostate social science today is forced to
interpret the relationship of the individual to the group and of the
group to other groups in the general schema of whole and part.
Either the individual is thought to be a part of the group, or the
group is thought to be composed of congeries of distinct individuals.
On this immanence (earthly) standpoint modern social science is
bound to drive itself between the horns of the individualist-collecti-
vist dilemma.

In the light of the scriptural conception of man in society, we
realize that the truth lies on neither side. The common error of ind-
vidualism and collectivism, in typically humanistic fashion, is that
they take their starting point in man, whether the individual or the
group. The biblical view of man in society overcomes this dilemma.
In the light of God's Word, we know that God created man for
community, first with himself and then with his fellow men, but as
a religious being, not an economic or political animal. The indi-
vidual and the community are equally called to live in obedience to
the laws of the Creator since love is the meaning of human life. God
is Love (I John 4:7-17).

The biblical view of man is that in his essential nature man is in
community, first with God his creator, and secondly with his fellow
man. Thus to man alone is given the gifts of prayer and speech so
that he can talk to his God and to his neighbor. Man's life in its
inmost essence is conceived of in the Bible as a dialogue and prayer
with the Heavenly Father. That man exists not in singularity but in
duality is expressed in the biblical account of creation in the state-
ment that "male and female, created He them." The self and the
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other are like the twin foci of an ellipse, neither of which has
meaning apart from the other. Writing of The Biblical Doctrine of
Man in Society, G. Ernest Wright says:

The new and responsible individual who is created by God in
Christ is not liberated from community in such a manner as would
enable us to speak of biblical faith as creating a true individualism
over against all collectivism. Man is (in the New Testament)
liberated from a false to a true community, and for that reason his
first steps in the right direction are to be discovered in conversion.
While in modern times we see a rediscovery of community
which enslaves man, so that collectivism and individualism appear
as opposing concepts, the biblical concentration on God's forma-
tion of a people is of such a nature that man, the individual,
emerges in society in a manner hitherto unknown. The biblical
story must not be interpreted as the progressive emancipation of
the individual, but instead as God's action in history to create a
community in which the responsible individual finds his true
being 23

The biblical view of man in society safeguards the rights of both
the individual and the group. It does not allow any group to destroy
man's individuality, since the individuality of a person created in
God's holy image is much deeper than any human community. The
full individuality of the person cannot be exhausted within the con-
fines of any earthly association or community, whether church or
state. He cannot discover his ultimate and eternal destiny in any
supposedly all-embracing earthly group, since he is made for ever-
lasting fellowship with God.

Again careful observation makes clear that groups retain their
identity even in spite of changes within their membership, so that
the individualist theory of reification must be rejected. Groups have
a relatively constant structure which is more than a reflection of
the subjective will or activity of any one or even all their mem-
bers. A truly reformational Christian social science will take both
these insights into account when re-building the foundations of
modern sociology. Such a program involves a radical break with the
immanence stand-point.

According to Dooyeweerd, immanence sociology is forced to

employ the scheme of the whole or the part because it tries to use
as a universal method of interpretation what has really only limited
validity. It is forced to construe everything within the schema of
genus and species. While this method of concept formation may
be valid in biological classification, it cannot be used to express the
relationships between the various social spheres such as the family,
church, industry, state, etc.

If we try to distinguish the state from the family, for instance,
by way of genus and species, we are bound to fall into the whole-
part scheme. We must then seek the most inclusive social group
of which all other groups are members, or we must seek some other
basis for relating what are altogether unrelated individual groupings.

Dooyeweerd teaches that neither individualism nor collectivism
recognizes the true structure of societal relationships. The dilemma
only arises when the structures of individuality are neglected which
alone present a basis for the solution of the problem of the relation
of the individual to the group. Outside this biblically based doctrine
of man in society, apostate scholars are forced to construct human
society rationally out of the wills of sovereign individuals or out of
some absolutized single community, be it church or state. The
principle of sphere sovereignty, he claims, alone presents us with a
proper insight into the connection between man and his social
groupings, since by this doctrine the individual is never completely
defined or absorbed into any one temporal bond whether nation,
party, or state. These are limited in the expression of their authority
by their own peculiar God-ordained structural principle or norm.

The error of individualism is that it constructs the communities
and associations of society out of elemental atomistic relations be-
tween individuals conceived of as sovereign agents, with the result
that it does not recognize that these groupings also have their own
peculiar structural principles.

But collectivism absolutizes one of the many temporal
commu-nities, namely the one that is made to embrace all of the others, as
the whole which enfolds the parts. This was true of the classical
city-state and all modern totalitarian regimes. The error of such
universalistic theories is that then this single all-embracing commu-



Christians do so, they will be unable to counteract effectively the
secularizing influence inherent in the controversy of individualism
versus collectivism. Only by returning to the biblical doctrine of
sphere sovereignty and the principle of the balance of authority
and freedom under God, can we avoid falling into the trap of
justifying collectivism on the basis of the defects of individualism.
Christian pluralism is thus the answer to both individualism and
collectivism.

(d) The Antithesis Between Regenerate and Unregenerate Science

If we accept the biblical doctrine of the fall of man into both
original sin and actual rebellion from God, then it follows that all
human life, including the life of human science and scholarship has
been radically affected by sin and that all life, including the life of
theoretical thought, must be reformed by God's special saving grace
in Jesus Christ in the communion of the Holy Spirit.

Palmgenesis, or rebirth by God's grace acting upon our lives, is
therefore not confined to the order of religion as such, but in con-
formity with the scriptural conception of the radical unity of man
in his religious root, what the Bible terms the human "heart," it is
of immediate importance for the proper exercise of theoretical
thought itself.

According to Kuyper there will thus be two kinds of science,
determined by a twofold point of departure: the one rooted in the
unregenerate heart, the other in the regenerate. Since there are
now two kinds of people in the world, due to the fact of regenera-
tion and election, whereby the unity of human consciousness has
been broken, there must of necessity be two kinds of science, of

-Which only one can be essentially true. For this reason "the idea
of the unity of science, taken in its absolute sense, implies the denial
of the fact of paligenesis, and therefore from principle leads to the

'rejection of the Christian religion." 24

In the broader cultural field there are, of course, certain activities
Which are not affected by special grace, such as architecture and
dentistry. Special grace does not give the Christian a better under-
standing of such technical matters than the non-Christian, nor does
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nity is given the place of the religious basic community, namely,
the Kingdom of God, which transcends time and place. Man can-
not thus be enslaved by any such absolutized earthly community
since in the center of his personality, i.e., his "heart," man also trans-
cends time. As long as he remains in history, he functions in a multi-
plicity of equally significant associations and communities as a parent,
as a citizen, as a churchman, as an art lover or music lover, as a con-
sumer or buyer, and so on.

The biblical view of man in society alone provides a way out
of the dead end humanistic street of individualism versus collectivism,
for it alone clearly reveals that man has been created as an individual
for life in fellowship with God and his neighbor. The Great Com-
mandment in fact calls man to love God with all his heart and his
neighbor as himself. This means that man must not find his purpose
and meaning in life in himself, as Hobbes and Locke supposed, or
in the group, as Rousseau and Marx supposed, but in the God who
created him. The individual and the group are equally called to
obey God's laws for society. In fact, it is only by such obedience
to God's law that the present conflicts rending society apart at the
seams both at home an abroad can be resolved. Both the individual
and society will then occupy their God-given place in a world
dominated by love and service to God and one's neighbor.

It is only through such love of God and of each other that we
become human at all. True personality and true community are
two sides of the same wonderful coin. This is the meaning of the
greatest and most mysterious text of the whole Bible, namely that
"God is Love" (I John 4:8, 16). Love is the meaning and purpose
of human life, indeed it is eternal life itself. Therefore the Christian
is commissioned to proclaim and demand, on behalf of all men
and women, that personal and communal meaning of life which is
proper to each, and to oppose everything which obscures or de-
stroys this personal and communal significance of human life. Dishar-
mony and strife are not due, as Northrop thinks, to man's ignorance
of natural science, but to man's disobedience to God's law. We
must, therefore, break with the superficial dilemma posed by the
extremes of both the Left and the Right in modern politics. Until
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it give any additional knowledge or craftsmanship in any of the
arts. In science, for example, the difference between a redeemed
person and an unredeemed person does not count when they are en-
gaged in such simple activities as weighing, measuring, or counting,
etc. Observation is actually non-abstract in character, and Kuyper
maintains that looking through a microscope or a telescope is a form
of observation.

But as soon as an attempt is made to interpret the facts thus em-
pirically gathered, and to arrive at "the thought which governs the
whole constellation of phenomena," then we may properly speak
of science emerging. It is in this field of the theoretical interpreta-
tion of the so-called pure "facts" that the impact of special grace
and of revelation becomes very great. As C. Van Til points out in
A Christian Theory of Knowledge:

The Christian principle of interpretation is based upon the as-
sumption of God as the final and self-contained reference point.
The non-Christian principle of interpretation is that man as self-
contained is the final reference point. It is this basic difference
that has to be kept in mind all the time... .

The non-Christian assumes that man is ultimate, that is, that
he is not created. Christianity assumes that man is created. The
non-Christian assumes that the facts of man's environment are not
created; the Christian assumes that these facts are created. .
The two types of system differ because of the fact that their
basic assumptions or presuppositions differ. 25

Western science has assumed that theoretical thought in the very
nature of the case is an autonomous activity based upon a suppose
universality of reason. In his book, A New Critique of Theoretica
Thought, Herman Dooyeweerd has shown that this so-called uni
versality of reason itself contains a great problem. If all philosophi
cal schools chose their points of departure in reason alone, and no
in deeper presuppositions, then it ought to be possible to convinC
an opponent in a purely theoretical way that his arguments ar
true or false. But what actually happens is that philosophers an
scientists tend to reason at cross purposes. A philosopher of th
Thomist school, for example, can never succeed in convincing on
of the Kantian school. In reality, the universality of reason is

uncritically accepted dogma, cloaking diverse supra-theoretical
points of departure for one's thinking about the cosmos.

According to Dooyeweerd, no scientist can avoid this problem of
choosing a point of departure for his thought, and he makes it the
central feature of his transcendental critique of theoretical thought.
By raising it, he claims that every possible starting point of scientific
thought is subjected to a fundamental criticism, for a truly critical
attitude of thought does not allow us to choose such a starting point
in any one special aspect of reality.

By this Dooyeweerd means that there are as many types of
theoretical or scientific thought as there are aspects of the cosmos.
In every case there is a synthesis of the logical aspect with one of
the non logical aspects as a point of departure. When we take any
of these non logical aspects of reality as a point of departure, we
then interpret the whole of reality in terms of that one aspect. This
is the remote cause of all "isms" in philosophy, biologism, material-
ism, historicism, rationalism, etc. Not even mathematics is exempt
from this necessity of a point of departure for its thoughts. He
writes:

In pure mathematics, the problem immediately arises: How
is one to view the mutual relationship between the aspects of
number, space, movement, sensory perception, logical thought
and symbolical signification? Different schools in pure mathe-
matics such as logicism, symbolistic formalism, empiricism and
intuitionism arise in accordance with their respective theoretical
visions on this basic problem. These differences are not restricted
to the philosophy of mathematics. The famous Dutch mathe-
matician Brouwer, the chief representative of the intuitionistic
school, abolished an entire branch of special scientific work which
had been built up by the logicist and formalist theories (the theory
of the so-called transfinite numbers) .

The first three schools, logicism, symbolistic formalism and
empiricism, try to reduce the aspects of number and space to the
logical, the linguistic and the sensory-perceptual aspects respec-
tively.

Even in logic itself we observe the rise of a great diversity of
theoretical schools . . . determined by a theoretical vision of
reality 26
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1. Scientific Work as Religious Activity
This means that all the natural sciences as well as the social

sciences qua (as) scientific systems of thought are necessarily in-
volved in a prescientific philosophical view as to the relationships
and coherence of the several functional aspects of reality, e.g., the
numerical, the spatial, the physical-chemical, the biological, the psy-
chical, the logical, the historical-cultural, the linguistic, the social,
the economic, the aesthetic, the juridical, the ethical, and the pistical-
theological. (See chart of the law-spheres in appendix.)

Dooyeweerd maintains that only the Word of God can provide
us with a true point of departure for our theoretical thought and
thus enable us to "see" the facts studied in the various sciences in
their proper order, structure, and relationships. The facts do not
"speak" to us unless we see them in their right order as given at the
creation. If the scientist refuses to be taught by the Word of God
what this order of the creation is, then he will be forced to substi-
tute some principle of total structuration and explanation of his
own devising. Such an apostate thinker will then be forced to seek
his ultimate principle of explanation and point of departure in ONE
or another aspect of the created universe rather than in the Creator
of the Universe. For this reason Dooyeweerd speaks of all non-
Christian systems of thought as being immanentistic in character,
because they refuse to recognize the ultimate dependence of human
thought and science upon God's revelation. As a result, all such
immanence philosophy and science, that is, all human thought which
takes its origin somewhere in temporal reality and not in God's
revelation of himself as Creator of the Universe cannot grasp the
intrinsic unity and coherence of all reality but is bound to fall into a
false dialectical dualism in which one aspect is played over against
another aspect, e.g., matter over against form in the history of
Greek philosophy, vitalism over against mechanism in modern
biology.

Evan Runner points out in his lectures, The Relation of the
Bible to Learning, delivered at the first Conference of the Association
of Reformed Scientific Studies held in Canada in 1960, that the apos-
tate scholar:
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. thinks of himself as just this thing here. But since this some-
thing that is just here, our temporal existence, exhibits a great diver-
sity of moments or aspects—e.g., the numerical, spatial, physical-
chemical, biological, psychical, logical, historical-cultural, lingual,
social, economic, aesthetic, jural, ethical and pistical—all these
are seen in the light of the Word of God as relative aspects of the
religious unity of our life. Apostate man, however, is driven by
his religious needs for security and meaning in life to find a
substitute to fill in for the true unity and to absolutize one of
the relative aspects of life and to elevate it to the place of the
heart.... He must find an absolute in the relative. He is bound
to the creation-structure; he must know himself. At the same
time we see him wilfully substituting his lie to replace the Truth.
He must have his absolute, even if it means that he must distort
what observation will readily disclose to be relative. His rational
analysis is accompanied by a deeper drive, which in the fallen
state requires a distortion of the very "facts" he is in process of
analyzing.27

In this tendency to absolutize something which is only relative
may be found the origin of most of the philosophical and scientific
"isms" which have plagued the history of human thought. All
these are totality views about man that arise not from a mere scien-
tific observation and analysis of positive facts presented to our
minds—if such were in fact the case there would be no conflict
between them—but rather from apostate man's failure to realize
that these aspects of his life are relative and not absolute and from
the consequent effort to explain all the remaining aspects of reality
in terms of the one aspect that has been religiously absolutized and
so made the source of unity of all the other aspects. As an example
we may refer to Hegel's attempt to take the analytical-logical
aspect of reality as his point of departure with the consequence that
the whole of reality became for him logicised or idealized. For
Hegel the rational alone is the real.

Unlike the apostate scientist who takes his point of departure in
one of the aspects of God's creation, the Christian scientist takes his
point of departure in the Word of God, which provides him with
the ordering principle of his scientific thought. It would be im-
possible, for instance, for a Christian mathematician to accept a                                                                   
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view of pure mathematics as a-priori in the sense that pure mathe-
matics could become emancipated from the modal structure of
the mathematical aspects of reality, i.e., the numerical and the spatial
which are founded in the temporal order of God's creation. The
Christian mathematician accepts the universe as something given
by God the creator, not as a construct of his own pure rational
thought.

There is also a certain a-priori view about scientific models which
no true scientific disciple of Christ could accept. For the a-priori
theories we have in mind imply a lack of integral coherence between
abstract theoretical logical thought and that about which such
thought should be concerned, e.g., number, spatial figures, etc., as
aspects indissolubly bound up with the other aspects of reality in an
integral temporal order. As Dooyeweerd wisely remarks:

It is impossible to establish a line of demarcation between
philosophy and science in order to emancipate the latter from
the former. Science cannot be isolated in such a way as to give it a
a completely independent sphere of investigation and any attempt
to do so cannot withstand a serious critique. It would make sense
to speak of the autonomy of the special sciences, if, and only if,
a special science could actually investigate a specific aspect of
temporal reality without theoretically considering its coherence
with the other aspects. No scientific thought, however, is possible
in such isolation with "closed shutters." Scientific thought is
constantly confronted with the temporal coherence of meaning
among the modal aspects of reality, and cannot escape from
following a transcendental idea of this coherence ... even the
sciences investigating the first two modal aspects of human ex-
perience, i.e., the numerical and the spatial, cannot avoid making
philosophical pre-suppositions in this sense. 28

Dooyeweerd then asks the fundamental question:
Is it possible that modern mathematics would escape from phil-

osophical pre-suppositions with respect to the relationships and
coherence of the arithmetic aspect with the spatial, the logical,
the linguistic and sensory ones? Is it permissible to include, with
Dedekind, the original spatial continuity and dimensionality-
moments in our concept of number? Is mathematics simply
axiomatical symbolic logic whose criterion of truth rests exclu-
sively upon the principle of contradiction and the principle of the
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excluded middle? Does the "transfinite number" really possess
numerical meaning? Is it permitted, in a rationalist way, to reduce
the subject-side of the numerical aspect to a function of the prin-
ciple of progression (which is a numerical law) and can we
consequently speak of an actually infinitesimal number? Is it
justified to conceive of space as a continuum of points? Is it
permitted to designate real numbers as spatial points? Is motion
possible in the original (mathematical) sense of the spatial aspect?

This whole series of basic philosophical questions strikes the
very heart of mathematical thought. No mathematician can re-
main neutral to them. With or without philosophical reflection on
his presuppositions he must make a choice. The possibility of
effecting a separation completely between philosophy and mathe-
matics is especially problematical with respect to so-called pure
(non-applied) mathematics, because it is conceived of as an apriori
science and its results cannot be tested by natural scientificex-periments.29

Here Dooyeweerd has inserted a footnote, which reads as follows:
The opinion that pure mathematics would be apriori in this

sense, that it may proceed from fully arbitrary axioms, is incom-
patible with the Christian conception of the divine world-order
as the ultimate foundation of all scientific investigation. From our
viewpoint the apriori character of pure mathematics cannot mean
that the latter would be emancipated from the modal structures
of the mathematical aspects which are founded in the temporal
order of experience.

The investigation of these structures can only occur in an
empirical way, since they are not created by human thought and
are no more apriori "thought-forms," but rather included in the
"modal horizon" of our experience as apriori data. They must
be discovered in reflection upon our experience of the mathemati-
cal aspects. The Kantian conception of the apriori and the empiri-
cal moments in human knowledge identifies the "empirical" with
the sensory impressions. We have again and again to establish
that this sensationalistic conception of the "empirical" is incom-
patible with our integral (biblical) conception of human ex-
perience 30

After this footnote Dooyeweerd continues:
Is it not the very task of the philosophy of mathematics to in-

vestigate the modal structures of the mathematical aspects on
which depend all well-founded judgements in pure mathematics?                                                                                       
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Is it possible to separate the task of mathematical science from
that of the philosophy of mathematics by saying that the latter
only seeks to explain the epistemological possibility of apriori
mathematical knowledge, whose methods and contents must be
accepted without any critique?

But, by such an attempt at demarcation, mathematics is made
a "factum," a "fait accompli," and the possibility of a real philo-
sophical criticism of the latter is precluded.

Such an attitude toward the special sciences may be acceptable
in the cadre of a transcendental ground-Idea, in which the Hu-
manistic ideal of science has a foundational function, but, in the
light of our transcendental critique of theoretical thought, it must
be rejected as false and dogmatical.

It is true that philosophy can only explain the foundations of
mathematics, but this does not warrant the ascription of autonomy
to mathematical thought, which reaches its focal point in the
technique of reckoning, construction, and deduction. Philoso-
phy cannot attribute this autonomy to it, because the mathe-
matician must necessarily work with subjective philosophical
presuppositions, whose consequences are evident in mathematical
theory itself, as we have explained in the Prolegomena. ³¹

The analysis of the basic presuppositions of mathematical science
thus described by Dooyeweerd surely reveals that the so-called
factual states of affairs with which the scientist deals cannot be
regarded as a separate structural element in the creation, so that
scientific method may be thought of as concerned only with the
so-called "brute facts." The "facts" studied by the scientist are
always "interpretative" facts, that is to say, that the scientist always
"sees" the various aspects, functions, and coherences of the world
around him through the spectacles of his own prescientific pre-
suppositions and initial point of departure. The truly Christian
scientist will differ radically from an apostate scholar in that he
will "see" these various aspects, functions, and coherences of God's
creation in the light of the ordering principle of the Word of God.

It follows that scientific thought and work are fundamentally
religious activities in the sense that they depend upon ultimate pre-
suppositions which are accepted in faith. Dr. J. D. Dengerink, writ-
ing of this problem with evangelical scholars in mind, points out:

One still frequently finds the conception among Christians and
even in more narrowly defined Evangelical circles that, although
scholarship is bound to certain external limits by religion and
morality, nevertheless in terms of its own inner nature it is a more
less neutral, autonomous concern. Even those who explicitly con-
front the problem of Christian faith and scientific knowledge fre-
quently fall victim to this conception. They accept the premise that
facts are facts, and facts are the same for Christians. That can hard-
ly be denied. Christians and non-Christians live and think in terms
of the same created reality. But frequently they lose sight of
the notion that scientific work consists not in giving a photo-
graphic but an interpretative and elucidative account of reality
by way of a process of analysis and conceptualization. And they
forget that in this process the whole man continues to function
in all his particularity, including the religious choice of position
which motivates his selection of a certain path in his scientific
study. In that light it may not even be correct to speak of faith
and science. Such a formula may leave the impression that these
two are relatively independent magnitudes which man, in this
case the Christian, must somehow integrate. It is much closer
to the truth to say that scientific work itself, due to its creaturely
character, is nothing but a believing, religious activity and that
this work of faith and religion can proceed in divergent directions
either towards God or away from Him. Varying between differ-
ent individuals, these two directions and movements are, due to
the surd of sin in the lives of Christians, interwoven in a remark-
able way³²

If scientific work is itself a religious activity, then there can be
no conflict between faith and science. What Dooyeweerd terms
Kuyper's "great Scriptural conception" is his insight that all science
is rooted in faith. According to Kuyper faith is the presupposition
of every science. Faith is "that formal function of the life of our
soul which is fundamental to every fact of our human conscious-
ness." ³¹³¹ Without believing in oneself one cannot take the first step
in the quest of science; it is the starting point of conduct for which
there is no empirical or demonstrative proof. All rational demon-
stration proceeds on unproved axioms accepted by faith. As a matter
of fact, all of life proceeds on faith. In every expression of his
personality as well as in the acquisition of scientific conviction,
every man starts out from faith.
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For this reason it follows that the whole scale of the Christian
sciences, theology included, must be contrasted with the whole
scale of the non-Christian or apostate sciences, modernistic "liberal"
theology included. While formally faith functions in both cases,
so that we may say that "Christianity and paganism stand to each
other as the plus and minus of the same series," ³¹4 they are at the
same time absolutely antithetical to each other, because both pro-
ceed from a central religious attitude of the heart, the one Christian,
the other apostate.

With regard to this antithesis that characterizes the world in
which we live and extends to the realm of scientific and so-called
neutral academic thought, Kuyper states that it is not a conflict of
faith and science, but a conflict between two different kinds of faith,
the one Christian and the other apostate. Thus he writts:

Not faith and science, therefore, but two scientific systems, or
if you choose, two scientific elaborations, are opposed, to each other,
each having its own faith. Nor may it be said that it is here
science which opposes theology, for we have to do with two ab-
solute forms of science, both of which claim the whole domain
of human knowledge, and both of which have a suggestion
about the supreme Being of their own as the point of departure
of their world-view. Pantheism as well as Deism is a system
about God, and without reserve the entire system of modern
theology finds its home in the science of the Normalists. And
finally these two scientific systems of the Normalists and Abnor-
malists are not relative opponents, walking together halfway, and
further on peaceably suffering one another to choose different
paths, but they are both in earnest, disputing with one another
the whole domain of life, and they cannot desist from the constant
endeavour to pull down to the ground the entire edifice of their
respective controverted assertions, all the supports included, upon
which their assertions rest. If they did not try this, they would
thereby show on both sides, that they did not honestly believe
in their point of departure, that they were not serious combatants,
and that they did not understand the primordial demand of
science, which of course claims unity of conception ³¹5
In spite of Kuyper's radical distinction between apostate and

Christian thought, between a degenerate and a regenerate science,
he nevertheless, like Calvin himself, acknowledges that pagan thought

both ancient and modern reveals many excellent characteristics.
The names of Socrates, Plato, and Aristotle are still honored by
Christian thinkers, and the philosophy of Aristotle has been an in-
valuable aid in the training of the Christian scholar. This is explained
by Kuyper in terms of the doctrine of common grace first formu-
lated by John Calvin.

How can we account for the good with the bad in the unregener-
ate? Calvin had asked. Whereas Luther had clung to the idea of a
lower earthly sphere in which man is capable of doing much good,
Calvin's logical mind could not put up with such a dualism. On the
one hand, his deep insight into the terrible consequences of sin did
not allow him to admit that fallen man, when left wholly to himself,
could produce any good in any domain whatsoever. On the other
hand he found it impossible to subscribe to the view of Zwingli, who
virtually surrendered the absoluteness of Christianity by teaching
that at least certain heathen philosophers who remained utter
strangers to the Gospel of Christ participated in God's saving grace.
Calvin found the solution for the problem how we must account
for the good and the true with the bad and the false in the unregen-
erate in the concept of Common Grace. He was the first Christian
thinker who drew a clear-cut distinction between common and
special grace, between the operations of the Spirit of God which are
common to mankind at large, and the sanctifying work of the same
Spirit which is limited to God's elect (Institutes, Book Two, Chapter
3, par. three).

In his great work on Common Grace, Kuyper points out that
Calvin's doctrine did not arise out of mere philosophical invention
but out of the confession of the mortal character of sin:

Yet apparently this confession of the mortal character of sin
did not square with reality. There was in the sinful world outside
the Church so much that was beautiful, so much to be respected,
so much that provoked to envy. This placed the formulators
of the Reformed Confession before the dilemma: either to deny
all this good against their better knowledge, and thus to err with
the anabaptists; or to view man as not so deeply fallen, and thus
to stray into the Pelagian and Arminian heresy. And placed be-
fore that choice, the Reformed Confession has refused to travel
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either of these roads. We might not close our eyes to the good
and the beautiful outside the Church among unbelievers in the
world. This good was there and that had to be acknowledged.
And just as little might the least bit be detracted from the total
depravity of sinful nature. But herein lay the solution of this ap-
parent contradiction, that also outside the Church, among the
heathen, in the midst of the world, God's grace was at work,
grace not eternal, nor unto salvation, but temporal and for the
stemming of the destruction that lurked in sin. 36

By means of His common or temporal conserving grace, God
maintains the life of all men, relaxes the curse which rests upon them
by reason of their disobedience, and arrests the process of cor-
ruption and decay, while the Church mediates to men His saving
grace in Jesus Christ. Without God's common grace, which thus
curbs the effects of sin in human life, there could be no possibility
of human science and culture at all and apostate pagan life would
collapse in chaos.

Thus man's temporal life with its family, state, marriage, legal
and economic relationships is preserved in heathen lands which have
not heard the Gospel even when renewing, regenerating grace is
not available. Even when men deny God, His goodness and favor
enable them to perform civil good, to honor legal contracts, think
rational thoughts, compose great music and create great art, to
love each other, and to enjoy social graces and virtues. According
to Kuyper it is God's common grace which makes human culture
and science possible. Human society would have been utterly de-
stroyed if the common grace of the Lord had not intervened. As
such common grace is the foundation of culture, since God's great
plan for the creation is achieved through common grace. It is not
spiritual and regenerative but temporal and material. It is based upon
and flows forth from the confession of the absolute sovereignty of
God, for, says Kuyper, not only the church but the whole world
must give God the honor that is His due; hence the world received
common grace in order to honor Him through it. Thus Kuyper
upholds the catholic claims of Christianity and urges its validity
for all men.

Common grace, although non-saving and restricted to this life,

has its source in Christ as mediator of the creation, since all things
exist through the Eternal Word. Hence, the point of departure
for common grace is creation and the sphere of the natural. But it
may also be called supernatural, because it is God's longsuffering
mercy to which man as such has no right. As such it is a glimmer
of light in the midst of darkness.

While common grace does not change the depraved heart of man,
it does restrain him from spending all his energies in building a
tower of Babel. And while restraining the downward and destructive
tendency of sin, it even enables him to labor alongside the believer
in bringing to light the potentialities of God's created universe.
The chief task of human culture and science, Kuyper argues, is the
development of the potentialities God has placed in his created
world. Culture and science is the fulfillment of the great cultural
mandate given to man at the beginning of his history. `Be fruitful
and multiply and replenish the earth and subdue it and have do-
minion over it" (Gen. 1:28); and "Keep the garden and dress it."
Man's culture and science are thus understood to be the result of a
divinely imposed cultural mandate. Culture and science are man's
life task and it is through common grace that man can alone fulfill
this task. Thanks to common grace the powers of creation come
to fruition in spite of sin. This preserving and development of the
creation to God's greater glory is the goal of common grace.

2. The Christian Scholar's Ordering Principle of Studies

Both Kuyper and Dooyeweerd have thus made it abundantly
clear that scientific work is itself a form of religious activity because
human life in its entirety is religion. Man is so created that he is
forced to find the meaning of his life either in the God who created
him or in some idol or false absolute of his own devising. Both
claim that life is religion, not that life is religious. Now it may be
objected that one cannot say in English that life is religion, and that
the structure of the language will only allow one to say that life
is religious. To this objection Dooyeweerd would reply that the
statement "life is religious" is not what he wants to say at all. He
claims that life is religion. It is like the difference between saying that



62	 REFORMATION OR REVOLUTION 	 BIBLICAL PHILOSOPHY 	 63

life is sexual and life is sex. In this second example the statement
life is sexual is true and the statement life is sex is false, and that is
enough to show that there is a difference between having an adjective
and having a noun in the predicate. Dooyeweerd does not want
to say that there is a religious aspect of life, as there is, for instance,
a sexual or an aesthetic aspect (life is beautiful); on the contrary, he
is saying that human life in ALL its aspects is religion. He requires
in the predicate a word coextensive with the subject, and that re-
quires a noun. Life is religion. To say that is at once to reject all
views which identify human life with one or another of its aspects,
as for example, when men identify life with its material aspects
(materialism), or when men say that the essence of man is to be
found in his reason or logical faculty (rationalism) or in morality
(Natural Law); or the Marxist school of thought which identifies
man's life with his tool-making capacity and his socio-economic
functions; or the symbolist school led by Ernst Cassirer which
identifies man with his ability to communicate by means of signs
and symbols (Essay on Man).37 What Dooyeweerd is saying when
he claims that life is religion is that all these other things that have
been noted as having a place in man's life are only aspects of that all-
inclusive life which, as a whole, can only properly be described as
religion.

Religion is man's specific condition. It is what makes us human
rather than animal. It is the ex-sistent condition in which the hu-
man ego is bound to its true or pretended firm ground and origin
which is revealed in the restlessness of man in search of the Absolute.
Sharing in the meaning character of all created reality, the selfhood
can find no rest in itself, but restlessly seeks its origin in order to
understand its own meaning, and in its own meaning the meaning of
all created reality.

This restlessness of the selfhood is transmitted to all the temporal
functions in which it is actually operative. In this way scientific
thought as an activity of the selfhood also comes to share in the
restless search for the Absolute. As Dooyeweerd puts it:

Thought will not be set at rest in the preliminary philosophical
questions, until the Arche is discovered, which alone gives mean-

ing and existence to philosophic thought itself. Philosophic
thought cannot withdraw itself from this tendency towards the
Origin. It is an immanent conformity to law for it to find no
rest in meaning, but to think from and to the origin to which
meaning owes its ground 3 8

If theoretical thought is not able to reach the true absolute Origin
of meaning in God, it is forced to raise some aspect of the cosmos
to the status of being absolute. In Dooyeweerd's opinion this is the
cause of all absolutization of the relative. Every such absolutization
of a theoretically isolated aspect of reality to act as root and origin
of all the others is basically of a religious nature and a manifestation
of the law of religious concentration to which theoretical thought
is subjected. Hence Dooyeweerd's definition of religion as "the
innate impulse of human selfhood to direct itself towards the true
or pretended absolute origin of all the temporal diversity of mean-
ing." as

On account of this law of religious concentration, Aristotle's
view of man as a rational animal, a being defined in terms of his
analytical-logical function, is determined by his view of God as
noesis noesoos; and Kant's view of noumenal man, as a being qualified
by a transcendent moral function, is determined by his moralistic
view of God as a postulate of practical reason.

If the selfhood is unable to find the true absolute in God, it is
forced to absolutize some aspect of the relative in order to give itself
content in the light of the absolutized aspect. In the final analysis
religion is absolute self-surrender. The selfhood can only find its
own meaning and content in self-surrender to the Absolute God, or
in the case of apostasy, to the absolutized relative.

In Dooyeweerd's opinion all theoretical knowledge thus presup-
poses self-knowledge, while the latter is only possible in religious
self-surrender to the one true God or of an absolutized relative
aspect of God's creation. The self-knowledge gained in this way
is therefore of a religious and not of a theoretical or scientific
character. From this Dooyeweerd rightly concludes that theoretical
and scientific thought is not self sufficient and the pretended

auton-omy of scientific thought is therefore exposed as a myth. The content
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and direction of theoretical thought are determined by a supra-
theoretical and scientific starting point in which the selfhood parti-
cipates and whence it receives the direction of its activity.

For this reason the Christian scholar must work under the guid-
ance and standards of critical judgment provided in the Holy
Scriptures. If he were to set aside the Word of God as the directing
principle of his life he could no longer claim to apply a Christian
criterion to his studies nor could his own scientific pursuits proceed
in a Christian direction. For the Christian scholar, as for every mem-
ber of the New Covenant, God's Word is that "arche" or ordering
principle of life the Greek philosophers were forever seeking after;
God's Word is for every Christian the starting point of both his
theoretical and practical activities which governs his life in this
world. It provides him with his Christian principle of interpretation
or principium, meaning "beginning," or "origin" for his thinking
and acting in life. Thus the Shorter Westminster Catechism asks,
"What rule hath God given to direct us how we may glorify and
enjoy Him?" and it answers, "The Word of God which is contained
in the Scriptures of the Old and New Testaments is the only rule
to direct us how we may glorify and enjoy Him."

According to Dooyeweerd the biblical ground motive or basic pre-
supposition of the creation, fall of man into sin, and his redemption
by Jesus Christ in the communion of the Holy Spirit is the central
motivating and reforming power of every Christian thought or
theory worthy of the name. The Word of God provides those
who accept it with an ordering principle of life that gives order,
coherence, and meaning to all our experience.

For the Christian scholar the Word of God alone is the power
which can inform, i.e., put form and shape into his scholarship.
God's revelation of himself as creator, redeemer and sanctifier re-
vealed in the Scriptures is the power by which He opens up our
hearts to see our human situation in the framework of reality as
it really is by working in us a true knowledge of God, of our
selves and of the law-order and structure of God's creation. The
Word of God thus makes us aware of our place in God's creation

and provides all our science and learning with its proper frame of
reference and its only sure point of departure.

Scripture is the Truth of God which reveals to us and makes us
see how we stand in relation to God, to our fellow men, and to the
world. In its dynamic character God's Word impinges upon our
hearts and directs our scientific thinking in the proper direction.
Accordingly, although the Scriptures should not be regarded as the
source book for the "facts" of science, they would put the set into
the scientific saw. The great delusion of scientific humanism is
that the saw of science is able to set itself. The Word of God
enables us to see the facts studied in the various sciences in their
true order, structure, and relationships. The facts do not speak to
us unless we see them in their proper order. Thus the Word of
God clarifies our view of the world at the outset. It provides us
with our archimedean point of departure for all our scientific
thought by revealing that we did not arrive on this planet by chance
but that God created the universe. When the Bible speaks of creation
it does so to reveal to us the central origin, the ultimate source of
all reality, and thus it tells us something about reality that man
could not discover by means of his own unaided reason. The bibli-
cal revelation of creation thus gives us an insight into the "being" or
the Dasein of reality, viz., its ultimate dependence upon Almighty
God. That revelation may never be put upon the same mundane level
as the data discovered by research, since in the Christian view this
revelation is the very given, the very condition and presupposition
of any scientific theories about reality whatsoever. The condition
of human knowledge about reality stands on a different level than
the effect. This revelatory condition of all human thought and
science is what Christians should understand by the claim that the
Bible is the Word of God. It is the Word of God because it brings us
into touch with the creator or the world and because it makes us see
our "place" in God's creation. It is God's Word of Truth about the
ultimate nature of things; it tells us who we men are (our heredity);
in what kind of location we have been put by God (our environ-
ment); and what, in the light of the previous two, we now have
to do, namely become reconciled to God through Christ. As such
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the Word of God is the only true statement by which the nature
of our life in this world can be elucidated and its way thus properly
directed. As the psalmist says: "Thy Word is a lamp unto my feet"
(Psalm 119:105).

What God's Word does not do, of course, is to tell us that there
are fourteen or so law-spheres or aspects in God's creation; that is
a matter strictly of a scientific analysis. The Bible is not a textbook of
science; the purpose and nature of God's Word is not to be scientific
but to orient our hearts in the true religious dimension of reality.
No less a theologian that John Calvin recognized this truth. To the
question, "Is the Bible the final authority on matters scientific?"
Calvin replied that when the Spirit of God speaks through the
Law and the Prophets He does so not with rigorous exactness, "but
in a style suited to the common capacities of man." 40 This of course
would not involve the question of miracles, for they are special
occurrences for some particular purpose, but for the knowledge of
all normal natural happenings Calvin teaches in his great Commen-
tary on Genesis that the study of the phenomena, not of the Scrip-
tures, brings men true knowledge (Gen. 1:16) .

W. Stanford Reid, in his fascinating study of Natural Science in
Sixteenth Century Calvinistic Thought, points out that: "Such an
attitude to the Bible and nature meant that Calvin and his followers
flatly rejected any form of biblicistic rationalism or mysticism. As
Calvin put it: "He who would learn astronomy and other recondite
arts, let him go elsewhere." (Comment on Genesis 1:6).... It is
through the facts of nature that one learns about nature 4'

Instead the Word of God directs us to take whatever diversity of
"modal moments" or aspects we find in the creation as a diversity of
the integral fulness of meaning of our religious life. In this way
God's revelation of Himself in the Scriptures directs us to the in-
tegral creation-order concentrated in man's heart and thus shows us
our true place in God's creation. By refusing to accept this ordering
principle for their studies apostate scholars have become blind to
the true nature of reality. Lacking such a true ordering principle,
they are forced to interpret the whole of their experience in terms
of one or another aspect which they religiously absolutize instead of

in terms of man's covenantal relationship with God. As a result
their experience has defied explanation. Yet the reason is not because
it has not been given to man "to see" his life and his world, but
because apostate scholars have not been standing in the right place
to see it properly, that place where all the complex functions of
human life assume a meaningful place within the whole creation.
That meaningful place is the central place; it is religion; man created
and placed before his Creator in a covenantal fellowship with his
God to render Him praise and service in his threefold office of
God's prophet, priest, and king called to carry out the great cul-
tural and scientific mandate "to have dominion over the earth and
to subdue it" in singleness of heart to the Creator's glory.

By describing religion as a "place" we are not referring, of course,
to a spatial place, because when we say religion is a place we mean
something beyond all merely temporal aspects of reality. Evan Run-
ner points out in The Bible in Relation to Learning:

The word "place" is the bearer of many meanings; it is, as we
say, multivocal, as opposed to univocal. It can have any number of
modal meanings. For example, when my friend suddenly does
something that hurts me I can say that there was no place for
such an act, that it was not "fitting." I mean then an ethical
"place." I mean that our friendship excludes what he did. Of
a musical composition I can hold the opinion that some subordinate
motif or part does not belong, does not have a place in the whole.
Then I mean an aesthetic "place." . besides all these modal
meanings of the word "place" there is that fulness or fulfillment
of meaning of the word "place" when we speak of place in its
central religious sense. 42

According to the Christian basic religious ground-motive or pre-
supposition the world is not fundamentally the aesthetic "world"
or the "world" of science or the "world" of thought or the "world"
of sports or the "world" of politics or the "world" of business. These
are all "worlds," aspects of man's life in this world, universes of dis-
course. The world in its deepest sense is the world as it is being
re-created and re-formed by Jesus Christ, the world of religion,
the world of God's wonderful covenant fellowship with man; the
world in which all these other "worlds" or aspects of man's life                                                                                                                                                                                     
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in God's creation assume their rightful or meaningful place. Nature
as such only exists as a functional area of God's creation.

When God asked Adam the question, "Where art thou?" He was
not asking, "Behind which bush art thou?" He was saying that He
did not find man in the place in which the Lord had put him in the
creation. This is the religious meaning of place, and this is what we
mean when we claim that man cannot really "see" the world and
truly understand the meaning of his life in it unless he stands in his
rightful place in God's creation. If man does not stand in this place,
then he absolutizes an aspect of creation.

Once we are standing by God's own sovereign grace in this
rightful position which is religion, we come to realize the necessity
for the reformation of all aspects of modern culture, science, and
society. The scriptural ground-motive by which we have become
gripped drives us into a struggle with all unreformed elements both
in our hearts and in the world around us, not out of any pride in
ourselves but out of a deep concern for our fellow man. As Hen-
drik Hart well puts it:

The matter of the antithesis is not an inheritance from Hegel
nor even an achievement of Kuyper. It is no more than the plain
teaching of Scripture with respect to the Christ and the anti-
Christ. It seems that in reformed circles this confession of the
antithesis is no longer fashionable. We would do well to remember
two things before we abolish it. The first is that a denial of the
antithesis is a denial of Christ because it is a denial of the anti in
anti-Christ. The second is that if we deny the antithetical char-
acter of the Spirit of God in relation to every other spirit in the
universe we deny the non-believer his chance to realize that he
must make a radical turn-about in his life, that he must move in a
direction which runs opposite to the one he now follows. The
doctrine of the antithesis is not a docrine of pride or of seclusion
but a doctrine of love; love for the man whose soul has fallen prey
to the spirit of the anti-Christ and who must be made to see that
living the life of this spirit is indeed living anti Christ 43

The Word of God is thus the divine spiritual power which re-
generates our hearts and reforms our minds. It is the central ordering
principle of the Christian's life and the key to all true knowledge of
reality and hence the foundation of a truly Christian culture and

society. God's Word alone can provide us with a unified field of
knowledge. God's Word alone can make us wise about the conditions
of human existence.

(e) The Reformationalormational Understanding of
History and Social Change

Before we can study any period of history with any hope of
understanding it, we must first define what we mean by history. As
Christians we must find our principles of selection of the so-called
"historical facts" and ordering principle by means of which to put
meaning into such facts in the great scriptural ground-motive of
man's creation by Almighty God, man's radical fall into sin, and his
equally radical redemption by Jesus Christ in the communion of the
Holy Spirit. Only in God's Word can we hope to find an antidote
to the modern poison of historical relativism or historicism. In
Renewal and Reflection, Herman Dooyeweerd writes:

"Historicism," which allows reality to be absorbed in her his-
torical aspect, is the deadly disease of our "dynamic" age. And
no adequate cure will be found against it as long as the Scriptural
creation-motif has not completely regained control of our way of
life as well as of our thinking. It robs you of your faith in abiding
standards; it even preys on your faith in the eternal truth of
God's Word. According to historicism all things are relative, all
things are historically determined, even our faith in ultimate
values.44

Both the English philosopher of history, R. G. Collingwood, and
W. Dilthey, the German philosopher of culture, succumbed to
historicism.45 Having exposed the underlying faith-principles and
presuppositions of the various life and world-views which have
governed the development of various civilizations and historical
societies, they failed to provide a standard by which we could judge
which philosophy of life is true and which is false. In his Essay on
Metaphysics and in his Autobiography, as well as in The Idea of
History, Collingwood suggested that we cannot properly speak of
one set of absolute presuppositions as being truer than any other.
For since it is the very function of absolute presuppositions to make
coherent thinking and historical enquiry possible, it follows that
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they themselves cannot be established or overthrown by any en-
quiry. Investigation can never furnish evidence for or against them.
And therefore, Collingwood argues, they cannot be judged true or
false. The only enquiry which can be made concerning absolute
presuppositions or faith principles or ground-motives, as we shall call
them, is the enquiry what presuppositions or faith princples or
ground-motives are actually adopted by men to guide them at a
given time by a given group of thinkers and leaders of a society.
And if metaphysics is by definition the science of absolute pre-
suppositions, it must be the history of such absolute presuppositions,
for a historical science is the only science of them which is possible.

Dooyeweerd teaches that the only defense against such an un-
compromising historical relativism is to realize that historicism is
the product of an absolutizing or deification of the historical aspect
of reality, as it becomes the object of special research by the science
of history. Historicism arises and takes hold on our view of reality
whenever the creation motive of God's Revelation in the Bible has
ceased to determine and direct our view of reality.

As a result of the abandonment of the biblical creation motive, the
historical aspect of reality, in terms of which the science of history
investigates the "facts" and events of the past, is identified with his-
tory in the concrete sense of "what actually happened in the past"
or of what Michael Oakeshott defines in his great book, Experience
and Its Modes, as "the practical past." The "practical past" may
never thus be identified with the historical aspect of reality in terms
of which history is today scientifically investigated. The reason is
given by Dooyeweerd as follows:

Concrete events such as wars, famines, revolutions, etc. are
a part of concrete reality which functions in principle in all as-
pects of God's creation without fail.... As soon as you identify
the historical aspect of reality with that which has happened
you forget that concrete history or "the practical past" displays
many other aspects which are not themselves of an historical
nature. Reality in its broadest sense is then identified with one
of the several aspects of creation—the one abstracted by the sci-
ence of history. Then you become an historicist in your vision
of reality and you abandon the scriptural creation-motive 46

How then may we distinguish the historical aspect or law-sphere of
God's creation from the other law-spheres? Dooyeweerd answers:

The historical aspect distinguishes itself from the other aspects
such as organic life, emotional feeling, logical distinction, etc.,
not by what happens within its realm but by how it happens, the
manner in which it takes place. For the historian, therefore, the
important thing is to discover the modal moment of the historical
manner in which a concrete event of the past took place. He
needs a criterion to enable him to distinguish the historical aspect
from all other modes of reality. 47

Dooyeweerd finds the modal moment or core of the historical
aspect, which guarantees her peculiarity as a "sovereign" science
and her irreducibility to any other science in the cultural.

The cultural is the manner in which reality reveals itself in the
historical aspect. As used by Dooyeweerd culture refers to all that
which owes its existence to human "form-giving," in distinction from
that which develops naturally such as a biological organism or a
chemical crystal. The design of honeycombs is not a form of culture
because it is not developed according to the free choice of design on
the part of bees but rather according to the bees' instincts.

The cultural form giving of which historiography seeks to give
an account is founded in God's creation and in God's great cultural
mandate to man given to him at the beginning of his history to sub-
due the earth and to have dominion over it. It touches only on the
historical aspect of creation, which is subjected to man's cultural
formation. As Dooyeweerd makes clear:

The cultural is the manner in which reality reveals itself in the
historical aspect. Usually the word culture is understood to refer
to all that which owes its existence to human form giving in dis-
tinction from that which develops by virtue of "nature." 48

Nevertheless this cultural formation is itself merely an aspect of
real things, events, etc., and a so-called cultural object such as the
American Constitution or Magna Carta functions also in all other
aspects of reality which do not bear a cultural character as for ex-
ample, the numerical, the spatial, the physical, the psychical, the
logical-analytical, the lingual, the economic, the aesthetic, and the
pistical or faith aspect.



72 	 REFORMATION OR REVOLUTION BIBLICAL PHILOSOPHY 	 73

Once we realize that every event of the past functions in all these
aspects of reality as well as in the historical-cultural, we need never
again become victimized by the relativistic and historicistic attitude.

Only when the biblical motive of creation of the world by God
grips our thinking will historicism have lost its control upon our
thinking and doing. Only then shall we be in a position to make
sense of the "facts" and "events" of the past.

Modern historicism denies the constant structure of the historical
aspect itself, in which the divine laws for historical development
and cultural unfolding have been enclosed. For the same reason it
has no abiding standard by means of which to judge the reactionary
and the truly progressive lines of historical development.

What norms then govern the historical aspect?
According to Dooyeweerd's evangelical and scripturally oriented

philosophy of history, the norms of history that obtain for the
unfolding process of history and culture are (1) historical continu-
ity, (2) cultural differentiation, (3) cultural integration, (4) cultural
individualization, and (5) the ground-motive in control of a given
culture and society.

Historical Norms and Standards
Dooyeweerd views history as the "opening-up" process which

discloses the full meaning of God's creation by making explicit in
time the rich modal aspects of God's creation (see chart of the Law-
Spheres) . In every modal moment of the divine cosmic structure
there are given certain principles which should become concretized
and emergent in the development of human culture. In a primitive
"unhistorical" society and culture, this is not fully accomplished,
since the life of primitive man is bound up and identified with
the natural, physical, and biological aspects of reality, as is evident
in such primitive institutions as totemism, animism, animal art, and
tribal organization based upon animal life. As a result of this mytho-
poetic identification of himself with nature due to man's radical fall
into sin, primitive man had enclosed himself by the natural givenness
of reality. That is to say, he did not adequately distinguish between

himself and his natural environment. As Henri Frankfort says in
Before Philosophy:

The fundamental difference between the attitudes of modern and
ancient man as regards the surrounding world is this: for modern
scientific man the phenomenal world is primarily an "it"; for
ancient—and also for primitive man—the world is looked upon
as a "Thou." 49

As a result of this identification progress and historical develop-
ment for primitive man became next to impossible, and he became
bound by many traditions, superstitions, and tribal mores.

As long as men thus personified natural forces as divine and saw
their lives as being embedded in nature they could not develop any
sense of the dignity and worth of human nature or conceive of the
uniqueness of individuals as persons created in God's holy image.
Instead, the individual was constricted by the collectivity of his tribe
or clan.

The first step, therefore, for the emergence of both humanism
and personalism had to be the emancipation of human thought from
primitive superstition and myth. That is to say, before men could
discover themselves as individual persons they had to establish a
radical discontinuity between themselves and nature; they had to
overcome the primitive view which ranged man entirely with
nature.

The decisive step in the "opening up" process of human history
and cultural differentiation by which this mythopoeic tradition and
primitive and ancient collectivism was finally overcome occurred in
two societies, namely in ancient Israel, which came under the control
of the biblical motive of creation and looked forward to a future re-
demption by the Messiah, and in ancient Greece. The former
established the religious and moral breakthrough, the latter the logical
and the scientific. For this reason Matthew Arnold, in Culture and
Anarchy, in the famous chapter on "Hebraism and Hellenism,"
wrote:

Hebraism and Hellenism—between these two points of influence
moves our world. At one time it feels more powerfully the at-
traction of one of them, at another time the other; and it ought
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to be, though it never is, evenly and happily balanced between
them. The final aim of both Hellenism and Hebraism, as of all
great spiritual disciplines, is no doubt the same: man's perfection
or salvation ... their final aim is "that we might be partakers of
the divine nature," 50

Human historical progress and cultural development began to
take place when Greek and Hebrew men became open to the higher
norms given by God in cosmic structure of creation, beginning with
the logical modality or law-sphere. Man had to break through the
mythopoeic thought barrier and tribal collectivism into a scientific
and religious way of looking at the world before history in the true
sense of the word could begin. It is the lasting achievement of the
Greeks to have achieved the scientific breakthrough, and of the
Hebrews the moral and religious breakthrough. But even when such
a breakthrough occurs as in Classical Greece, human sin may still
have the effect of opposing the disclosure of the higher aspects of
reality in their full religious depths, so that the religious totality of
meaning of God's creation was never fully realized by the Greeks
throughout their history, while man's rational and logical faculties
became absolutized. God was conceived of as the Absolute Nous
or Mind.

Dooyeweerd speaks of a meaningful development of culture only
when the historical aspect comes into focus. This aspect is the
foundation of the entire opening process of the higher modalities
and norms. According to Dooyeweerd, culture is the core of this
function. Culture, he teaches, is characterized by "form-giving to
material which is freely controlled," a form giving according to a
free design. He defines the modal moment of the historical aspect
of God's creation as "the controlled formation of a given aptitude,
structure, or situation to be something which it otherwise would
not have been. It is the normative free realization of a thing in the
process of culture."

By controlled formation Dooyeweerd intends to convey the
idea that every individual does not form history to the same degree.
History is primarily formed by the possessors of historical power.

Only by the exercise of such power either over other people or over
things can there be a development of a culture.

Without such personal exercise of power a discovery or an inven-
tion by means of which we gain control over nature cannot as such,
be of history making character. Thus Leonardo da Vinci's discovery
of the airplane and the submarine never assumed any historical signifi-
cance because it remained his private possession. It could have be-
come an effective influence in the making of history only if he had
won the support of other people for his invention. But to do that
it was necessary to have power-formation and an historical influence
which da Vinci had as an artist but not as an inventor or scientist.

Such a use of power in cultural formation is not to be identified
with brute force. Misled by this identification many Christians
consider it to be unchristian to strive for the acquisition of political
power for the purpose of making Christian principles permeate life
by means of Christian power organizations.

Such an attitude merely ignores the creation-motive of the Chris-
tian religion and makes it impossible to understand Christ's redemp-
tive work in all its full scriptural sense.

The unbiblical nature of this pietistic view should become readily
apparent when we remember that God has revealed himself as Cre-
ator in the original fulness of power. God is the Almighty One. At
creation He gave man the cultural mandate to use his powers to
God's glory and the benefit of human need. As a result of the fall
the position of power to which God called man took on an idola-
trous direction.

Yet Christ the Redeemer revealed himself anew as the One who
possesses power in the fullest sense of the word. "All power hath
been given me in heaven and earth," Christ told his disciples just
before his His ascension into Heaven (Matt. 28:18).

This spiritual power of the gospel differs from the power of the
sword of government, and both of them differ radically from the
power of science, of art, of love and sex, of industry, etc.

But regardless of the concrete structure in which the historical
formation of power reveals itself, it is never brute force. It is always
grounded in God's creation, and as such it has nothing demonic
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about it. Our Lord explicitly calls himself the ruler of the kings
of the earth and as the King of Common as well as Special Grace.
He rules sovereignly over all the states of this world regardless of
whether they acknowledge His sovereignty or not. Christ claims
for His service even the power of the sword of government because
by means of the sword of justice the earthly state restrains the worst
consequences of sin while Christ's Church mediates to men the
saving power of the Gospel.

Only sin can place power in the service of the demonic and idola-
trous, but this is true of all the other good gifts of God, including
our science, our emotions, our legal, educational, and political insti-
tutions, woman's beauty, and man's physical strength. Power, in so
far as it has been entrusted to man as God's servant, always bears a
cultural stamp. It brings with it an historical calling, the task of form
giving, of which the bearer of power, whether president, manager,
parent, teacher, or even a friend will each one day have to give an
account. Every ruler who has ever lived will one day appear before
the judgment seat of God.

For this reason power as such may never be used just for the
furtherance of one's own personal ambition, as if it were a personal
possession. Power has been the driving force behind the cultural
development and historical change. The question is: In whose serv-
ice has it been used, in God's or Satan's, on behalf of one's selfish in-
terest or for the good of the nation and the world?

The formation and exercise of power is subject to essential norms
and divine standards, and thus it may not be exercised arbitrarily.
Dooyeweerd thus does not agree with historians such as Spengler
who conceive of the laws of history as biological laws, so that a
civilization once born is bound to grow up, decay, and eventually die.
These norms for historical development are of an intrinsically histori-
cal nature. For the process of historical development has been
placed under certain norms by God himself as the Lord of History
as well as of Nature. Both rulers and ruled in each nation are subject
to these norms. No nation may claim to be the source of these norms
governing its historical development, as the German and English
Historical School of the 19th century taught.

The creation motive forces us, as soon as it has taken control of
our lives, to recognize that God's Law is sovereign over every sphere
of man's life. Man is that being who has been called to obey his
Creator. He is created as a responsible being, being answerable to
God for all his actions. Unlike the animals, man alone can transgress
these norms and directives for his life. The laws governing God's
creation up to the logical law-sphere cannot be transgressed; e.g.,
man cannot transgress the law of gravity. If he jumps off a
skyscraper, he falls down rather than up.

In practical life everyone, including apostate liberal humanist his-
torians, sociologists, and lawyers, recognize the relevance and validity
of such historical norms as soon as they speak of their opponents
as being reactionary. Yet as soon as they call someone else reaction-
ary they are making a value judgment which , presupposes the as-
sumption in their minds that they uphold a norm for historical
development. It is ironic, to say the least, that the very same "liber-
als" who teach historical relativism in the lecture room are the very
first to brand their conservative political opponents as fascist beasts
or right-wing die-hards!

But how do we know that the historical development of a given
society or culture is progressive or reactionary? The answer is from
the place which God has given to the historical aspect in His creation
order.

The distinction between historical and unhistorical, or progressive
or reactionary, goes back by analogy to the distinction which we
meet with in the logical aspect of reality between a statement which
true or false. The historical mode of experience is thus founded in
the logical mode of distinguishing our experiences. Without the
basis of logical distinction no single historical experience is possible.
As an example Dooyeweerd takes the Battle of Waterloo as an his-
torical fact.

Let us take for example the battle of Waterloo as a historical
fact. The famous Austrian economist, Hayek, raised the question
whether the work of farmers, who tried desperately to save
their crops on the battlefields, also belonged to the battle.

This question is very instructive. For it proves that our his-
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torical mode of experiencing the battle of Waterloo cannot be
founded on a record of sensory perception alone. From the sen-
sory viewpoint the work of the farmers took place without a
doubt on the battlefield. But, implicitly, we make an analytical, or
logical distinction, between the action of persons, whether or not
they pertain to the battle as a historical contest of power between
Napoleon's forces and those of his allied opponents.51

He goes on to point out that the idea of historical develpment
is connected with the contrast historical-unhistorical or progressive-
reactionary.

By this contrast we mean that the behavior or program of a
leading figure or group is in line with, or contrary to the require-
ments of historical development. As a clear analogy of the logical
relation of contradiction, this contrast implies a normative cri-
terion, so that the concept of historical development must itself
have a normative cultural meaning. And since the contrast con-
cerned appeared to be founded in the modal structure of the his-
torical aspect itself, its normative sense cannot be reduced to
a merely subjective evaluation of the factual course of history.
Rather it must be founded on an objective norm of historical
development which implicitly lies at the foundation of the cultural
historical mode of experience. 52

All the aspects which follow the logical aspect have their own
normative character in contrast to the pre-logical which are a-norma-
tive. Norms are only possible to creatures endowed with the ability
to make rational distinctions between true or false, i.e., with the
power to think logically.

These norms have been laid down in principle at creation as the
principial starting points for human conduct. And as such they
demand to be positivized or made concrete by human agents in terms
of the historical situation in which they find themselves. This proc-
ess of giving form to the norms laid down at creation must always
correspond to the historical level of development of a given nation
or people. For in the process of form giving all the other aspects
of human life are intertwined with the historical aspect. This process
always goes back to the cultural form giving at a given level of
historical development. It is in this sense, for instance, that the basic
principles of etiquette call for further development. King Henry

VIII of England used to eat his dinner with his bare hands. Such
behavior is no longer considered to be in good taste unless you
happen to have returned to medieval conduct. Likewise, the ground
rules of language and grammar call for further form-giving in the
lingual law-sphere. The English we speak today is vastly different
from the English of Chaucer; likewise, the ground rules for economic
behavior have developed since medieval times, and the canons for
aesthetic appreciation have developed in the structure of modern
design, art, and music.

Because of the inseparable coherence between all the later aspects
and the historical aspect, it begins to appear, as soon as the creation
motive of God's Word looses its hold upon our thinking, as if all
forms of social life, language, economics, art, justice, and religious
belief are basically historically determined and of historical origin.
As soon as we thus absolutize the historical aspect and seek to explain
all the other aspects in terms of it, we lose our hold on reality and
become the slaves of cultural relativism and historicism. Thus does
God the Holy Ghost blind our eyes to the Truth when we refuse
to abide in the Truth of God's Holy Word.

Only the creation motive of God's Word which constantly im-
presses upon us that God created all things after their own kind
can prevent us from falling into this relativistic and historicistic trap
and error. Again the scriptural revelation that God created every-
thing each after its own kind sharpens our ability to distinguish the
various aspects of reality and we no longer seek a monistic answer
to the problems of life and of change.

And so, for instance, it becomes impossible that justice in its
human formulation can be reduced to history without destroying its
nature as justice. The making of history calls for power on the part
of those who are called to the task of form giving to the basic prin-
ciples of culture. The construction of a code of laws, for instance,
as is done by such law-givers as Justinian or Napoleon, calls for legal
power and competence. But such juridical power cannot be reduced
to power in a historical sense. As soon as we attempt to do that, we
place justice and power on the same level, thus negating justice.
Right becomes might.                                                                                                                                                                               
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The fact that the German Nazi Party taught that a nation proves
its right to exist by means of an historical struggle for power and
the "survival of the fittest nation," was a typical outcome of an
historicistic view of life. "Right is Might" was and still is the basic
slogan of the political views of Communism. Such teaching is all
the more dangerous since it contains an element of truth in it. For
it is true that within the history of the world God's judgments of
various nations has been taking place. Thus the Lord of History
used the power of Assyria and Babylon to punish Israel and Judah, of
the German barbarians to punish the Romans, of the Spaniards to
punish the Italian city states at the time of the Renaissance, and of
the Allied armies in the Second World War to defeat Nazism. But
this never happens in the sense that justice dissolves itself in power.

It is true, however, that within the framework of juridical power
the legal aspect of reality coheres inseparably with the historical
aspect. Without power in history in the historical sense of military
might and the police power, power in the juridical sense cannot
exist. "Covenants without the Sword are but words." Nevertheless
both of them must be differentiated according to their own inner
nature.

Historical development serves, when seen in the light of the crea-
tion motive of God's Word to bring the richness of God's creation
structures into focus in the cultural aspect of reality and to full
differentiated development. For the individual character of the sep-
arate creation structures and law-spheres can only come to com-
pletion and be made manifest in time in the differentiation of culture.

Historical development simply means this unfolding process by
means of the norm of the differentiation of God's higher law-aspects.
History is the womb of time which brings forth the richness of His
creation structures and makes their existence possible. In this way
there gradually emerged out of the undifferentiated closed society
of primitive man the state, the Church, university, medieval guild,
and modern business enterprise and modern labor union. But this
process of coming into being presupposes God's original creation
of these creation structures and social ordinances; it is indeed only

the fulfillment and realization of the latter in time. And time is itself
part of God's creation.

This process of coming into being is thus not something inde-
pendent over against God's creation but an essential part of God's
world plan. Just as the development of a child begins from the still
undifferentiated germ cell in the mother's womb, out of which the
different organs of the child's body become differentiated, so in
human society and history the development begins with undif-
ferentiated social forms such as the gens, tribe, and primitive col-
lectivity. After a lengthy process of development it "opens out"
into the differentiated societal structures of modern times. And
this differentiation fulfills itself according to its historical aspect by
means of a branching off or opening up process of culture in which
the power spheres of church, state, science, business, school appear
upon the stage of world history. Such differentiation of culture of
necessity terminates the absolute and exclusive power of the primi-
tive undifferentiated spheres of life.

The norm of cultural differentiation thus requires that in the
development of civilization from a primitive phase, the new forms of
association and community must become concretized into new social
forms. In man's historical development out of primitive undifferen-
tiated social groupings he gradually found greater freedom in the
emergence of separate cultural spheres, e.g., Plato's Academy, Is-
rael's school of prophets, medieval universities, Renaissance artists
colonies and workshops, modern businesses, theatres, newspapers. All
of these separate cultural spheres are valid concretizations within the
temporal world order of the structural principles given at creation.
The historical norm of differentiation thus guarantees the individual-
izing tendency of persons, nations, and societal relationships. As a
normative law-sphere this norm requires positivization or specifica-
tion. It is not possible to determine beforehand what ought to
emerge in a given societal relationship. It is up to the cultural
leaders and statesmen who possess historical power to formulate the
concrete requirements of culture for their own day, but their power
must not be exercised arbitrarily. But since the historical sphere is
normative, violations of historical norms are possible, and leaders and
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statesmen may fail to act normatively. Conservative "reaction"
against necessary social changes brought about by scientific and
technological advance within a given society is anti-normative.
Reactionaries praise the good old days and, if they had their way,
would roll back the progress of cultural and social advance. By the
same token, left-wing revolutionaries are also anti-normative. The
revolutionary intentionally breaks with the historical past and dis-
avows the norm of continuity of history. He would dare to sweep
the cultural slate clean and start de novo; e.g., the French Revolution,
Hitler's New Order, and Lenin's and Stalin's and Mao Tse Tung's
New Communist Paradise.

The process by which the cultural aspect of a society is opened
up always occurs in a conflict between the guardians of tradition
and the propounders of new ideas. The formative power of tradi-
tion is enormous, for, in a concentrated form it embodies cultural
treasures and wisdom amassed over hundreds of years. Every gen-
eration is historically bound to former generations by its tradition.
We are all dominated by it to a much greater extent than we often
realize. In a primitive closed society its power is nearly absolute.
In an "open society," tradition is no longer unassailable, but it has
the indispensable function of guarding that measure of continuity
in cultural progress without which cultural life would be impossible.

In the struggle with the power of tradition the progressive ideas
of new cultural leaders have themselves to be purged of their revo-
lutionary subjectivity and adjusted to the great norm of historical
continuity. Even Jacob Burckhardt held to the norm of continuity
as a last guarantee against the decline of all civilization.

The norm of continuity demands that cultural form-giving must
give due respect to tradition as well as to progress. Progress takes
place when the principles contained in the post-historical law-spheres
are realized in human society. But this realization must not occur
in a revolutionary fashion destroying what is good in the tradition of
the past. The past must serve as the basis for the new advance. Thus
the invention of the automobile must not be allowed to destroy
our respect for the sanctity of innocent human life. Today reformers
complain about the execution of murderers but not about the enor-
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mous slaughter on America's highways. We have anti-war and
anti-execution resolutions in plenty, but one has yet to hear of any
for the suppression of the automobile. Why not? Why is the one
kind of killing by automobiles condoned and the other condemned?
Is it because the pleasure and the profit of the one exceed those of
the other? Is it that the moral sense must give way to convenience?
Why does this wholesale slaughter of the innocents not distress our
progressives at all, while the thought of the execution of a few
murderers a year nearly drives them around the bend?

The opening process of cultural life is characterized by the de-
struction of the undifferentiated and exclusive power of primitive
communities. It is a process of cultural differentiation which is
balanced by an increasing cultural integration. From one point of
view the role of the state in history can be looked upon as a role of
integration. The state appears in the arena of history when primitive,
feudal, or tribal power-structures are broken up by new cultural
forces guided by statesmen and rulers to make place for the state's
monopoly of the power of the sword of justice and of political and
police power. At this early stage of the state's development it be-
comes apparent to the new monarchs of Western Europe in the later
Middle Ages that political and legal power must no longer be con-
sidered the "private property" of those who happen to own extensive
territories, but that the ownership of land or other feudal "privileges"
must not become the basis for the exercise of political power. Instead
the exercise of the latter comes to be seen as a public matter, a res
publica. We can detect the origins of this legal and political develop-
ment in the rise of the Roman Res Publica on the basis of the earlier
tribal political organization in the years 600 to 200 B.C. It is apparent
aslo in the rise of the modern nation state at the close of the Middle
Ages. The first thinker to refer to it was Jean Bodin. According to
Rodin the aim of the state is the maintenance of law and order upon
the basis of the king's absolute sovereignty. He defined the state as
"the right government of several families, and of what is common to
them, with sovereign power." The word "right" in this definition
implied that the power is exercised for the common good. Sov-
ereignty he defined as the "absolute and perpetual power in a repub-
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lic." Bodin was concerned to distinguish between the French no-
bility's rights to property and their claim to exercise rights of
jurisdiction based upon their feudal land tenure. He insisted that
they are quite different in kind, since the first kind are exercised for
the sake of the second kind. No public office can be a part of any
man's private estate, and whoever exercises rights of jurisdiction
holds a public office. To hold any public office, except the highest,
is to be the agent of whoever holds the highest office in the state,
namely the sovereign himself. Bernard Zylstra points out that we can
see a similar process of political integration at work in the new
nation-states of Asia and Africa. He adds:

That this mandatory process of political integration—in a sinful
world—is often accompanied by a severe struggle between feudal
or tribal power and the new nation-state is tragically illustrated
today by Vietnam and the Biafran conflicts. Political integration
can be obstructed by an exaggerated and anachronistic stress upon
the autonomy of the parts of the state at the expense of the whole.
This was evident in Germany's and Italy's struggle toward state-
hood in the early 19th Century. 53

The opening-up process of culture is characterized by the de-
struction of the undifferentiated and exclusive power of primitive
communities. It is a process of cultural differentiation which is bal-
anced by an increasing cultural integration. Since August Comte,
Herbert Spencer, and Emile Durkheim, the criterion of differentia-
tion and integration has been accepted by many historians and soci-
ologists to distinguish more highly developed from primitive so-
cieties. The process of differentiation was viewed as a consequence
of the division of labor, and an attempt was made to explain it in
a natural scientific manner in analogy to the increasing differentiation
of organic life in the higher developed organisms. The Reforma-
tional perspective on historical change does not understand the term
"cultural differentiation" in this pseudo-naturalistic sense. Human
societies are not biological organisms Thus Dooyeweerd points out
that by cultural differentiation he understands:

. . . a differentiation in the typical structures of the different
social relationships presenting themselves in human society. A

primitive sib or clan displays mixed traits of an extended family,
a business organization, a club or a school, a state, a religious com-
munity, and so forth. In a differentiated society, on the other
hand, all these communities are sharply distinguished from one
another, so that each of them can reveal its proper inner nature,
notwithstanding the fact that there are all kinds of interrelations
between them. Each of these differentiated communities has its
own typical historico-cultural sphere of fonmative power, whose
inner boundaries are determined by the inner nature of the com-
munities to which they belong.

The typical structures of these communities are really structures
of individuality, since they are typical structures of an individual
societal whole. With the exception of the natural communities
such as marriage and family, which have a typical biological foun-
dation, they are all typically founded in historico-cultural powen
formations, which presuppose the process of cultural differen-
tiation and integration. Consequently, although they cannot be
realized before this historical process has started, their typical
structures can no more be variable than the modal structures of
their different aspects, since they determine the inner nature of
the differentiated communities. As such, they must he founded
in the order of creation, which has determined the inner nature
of all that is present within our temporal world... .

In the temporal world-order norms are only given as principles
which need a formation by man in accordance with the level of
historical development of a differentiated society. The social
forms which they assume in this way, are consequently of a
variable character; but the structural principles, to which these
forms give a variable positive content, ane not variable historical
phenomena, since they alone make all variable formations of the
societal communities possible. Neither the inner natune of mar-
riage, nor that if the family, the state, the church, an industrial
community, and the like are variable in time, but only the social
form in which they are realized.54

The great German Historical school of jurisprudence in the 19th
century, led by Karl Von Savigny, started from the absolute indi-
viduality of any socio-cultural community, especially the nation-
state. It personified the people or nation as the basic denominator of
every human society and social activity, thereby proclaiming one
temporal human relation as the whole of which all the other societal
relations of church, art, science, education, the business firm are but
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subservient parts. According to Dooyeweerd, this absolutization of
the nation-state is completely at variance with the fundamental
motive of the Christian religion. Only God can thus claim to be the
absolute sovereign. No bearer of authority on this earth is the highest
power from which other forms of authority are derived. Ultimate
sovereignty belongs only to God.

The historical school of law not only ignored God's ultimate and
absolute sovereignty, but it also overlooked the typical structures
of individuality which determine the inner nature of the communi-
ties, and which, as such, cannot be of a variable historical character.
Nevertheless it is true that the process of cultural differentiation and
integration is at the same time a process of increasing individualiza-
tion of human culture, in so far as it is only in a culture which has
been opened up and differentiated that individual personality assumes
a really historical significance. While it is true that in a primitive
closed society such individual personality is not lacking, the power
of tradition and custom is such that individuality remains restricted.
Innovation is not welcomed in such a closed society, and pressure
is continually exerted upon the individual to conform with custom.

As soon, however, as the process of differentiation and integration
commences, the individual emerges upon the stage of history as a
person in his own right and personal talents become welcomed. It
was Burckhardt's thesis that the Renaissance meant the re-discovery
of individual personality. He quotes Pico Della Mirandola's famous
oration on "The Dignity of Man" in which Pico argued that man's
existence precedes his essence, which he makes himself.

It is the state's task of political and legal integration to provide the
legal and political framework in which such individuality can express
itself. On the basis of the state as a public-legal entity it becomes
possible to protect human individuality from absorption into col-
lectivistic power-structures. In the history of Western states the
Christian conception of man as created in God's image has been
legally safeguarded by such laws as habeas corpus, freedom of con-
science and worship; in short, all the civil rights guaranteeing an area
of freedom for human personality on the basis of equality. Here

lies the historical significance of the American Bill of Rights,
adopted soon after the ratification of the American Constitution,
and the Universal Declaration of Human Rights adopted by the
United Nations in 1948.

According to the Reformational perspective on history, such
rights find their foundation in the divine creation order which
channels the growth of individual and communal liberties in his-
tory. Civil rights, therefore, do not find their source in the state.
The state, rather, if it is a constitutional law-state rather than a
power-hungry totalitarian state, is the divinely appointed instrument
for implementing human rights (Rom. 13). Nevertheless this imple-
mentation requires a ripening process. Thus Paul in his letter to
Philemon did not advise Onesimus to run away from his master, but
to return, but he called upon both to accept each other as brothers
for whom Christ died. Some modern liberal Christians have read this
letter with surprise and disappointment. They feel that Paul should
have seized this opportunity to call for the abolition of slavery. Com-
menting upon this modern attitude, Emil Brunner points out in Jus-
tice and the Social Order:

Paul was by no means restoring his protege to slavery. He had
a quite different fate in mind for him, and was striving to obtain
it. But what he wanted, he wanted not only for the slave, but for
his master Philemon too. The new thing was only to be achieved
by a transformation in both. He calls on Philemon to receive his
slave as he would receive the Apostle himself, to whom, like his
slave, he owes his Christian faith. He wishes to see the relationship
between Onesimus and his master based not on justice, but on
love, on the love by which Paul is bound not only to the slave
Onesimus but also to his master Philemon.... The new relation-
ship is to spring from Christian love, the love which unites all
three, the whole household, the whole Christian community... .
What rises before our eyes is the picture of a Christian fellowship
of love which leaves far beneath it anything that enters the systems
of justice. The institution or order of slavery is dissolved fnom
within and replaced by the order of fellowship in love.... The
problem of the injustice of slavery fades into the background.
Without even being mentioned, it has been solved by something
which no claim for justice can achieve, by fellowship in Jesus
Christ.55



88 	 REFORMATION OR REVOLUTION 	 BlBLICAL PHlLOSOPHY 	 89

For this reason the content of human rights may well differ in
time and place, depending upon the historical situation and the
level of human sensitivity to other peoples' sufferings. This gives
us a more flexible approach to the problems created by human sin
and rapid social change. In the developing Afro-Asian states we
simply cannot expect a fully implemented system of civil rights, as
we can in the so-called "civilized" Western nations. Until these
nations also undergo a great spiritual revolution we cannot expect
them to treat individuals with the same concern and respect which
Western nations do after a thousand years of prodding by God's
Word in the power of the Holy Spirit. Nevertheless, if the age-long
hold of tyranny and superstition is to be overcome we must work
and pray that the norm of individualization and personal freedom
will also be realized in due course in Asia and Africa. The Christian
understanding of justice implies that in the long run the state will
maintain law and order protecting the rights of minorities against
exploitation by majorities The state's main task, in fact, is to inte-
grate, that is, hold the ring and see that no one community or associa-
tion seeks to ride rough shod over the rights and liberties of other
groups or individuals.

The confusion in contemporary sociological thought about such
matters as race relations and treatment of minorities arises from the
fact that it takes place largely within the conceptual social thinking
of Rousseau's apostate social philosophy Rousseau's social philoso-
phy lost sight of the great social spheres of family, church, school,
etc., and conceived of society as composed of absolute individuals
over against the absolute sovereign state, endowed with a "general
will." When the biblical cultural norm of differentiation is taken
into account the polarity of individualism versus collectivism is in
principle eliminated. This norm requires that as soon as the historical
unfolding process has begun the various social structures must be
sharply distinguished but not separated from each other, so that each
can display its proper character for the enrichment of human culture.
The structure of society, therefore, in the state of cultural and his-
torical differentiation is not individualistic as conservatives suppose
nor collectvistic as liberals and socialists suppose, but pluralistic.

Whenever these great norms governing the unfolding of history
are ignored or transgressed then society suffers. Many examples
come to mind to prove Hegel's dictum that "the history of the world
is the judgment of the world." Whenever men choose to violate
these normative principles to which the unfolding process of the
cultural historical aspect of human society is subject, then these
norms are avenged by social misery, chaos, and upheaval. As Dooye-
weerd says:

It was, an unmistakable proof of the reactionary character of
the myth of blood and soil propagated by German Nazism that it
tried to undermine the national consciousness of the Germanic
peoples by reviving the primitive ethnic idea of Volksturn. Simi-
larly, it is an unmistakable proof of the retrograde tendency of all
modern totalitarian political systems that they attempt to anni-
hilate the process of cultural differentiation and individualization
by a methodical mental equalizing of all cultural spheres; for this
equalizing implies a fundamental denial of the value of the indi-
vidual personality in the unfolding (opening-up) process of
history.

So we may posit that the norm of cultural differentiation, inte-
gration and individualization is really an objective norm of the
historical unfolding process of human society. It is founded in
the divine world-order, since it indicates the necessary conditions
of this prospective unfolding process, without which mankind
cannot fulfill its historical task committed to it by the great cul-
tural commandment. Furthermore, it provides us with an ob-
jective criterion to distinguish truly progressive from reactionary
tendencies in history. 56

In the last resort the whole direction which the unfolding process of
culture and society displays is determined by the faith motivating the
leaders of a given society. The religious ground-motive of the whole
cultural development of an historical era manifests itself first of all in
the faith of those who are called to mold history. The disclosure
of the normative spheres is in the last instance dependent on the
disclosing function of faith, which has no anticipatory functions
but is a window opening out onto eternity. Among the normative
spheres the historical occupies a unique position, for it reveals itself
as the foundation of all normative disclosure. Only with historical
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and cultural development is the disclosure of the higher spheres
made possible; e.g., historical consciousness, a differentiated eco-
nomic life, a deepened conception of law. Dooyeweerd teaches that
the disclosure of the normative spheres demands both retrocipations
on the historical and anticipations of faith.

In primitive life the restrictive function of faith finds its expres-
sion in the absolutization of the pre-logical aspects of reality. Here
the forces of nature are deified in such practices as mana, totemism,
magic, etc. In civilized communities man creates his idol in the image
of the normative functions of his own personality, for example, the
Greek deification of man's intellectual functions or Nous or the
Marxist deification of man's tool-making productive functions. In
claiming that man today is "an industrial animal" Ernest Gellner in
Thought and Change has fallen into the same apostate trap.57 As a
result of all such absolutizations the opening up process of history
develops along deformed rather than reformed lines.

In his book, History and the Gospel, C. H. Dodd of Cambridge
writes:

At the present time, the existence of the Church has become one
of the crucial problems of European civilization.... The Church,
whether as a stone of stumbling and a rock of offense, or as the
headstone of the corner, is destined to be a determining factor in
contemporary events.

Whatever part the Church has played in the crises of history,
whether negative or positive, whether conservative or revolution-
ary, it is always a disturbing factor, upsetting human calculations
and opening up unforeseen possibilities. It is a standing protest
against any conception of history as a closed order, naturally
determined. For it witnesses to the creative energies of God in
this world, and offers itself to Him as an instrument of His good
pleasure. It is in the Church, so far as it realizes its vocation, that
history is made, not by us but by the power of God. History is
finally to be judged not as a simple succession in time, but as a
process determined by the creative act of God vertically from
above—if we must use spatial metaphors—and not by the vis atergo of physical and psychological causation. . History is
"sacred history." Whenever the Gospel is proclaimed, it brings
about a crisis, as in the experience of the individual, so also in the
experience of whole communities and civilizations. Out of the

crisis (judgment) comes a new creation by the power of God.
The events recorded in the biblical record are presented as a

history of the dealings of God with men. . As such, the
biblical history is denominated by German theologians, Heilsge-
schicte, that is history as a redemptive process . . . as "sacred
history." 58

C. H. Dodd continues:
It is important to bear in mind that the same events enter into

sacred and secular history; the events are the same, but they form
two distinguishable series.

The empirical series which is secular history extends over all
recorded time, to our own day, and is still unfinished. In this
series events are linked together by succession in time, and by the
operation of efficient causes, whether these be physical or psy-
chological... .

But there is another series into which the historical events may
fall, that which I have called "sacred history," or history as a
process of redemption and revelation. Of this series biblical his-
tory forms the inner core. But the Bible always assumes that the
meaning of this inner core is the ultimate meaning of all history,
since God is the Maker and Ruler of all mankind, who created
all things for Himself and redeemed the world to Himself. That
is to say, the whole of history is in the last resort sacred history,
or Heilsgeschict. 59

In terms of this biblical perspective we must therefore view history
not only as the expression of man's reaction to a divinely given man-
date but also as the record of God's dealings with the human race.
Dooyeweerd also teaches that no sense can be made of secular his-
tory without understanding it in the light of sacred biblical history,
and that it is man's faith either in the God of the Bible or in some
false idol of his own devising which determines whether man's cul-
tural activities will be blessed or come under God's judgemt. He
writes:

When finally the question is asked what is the deepest cause of
disharmony in the opening up process of history we come face to
face with the problem concerning the relationship between faith
and culture and with the religious basic motives which operate
in the central sphere of life. The disharmony in question belongs,
alas, to the progressive line of cultural development, since it can
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only reveal itself in the historical opening-up process of cultural
differentiation. In a primitive closed culture the conflicts and
tensions which are in particular to be observed in modern Western
civilization cannot occur. As a consequence of the fact that any
expansion of the formative power of mankind gives rise to an
increasing manifestation of human sin, the historical opening-up
process is marked by blood and tears, and it does not lead to an
earthly paradise.

What, then, is the sense in all this endeavour, conflict and mis-
ery to which man submits in order to fulfill his cultural task in
the world? Radical historicism, as it manifested itself in all its
consequences in Spengler's Decline of the West, deprived the
history of mankind of any hope for the future and made it mean-
ingless. This is the result of the absolutization of the historical
aspect of experience; for we have seen that the latter can only
reveal its significance in an unbreakable coherence with all the
other aspects of our temporal experiential horizon; and this hori-
zon itself refers to the human ego as its central point of reference
both in its spiritual communion with all other human egos and
in its central relationship to the Divine Author of all that has been
created.

In the ultimate issue that problem of the meaning of history
revolves on the central question: Who is man himself and what
is his origin and his final destination? Outside of the biblical basic
motive of creation, the fall and redemption through Jesus Christ,
no real answer is, in my opinion, to be found to this question.
The conflicts and dialectical tensions which occur in the process
of the opening up of human culture result from the absolutization
of what is relative. And every absolutization takes its origin from
the spirit of apostasy, from the spirit of the civitas terrena, as
Augustine called it.

There would be no future for mankind for the whole proc-
ess of man's cultural development, if Jesus Christ had not become
the spiritual center of world history. This center is bound neither
to the Western nor to any other civilization, but it will lead the
new mankind as a whole to its true destination, since it has con-
quered the world by the love revealed in Christ's self-sacrifice.6 0

In this chapter we have sought to establish a scriptural criterion
both for the norms of historical change and for man's social struc-
tures. Society in all its aspects is a product of human cultural for-
mation. Society is not a natural but a cultural entity. As we have

shown, this means that any conception of social change must be
rooted in a conception of history, and this, in turn, requires a foun-
dation in a scripturally oriented idea of divine creation. According
to God's Word all aspects of reality find their ultimate origin in
God's creation (Gen. 1:1; Job 41:11; John 1:3,4; Col. 1:16). Ac-
cordingly, human history and culture ought to be the expression of
God's cultural mandate, which requires human implementation in
the historical unfolding process of culture and society. Man is called
by God to make both his own history and his own society. Neither
history nor society are the products of an evolutionary process, as
apostate historians and sociologists suppose, but rather represent
various types of response of man to his cultural task in God's
creation. A society will develop harmoniously if man carries out
his task in obedience both to God's creational structures and to His
historical norms.

Social disorganization will take place whenever these structures
and norms are out of harmony with God's will for man and out of
balance with each other. If, for example, the norm of differentiation
results in social injustice, then it needs re-directing along its proper
tendency.

In the history of sociological thought Karl Marx laid all the em-
phasis upon the structural features of society, while Max Weber
emphasized the cultural norms. Marx argued that the ideological
superstructure of society was built up on the material basis of a
society, and reflected the techniques of production in use at any
given period of history, and the mode of production to which these
techniques gave rise. Ideology or cultural norms and values he
taught could only hasten or retard the process of change, but they
could not in the long run stand against it.

Max Weber, on the other hand, maintained that ideological and
normative changes were a necessary pre-condition for the rise of
modern capitalism, and attributed the emergence of "the spirit of
capitalism" to the influence of Calvinism. Weber,that is, tried to
refute Marx by explaining economic changes in the modes of pro-
duction by changes which took place at the Reformation in Chris-
tianity. According to Weber the behavior of men in various so-
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cieties is intelligible only in the context of their general conception
of existence. Religious dogmas and their interpretation are an in-
tegral part of the world views that render the behavior of groups,
including their economic behavior, intelligible. Religious concep-
tions, as a matter of historical fact, had played a decisive part in de-
termining economic behavior and Weber therefore concluded they
must be considered a cause of economic change.

In the light of our reformational sociology we can realize that
both men were correct in what they affirmed and wrong in what
they denied. Marx was concerned with the importance of structures
and Weber with the importance of cultural norms. The former
had absolutized the economic aspect of reality and the other the
historical. In actual fact social change cannot be understood without
reference to both. Culture in general and socio-economic-political
structures in particular reflect human ideas and ideals. The political
order; the economic order of society; relations between races, em-
ployers, and employees; developed and under-developed nations,
etc.—all are expressions of man's view of the nature of the universe
and of his society, which in turn gives rise to views concerning what
validates society's arrangements or "symbols of legitimation."

Men have sought to validate the social order and its cultural norms
within this world or in a revelation from another. Of the former
Ernest Gellner asks in Thought and Change:

Within the flux and uncertainties, the rivalries and oppositions
and complexities of this world, where is one to seek the firm base,
the premise on which one can rest, the criterion to which one may
app ly? 61

The answer is that most humanist thinkers in their quest for basic
principles have raised some aspect of the universe to the status of
being absolute and then sought to explain everything else in terms
of it. It is the firm conviction of the writer that we should look out-
side the universe for the key to its meaning and of the nature of
man's life in society. The key can be found only in the biblical
revelation.

The reformation for which we are encouraged to work, to pray, 

and to hope on the basis of Christ's finished work on the Cross, as
the years of grace flow on, is not the emergence of a more conse-
crated type of Christian character than past ages have to show us.
There is in this respect no carry-over from generation to generation,
but every individual Christian must make a new beginning for him-
self. It is only insight and understanding of God's creational norms
and structures for our lives and societies that are cumulative, and
while this means that a new generation of Christians is likely to be
confronted with new, and in a sense, more advanced alternatives than
were presented to the old, it does not mean that the former is any
more likely than the latter to act according to the divine wisdom and
knowledge which is hid in Christ Jesus. If today we can see further
than our Christian forebears did, it is only because we are standing
on their shoulders. What may legitimately be hoped for, as the
pattern of the years of grace unfolds itself, is not the emergence of
a better race of Christians, but a wider and fuller understanding of
the tasks to which God's people must devote themselves in their
service of Jesus Christ; not a more scrupulous conscientiousness but
an enlarged and better instructed conscience; a conscience enlight-
ened by God's Word in the power of the Holy Spirit.

By what standard does the Christian evaluate the changes which
take place in history? How can we tell whether any given change
is for the better or for the worse? The word "progress' may be used
to connote a continued movement or series of changes in any given
direction, as when we speak of our progress on a journey, of the
progress of a disease, or even, with Hogarth, of the Rake's Progress.

Must not the Christian be concerned with progress as a movement
in the direction deemed most desirable, a continued change for the
better? And where else can he find the criterion for such an evalua-
tion except in the Word of God made flesh? The further progress
for which all Christians must work and pray can only be that which
radiates from the Christian center of history, and this means the
progressive embodiment in the life of humanity and of society of
the mind that was in Christ Jesus and "a growing up in all things
unto Him who is the Head ... till we all come in the unity of the
faith and of the knowledge of the Son of God, unto a perfect man,                  
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unto the measure of the stature of the fulness of Christ" (Eph. 4:
13-15).
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Chapter Two

THE DEGRADATION OF WORK IN MODERN SOCIETY

The fact that so many people today do not find happiness and
blessing in their work would surely suggest that something drastic
has gone wrong with work in God's modern world. Why do so
many workers today look upon their work simply as a job which
they must hold down in order to make ends meet? Why do millions
of workers regard such "jobs" as a necessary evil and as "labor in
vain" and spend most of their time at work looking at the clock
which will tell them when another "shift" is over? Why has work
become devaluated and the workers depersonalized?

The answer surely is that the great majority of workers are no
longer able to find any meaning in their work. For the great ma-
jority of workers today work has lost its meaning, because it has
become divorced from the service of Jesus Christ and their own
personal lives and from life in the Body of Christ. Above all, work
in modern society has lost its meaning because modern post-Christian
society has been living for the past four hundred years upon a doc-
trine of man in society which conflicts with the true nature of
reality as revealed in the Word of God. In spite of greatly improved
working conditions, high wages, and many other incentives, e.g.,
health and pension schemes, a growing number of British and Ameri-
can and Canadian workers do not feel they are doing something
really worthwhile and of any real importance to their communities.
And how could they as long as work is estimated in terms of the
profits it brings to the shareholders rather than by the worth of the
thing that is made? What sense is there in making ladies' stockings
that are worn only once and then thrown away? What pride can
the Ford or General Motors employee take in producing an

auto-mobile with the latest engine design and body streamlining which he

knows will be thrown on the scrap heap within five years? What
sense can farmers find in producing butter, wheat, and other grains,
which will be stored by their governments because to distribute it
does not pay? Just think of all the senseless things which are manu-
factured today! The enormous quantities of newsprint that litter
our streets, the scattered hairpins and smashed crockery, and the
knick-knacks of steel, wood, rubber, glass, and tin that we buy at
Woolworth's and the other chain stores and then forget as soon as
we have bought them.

Think of the advertisements imploring us, exhorting us, cajoling
us, menacing us, and bullying us to glut ourselves with things we do
not really need, in the name of snobbery, slothfulness, and sex-appeal.
The advertisements are full of the Ponce de Leon appeal; every day
they promote the sale of soap, toothpaste, breakfast cereals, cosmetics,
and ladies' lingerie on the specious grounds that they can restore the
glow and vigor of eternal youth. As long as gullible people continue
to believe such rubbish so long shall we hear and read such things
as "Go sweet, go fresh faced, go young, go angel face." The foun-
tain of eternal youth is not to be found in some nationally promoted
product as the advertisers claim; it is to be found only in human
hearts which have been cleansed of their sin in the Blood of the
Lamb whose heart was broken that we might live the abundant life.'

And what about the fierce international scramble to find in helpless
and backward nations a market on which to fob off all the super-
fluous rubbish which the inexorable machines of North America and
Western Europe grind out hour by hour simply to create employ-
ment and make bigger profits? I have known black men in my birth
place in Katanga, the Congo, who bought shining white electric
stoves to put into their mud huts even though they had no electricity
to make them work. Before the last war the Red Indians of my old
mission station at Teslin in the Yukon Territory, Canada, were bam-
boozled into buying a Model T Ford even though no highway was
available. In desperation the Indians drove it out onto the ice in
wintertime just to see how far it would skid over the frozen Lake
Teslin. Likewise poor Eskimos have been sold refrigerators in the
Arctic Circle.
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We have been so corrupted by godless apostate standards and
values that we now think of work as something one has to do to make
money, rather than thinking of it in terms of the work done.
Instead of asking of an industrial enterprise, "Will it pay?" we
should be asking of it, "Is what you make really needed? Is it
good?" Instead of asking a worker, "Does you work pay?" we
should be asking him "What are the things you make worth?"
And of the goods produced in our factories we should not be asking,
"Can we induce people into buying them?" but "Are they useful
things, well made?" Of employment we should be asking not "How
much a week?" but "Will it exercise the worker's skills to the
full?"

Imagine the consternation that would be caused at a meeting of
the shareholders of Tetley's Brewery if one of the shareholders got
up and demanded to know not where the profits went or what divi-
dends were to be paid out, but in a loud and clear voice and with a
proper sense of responsibility asked, "Mr. Chairman, just what does
go into the beer our company makes?" Because our workers know
only too well that such questions will never be asked by the share-
holders of the companies for which the work, they could not care
less what goes into the beer they produce.

Because their need for status and responsibility remains unsatisfied,
our workers remain dissatisfied and discontented. According to
Elton Mayo and his School for Human Relations in Industry, this
lack of a sense of belonging and of being treated as a person is one
of the commonest causes of neuroses in industry and is largely
responsible for the social unrest of our times. As Canon V. A.
Deman has pointed out in the symposium of lectures delivered during
the last war at Dulwich College, published as Our Culture: Its Chris-
tian Roots and Present Crisis, all forms of 20th century collectivism,
whether socialist, communist, or fascist, may be considered as reac-
tions on the part of the Western world's workers to protect them-
selves against the gale set blowing by the attempts of economists and
business men to reduce the workers to the demands of technical
rationality, slaves of the machines and maximum profits regardless
of the cost in human suffering.

A brief examination of Anglo-Saxon economic and business history
during the past three hundred years amply bears out the truth of
Demant's statement. Unlike modern monopoly capitalism and inter-
national finance, early Anglo-American capitalism was not based
upon the irresponsible exercise of economic power by a few over
large masses of men. On the contrary, economic life was more or
less controlled by a feeling of mutual responsibility between masters,
journeymen, and apprentices. By and large, economic and labor
relationships tended to be highly personal—between master and
craftsman and journeyman and apprentice; laboring together in the
same workshop; between buyer and seller living together in the
same village or town. The very character of this relation produced
some restraints upon the sinful human tendency of the master to
exploit his workmen or the seller to cheat the buyer or the work-
man to produce sloppy goods or services. 3 Following Lewis Mum-
ford's account in Technics and Civilisation we may in fact distin-
guish three technological-industrial complexes—namely, that of the
medieval "eotechnic" period, which lasted more or less in various
Western nations until the middle of the eighteenth and early nine-
teenth centuries; the "paleotechnic" phase of the Industrial Revo-
lution, from which we have not yet altogether emerged; and the
modern "neotechnic" phase of automation and mass production and
consumption, still in process of development.'

(a) Work in the Eotechnic Medieval Age

In the eotechnic period social organization was upon a feudal
basis, the main material of industry was wood, and almost the sole
sources of power were wind and water. The craftsman of the time,
as opposed to the peasant, was normally a member of a craft guild,
working at home for as many or as few hours as he pleased; he was
a respected member of his local community, and he took great pride
in his work. It is true that his status was fixed from birth, but this
was not felt to be a drawback, and it had the great advantage of
providing security, freedom from anxiety, and above all a sense
of belonging. Moreover, paradoxical as it may appear, social inter-
course between classes of different levels was much freer than in the
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industrial society that later developed. Thus, for example, we read
of many true romances where the apprentice boy grew up to marry
the master's daughter, e.g., Dick Turpin. Membership in a guild,
manorial estate, or village protected the individual throughout his
life and gave to each person his own special role to play in society,
and above all it gave him a sense of belonging to his community.
Thus, while the Middle Ages suffered from plagues, appalling hous-
ing conditions, cruelty and superstition, lack of sanitation, in the
sphere of human and labor relations conditions were often a great
deal better and more satisfying than they have been since. Of the
industrial psychology of this period J. A. C. Brown writes in his
book, The Social Psychology of Industry:

Although a society in which status is fixed at birth may seem to
have many drawbacks from the standpoint of the modern indi-
vidual, it is likely to be forgotten that it also had many advantages.
The anxiety and sense of insecurity which are inseparable from
a competitive society with mobile status were avoided, everyone
had a secure awareness of belonging.... At best, there was an
affectionate and obedient attitude not only towards the real family,
towards the father substitutes right up the hierarchy; the master
of the guild, the lord of the manor, and finally the benevolent
authority of the Church. 5

No doubt it was for such reasons that England during the High
Middle Ages was known as "Merrie England" as well as for the
reason that the people enjoyed no less than one hundred and fifty
"holy-days" or public feast days during the year. Modern sources
of power had not yet been tapped, and there were no machines and
no labor-saving devices. Yet this was the period when the people
of England enjoyed more leisure than they do today, and when real
craftsmanship flourished in the land, as the visitor of our glorious
cathedrals and beautiful old parish churches may still see for himself.
Of the craft guilds of this former era Eric Lipson well wrote in his
first volume of the Economic History of England:

The craft guilds had certain qualities which may still afford an
inspiration to our own age.... The craft guild was admirably
designed to achieve its object, the limited production of a well-
wrought article. Apprenticeship afforded ample opportunities for

a thorough system of technical training and the inspection of
workshops stimulated and encouraged a high standard of crafts-
manship. The regulation of prices and conditions of labour
tended to protect the journeyman against arbitrary oppression.
... The control of prices and the quality of wares was intended
to protect both the seller and the buyer and to establish rates of
remuneration for the craftsmen commensurate with the labour
involved. Medieval authorities sought to fix prices according to
the cost of production. Convinced that the labourer was worthy
of his hire, their principle was to reward him with a recompense
suitable to his station. They did not hold to the modern theory
of minimum subsistence—the iron law, according to which earn-
ings are forced down to the lowest level at which the artisan can
subsist. Instead they seemed to have recognized that earnings
should conform to a fit and proper standard of human life.°

(b) Work in the Period of the Industrial Revolution
The next stage was that of early mercantile capitalism, the domes-

tic stage of industry, and the Industrial Revolution. Business and
private affairs in this earlier stage of capitalism at their best tended
to be governed by much the same moral and ethical code; a code
which was based upon the Protestant emphasis upon the individual's
personal accountability to God for both his business and his private
conduct. The goal of Puritan Christianity in regard to social matters
was the creation of a responsible self-disciplined body of free men
and women, a citizenry of independent landholders, small business-
men, and self-respecting journeymen skilled in various trades and
professions. R. C. K. Ensor's description of this evangelical motiva-
tion of an earlier generation of Anglo-Saxon businessmen deserves
quoting:

The essentials of evangelicalism were three. First its literal
stress on the Bible. It made the English the "people of a book"
somewhat as devout Moslems are, but few other Europeans were.
Secondly, its certainty about the existence of an after life of re-
wards and punishments. If one asks how nineteenth century
English merchants earned a reputation of being the most honest
in the world (a very real factor in the nineteenth century primacy
of English trade), the answer is: because hell and heaven seemed
as certain to them as tomorrow's sunrise, and the Last Judgement
as real as the week's balance sheet. This keen sense of moral
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accountancy had also much to do with the success of self-
government in the political sphere. Thirdly its corollary that the
presentlife is only important as a preparation for eternity.'
The keystone of this mercantile capitalism was a sense of respon-

sibility to the Lord for the conduct of one's business and personal
life and a sense of self-reliance upon one's own efforts rather than
upon the government. As Lord Lyndhurst once said in some famous
words: "My lords, self-reliance is the best road to distinction in
private life; it is equally essential to the character and grandeur of a
nation." The classic expression of this doctrine of self-reliance was
given by Samuel Smiles in his book, Self-Help, published in 1859.

Behind this evangelical morality there lay the great Reformation
doctrine of the calling of the Christian man or woman to serve the
Lord in everyday life as well as on the Lord's Day. From this
doctrine of the calling has been derived the moral and spiritual dy-
namic which brought about the Industrial Revolution. By endowing
common labor with Christian dignity and value Martin Luther and
John Calvin gave the workers of the Reformed nations a new sense of
their dignity and importance. As R. H. Tawney pointed out in
Religion and the Rise of Capitalism, "Monasticism was, so to speak,
secularized; all men stood henceforth on the same footing towards
God." 8

Had our Puritan forefathers not had a high sense of their calling
to serve the Lord by a "godly self-discipline" at work, it is doubtful
whether our modern industrial Atlantic society would ever have been
built, depending as it does upon the need for men's courage, re-
source, endurance, persistence, precision, judgment, and reliability in
dealing with machines. It is thus no accident that the Industrial
Revolution took place first in England, Holland, America, and the
United States, the homelands of the Reformation, since the workers in
these lands had, thanks to their evangelical and reformed upbringing,
not only learned how to do an honest day's work but also to re-
discover God's world. It is again no accident that the Industrial
Revolution took place first in these homelands of Calvinism, for
these had been the first to undergo the scientific revolution of the
seventeenth century, the prerequisite of any technical progress.

The material potentialities of modern science might have waited in
vain for their fulfilment, as had been the case with Greek mechanics
in the ancient world, had it not been for the social and intellectual
initiative and enterprise of Reformed Christians. This initiative re-
ceived its moral dynamic from the Reformation. Historians such as
Max Weber, M. J. Kitch, and Ernst Troeltsch have proved how
much the Industrial Revolution owed to the moral and social ideas
of Puritanism which inculcated the duty of unremitting industry and
thrift while it discouraged rigorously every kind of self-indulgence. 9

Other historians such as Stanford Reid of Guelph University and
R. Hooykaas of the Free University, Amsterdam, have proved how
much the Industrial Revolution in turn depended upon the work of
such eminent Calvinistic scientists as Ambrose Pare, Bernard Palissy,
Francis Bacon, Isaac Newton, and Peter Ramus. 10 All these men
followed Calvin's method of arranging the facts of nature in cate-
gories so that they could see resemblances and relationships. Thus
they began to develop a form of empiricism, whether in biblical
studies, mathematics, the manufacture of pottery, the healing of
wounds, or the development of a scientific method. Unlike the
medieval schoolmen, these Reformed scientists believed that one
must begin with the facts of God's creation if one would discover
and understand the works of God's hands.

Such an empirical and experimental approach to God's world
meant that these men exercised a considerable formative influence
upon the development of physical science. Many have recognized
the importance of Bacon in the rise of modern science,• but have
totally failed to link it to his Calvinistic presuppositions. Moreover,
they have failed to see how his views derived from his forerunners
such as Petrus Ramus, and were related to the scientific work of
other Calvinists such as John Napier and the founding of the first
center of British scientific studies by Sir Thomas Gresham in
London.¹¹ The fact is that to a considerable extent the Calvinistic
thinkers of the sixteenth and early seventeenth centuries provided
the only "scientific method" of the time which met the needs of the
technical advances achieved by such men as Galileo, Stevin, and
others. They laid down the principles of method later carried further



by Huygens, Boyle, and, above all, Isaac Newton. In this way,
their Reformed approach to the whole question of nature opened
up new fields and directed men into areas of investigation leading to
results of which we have not yet seen the conclusion. This Ray-
mond Aron sums up in his Lectures on Industrial Society as the
emergence of industrial society. "The major concept of our time is
that of industrial society. Europe, as seen from Asia, does not con-
sist of two fundamentally different worlds, the Soviet world and
the Western world. It is one single reality: industrial civilization.
Soviet and capitalist societies are only two species of the same
genus." 12

Following a suggestion of Max Weber's The Protestant Ethic and
the Spirit of Capitalism,¹³ the American sociologist, Robert K. Mer-
ton, shows in his essay, "Puritanism, Pietism and Science," available
in his Social Theory and Social Structure, 14 how the Puritans in
England and the Pietists of Europe both greatly assisted the develop-
ment of modern science, not only by their insistence upon a rational
rather than a scholastic understanding of the "order of nature,"
but by encouraging men to master their material environment. He
writes:

It is the thesis of this study that the Puritan ethic, as an ideal-
typical expression of the value-attitudes basic to ascetic Protestant-
ism generally, so canalized the interests of seventeenth century
Englishmen as to constitute one important element in the enhanced
cultivation of science. The deep-rooted religious interests of the
day demanded in their forceful implications the systematic ra-
tional, and empirical study of Nature for the glorification of God
in His works and for the control of the corrupt world. 15

Merton backs up his thesis first by examining the attitudes of
contemporary seventeenth century scientists such as the Puritan
Robert Boyle as expressed in his book, Usefulness of Experimental
Natural Philosophy, and by the Puritan John Ray, founder of modern
botany, in his work, The Wisdom of God. In the former Boyle main-
tained that the study of nature must always be to the greater glory
of God and the good of man. In the latter book Ray constantly
exalted the God who had created such an amazing and beautiful

world. In a similar vein Merton shows that John Wilkins proclaimed
in his Principles and Duties of Natural Religion that the experimental
study of nature is the most effective means of begetting in men a
veneration for God.

The Puritans also believed that the Christian is called upon to use
his scientific discoveries for the improvement of man's fallen estate
and for the comfort and welfare of mankind. By thus focussing at-
tention upon the world in which men lived, Puritanism, Merton
concludes, had brought about the fusion of rationalism and empiri-
cism, the two values that together constitute the essence of he mod-
ern scientific spirit. He writes: "The combination of rationalism
and empiricism which is so pronounced in the Puritan ethic forms
the essence of the spirit of modern science.... Empiricism and ra-
tionalism were canonized, beatified, so to speak."

Merton in the second place supports his thesis by showing the
great part played by both the Puritans in England and America and
by the Pietists in Western Europe in establishing new educational
institutions where the new empirical approach rather than the old
scholastic one could be applied. In no institution did the Puritans
in England play a greater role than in the Royal Society. He writes:

Among the original list of members of the Society of 1663,
forty-two of the sixty-eight concerning whom information about
their religious orientation is available were clearly Puritan. Con-
sidering that the Puritans constituted a relatively small minority
in the English population, the fact that they constituted sixty-two
per cent in the initial membership of the Society becomes even
more striking. 16

Both Puritans in England and the Thirteen Colonies of America
and the Pietists in Europe broke with the prevailing methods of
education and established their own "Dissenting Academies" as well
as new universities.

Of this development Merton writes: "The emphasis of the Puri-
tans upon utilitarianism and empiricism was likewise manifested in
the type of education which they introduced and fostered. The
"formal grammar grind" of the schools was criticized by them as
much as the formalism of the Church.
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Merton then refers to the great influence played by such Calvinist
scholars as Samuel Hartlib, who sought to introduce the new realis-
tic, utilitarian, and empirical education into England, forming the
connecting link between the various Protestant educators in England
and in Europe who were seeking to spread the academic study of
science. Then there was the great Bohemian Reformed scholar, John
Amos Comenius. Basic to the latter's educational philosophy were
the norms of utilitarianism and empiricism, values which could only
lead to an emphasis upon the study of science and technology, of
Realia as opposed to Theoria. In his work Didactia Magna Comenius
summarized his views:

The task of the pupil will be made easier, if the master, when
he teaches him everything, shows him at the same time its prac-
tical application in everyday life. This rule must be carefully
observed in teaching languages, dialectic, arithmetic, geometry,
physics, etc.

The truth and certainty of science depend more on the wit-
ness of the senses than on anything else. For things impress
themselves directly on the senses, but on the understanding only
mediately and through the senses. Science, then, increases in
certainty in proportion as it depends on sensuous perception. 17

The Puritan determination to advance science not only bore fruit
in the "Dissenting Academies" of England but also in the universities
of Durham founded by Oliver Cromwell and of Harvard, where the
new views of Comenius and Peter Ramus were taught instead of the
classical science of Aristotle and of medieval scholasticism. Whereas
in the older universities of Oxford, Paris, and Bologna the emphasis
was still placed upon non-utilitarian classical studies, the Puritan
and Pietist academies and universities held that a truly "liberal" edu-
cation was one which was "in touch with life," and which should
therefore include as many utilitarian subjects as possible. As Irene
Parker points out in her Dissenting Academies in England: "The
difference between the two educational systems is seen not so much
in the introduction into the academies of "modern" subjects and
methods as in the fact that among the Nonconformists there was a
totally different system at work from that found in the universities.
The spirit animating the Dissenters was that which had moved Ramus
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and Comenius in France and Germany and which in England had
actuated Bacon and later Hartlib and his circle." 18

Merton then refers to the work of F. Paulsen on German Educa-
tion: Past an Present as well as of Alfred Heubaum, both of whom
showed that the Pietists in Germany held similar educational views
to the Puritans. Merton says: "The two movements had in common
the realistic and practical point of view, combined with an intense
aversion to the speculation of the Aristotelian philosophers. Funda-
mental to the educational views of the Pietists were the same deep-
rooted utilitarian and empirical values which actuated the Puritans.
It was on the basis of these values that the Pietist leaders, August
Hermann Francke, Comenius, and their followers emphasized the
new science." 19

This preponderance of Protestants among scientists has been noted
in other countries and has continued to the present 2 0 A study of
American scientists completed after World War II concluded that
the "statistics, taken together with other evidence, leave little doubt
that scientists have been drawn disproportionately from American
Protestant stock." 21

Writing in his book, The Century of Revolution, the Master of
Balliol College, Oxford and a former self-confessed Communist,
Christopher Hill, had this comment to make regarding the connec-
tion between Calvinism and the rise of modern methods of pro-
duction.

Calvinism liberated those who believed themselves to be the
elect from a sense of sin, of helplessness; it encouraged effort,
industry, study, a sense of purpose. It prepared the way for mod-
ern science.... The Puritan preachers insisted that the universe
was law-abiding.... It was man's duty to study the universe and
find out its laws.... Bacon called men to study the world about
them.... The end of knowledge was "the relief of man's estate,"
"to subdue and overcome the necessities and miseries of human-
ity." Acceptance of this novel doctrine constituted the greatest
intellectual revolution of the century. ²²

In his essay on "Protestantism and the Rise of Capitalism," con-
tributed to Essays in the Economic and Social History of Tudor
and Stuart England, Christopher Hill further elaborates upon the                                                         
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causal connection between Protestantism, economic growth, and
capitalism. He does this by demonstrating the connection through
the central issue of the Reformation, justification by faith:

magazine, The Economist, 1962, as the best indication of national
wealth, we find that the Protestant nations decisively head the list,
followed by Roman Catholic and Greek Orthodox lands.

The central target of the Reformers' attack was justIfication by 	 NATIONAL INCOME PER HEAD AND PREDOMINANT RELIGIONworks.... actions

tory, the most trivial detail of our daily life should be performed
to the glory of God; should be irradiated with a conscious co-
operation with God's purposes. 23

From this central doctrine came two results. On the one hand, says
Hill, "It was in fact the labour of generations of God-fearing
Puritans that made England the leading industrial nation of the
world." 24 On the other hand, however, the individualism of the
Protestants meant that while "the Roman Church was able slowly to
adapt its standards to the modern world through a controlled casu-
istry, guiding a separate priestly cast ... , Protestant ministers had to
tag along behind what seemed right to the consciences of the leading
laymen in their congregations." 25 Hill concludes that:

There is nothing in Protestantism which leads automatically to
Capitalism; its importance was rather that it undermined obstacles
which the more rigid institutions and ceremonies of Catholicism
imposed. But men did not become Protestants because they were
Capitalists or Capitalists because they were Protestants." 26

Protestant doctrine, however, Hill says, "gave a vital stimulus to
productive effort in countries where Capitalism was developing at a
time when industry was small scale, handicraft and unrational-
zed." 27

Thanks to this Puritan stimulus, the standard of living of the
English-speaking democracies was raised to a level never before
reached in the history of mankind. A look at the economic position
today of the leading nations of the world soon shows the decisive
part played by Protestantism in raising men's physical standards of
living consequent upon raising their spiritual standards of living.g q p g ip gi
Taking the income per head of population as given in the British

1. United States 	 824
2. Sweden 	 575
3. Canada 	 546
4. Switzerland 	 516
5. New Zealand 	 470
6. Australia 	 439
7. Britain 	 413
8. Denmark 	 411
9. W. Germany 	 383

10. Israel	 373
11.Norway 	 370
12. Belgium 	 368
13. France 	 362
14.Finland 	 319
15.Netherlands 	 307
16. VeneZuela 	 277
17. Austria 	 263
18. lreland 	 203
19. Italy	 199
20. Chile 	 179
21. Japan 	 144
22. South Africa 	 140
23. Argentina 	 135
24. Jamaica	 133

i i 	 25.	 Greece 	 130
26. Mexico 	 100
27. Spain 	 97
28. Portugal 	 90
29. Yugoslavia 	 80
30. 	 Ghana 	 71
31 	 Brazil 	 48
32. Ceylon 	 44
33. lndia 	 25
34• 	 Burma 	 18

The Protestant objection to mechanicalwas (£ Sterling, 1961)in which the heart was not involved.... A Protestant thought
that what a man did was less important than the spirit in which 	 Reformed and	 Roman Catholic
he did it.... For Christians no action can be casual or perfunc- 	 Protestant	 and Greek Orthodox	 Non-Christian
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The classification is governed by the religion predominating during
the main period of economic growth of the country or what W. W.
Rostow terms "the take-off" period. Rostow gives us the follow-
ing table of some tentative, approximate take-off dates: 28

Country Take-off Country Take-off

Great Britain 1783-1802 Russia 1890-1914

France 1830-1860 Canada 1896-1914

Belgium 1833-1860 Argentina 1935-
United States 1843-1860 Turkey 1937-
Germany 1850-1873 India 1952-
Sweden 1868-1890 China 1952-

Japan 1878-1900

In most cases the religion predominating during this period of
industrial "take-off" does not differ very much from the religious
affiliation given in the latest censuses. In some nations the Catholic
population has grown substantially in the last two generations. Even
so, in the United States there are still three Protestants to every
two Roman Catholics, in Australia three to one, in Switzerland four
to three. In the Netherlands, the Roman Catholics are now almost
equal in numbers, and in Canada the Protestants are in a bare major-
ity. (However, excluding Quebec, which has a lower per capita
income, the Protestants are three to one.) In West Germany there
are ten Protestants to nine Roman Catholics, but before the division
of the country the ratio was nearer three to two. The distinction
between Protestant and Roman Catholic and Greek Orthodox is
of course much finer than that which marks them off from non-
Christian lands.

Is it purely a coincidence that the Western world and the Anglo-
Saxon world, inspired by Christian ideals and morals, the inheritor
of a thousand years of biblical preaching and teaching, is prosperous,
whilst the two thirds which form the world's hungry billions are
mostly found where the Gospel of Jesus Christ, the Bread of Heaven,
has not penetrated or taken strong root? Can we divorce Christianity
in general and Calvinism in particular from the prosperity of the
Western world, and especially of the English-speaking world? Do
we not owe God something for our enormous agricultural sur-

pluses? In starving India the land is overrun by millions of cattle
and monkeys because they are considered to be sacred. No Hindhu
would dare to kill a cow for fear of offending his god, nor can the
cattle and the monkeys be driven off the crops from which they
consume the food so desperately needed for human beings, because
the heathen gods would be upset. Here we have an obvious example
of a false religion based upon superstition resulting in bad farming.

Thanks to the powerful influence of God's blessed Scriptures, the
saving power of Christ, and the wisdom and science of God,
European and North American farmers have stopped all sorts of
superstitious farming practices and learned to farm their lands in
accordance with God's great scientific laws for the "holy earth."
If it had not been for the great Christian monastic orders of the
Middle Ages, e.g., the Benedictines and the Cistercians, much of
Europe's and Britain's land would have remained forest and bush-
land. Thanks to the liberating power of God's Holy Word, West-
ern men stopped living in fear and trembling of the evil spirits,
sprites, and fairies whom as pagans they had previously supposed to
inhabit every tree and bush. Thanks to the influence of the Bible
upon their minds, Western men came to realize that the earth is the
Lord's and that it operates according to laws which men are to
unveil by means of their science.

If India, Asia, and Africa are ever to raise their material standards
of living, it is imperative that the peoples of these lands first raise
up their spiritual, moral, and educational standards. What is the
use of the Western world sending out modern farm machinery to
the pagan peasants of Egypt and India and Africa gripped by the
most heathen primitive superstititions, to whom the use of much
modern farm equipment is contrary to the will of the false gods and
idols they worship? Until such spiritual aid by way of Christian mis-
sionaries is first provided, all technical aid is simply a waste of time.
Until the process of evangelization and Christian education is under-
taken, we cannot expect the Afro-Asians to raise their material living
standards. England and Europe had first to undergo the spiritual rev-
olution of the Reformation before they underwent the scientific and
then the industrial revolution. In Asian Drama, G. Myrdal claims
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that nothing less than a revolution, political, social, religious, philo-
sophical, is the precondition of Western-style economic growth in
the underdeveloped world of today. 29

There is also evidence for the view that the strength or weakness
of management would seem to be related to whether a country is
Protestant. Studies published in America during 1959 by F. Harbi-
son of Princeton and C. A. Myers of the Massachusetts Institute of
Technology, titled Management in the Industrial World,30 compared
the quality of industrial management in the United States, the United
Kingdom, Sweden, Germany, France, Italy, Egypt, India, Chile, and
Japan. The first four all appear to have achieved a high standard of in-
dustrial management on a fairly wide scale and have, of course, a high
material standard of living. Standards of management among the other
are reported to be much poorer, and, with the exception of France,
they all have a very much lower standard of living. These weak-
nesses in management seem to run to a pattern in all non-Protestant
countries, and they are traceable directly to ethical and religious
causes. Managers in these non-Protestant lands are gravely con-
cerned with their authority and the preservation of their preroga-
tives. They prefer docile employees "who will not talk back or
raise questions," rather than employees who are ambitious or efi-
cient.³¹ Typical organizational structure is highly centralized and
personal. There is little delegation and consequently much frustra-
tion and bitterness on the part of subordinate managers. Key posi-
tions are occupied by family members on the basis of family ties and
not on the basis of performance. The family is more important than
the enterprise. Maximum production and performance have little
place in the family plans. "The end supreme and all pervading, is the
family—its economic security, its social prestige." 32 The object of
the business in these non-Reformed lands is to provide a reasonable
degree of wealth for the family, and it is not felt that the productivity
of the enterprise need be pushed beyond this point. All this con-
trasts sharply with the philosophy of management in the United
States and Britain, where it is generally held to be intolerable that
nepotism and personal interests should stand in the way of a major

enterprise responsible for the employment and standard of living
of thousands of workers.

Even non-Christian Japan, which has been most successful in
catching up with advanced Western industrial countries, has an in-
come per head only one half of that in Britain. The above authors
comment, "Unless basic, rather than technical or trivial, changes are
forthcoming, Japan is destined to fall behind in the ranks of modern
industrial nations." 33 Writing of France the authors comment:

Compared to other European countries, France, in the latter
half of the Eighteenth Century was rich in the attributes re-
quired for an economy based on the exploitation of local resources.

One would have had every reason to expect France, in the
Twentieth Century, to be a leader in the world's industrial growth
and progress.... By the end of the Nineteenth Century France
was in the grip of a slow and continuous regression in its capacity
to produce.... Other forces which would normally have ex-
erted pressure for recrystallization of the economic institutions
of France remained stubbornly inoperative in an economy of
small holdings, an atmosphere of widespread absence of trust
and an exalted idea of personal security 3 4

Is it without any significance that in the Roman Catholic Canadian
Province, Quebec, as well as in other Roman Catholic lands, the
leading executives of the bigger business organizations have tended
to be Protestants rather than Roman Catholics? The usual reply
made by French-speaking Canadians to this question, when it is
raised in discussion, is that until recently the Protestants had the
better system of education. But then one is forced to ask why do
the Protestants have a better system of education by and large than
the Roman Catholics, at least better in such districts as Quebec and
southern Ireland? Again the answer goes back to the Reforma-
tion. As James Hastings Nichols points out in his classic work,
Democracy and the Churches:

Roman Catholic and Anglican education was frankly aristo-
cratic and designed to maintain social and political inequality. The
notion of universal education and the common school has been
inherited by modern democracy from the Reformation. The
history of early public education knows no rival to the schools

ii

1
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of Geneva, Scotland, and New England. The Reformed did not
merely believe in the capacities of all men; they took pains to
develop them.35

H. F. R. Catherwood warns us in his recent work, The Christian
in Industrial Society, that the English-speaking Protestant nations
cannot afford to boast of racial superiority. Whatever greatness
they have achieved is due to Jehovah God and His Christ and not to
any innate national characteristics or traits. He writes:

Humanism, the prevailing faith in many of the countries
which are still nominally Protestant, may have taken over many
of the ethical ideals of Christianity, but it remains to be seen
whether, having taken away the theology, the "why" of religion,
the ethic the "what" of religion will retain its grip. Only now
are we encountering the third generation since the major decline
of church-going. If the Christian faith ceased to have any in-
fluence in Northern Europe (or North America) but took a firm
grip in, say Brazil, which has a growing Protestant minority,
then the relative patterns of national prosperity and growth might
change quite decisively over a relatively short period. It is, un-
fortunately, all too easy to imagine the deterioration which could
set in here if management and labour increasingly took their tone
from their worst elements 36

Whenever and wherever Reformed Protestant Christianity has
decayed or failed to penetrate you will find ruthless greed, dis-
honesty, prejudice, passion, and slothfulness at work disrupting life.
The writer will never forget seeing colored women in the former
Belgian Congo and in the Yukon carrying home water and firewood
while their menfolk sat watching them do all the work. Without
Christ in control of men's consciences human society and industry
falls apart into lawless violence, power with no trace of conscience,
the jackboot of tyranny, injustice, and economic exploitation tram-
pling down the weak, the poor, and the sick. When Christ is re-
jected by a majority of a nation, all defense against the exercise of
arbitrary political and economic power vanishes too at the same
time. It is the Lord Jesus Christ alone who can subject power to the
control of conscience. Except the Lord build a nation's political
and economic institutions they labor in vain who build.

Upon being appointed American ambassador to Brazil, Mr. Bab-
son went to say goodbye to the President of the Argentine Repub-
lic. After luncheon the two men sat in the sun parlor of the presi-
dential palace overlooking the river. The President was very
thoughtful. "Mr. Babson, I have been wondering why it is that
South America with all its great natural resources and advantages
is so far behind North America." As a guest, Mr. Babson relates in
his book, Fundamentals of Prosperity, he did not like to suggest any
reason, so he replied, "Mr. President, what do you think is the
reason?" The President replied, "I have come to this conclusion.
South America was settled by the Spaniards who came to South
America in search of gold, but North America was originally settled
by the Pilgrim Fathers who went there in search of God." 37

The point of view of the Reformation of seeing all things "sub
specie aeternitas" not only helped greatly in the development of an
inductive method in natural science; it also provided a new moral
approach to the use of the things of this world. Calvin and his
followers did not see the world as something evil from which man
should fly, but rather holding to their doctrine of the sovereignty
of God, they believed that God had placed man in this world to
exploit its potentialities to the best of his ability that he might
glorify God. Under the orders of God, man has the responsibility
of developing a material and social culture which would manifest the
goodness and the power of God, thus providing man with "the good
life." And even though man has sinned in his attempt to claim this
world for himself as its true lord, he still has this responsibility and
the ability, albeit corrupted, to do so. By virtue of this new moral
dynamic, the Calvinists, instead of running away from human cul-
ture like so many later pietists, sought to conquer the world for
Christ's sake. They sought to glorify God in His Church and to
serve Him in His world."

Thus there developed in the lands of the Reformation a new per-
spective on the world. The old medieval Catholic ideal of ascetism
and withdrawal was rejected by Protestant Christians in favor of a
new ideal of using and enjoying the creation to the glory of God.
This meant use in moderation and in accordance with the righteous-
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ness which God demands of His people. It was men endued with this
new ideal who provided the driving power of Anglo-American and
Dutch capitalism and who were the founders of the economic
power of Great Britain, Holland, and America. Thanks to these
Puritan merchant adventurers, business men, and entrepreneurs, the
standard of living of Britain, Holland, and America was raised to a
level never before reached in the history of mankind.

Owing to the propaganda of such socialist historians as the Webbs,
the Hammonds, and R. H. Tawney, it has become fashionable to
decry these Puritan capitalists and to look upon the Industrial
Revolution as an unmitigated disaster. Replying to this caricature
of economic history, T. S. Ashton, Professor of Economic History in
the University of London, points out that it is perverse to maintain
the view that technical and economic changes were themselves the
source of the calamity. In his classic little book on The Industrial
Revolution he writes:

The central problem of the age was how to feed and clothe
and employ generations of children outnumbering by far those of
any earlier time. Ireland was faced by the same problem. Failing
to solve it, she lost in the "forties" about a fifth of her people by
emigration or starvation or disease. If England had remained a
nation of cultivators and craftsmen, she could hardly have escaped
the same fate, and, at best, the weight of growing population must
have pressed down the spring of her spirit. She was delivered,
not by her rulers, but by those who, seeking no doubt their own
narrow ends, had the wit and resource to devise new instruments
of production and new methods of administering industry. There
are today on the plains of India and China men and women,
plague-ridden and hungry, living lives little better to outward
appearance, than those of the cattle that toil with them by day
and share their places of sleep by night. Such Asiatic standards,
and such unmechanized horrors, are the lot of those who increase
their numbers without passing through an industrial revolution 3s
And we might add without passing through a spiritual revolution

such as the people of the Reformation lands passed through during
the sixteenth century. When Macaulay compared his own day with
the past, it was inevitably to rejoice in the change. Since popular
economic history was taken over by the Fabians and socialists, any

similar contemporary comparison would equally inevitably be a
cause for lamentation. In a very important recent work on Capital-
ism and the Historians it has been proved how the structure of left-
wing historiography (the political purpose of which was largely
hidden from subsequent generations of school children in English
and American schools) depended for its emotional appeal on forget-
ting Thomas Malthus and his discoveries about population increases
in relation to diminishing physical resources as quickly as possible.
Actual case studies of the English factory system and the conditions
of life of the English workers buttress the conclusions of the authors.
Messrs. T. S. Ashton, L. M. Hacker, Bertrand D. Juvenel, and
W. H. Hutt have proved that under capitalism the workers, despite
long hours and other hardships of factory life, were better off finan-
cially, had more opportunities, and led a better life than had been
the case before the Industrial Revolution. 40

It is into this heresy of regarding the operations of "capitalism"
as a voluntary process which most socialist historians seem to have
fallen. To these writers the growth of population was merely a
consequence of industrialism. But this is to neglect the research of
the past thirty years which has upset the thesis that industrialism
"created" the economic problem.

Economic change means a change of institutions, habits, ideas,
and attitudes; it takes place, partially at any rate, because the old
institutions, habits, ideas, and attitudes have become ossified or pur-
poseless and obstructive. Behind the change from the defensive
social and economic policies of the Middle Ages to the offensive,
"individualistic" economic policies of the nineteenth century is one
major factor: the consciousness of man's increased power over na-
ture. The age of Malthus was in some respects as short of the indis-
pensable necessities as the age of Aquinas, but it was equipped with
better tools and blessed with business entrepreneurs whose vision
pierced beyond the contemporary gloom to glimpse the age of
plenty beyond. Answering the question, "Why did the first indus-
trial `take-off' happen in Britain and not in France or eleswhere?"
W. W. Rostow writes in his fundamental work, The Stages of
Economic Growth:
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And so Britain, with more basic industrial resources than the
Netherlands; more nonconformists, and more ships than France;
with its political, social and religious revolution fought out by
1688—Britain alone was in a position to weave together cotton
manufacturing, coal and iron technology. the steam engine, and
ample foreign trade to pull it off. 41

Thus the economic primacy of Victorian England cannot be ex-
plained entirely in terms of natural resources, James Watt, and a for-
tunate absence of foreign competition. In the final analysis it was
due to the men of wit and infinite resource and courage who felt
called by their Reformed faith in the living God to carry out the
Creator's cultural mandate "to have dominion over the earth and to
subdue it."

(c) Work in the Age of Automation and Mass Production
By the eighteen eighties of the last century the spirit and structure

of this early Anglo-American capitalism underwent a profound and
revolutionary change as new methods of the organization of capital,
new methods of production and distribution were devised and as
apostasy triumphed over Christian faith. A whole new collection of
business devices and ceremonials were developed in the industrial
and commercial world which enabled apostate business men to set
aside the moral scruples and Puritan ethic which had formerly
governed the lives of their grandfathers and fathers.

Of these legal devices none has been more insidious than the
invention of the limited liability company and the modern business
corporation. Such business corporations have one outstanding fea-
ture; viz., they are completely irresponsible, having neither bodies
to be kicked nor souls to be damned. Beyond good and evil, in-
sensible to argument or moral appeal, they symbolized the mounting
independence of modern monopoly capitalism and international fi-
nance from the old restraints and scruples of Christianity both
Roman Catholic and Reformed.

"As directors of a company," wrote William M. Gouge, "men will
sanction actions of which they would scorn to be guilty in their
private capacity." A crime which would press heavily on the con-
science of one man becomes quite endurable when divided among

many. "Where the dishonesty or fraud or exploitation has become
the work of all members of a business every such business man can
now say with Macbeth in the murder of Banquo, `Thou canst not
say I did it.' " 42

As industry became more mechanized and passed out of the hands
of owners of capital into that of the managers of capital, economic
life became depersonalized and industry became more autocratic
and oligarchic in its structure. In their classic work, The Modern
Corporation and Private Property, 43 Adolf Berle, Jr., and Gardiner
C. Means showed what had taken place by 1925. Nominal powers
of decision over the use of capital had become whittled down to
pro forma annual meetings of shareholders attended by perfunctory,
negligible, or cranky minorities. As Burnham so well explained in
his book The Managerial Revolution," the executive and managerial
classes had in effect taken over the de facto control of Anglo-
American productive processes. As Burnham sees it the technical
and industrial society in which we now live is developing into some-
thing that may best be described as an administnative or managerial
society. He says:

We are now in a period of social transition ... from the type
of society we have called capitalist or bourgeois to a type of so-
ciety which we have called managerial.... What is occurring
today is a drive for social dominance, for power and privilege,
for the position of ruling class, by the social group or class of
managers. . . . The economic framewonk in which this social
dominance of the managers will be assured is based upon the state
ownership of the major instruments of production. 45

In support of this thesis Burnham points out that a new class in
managerial and administrative positions is multiplying in numbers
and increasing in power throughout the world. With increasing
mechanization in industry and the increasing bureaucratization of
society we can therefore envisage a state of things when this new ad-
ministrative class will outnumber the industrial wage earners. More-
over, while the initial impulse towards the growth of administration
comes from the necessity of controlling a force so powerful as mass
production, the tendency of administration in accordance with
Parkinson's Law is to extend its numbers and its control over the
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whole of the life of modern industrial society. Even the professions,
such as scientific research, medicine, and teaching, are in danger of
becoming subject to "technique" and to the central bureaucratic
direction and regulation, which such "technique" makes necessary.

By such "technique," Jacques Ellul points out in The Technologi-
cal Society,46 we should understand not mere machine technology.
Technique refers to any complex of standardized means for attaining
a predetermined result. Thus, it converts spontaneous and unreflec-
tive behavior into behavior that is deliberate and rationalized Tech-
nique as Ellul would have us understand it means nothing less than
the organized ensemble of all individual techniques which have been
used to secure any end whatsoever. He writes: "Technique is noth-
ing more than means and the ensemble of means." 47 As such,
technique has become indifferent to all traditional human ends
and values by becoming an end-in-itself. The Technical Man is
fascinated by results, by the immediate consequences of setting
standardized devices into motion. He is committed to the never
ending search for "the one best way" to achieve any designated
objective. Our erstwhile means have in fact all become an end,
an end, moreover, which has nothing human in it and to which we
must accommodate ourselves as best we may. We cannot even any
longer pretend to act as though the ends justified the means. Ac-
cording to Ellul, technique, as the universal and autonomous tech-
nical fact of our age, is revealed as the technological society itself
in which man is but a single tightly integrated and articulated com-
ponent. The Western world is becoming a progressively technical
civilization; by this Ellul means that the ever-expanding and irre-
versible rule of technique is extended to all areas of modern life:
the economic, political, medical, administrative and police powers
of the modern state, propaganda, and, above all, warfare. It is a
civilization committed to the quest for continually improved means
to carelessly examined ends. Indeed, technique transforms ends into
means. What was once prized in its own right now becomes worth-
while only if it helps to achieve something else. And, conversely,
technique turns means into ends. "Know-how" takes on an ultimate
value. Today men look to technique to save them from disaster as

once men used to look to God. As Ellul well puts it: "Even people
put out of work or ruined by technique, even those who criticize
or attack it have the bad conscience of all iconoclasts. They find
neither within nor without themselves a compensating force for the
one they call in question. They do not even live in despair, which
would be a sign of their freedom. This bad conscience appears to
me to be perhaps the most revealing fact about the new sacralization
of modern technique." He then points out that the characteristics
of modern technique, namely, its rationality, artificiality, automatism,
self-augmentation, monism, universalism, and autonomy, make it
utterly different from the techniques of the past. "Today we are
dealing with an utterly different phenomenon." The Technical So-
ciety is a description of the way in which this new technique is in
process of taking over the traditional values of every society through-
out the world, subverting and suppressing these values to produce
eventually a monolithic world culture in which all nontechnological
difference and variety is mere appearance.

The vital influence of technique is, of course, most evident in the
economy. Ellul here first points out that technique not only plays
a dominant role in production, as Karl Marx recognized, but also in
distribution. Ellul remarks:

No area of economic life is today independent of technical
development. It is to Fourastie's credit that he pointed out that
technical development controls all contemporary economic evo-
lution from production operations to demography.... Even more
abstract spheres are shown by Fourastie to be dominated by tech-
nical progress; for example, the price mechanism, capital evolu-
tion, foreign trade, population displacement, unemployment, and
so on.... As a result of the influence of techniques, the modern
world is faced with a kind of "unblocking of peasant life and
mentality." For a long time peasant tradition resisted innovation,
and the old agricultural systems preserved their stability. Today
technical transformation is an established fact; the peasant revo-
lution is in process or already completed, and everywhere in the
same direction. 48

According to Ellul, technique is producing a growing concentra-
tion of capital as Marx foresaw it would. He writes, "Technical
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progress cannot do without the concentration of capital. An econ-
omy based on individual enterprise is not conceivable, barring an
extraordinary technical regression. The necessary concentration of
capital thus gives rise either to an economy of corporations or to a
state economy. . . . This tendency toward concentration is con-
firmed daily. The important thing is to recognize the real motive
force behind it." 49 Ellul claims that the motive force behind this
concentration of capital in giant corporations is not to be found in
any human, social nor even economic benefits. "What, then, is the
motive force behind this concentration?" he asks. The answer he
gives is that it is technique alone. Ellul explains the reason:

A number of elements in technique demand concentration.
Mechanical technique requires it because only a very large cor-
poration is in a position at the present to take advantage of the
most recent inventions. Only the large corporation is able to apply
normalization, to recover waste products profitably, and to manu-
facture byproducts. Technique applied to problems of labor
efficiency requires concentration because only through concen-
tration is it possible to apply up-to-date methods which have gone
far beyond the techniques of the former efficiency and time-
study experts (for instance, the application of techniques of in-
dustrial relations). Finally, economic technique demands both
vertical and horizontal concentration, which permits stockpiling
at more favorable prices, accelerated capital turnover, reduction
of fixed charges, assurance of markets, and so on.... The impulse
to concentrate is so strong that it takes place even contrary to
the decisions of the State. In the United States and in France,
the State has often opposed concentration, but ultimately it has
always been forced to capitulate and to stand by impotently
while the undesired development occurs. This confirms my judge-
ment concerning the decisive action of technique on the modern
economy. 5°

The combined effect of all these changes and tendencies then has
been to produce an industrial society dominated by "functional or
technical rationality." The adjective is necessary to distinguish this
meaning of rationality from the belief in the "understanding" as a
quality in men which impels them to seek and enables them to appre-
hend truth and justice. Technical rationality is the capacity of ap-
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plying means to ends or of organizing actions in order to reach a
previously defined goal. It is in the production and distribution of
goods and services that technical rationality has today come to exer-
cise undisputed sway, and because of the dominant position of indus-
try in modern society the habit of thinking in terms of technical
rationality has spread imperceptibly into other areas of modern life.

In the drive for lower costs and greater output per man hour all
the technical skills of industrial engineering and production planning .

are enlisted. The effort to break down work into simpler operations
never ceases. The demands of the competitive market compel man-
agement to make new experiments and to employ new methods in
the most economical use of capital and labor.

In such an increasingly urbanized, rationalized, and technicized
society, controlled largely by impersonal money trusts, the majority
of Western workers today spend most of their working hours under
the direction of an authoritarian and disciplined business organiza-
tion. The individual worker in our new age of mass production
and of automation tends to become an anonymous, interchangeable
unit. Eugen Rosenstock-Huessy, Jacques Ellul, H. Van Riessen,
and Friedrich Georg Juenger, in their brilliant expositions of the
effects of rationalized production on human beings, have shown how
in some particular features the inner essence of this process has been
startlingly revealed. It is characteristic of an age of machine pro-
duction that in some industries it is necessary for some men to work
in shifts. Machines tire less quickly than men; they need less pro-
longed periods of rest. It is they that set the pace, and when they
are working at it full stretch it takes three men to keep up with
them. The unit of production is no longer one man, but three
"shifts." The person has become an anomymous, interchangeable
unit. He can be represented by a number. In discussing the func-
tional implications of this assembly line method of production
Juenger writes in his book, The Failure of Technology:

An invention like the assembly line shows functional thinking
to a high degree, for here all the functions of work are lined up
within the sequence of lifeless time, and the workmen stationed
along the line as functionaries of a work process that has been cut



into pieces. What is the consequence? The worker loses his iden-
tity; as a person he loses his individuality; he is only noticeable as
the performer of a function. As a human figure he fades out; and
from the point of view of technical progress it would be desir-
able if he faded out altogether.51

Again, in modern industry payment is usually by the hour. It does
not alter the significance of this fact that in earlier periods payment
was also sometimes by the hour. The point is that it belongs to the
essential nature of modern industry that time is no longer calculated in
terms of the services of known persons, but by the hours of labor of
anonymous interchangeable labor forces. The hour for which a man
engaged in building a bridge is paid is not part of his life; it is
part of the several hundred thousand hours required for the building
of the bridge. Working time, that is to say, is disconnected from
the man who does the job and related exclusively to the piece of
work. In other words, a man's work is divorced from his personal
life. The breaking up of the worker's life into a succession of
identical units which he cannot combine into any meaningful scheme
takes from him the power to order his life as a whole. The worker
in the large factory has the feeling of being nothing more than a
number. The growing size of industry is mainly responsible for this
situation. It has resulted in the loss of personal contact with the
company and of any awareness of working together in a common
undertaking. 52

Economists of the "classical" and even some modern schools of
economic thought have furthered this process of the devaluation of
labor by their definition of labor as a "commodity" along with other
commodities in the general system of production and exchange. As
the opening to his chapter "On Wages" Ricardo states that "Labor,
like all things bought and sold and which may increase or decrease
in quantity has its natural and market value. The natural price is
that price which is necessary to enable labourers, one with another
to subsist and to perpetuate their race without either increase or
diminution." 53

In his recent work, Man, Industry and Society, Rodger Charles
argues with a great deal of justification that it is just this theorem,

that labor is a commodity, which is at the root of so much present-
day labor-management conflict. Unfortunately, he points out, not
only is it accepted as axiomatic by an old fashioned type of manage-
ment but also by an equally old fashioned type of trade union
leader.54

In so far as man in his work is reduced to the position of a mere
functionary, who carries out a mechanical task in which he is replace-
able by others, and in so far as he is treated as just another "com-
modity," work loses its personal quality. It ceases to be a sphere
of personal and moral activity. It no longer fosters, as God means it
to foster, the growth of personal character, by affording opportuni-
ties  for personal decision, exercise of judgment, mastery of intract-
able material, and growth in understanding and skill.

Given such developments it is not surprising that so many indus-
trial workers today are unable to find any meaning in their work and
that they have been reduced to the level of "mass men."

The research work of the Elton Mayo School of Human Relations
in Industry has provided us with first hand evidence of this deper-
sonalization of men's labor in modern society. Mayo based his
whole analysis of industrial society upon the concept of "anomie,"
i.e., the lost, forlorn condition of the little man in the vast industrial
machine. Mayo found that this feeling of "anomie" acquired its
typical character from the new, impersonal method of modern
business organization and the so-called "scientific management" of
workers introduced by Frederick Winslow Taylor, first at Midvale
Iron Works, then at the Bethlehem Steel Company, and the resulting
specialization of functions. The atomization of labor, and especially
the isolation of a partial function and its resulting fixation, had given
the workers at the Hawthorne Works of the Western Electric Com-
pany a feeling of being alone in their work, of not really belonging.
Mayo discovered something drastically wrong with the social struc-
ture of the factory. The workers no longer counted in the formal
organization of the plant or within the informal organization; i.e.,
in their personal relations with the foremen. As a result there had
arisen all sorts of social tensions for which Mayo proposed radical
new solutions based upon the following discoveries: (1) Work is a
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group activity; (2) the social world of the adult is primarily pat-
terned about work activity; (3) the need for recognition, security,
and a sense of belonging is more important in determining the work-
er's morale and productivity than the physical conditions under which
he works; (4) a complaint is not necessarily an objective recital of
facts; it is commonly a symptom manifesting disturbance of an
individual's status position; (5) the worker is a person, whose atti-
tudes and effectiveness are conditioned by social demands from
both inside and outside the work plant; (6) informal groups within the
work plant exercise strong social controls over the work habits and
attitudes of the individual worker; (7) the change from the older
type of community life to the atomistic society of isolated individ-
uals, i.e., from eotechnic to neotechnic society, tends continually to
disrupt the social organization of a work plant and industry gener-
ally; (8) group collaboration must be planned for and developed.
If group collaboration is achieved, the work relations within a work
plant may reach a cohesion which resists the pull towards stasis and
atomization.55

These results of the investigations carried out in the Hawthorne
Works of the Western Electric Company provide convincing evi-
dence that the attempt at scientific management of the workers intro-
duced by F. W. Taylor and other leaders of Time and Motion, as
well as the old fashioned view of management towards labor as a
commodity, are fundamentally at the root of the workers' discontent,
and that management best succeeds when it treats its workers as
persons rather than impersonal functions of the productive process
and restores a genuine feeling of belonging to a common enterprise
by:

... making factory groups so stable in their attitude of group
co-operation that men in the groups explicitly recognized that
the factory had become for them the stabilizing force around
which they developed satisfying lives. 56

In short, leaders in this particular industry are at last making
some attempt to re-create the social bonds which had become disas-
trously severed through the destruction of community during the
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later phases of the Industrial Revolution which we have described
as the rationalization and scientization of production.

Such an attempt to rationalize and to scientize production was
bound to devaluate human labor, since it meant that the workers
were made to become the slaves of the machines they operated. When
in scientific organization the division into partial labor functions is
consistently carried through, then in the case of mass production it
will usually be possible to assign a very elementary function to the
individual worker: a simple operation that must be repeated with
the regularity of clockwork, every minute of the hour, every hour
of the day, every day of the week, every week of the year.

Then it was decided to employ technical means in order to inte-
grate these elementary functions into one total process of production.
The objects to be processed by such methods of mass production
are put upon a moving belt or suspended on moving chains. Some-
times also the workman is himself made into a mobile fixture on a
moving platform. The products to which this system of mass
production have been applied are today legion: cigarettes, sweets,
radios, televisions, cars, refrigerators, pulp and paper, and so on.
The devaluation of labor in such endlessly repeated, simple manipu-
lations is further increased when the individual function is itself
subjected to scientific analysis and control. It is for this reason that
no Christian can accept the present mania in Britain for so-called
Time and Motion studies applied to ever increasing areas of British
industry, since the price to be paid for such scientific management of
men is too high. As the great Christian philosopher of modern
science, H. Van Riessen, points out in his fundamental work, The
Society of the Future:

The price paid for scientific organization, whenever consistently
applied, is the freedom of man in labor, his personal responsibility,
the appeal to initiative, to decision, to effort, to skill, and every-
thing over which man disposes in the scope of his freedom. Wher-
ever freedom of work is wanting or means nothing because the
features of labor have become so elementary and repetitious that
labor as such is devaluated, it no longer deserves to be called by
the name of labor.57
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The conditions of modern mass production have not only reduced
the workers to slaves and devaluated their labor, but they have at the
same time made it more difficult for men to realize that in their work
they are exercising a useful social function. To a shoemaker in a
village his function and responsibility are evident; if he fails to make
shoes, the community will go unshod. But for the worker in a large
mass production factory his contribution to the whole may seem
negligible. He is remote from the ultimate use of what he is making,
which may be only a tiny part of the completed whole.

Thus the heart of the problem of work in modern society lies in
the divorce of work from the service of Almighty God and the
worker's own personal life and from life in the community. As Old-
ham well says:

Men can be delivered from slavery to the machine only by a
revolutionary change in the accepted scale of values in which a
primary concern for the welfare of persons takes the place of
demonic concentration on technical efficiency and material pro-
duction. 58

(d) God's Judgment Upon Apostate Industry and Society
It is imperative for Christian workers to understand that the con-

flicts which rend modern society and the evils connected with
modern methods of mass poduction, though they have in fact been
accompaniments, are not the inevitable consequences of the com-
ing of the machine. The real source is to be found in apostate modern
men's attempt to become independent of God. Behind the technical
developments of the past two hundred years lies the whole spiritual
process of modern man's attempt to emancipate himself from the
control of the Word of God as the ordering principle of his life in
this world. Apostate modern man in his drive for independence from
the God and Father of Jesus Christ has sought for freedom without
any binding moral or religious sanctions by which he understands
not only emancipation from political or ecclesiastical absolutism but
also complete freedom from God. In addition, apostate modern
men have striven for creativeness without responsibility, and they
have worshiped the cult of the production of goods and the accumu-
lation of money in the bank as the true content and meaning of hu-

man existence. Again, modern "scientific humanists" have striven
for power over nature and over their fellow men without any sense
of reverence for either their fellow men or for God's creation. As
a result of these spiritual tendencies originating from the perversion
of the cultural mandate revived at the time of the Reformation,
Christians should be able to realize that it was not by some inexorable
law of nature that the release of the forces of economic and technical
rationality and scientific management brought about the far-reach-
ing social transformation we have described. It brought about the
changes which it did because the acquisition by modern men of the
new powers released by modern science took place within the context
of the modern humanistic drive for complete spiritual autonomy
and independence from the Lord Jesus Christ. As Emil Brunner
well says:

It is this context which gave to technics, and also the new sci-
ence, both a prodigious stimulus and also that direction which has
today confronted us with a terrifying problem. Technics has been
cut free from the moral and religious context of human life and
has become autonomous because its deepest desire was the desire
for autonomy on the part of man. From this point of view we
can understand why technics acquired such a speed of develop-
ment and why the tempo was not moderated in order to allow
the necessary social adaptations to take place. The furious revo-
lutionary changes in the conditions of life due to the development
of technics took place in a period which was very little in a con-
dition to digest, socially and morally, so large a mass of changes.
It was not able, that is to say, to bring about the social adaptations
and modifications which were necessary if technics were not to
become a danger to the life of man 59
Thus we cannot hope to understand the nature of industry in mod-

ern society if we take account only of those elements in it which
meet the eye. As Christians we have to look beneath the surface for
the repressed forces which, though they have been ignored, retain
their vitality and have exerted a continuous, though often unrecog-
nized, pressure. The dominance of functional rationality and the
elevation of technics from being merely a means of improving the
conditions of human life to a position where it is regarded as the
end and ultimate purpose of human life in modern apostate society
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has meant that human and social factors in the process of production,
distribution, and exchange have been left out of account with the
consequent dechristianization and depersonalization of millions of
modern workers into so-called mass men or proletariate.

These suppressed forces have in the twentieth century violently
asserted themselves and given rise to a social crisis of the first magni-
tude. As V. A. Demant says: "Our modern industrial society got
into its stride under the influence of an abstract theory of human
needs and behaviour—namely that men would always act from
motives of the maximum economic gain, buying cheapest and selling
dearest, irrespective of boundaries of family, class, and nation. In
other words the real world of men and women, with their attach-
ments, loyalties, hopes and fears, moral and religious convictions,
was supposed to be amenable to purely economic incentives in a
free market.... This economic `paradise' hardly got going before
society in all sorts of ways started protecting itself against this
tendency to dissolve all the realities of social living. All forms of
socialism, whether democratic, communist or fascist, are vast meas-
ures of `protection' against the gale set blowing by the attempt to
but purely economic rationality into practice." 60

Thus the problems of modern industry have their root in the fact
that labor is not self-disciplined but subject to an alien control in
the form of so-called scientific management, and that there is in con-
sequence no responsible exercise of freedom and no meaningful or-
dering of human activity. The workers have no real responsibility
for the conduct of their work. Discipline must in consequence
continue to be imposed from without, and therefore to arouse re-
sentment.

In the nemesis which has thus fallen upon the workers, the Chris-
tian will detect nothing less than the hand of God coming in judg-
ment upon both capitalists and workers. God himself has brought
modern industry into this crisis. He does not allow himself to be
neglected. He cannot allow it for our own sakes. Thus He has
turned down the dream of independence, the dream of a world
without God and of a redemption without Christ, into the nightmare
of the mass production factories where the workers and the mana-

gers have become slaves of the machines. Such a divine judgment is
only too apparent in the nemesis which has overtaken applied science
in modern industry. The outcome of such applied science has been
slavery, enmity, and hatred. The attempt to become independent of
Gad so that man could master his physical and social environment
has resulted not only in man's losing his sense of belonging to God's
earth but also in the devaluation of human labor.

For two hundred years men have striven for power over nature
and then over each other in order to become independent of God's
purpose and law for their lives. As a result they have not only lost
all sense of the sacred and sublime in human life, but they have
alienated themselves from the very power they had discovered by
means of their science and techniques which they have sought to
use for their own selfish ends. More and more modern technology
and scientific method applied to industry in time and motion studies
are reducing the workers to slavery. As with Adam, man's striving
for autonomy from God thus reveals the nature and consequence
of sin. Science has been able to solve most of our material prob-
lems, but only at the cost of creating a moral problem which is
insoluble. What shall it profit the human race to control the material
universe, if in the process it reduces human persons to the level of
mechanical robots and slaves of big business and mass production?

By completely secularizing modern industry and trying to scien-
tize and mechanize all human relationships, the workers now find
themselves penalized by God in the loss of their own human dignity
as persons at work and in the meaning of their lives. In forsaking
God, millions of Western men have been reduced to mass men
herded together like ants in our great centers of population as part
of the "lonely crowd." 61 In forsaking God, modern humanists have
severed their connection with the true basis of their existence as
human beings, and they have thereby opened up the way to apostate
nihilism, so prophetically foretold by the most honest atheist of mod-
ern times, the German philosopher, Nietzsche. 62 The masses now
seek satisfaction in such false idols as sports, sex, gambling, alcohol,
and automobiles. But as they fail in all this to find true peace of
mind, they will eventually land in nihilism. Already many of the
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West's leading artists, poets, painters, and thinkers have reached this
final stage where human existence is thought to be futile and
senseless.

Thus does God punish Western men's apostasy from Him by turn-
ing their science, art, philosophy, and industry against them; and by
confronting them with the meaninglessness of life apart from Him;
and by the loss of all their moral, legal, and political values by means
of which alone they could keep control of their science and tech-
nology. The living God of the Bible has thus turned the tools of
applied and pure science against man by confronting him with the
terrible meaninglessness of human life lived apart from Him and His
Son.

Post-Christian man has created a sterile society in which he dis-
covers that when he lives as if God is dead, man also becomes dead.
Human life has today lost its meaning and purpose as apostate mod-
ern man finds himself reduced by his own science and technology to
a mere cog within the great machine of nature and society. The only
way of escape now lies in a non rational world of experience, of
drugs, pornography, and an elusive "final experience," and then
ultimate madness. As we saw in the preface to this book, Michel
Foucault in Madness and Civilization teaches that the ultimate in
autonomous freedom is being crazy.63 It is a great thing to go insane,
for then only can you become truly free.

The results of drug-taking and schizophrenia are in fact remark-
ably similar to insanity, a fact which is well understood by many
drug takers, including many thousands of young people in America,
Britain, and Canada. Newsweek reports that the "hippies" in San
Francisco have been using the tune of "We Shall Overcome" to the
words, "We Are All Insane." 64 Commenting upon this climax of
apostate humanism in insanity, Francis Schaeffer writes in Escape
from Reason: "Foucault is not too far removed from Aldous Hux-
ley. He is not to be thought of as too isolated to be of importance
in understanding our day, and in understanding the end of duality
and dichotomy (the split between the rational and the non rational).
The logical end of the dichotomy, in which hope is separated from
reason, is the giving up of all reason." 65

On the basis of scientific determinism man as a person finds he
no longer has any meaning, and therefore his culture also has become
meaningless. The overturning of God's ordering of human society
which began during the French Revolution and was continued in
the Bolshevik Revolution in Russia has created a society in which
man is dead, and he has merely become a statistic in the records of
big business and big government. His personality has been stripped
away from him, leaving him to fulfill a function in a depersonalized,
militarized, and technological mass society as an empty husk of a
person. Apostate modern man thus tends to shirk off all his respon-
sibilities as a parent, as a worker, and as a citizen, surrendering them
to the state, to his labor union, political party, or his employer. In
short, apostate godless man has become emptied of his character as
a person created in God's holy image and therefore an individual
with eternal significance. Apostate modern man is dead. Thus the
Lord God has turned the tables upon man's apostasy and rebellion.
He will not allow man to retain his autonomy from Him without
suffering loss. As Schaeffer says:

Any autonomy is wrong. Autonomous science or autonomous
art is wrong, if by autonomous science or art we mean it is free
from the content of what God has told us. This does not mean that
we have a static science or art—it is just the opposite. It gives
us the form inside which, being finite, freedom is possible. Science
and art cannot be placed in the framework of an autonomous
downstairs without coming to the same tragic end that has oc-
curred throughout history.... In every case in which.the down-
stairs was made autonomous (i.e., the rational and scientific), no
matter what name it was given, it was not long before the down-
stairs ate up the upstairs (freedom or grace). Not only God dis-
appeared but freedom and man as well. . Whenever art or
science has tried to be autonomous, a certain principle has always
manifested itself—nature "eats up" grace, and thus art and science
themselves soon began to be meaningless.66
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The final stage is come when Man by eugenics, by prenatal conditioning,
and hy an education and propaganda based on a perfect applied psy-
chology, has obtained full controI over himself. Human nature will be the
last part of Nature to surrender to Man. The battle will then be won... .
But who, precisely, will have won it ... .

At the moment of Man's victory over Nature, we find the whole human
race subjected to some individual men, and those individuals subjected to
that in themselves which is purely "natural"-to their irrational impulses.
Nature, untrammelled by values, rules the Conditioners and, through them,
alI humanity. Man's conquest of Nature turns out, in the moment of its
consummation, to be Nature's conquest of Man. Every victory we seemed
to win has led us, step by step, to this conclusion (pp. 42-46).

It is remarkahle that a Roman Catholic theologian, Romano Guardini, should
also have written along similar Iines in his The End of the Modern World
(Sheed and Ward, London, 1957). He begins hy recognizing the achievements
of the Renaissance, when modern man came into his own. He also discusses
the prohlems of anxiety:

Modern anxiety arises from man's deep-seated consciousness that he
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lacks either a "real" or a symbolic place in reality. In spite of his actual
position on earth he is a being without security. The very needs of man's
senses are Ieft unsatisfied, since he has ceased to experience a world
which guarantees him a place in the totaI scheme of existence. When
the limited world picture of the Middle Ages was cancelled out by the
modern picture of a Iimitless world, God lost His dwelling place; thereby
man lost his proper position in existence. "Where" then is God? (p. 52).
And where is the place of man? It is curious that in the century when
man has gained the greatest mastery over nature and things, he should
himself feel Iost.... Man's relations with nature have reached the point
of final crisis: man will either succeed in converting his mastery into good
—then his accomplishment would be immense indeed—man wilI either
do that or man himself wilI be at an end (p. 73ff.).

Similarly R. J. Rushdoony points out in Newsletter 41 (Jan. 1969) :
The death-of-God movement is one of the deepest and most powerful

forces in the modern world. The mistake most people make in trying to
understand it is that they only see its most obvious manifestation in men
like Altizer. But the death-of-God movement is everywhere, and it is
extremely powerful in conservative and evangelical circles.... If a man
professes to be a Christian and yet favors the public schools (or statist
schools), and sends his children to them, he is declaring that God is dead
in at least the sphere of education. He is denying the sovereignty and
existence of God for educational life. No Iess than the sexual offender, he
is saying that God is dead and can he safely disregarded in the area of
education.... Our modern economics is the death-of-God economics; it
denies that God exists and governs the sphere of economics by His law.
(Page 1 of his Newsletter, published at 22816 Oxnard Street, Woodland
Hills, California 91364.) For a brilliant sociological interpretation see
R. A. Nisbet's chapter on "Alienation" in his book, The Sociological
Tradition. Also, cf. G. R. Taylor, The Biological Time Bomb (World
Publishing Company, New York, 1968), chap. 1, "Where Are the Biologists
Taking Us."

Chapter Three

THE COMMUNIST THEORY OF LABOR, INDUSTRY
AND SOCIETY

(a) The Marxist Analysis of Industrial Society

Marxism developed during the nineteenth century in reaction to
the laissez faire theories of the classical economist who taught that
the true welfare of society would prevail only when individuals
could pursue their own private interests without any economic
control by the state. As long as the state does not interfere in the
free play of economic forces, then it was believed a "natural har-
mony" or identity of interests would work to bring about the pros-
perity of all. In this way, civil society had come to be regarded as
the free play of economic interests within the juridical frame of
the unassailable natural rights of the individual. As Adam Smith
had said in The Wealth of Nations:

By preferring the support of domestic to that of foreign in-
dustry, the individual intends only his own security; and by
directing that industry in such a manner as its produce may be of
the greatest value, he intends only his own gain, and he is in this,
as in many other cases, led by an invisible hand to promote an
end which was not part of his intention.... By pursuing his own
interest he frequently promotes that of the society more effectu-
ally than when he really intends to promote it.

The natural effort of every individual to better his own con-
ditions when suffered to exert itself with freedom and security,
is so powerful a principle, that it is alone without any assistance,
not only capable of carrying on the society to wealth and pros-
perity, but of surmounting a hundred impertinent obstructions
with which the folly of human laws too often encumbers its
operations.'
In these famous passages Adam Smith had enunciated the basic
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principle of modern capitalism—the automatic regulation of industry
by reference to market price alone. Smith believed that the fiscal
policies of mercantilism had cramped individual enterprise and were
holding back the economic growth of Britain. In the first passage
we have quoted, Smith was exposing the ineptitudes of the corn
bounty; in the other he was exalting private enterprise above pater-
nalism, which allowed monopoly privileges to such trading com-
panies as the East India Company and the Hudson Bay Company.
In a famous essay titled The End of Laissez-Faire, John Maynard
Keynes writes:

The early nineteenth century performed a miraculous union.
It harmonized the conservative individualism of Locke, Hume,
Johnson and Burke with the Socialism and democratic egalitarian-
ism of Rousseau, Paley, Bentham and Godwin. . . . The age
would have been hard put to it to achieve this harmony of oppo-
sites if it had not been for the Economists, who sprang into
prominence just at the right moment. The idea of a divine har-
mony between private advantage and the public good is already
apparent in Paley. But it was the Economists who gave the notion
a good scientific basis. . . . To the philosophical doctrine that
Government has no right to interfere, and the divine miracle that
it has no need to interfere, there is added a scientific proof that
its interference is inexpedient. This is the third current of
thought, just discoverable in Adam Smith, who was ready in the
main to allow the public good to rest on "the natural effort of
every individual to better his own condition," but not fully and
self-consciously developed until the nineteenth century begins.
The principle of laissez faire had arrived to harmonise Individual-
ism and Socialism, and to make at one Hume's Egoism with
(Bentham's) Greatest Good of the Greatest Number. 2

Smith's conception of man is a typically apostate humanist one.
Man is a reasonable and reason-determined being who lives out of
his freedom and independence in seeking his own selfish interests to
the fullest possible degree. He believed that such enlightened selfish-
ness is the basic motivating force of every human being. It is not
without significance that Smith wrote a treatise on The Theory of
the Moral Sentiments before he turned his attention to the study
of economics. In his ethical work he laid the philosophical founda-

tions for the Wealth of Nations. Although influenced by
Hutche-son's principle of benevolence, Smith was too skeptical a man to
rest his ethical views upon unalloyed human kindness. Instead, he
argued that we acted as we did out of a regard for the opinion of
others. We shape our actions to please an impartial observer, the
possessor of an enlightened reason. What we call conscience is the
representative within our own breast of the enlightened observer.
When we sympathize with a friend in trouble, our criteria are those
we conceive will win the approval of this judicious soul. Such an
observer of all our actions does not teach universal benevolence.
Though he feels the softer human emotions, he expects human be-
ings to pursue their own interest, in ways which violate no ethical
canons. It is sympathy which serves as a brake upon a man's egoism.
As a rational being man judges his own conduct by what others say
and think of it and this keeps his selfishness within bounds.

Applying this faith in human reasonableness to economic conduct,
Smith argued that competition in business life has the same miti-
gating effects on human cupidity as sympathy in one's own private
life. The outcome of man's natural sympathy towards others, if
allowed to run its course, would be a harmonious and natural order
in economic life. The interest of one business man would always
be in harmony with the interest of the next one. Indeed Smith was
convinced that such competition would ensure that in the long
run the price of goods would come to rest at the level of their labor
value.

Smith believed that in primitive society "the whole produce of
labour belongs to the labourer; and the quantity of labour com-
modity employed in acquiring or producing any commodity, is the
only circumstance which can regulate the quantity of labour which
it ought commonly to purchase, command, or exchange for." 3

Smith recognized that property and profits are an imposition upon
the workers. There is a note of nostalgia for "that original state
of affairs" when the worker had "neither landlord nor master to
share with him." 4

But Adam Smith is hard-headed. His book is devoted not to moral
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sentiments but to expediency. The way lies ahead, through the in-
creasing productivity that follows the division of labor.

For Smith the state should not intervene in economic life, since
everyone bound to the "market" with its healthy competition, would
find that his own individual freedom was in harmony with the eco-
nomic interests of his fellow-men. The market itself would function
as the natural force which would, sooner or later, make for equi-
librium, since in Smith's system market and competition are equiva-
lent. Competition presupposes factors that are mutually about equal.
The functioning of competition in the market place thus presupposes
the equality of those engaged in it. Economically engaged people,
Smith believed, are equal people.

Smith's ethical and economic teaching is purely immanentistic,
since he reduces man to homo oeconomicus in order that he could
proclaim universally valid "laws" of human behavior in the economic
sphere. As such, the father of modern humanistic economics is
revealed as being in the grip of the apostate "nature-freedom"
ground-motive. In future economic thought homo oeconomicus
came to replace real flesh and blood men and was used to justify
the exploitation of the workers in the new factories rising up all over
Western Europe in the nineteenth century. Without this monstrous
economic abstraction, the classical economists believed that economic
theory could not develop and discover the laws which operate in
economic life. Acceptance of this hypothesis enabled economists,
however, to find such laws which could then be used against the
workers. Marcet's Conversations in Political Economy is quoted
by M. Dobb in his TV ages to illustrate this. Her instruction of the
unfortunate Caroline brings out very clearly how these new
eco-nomic laws always worked in favor of the propertied and powerful.
Since wages depend on the proportion of capital to workers, nothing
must be done to decrease the riches of the rich; no poor-rate which
leaves less money available for capital investment, no taxes which
diminish the sum from which the wages will be paid. In fact, any
effort at taking money from the rich will make the poor poorer; a
strange but comforting teaching for the rich. One immediate prac-
tical conclusion was that the unions could not raise wages; only an

increase in the wages fund could do that. 5 Of this appeal to so-called
"laws of nature" J. C. Gill writes in The Mastery of Money:

Too often in the past, men's theories have been represented to
be "laws of nature," hindering the proper ordering of society.
The factory laws and the humanizing of the scandalous Poor
Law of 1834 came about because there were people who valued
human life and believed in God, and refused to accept the expert
opinions of the political economists of their day. They would
not be silenced by them. From then to now, laws and customs
have developed which it was forecast, would accomplish the na-
tion's ruin.°

In the abstraction of homo oeconomicus we find, therefore, more
than a fiction; it shows us the power of apostate humanist ground-
motives in determining what godless men will "see" around them. In
classical economics there is reflected a view of man as the sovereign
ruler of his own destiny. Unfortunately the idea of homo oeconomicus
still rears his ugly head in most modern economic textbooks. In his
fascinating dissertation Vrijheid en Gelijkheid (Liberty and Equal-
ity) A. Kouwenhoven has clearly demonstrated that in contem-
porary economic literature the same apostate humanist view of man
as the master of his own destiny still dominates Western economists
as it did the classical economists.? They refuse to admit that people
today are not really free or equal and that the people are slowly
being reduced to slaves of either big business or big government.
Such economists can blithely discuss such subjects as poverty,
monopolies, labor-management conflicts and yet still talk about the
individual's freedom of choice. They must surely know full well
that people today are not free in all respects nor that they are equal
in various ways. Maarten Vrieze rightly points out:

This humanist idea of the essential equality of all men as reason-
able individuals or units, existing as sub-stances in and by them-
selves free from any law order which is not fully derived from
man himself (either as absolutized "reason" or as a more "posi-
tive" law of some kind), continues its existence even when people
take notice of factual situations of inequality; the idea then func-
tions as the "ideal" or "norm" according to which the situation
must be rectified. And even there where such a conclusion is
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not explicitly drawn, the concept shows up suddenly in theo-
retical reflections. . The economist, for example, will make
very clear that he is aware of the concrete differences which
exist in society . . . ,but at the same time he will introduce
standards and yardsticks with which he begins to measure the
economic activities of large numbers of people; he can only
do so upon the presupposition that there is an underlying equal-
ity.... The humanist has no other means of seeing any order
in the economic phenomena; it escapes his attention—because
his heart is closed for Him who sets them—that there are eco-
nomic norms in which man functions whatever he does. . . .
It also escapes his attention that there are specific social structures
which qualify the activities of man. It was necessary for

human-ism, again and again, to pose the premise of the uniformity of eco-
nomic life: theory building would otherwise have been impossible.
But every time it began to emphasize this uniformity, this visual-
izing of man as a unit which one can manipulate to construct
universally determining laws, resistance came up. The science
ideal kept coming into conflict with the personality ideal, and
this picture has not yet changed in the 20th century. 8

The powerful principle of self-love and of the identity of inter-
ests when used to define social responsibilities, had results which
were wholly evil. In the name of laissez faire economic individual-
ism, employers during the nineteenth century denounced the ex-
tension of the Factory Acts, and the enforcement of minimum
standards of sanitation and of safety and care for the women and
children working in the factories of the Western world.

As a direct result of this new economic teaching the former state
control of industry fell into disfavor. According to Eric Lipson:

Henceforth Parliament concentrated its energies upon a com-
mercial policy which was now systematically designed to protect
the interests of the producer and to ensure him the undisputed
possession of the home market; it grew less concerned to control
industry, regulate labor conditions and promote social stability.
in accordance with the change in attitude the old industrial code
was allowed gradually to fall in desuetude. The whole economic
outlook of the eighteenth century was permeated by an encroach-
ing individualism which insisted upon unfettered freedom of action.
... Owing to this reversal of roles, the state renounced the right
to dictate to entrepreneurs, the terms on which they should em-

ploy their workfolk, and it exhibited an increasing disposition to
tolerate their claims to make their own contract regarding the
rates of remuneration, the length of service, the quality and supply
of labor, and the nature of the products.... Once the state abdi-
cated its authority the relations of capital and labor entered a
fresh stage and ceased to be subject to the rule of law. Instead of
the general conditions of employment being controlled by a su-
perior power, they were determIned according to the respective
strength of the opposing sides.°

The waning control of the state over industry had its counterpart
in the fate which overtook the craft guilds. For centuries the latter
had enshrined the principle that industry should be regulated by
corporate bodies, and that no one should pursue a skilled occupation
who was not a member of one of these bodies. As such the guilds
were societal structures which embraced the whole of the individ-
ual's life. They were represented in local government, functioned
as a private economically qualified trade union, provided contingents
to the local militia, and even went so far as to regulate their own po-
lice services, festivities, and funerals and kept their own altars in
churches.

Membership in such guilds was made legally obligatory, each man
being enjoined to belong to some craft whose decisions carried legal
status. They owned property and could settle disputes among their
members, dealt with questions of hours, wages, quality of workman-
ship, and apprenticeships. Of these guilds and manors Tannenbaum
says:

Membership in a guild, manorial estate, or village protected man
throughout his life. . . . The life of man was a nearly unified
whole. Being a member of an integrated society protected and
raised the dignity of the individual, and gave each person his own
special role. Each man, each act, was part of a total life drama,
the plot of which was known and in which the part allotted to
each was prescribed. No one was isolated or abandoned. His
individuality and his ambitions were fulfilled within the customary
law that ruled the community to which he belonged. 10

In other words, in this precapitalist order everyone had tended
to enjoy his own specific "place" and society had tended to be based
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upon status rather than contract. It might be only a humble place,
but it was recognized, and conferred rights as well as duties—rights
of communal grazing, for example, and the right of the aged to sup-
port within the family, or sometimes from the village or the guild.
Most workers earned only part of their keep in cash. They had real
income from animals, vegetable plots, or in foodstuffs in exchange
for skills (cobbler, carpenter, wheelwright) to help ensure subsist-
ence. Above all, labor was not allowed to be sold as a commodity.
As Karl Marx pointed out in Das Kapital:

The guilds of the middle ages tried to prevent by force the
transformation of the master of a trade into a capitalist, by limiting
the number of labourers that could be employed by one master
within a very small maximum. ¹¹

Such a restriction prevented the guild master from changing to
a capitalistic entrepreneur. He could only employ workmen in
the same craft in which he was himself a master. The merchant
could buy every commodity, but he could not buy labor as a "com-
modity." He was concerned only with the turnover process of the
products of the trade.

If an external circumstance made a further division of labor nec-
essary, then the existing guilds would split or form new ones be-
side the old. But all this took place without the merging of different
crafts within the same workshop. The guild organization thus
excluded, as Marx correctly pointed out, every type of the division
of labor which separated the laborer from his means of production
and therefore prevented the means of production coming under the
sole control of the supplier of capital.

All this changed fundamentally with the coming of large scale
factory production. The factory took away the workers' status and
put everything upon a money basis; with wages a man could exist;
without wages he starved. Children under the new capitalistic
organization might be able to earn more than adults; and thus became
economically more important than their parents, who either lived
on them or starved. Worse still, human labor itself became a com-
modity along with other commodities in the general process of

production and exchange. As Disraeli observed, "Modern society
acknowledges no neighbour."

As a result of this industrialization of society, new class distinc-
tions began to appear between the new factory workers in the cities
and the owners of the means of production, with the former be-
coming reduced to "merchandise."

An iron necessity seemed to control these developments. Already,
David Ricardo, the great systematizer of the classical school of eco-
nomics founded by Adam Smith, had established in his Principles of
Political Economy that the new machines and the workers coexist
in a state of constant competition with each other. As the opening to
his chapter "On Wages" Ricardo states:

Labour, like all things bought and sold and which may increase
or decrease in quantity, has its natural and its market value. The
natural price is that price which is necessary to enable labourers,
one with another to subsist and to perpetuate their race without
either increase or dimunition. ¹²

He goes on to consider how this natural price of labor asserts
itself in given circumstances. In the natural advance of society the
wages of labor will have a tendency to fall; as population increases,
the necessaries will be constantly rising in price because more labor
will be necessary to produce them.

As for profits, they had a "natural tendency to fall, for, in the
progress of society and wealth, the additional quantity of food re-
quired is obtained by the sacrifice of more and more labour." 13

Ricardo accepted the opposition between the workers and the capi-
talists as a fact. The landlord's share passed inexorably to him. It
increased with population. The other two classes fought over
what was left. The conditions of conflict were stringent: the national
product was invariant and the money which facilitated its distribu-
tion was stable in quantity and velocity. Since the landlord's share
rose, Ricardo's next proposition had the force of inevitability: "There
can be no rise in the value of labour without a fall of profits." In
this grim system, "in every case, agricultural, as well as manufactur-
ing profits are lowered by a nise in the price of raw products, if it
be accompanied by a rise in wages." The fall of profits diminished
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the incentive to accumulation of capital. When accumulation
slowed, the wages fund shrank and the lot of the worker deterio-
rated. 14

Thus when Karl Marx arrived upon the scene he already found
most of the ingredients with which to concoct his witches' brew of
revolution and upheaval. Marx's economics bore the imprint of
Smith's labor theory of value, and Ricardo's theory of class struggle.
Although he reduced the major economic classes to two by eliminat-
ing the landlords, Marx borrowed a good deal from Ricardo's han-
dling of distribution. Starting with Ricardo's growing doubts about
the favorable impact of machinery upon the working class, Marx
developed a tremendous indictment of technology in a capitalist
society. Marx united the wish for action with thewish for explana-
tion. His philosophy of society is thus at once a claim to be a
scientific analysis of society in the tradition of the French sociologists
such as Saint Simon and August Comte and a call for a revolution to
change society. As Raymond Aron well puts it in Main Currents in
Sociological Thought:

If it is clearly understood that the centre of Marx's thought is
his assertion of the antagonistic character of the capitalist system,
then it is immediately apparent why it is impossible to separate
the analyst of capitalism from the prophet of socialism or, again,
the sociologist from the man of action; for to show the antagonis-
tic character of the capitalist system irresistibly leads to predicting
the self-destruction of capitalism and thence to urging men to con-
tribute something to the fulfilment of this prearranged destiny. 15

In his important study, Marxism, George Lichtheim takes issue
with such an interpretation. He writes:

On this reading, Marxism is both a theory of the industrial rev-
olution in its European phase, and an ideology of the socialist
movement during the struggle for democracy. While plausible
enough so far as it goes, this interpretation falls short of explain-
ing what it was that made Marxism the instrument of total revo-
lution and reconstruction on Russian (though not on German)
soil. In particular it overlooks the fact that modern capitalism
revolutionised European society only after it had been extensively
secularized, i.e., placed on a rational foundation. Late medieval
and Renaissance economic development effected nothing of the

kind; while as late as the seventeenth century, the "bourgeois
revolution" in England was intermingled with a religious struggle
which was certainly more than a sham. It was only in the late
eighteenth-century that the dissolution of the traditional religious
world-view gave rise to modern secularism, and it was then that
the French Revolution proclaimed a totally new conception of
politics as the application of rational principles to human affairs.
This breakthrough has determined the entire history of nine-
teenth century Europe, and placed its stamp upon liberalism and
socialism alike. These two movements, for all their antithetical
views of society, are ideological twins; they arise almost simul-
taneously from the intellectual crisis at the opening of the cen-
tury. At first liberalism, through its association with the now
briefly triumphant middle class, is better able to exploit the forces
unleashed by the industrial revolution; later it is overtaken by
socialism which fastens upon the revolt of the proletariat. But the
two strains are intermingled from the start, and nowhere more
so than in Marxism, which affirms the fulfilment of the common
humanist programme. 16

Marx saw what a totally secularized, urbanized, and "rationalized"
capitalist society was doing to the workers who labored in its new
factories and mills. Instead of blaming the rootless secularism which
was dehumanizing Western civilization, and man's apostasy from
God, which had taken place in the French Revolution, he blamed
capitalism's division of labor and exploitation of the workers. Refus-
ing to be ordered in his thinking by God's Word, he was forced to
absolutize one aspect of human life, namely, production, and then
attempt to explain everything else in terms of it. Every aspect of
man's life was viewed by Marx through his economic spectacles.
Instead of placing the responsibility for the capitalists' inhumanity
to their fellow men where it belongs, namely, in the inherent anti-
nomies of apostate secular humanism and the societal relations that
became based upon it, Marx proclaimed that capitalist relations of
production as such are the sole cause of man's alienation and estrange-
ment. Of this deeper apostate religious motivation of Marx's thought
Dooyeweerd has written:

Since Rousseau and Kant religious primacy had been ascribed
to the motive of freedom. But now the religious dialectic again
led Humanistic thought to the acceptance of the primacy of the
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nature-motive. Freedom idealism began to collapse. Marxist so-
ciology transformed the idealistic dialectic of Hegel into a his-
torical materialism. The latter explained the ideological-super
structure of society in terms of a reflection of the economic mode
of production. .. . 17

The basic error of Marxism is not that it assumes a historical-
economic substructure of aesthetic life, justice, morals and faith.
But it separates this conception from the cosmic order of meaning-
aspects, and assumes it can explain the aesthetic conceptions and
those of justice, morals and faith in terms of an ideological reflec-
tion of a system of economic production. 18

In the Preface to A Contribution to the Critique of Political
Economy, Marx summarized his sociological conception as a whole:

The general conclusion at which I arrived and which, once
obtained, served to guide me in my studies, may be summarized
as follows. In the social production which men carry on they
enter into definite relations that are indispensable and indepen-
dent of their will; these relations of production correspond to a
definite stage of development of their material powers of produc-
tion. The sum total of these relations of production constitutes
the economic structure of society—the real foundation on which
rise legal and political superstructures and to which correspond
definite forms of social consciousness. The mode of production
in material life determines the general character of the social,
political and spiritual processes of life. It is not the consciousness
of men that determines their existence, but, on the contrary, their
social existence determines their consciousness. At a certain stage
of their development, the material forces of production in society
come into conflict with the existing relations of production, or—
what is but a legal expression for the same thing—with the prop-
erty relations within which they had been at work. From forms
of development of the forces of production, these relations turn
into their fetters. Then comes the period of social revolution. With
the change of the economic foundation the entire immense super-
structure is more or less rapidly transformed. In considering such
transformation the distinction should always be made between the
material transformation of the economic conditions of production
which can be determined with the precision of natural science,
and the legal, political, religious, aesthetic or philosophic—in short
ideological—forms in which men become conscious of this con-
flict and fight it out... .

In broad outlines we can designate the Asiatic, the ancient, the

feudal and the modern bourgeois methods of production as so
many epochs in the progress of the economic formation of so-
ciety. The bourgeois relations of production are the last an-
tagonistic form of the social process of production—antagonistic
not in the sense of individual antagonism, but of one arising from
conditions surrounding the life of individuals in society; at the
same time the productive forces developing in the womb of
bourgeois society create the material conditions for the solution
of that antagonism. This social formation constitutes, therefore,
the closing chapter of the prehistoric stage of human society. 19

This passage contains all the essential ideas of Marx's economic
interpretation of history, with the sole exception, which we should
note, that neither the concept of class nor the concept of class strug-
gle figures in it explicitly.

According to Marx we can best follow the movement of history
by analyzing the structures of societies, the forces of production,
and the relations of production, and not by basing our interpretation
on men's ways of thinking about themselves. There are social re-
lations which impose themselves on individuals exclusive of thein
preferences, and an understanding of the historical process depends
on our awareness of the supra-individual social relations. Again,
in every society there can be distinguished the economic infrastruc-
ture and the superstructure, the former consists of the relations of
production, while the latter of the legal and political institutions as
well as religions, ideologies, and philosophies.

(b) The Communist Manifesto

In The Communist Manifesto Marx added to the above analysis
of society a coherent theory of social change in terms of the idea of
the class struggle. "The history of all hitherto existing society is the
history of class struggles." 20 In modern times Marx detected two
such struggles—the struggle between feudalism and the bourgeoise,
ending in the victorious bourgeoisie revolution in Britain in 1689 and
in France in 1789, and the struggle between the bourgeoisie and the
proletariat destined to end in the victorious proletarian revolution.
In the first struggle a nascent proletariat is mobilized by the bour-
geoisie in support of its own aims, but is incapable of pursuing in-
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dependent aims of its own; "every victory so obtained is a victory
for the bourgeoisie." Thus every step the bourgeoisie has taken
so far has advanced politically until today it has obtained complete
mastery over society making use of the state as its "executive com-
mittee."

The Manifesto emphasizes the revolutionary part the bourgeoisie
has played in history in its relentless drive to make the "cash nexus"
the only bond between men. They have dissolved all other freedoms
for the one freedom which gives them command of the world
market—freedom of trade. As a result the only tie it has left between
man and man is self-interest and "callous cash payment." It lives by
exploitation, and its unresting search for markets means an unending
and profound change in every aspect of life. It gives a "cosmopoli-
tan character to production and consumption in every country."
It compels the breakdown of national isolation; as it builds an inter-
dependent material universe, so it draws as a common fund upon
science and learning from every nation. It means the centralization
of government, the supremacy of town over country, the depend-
ence of backward peoples upon those with more advanced methods
of production in their hands.

The Manifestoesto describes with savage eloquence how the develop-
ment of bourgeois society makes the workman a wage-slave ex-
ploited by the capitalist. The latter spares neither age nor sex. He
makes it increasingly impossible for the small producer to compete
with him; on every side economic power is increasingly concen-
trated and the little man, in every category of industry and agri-
culture, is driven into the dependent condition of the working class.
By improving and increasing the means of production the bour-
geoisie has not only created the instrument that will bring about
its own death, but it has called into being the men who will wield
these weapons—the modern working class.

The proletariat develops at the same rate as the capital development
of the bourgeoisie They are the modern working class "who live
only as long as they find work and who find work only as long as
their labour increases capital." 21

As industry has developed, the proletariat has also grown in num-

ber and become concentrated in great masses of population living in
the new industrial cities and towns. As their wage keeps fluctuating
because of improvements made in the instruments of production,
and as they are subjected to ever more severe forms of exploitation,
the result is that in sheer self-defense the workers are compelled to
fight their masters. They form unions, ever more wide, which come
at last to fight together as a class. They fight for guaranteed wages
but are successful only occasionally. "The real fruits of their battle,
lie not in the immediate results, but in the ever expanding union of
workers." 22 If the battle sways backwards and forwards, with gains
here and losses there, the consolidation of the workers as a class
hostile to their exploiters has one special feature which distinguishes
it from all previous struggles between rulers and ruled: the work-
ing class becomes increasingly self-conscious as a class. If at first
it struggles within the framework of the national state, it soon be-
comes evident that this struggle is but one act in a vast international
drama. A time comes in the history of capitalism when its existence
is no longer compatible with society. It cannot feed its slaves. It
drives them to revolution in which a proletarian victory is inevitable.

According to the Manifesto the bourgeoisie by its very nature
must fall. The working class upon whom it is dependent for its own
existence will eventually be denied conditions under which it can
exist. Every form of society has been based on the struggle between
the oppressor and the oppressed. But in order for such a condition
to continue the oppressor has to prevent the slave from sinking into
such a state that he has to feed him instead of being fed by him. "The
modern labourer, instead of rising with the progress of industry,
sinks deeper and deeper below the conditions of existence of his
own class." 23 The result is poverty which develops far more rapidly
than population or wealth. Thus it becomes evident that the bour-
geoisie can no longer be the ruling class in society because "it is
incompetent to assure to its slaves their slavery." 24 The existence of
the bourgeoisie is dependent on the formation and increase of capital,
capital on wage labor, and wage labor on competition between
laborers for employment. Modern industry drives the laborers to
combine into one class, thus digging the grave for the bourgeoisie.
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In this second, more fundamental struggle of history between the
bourgeoisie and the proletariat Marx recognizes the presence of a
lower middle class—the small manufacturer and shopkeeper, the arti-
san, the peasant—which plays a fluctuating role between the bour-
geoisie and the proletariat, and a "slum proletariat" which is liable
to "sell itself to reactionary forces." 25 But these complications do
not seriously affect the ordered simplicity of the main pattern of
revolution.

The proletariat is in fact the only truly revolutionary class of all
the classes opposing the bourgeoisie. Since they experience the same
type of submission and exploitation in all lands they have been
stripped of all national character. "Law, morality, religion, are to
him so many bourgeois prejudices, behind which ... lurk in ambush
. . . just as many bourgeoisie interests." 26 As the working class
comes to power so it will have to destroy all "previous securities
for and insurances of individual property." 27 The proletariat is
therefore a movement in the interest of the immense majority which
cannot raise itself up. The class struggle of capitalism will be re-
placed by "an association in which the free development of each is
the condition for the free development of all." 28

The pattern of revolution described in the Manifesto had been
framed in the light of Marx's reading in modern English and French
history, the works of French and British economists of the so-called
classical school, and of Engel's study of factory conditions in Eng-
land. The English bourgeois revolution, winning its victory in the
seventeenth century, had fully consolidated itself by 1832. The
French bourgeois revolution, more suddenly and dramatically tri-
umphant after 1789, had succumbed to reaction only to re-emerge
once more in 1830. In both countries the first revolutionary struggle
of the modern age, the struggle between feudalism and bourgeoisie
was virtually over; the stage was set for the second struggle, between
bourgeoisie and proletariat.

The events of 1848, coming hard on the heels of the Manifesto,
did much to confirm its diagnosis and nothing to refute it. In
England the collapse of Chartism was a setback which none the less
marked a stage in the consolidation of a class-conscious workers'

movement. In France the proletariat marched shoulder to shoulder
with the bourgeoisie in February, 1848, as the Manifesto had said
it would, so long as the aim was to consolidate and extend the
bourgeois revolution. But once the proletariat raised its own banner
of social revolution, the line was crossed. Bourgeoisie and prole-
tariat, allies until the bourgeois revolution had been completed and
made secure, were now divided on opposite sides of the barricades
by the call for proletarian revolution.

The first revolutionary struggle was thus over; the second was
impending. In Paris, in the June days of 1848, Cavaignac saved the
bourgeoisie and staved off the proletarian revolution by massacring,
executing, and transporting the class-conscious workers. The pat-
tern of the Communist Manifesto had been precisely followed. As
L. Namier, who was no Marxist, put it: "The working classes
touched off, and the middle classes cashed in on it."

The June revolution (as Marx wrote at the time) for the first
time split the whole of society into two hostile camps—east and
west Paris. The unity of the February revolution no longer exists.
The February fighters are now warring against each other—
something that has never happened before; the former indifference
has vanished and every man capable of bearing arms is fighting
on one side or other of the barricades. 29

The events of February and June, 1848, had provided a classic illus-
tration of the great gulf fixed between the bourgeois and proletarian
revolutions.

According to Marx the proletarian revolution would be led by
the Communist Party, which would act as the revolutionary van-
guard. As such the new program of International Communism
stood for: (1) the overthrow of capitalism, (2) the abolition of
private property, (3) the elimination of the bourgeois family and
the replacement of home education by social education, (4) the
abolition of all classes, (5) the overthrow of all existing govern-
ments, and (6) the establishment of a communist order with com-
munal ownership of property in a classless, stateless society. 30 To ac-
complish this program the Communist Manifesto announced that
the Communists would have to change all traditional ideas in religion
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and philosophy. Since it puts human experience upon a new basis,
it will be forced to change the ideas which are their expression.
Concluding it stated:

The Communists everywhere support every revolutionary move-
ment against the existing social and political order of things... .
They openly declare that their ends can be attained only by the
forcible overthrow of all existing social conditions. Let the rul-
ing classes tremble at a communist revolution. The proletarians
have nothing to to lose but their chains. THEY HAVE
A WORLD TO WIN. WORKING MEN OF ALL COUN-
TRIES, UNITE! 31

The overwhelming impression which the Communist Manifesto
leaves on the reader's mind is not so much that the proletarian rev-
olution is desirable (that, like the injustice of capitalism in Das
Kapital, is taken for granted as something not requiring argument),
but that the revolution is inevitable. For successive generations of
Marxists the Manifesto has not been a plea for revolution—that they
do not need—but a scientific prediction about the way in which the
revolution would inevitably happen combined with a prescription
for the action required to make it happen.

The reason for this conviction is the Marxist dogma of "Economic
Determinism," that is, man's effort to survive. Communists are con-
vinced as a matter of religious faith that everything men do—
whether it is organizing a government, establishing laws, supporting
a particular moral code, or practicing a particular religion— is merely
the result of their desire to protect whatever mode of production
they are currently using to secure the necessities of life. Further,
Communists believe that if some revolutionary force changes the
mode of production, the dominant class will immediately set about
to create a different type of society designed to protect the new
economic order. Thus the Manifesto says:

Does it require deep intuition to comprehend that man's ideas,
views and conception, in one word, man's consciousness, changes
with every change in the conditions of material existence? . . .
What else does the history of ideas prove than that intellectual
production changes in character in proportion as material pro-
duction is changed? 32

In the Handbook on Marxism we read:
It is not the consciousness of men that determines their exist-

ence but, on the contrary, it is their social existence that deter-
mines their consciousness. At a certain stage of their development
the material productive resources of society come into contra-
diction with the existing productive relationships, or, what is but
the legal expression of these, with the property relations within
which they had moved before. From forms of the development of
the productive forces, these relationships are transformed into
their fetters. Then an epoch of social revolution opens. With
the change in the economic foundation the whole vast superstruc-
ture is more or less rapidly transformed. In considering such
revolutions it is necessary always to distinguish between the
material revolution in the economic conditions of production,
which can be determined with scientific accuracy, and the juridi-
cal, political, religious, aesthetic or philosophic—in a word, ideo-
logical forms wherein men become conscious of this conflict
and fight it out 33
The essence of Marx's teaching is its claim to have a scientific

character. It arose by reaction from the "utopianism" of the early
socialists, who constructed ideal socialist societies out of the wealth
and ingenuity of their own fertile imaginations and did not consider
it necessary to concern themselves with the question how these
ideal societies of the future were to be evolved out of existing
societies. Marx's method was fundamentally historical; all changes
in the destiny and organization of mankind were part of an ever
flowing historical process. He made the basic assumption that society
would in the long run always organize itself in such a way as to
make the most effective use of its productive resources. He started
from an analysis of existing society in order to show that the capi-
talist order, once instrumental in releasing and fostering an unprece-
dented expansion of the productive forces of mankind, had now
reached a stage in its historical development where it had become a
hindrance to the most effective use of these forces. It was therefore
bound, in compliance with Marx's initial postulate of economic
determinism, to yield place to a new social order which would once
more permit and promote the maximum use of productive resources.

This new order was "socialism" or "communism" (which he dis-      
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tinguished in his later writings as the initial and final phases of the
society to come). Marx's conception was thus both scientific and
revolutionary. Most of his writings were directed not to convince
his readers that the change from capitalism to socialism was desirable,
but to convince them that it was inevitable—though given his origi-
nal postulate, the two conceptions were implicitly identical. His
conception was revolutionary in the sense that he believed that the
change required by the replacement of the bourgeoisie by the pro-
letariat as ruling class could only be accomplished by revolution-
ary violence. His conception was scientific in the sense that he
carried to theoretical completion the unification of the previously
separated sciences of politics and economics. What Marx had done
was to merge both politics and economics in the new science of
sociology, a term which he does not seem to have used, but which
Auguste Comte invented in his life time. According to Marxists,
politics and economics are ultimately a matter of the structure of
society, which is in turn a result of the relations between men set up
by current methods of production. The tragedy is that Marx should
have chosen the economic aspect of human life as the ordering prin-
ciple of the social sciences. The whole philosophy, religion, and
morality of communism today is characterized by this absolutization
of the economic aspect of life. As Engels states it: "The final
causes of all social changes and political revolution are to be sought,
not in man's brains, not in man's insight into eternal truth and justice
... but in the economics of each particular epoch." Instead of defin-
ing man in terms of his relation to the God who had created him,
Marxists identify man's life with his tool-making capacity and his
socio-economic functions. As Marxists see him man is not to be
understood as homo religiosus as the Bible teaches but as homo
economicus. Instead of believing that man is a sinner in need of
redemption from the guilt and power of his sin by the death of
Christ, Marxists ascribe all the wrong that men do to factors beyond
their voluntary control. They blame the existence of evil upon the
existence of private property. It is for this reason that both Marx
and Engels advocated a change in the economic structure of human
society as the only way by which men could save themselves. Only

by abolishing the right of the capitalist to control the means of
production and to live off the "surplus value" of the workers' labor
can the workers of the world become truly free. Out of the capi-
talists' control of the means of production had blossomed class
struggle, greed, pride, imperialism, and war.

As such communism should be thought as a substitute religion
for Christianity. Instead of finding its ultimate security and salva-
tion in God, communism finds it in withdrawing the means of pro-
duction from the control of individual owners. From that alone it
expects salvation to come; in that it finds its ultimate certainty in this
world. For when private propery and private ownership of the
means of production have gone, then, says communism, war will be
abolished, and righteousness and peace will prevail upon the earth
as never before, and the exploitation of the workers will cease. In
their opinion this climax to world history is inevitable, since it rests
upon two fundamental laws which Marxists claim to have discov-
ered, namely, dialectical materialism and historical materialism.

The basic thesis of dialectical materialism is described in official
communist textbooks as follows: "Matter, nature, is eternal, infinite
and unlimited." That means that matter exists always and everywhere.
There is nothing in the world that does not originate from matter.
With this thesis, it is obvious that communism principially and abso-
lutely denies the existence of God, the Creator of heaven and earth.
According to Communists, man is not created by God, but God is
created by man; the product of misconception on man's part. As
Lenin explains it:

Marx said, "Religion is the opium of the people"—and this
postulate is the corner stone of the whole philosophy of Marxism
with regard to religion. Marxism always regarded all modern re-
ligions and churches, and every kind of religious organisation as
instruments of that bourgeois reaction whose aim is to defend
exploitation by stupefying the working class... .

The roots of modern religion are deeply embedded in the social
oppression of the working classes.... "Fear created the gods."
Fear of the blind force of capital—blind because its action cannot
be foreseen by the masses—a force which at every step in life
threatens the worker and the small business man with "sudden,"
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"unexpected," "accidental destruction and ruin, bringing in their
train beggary, pauperism, prostitution, and deaths from starvation
—this is the TAP-ROOT of modern religion." 34

Communists do not deny that spiritual life exists, but they insist
that such spiritual life is nothing but the offshoot of matter. A
thought, for example, is a spiritual thing, but it is, according to com-
munist doctrine, the product of the brain, "generated" by matter.

Dialectical materialism teaches that this matter is not at rest but
rather in ceasless motion. Matter generates higher levels of organiza-
tion of energy. It is in process toward higher stages of develop-
ment. This process occurs dialectically; that means it is subject
to the law of opposites. Thus electricity is characterized by a
positive and negative charge. Atoms consist of protons and electrons
which are unified but contradictory forces. Communists conclude
that everything in existence contains two mutually incompatible and
exclusive but nevertheless equally essential and indispensable parts or
aspects. They suppose that this unity of opposites in nature is the
thing which makes each entity auto-dynamic and provides the
constant impetus for movement and change.

As Communists conceive of it, matter is in a process of movement
governed by the laws of negation and of transformation, which
causes it to reach higher levels of organization. Originally there was
nothing but lifeless matter. By way of a dialectical process living
matter developed from this. Life came into existence not as the result
of any creative act by God but by chance. Here, in short, we have
nothing else than the theory of evolution and the chaos cults of the
ancient Near East, dressed up in dialectical clothes 35

If Communists appeal to dialectical materialism to explain the
origin of nature, they turn to historical materialism to explain the
development of human society. In principle Communists believe
that the same laws that hold good for the total development of the
world hold also for the origin and development of human society.
Accordingly, human society too is shaped by a development or
process determined not by any divine ordinances but by the principle
of matter. For the Communist, history is not the record of God's
dealings with men, but the record of the material forces of produc-

tion in use at any given time. The character of every society in
history has been determined by the state of material technological
factors that have been utilized by given societies in the production
of goods.

For example, when in a particular society the techniques available
are as yet rudimentary and manual labor predominates, then, Marx-
ists teach, a society is necessary in which private ownership of goods
and persons is the rule. Such a society existed under feudalism. As
soon as technology advances, however, and steam and electrical
power replaces manual and water power, then society is forced to
change its social structure to one of capitalism instead of feudalism.

Today, the Marxists believe, society has reached a point at which
the productive forces available make it necessary to change from
capitalism to communism. The latest phase in technological change
requires the common rather than the private ownership of property.
Under communism the state will simply wither away.

The reason for this is that Communists believe that private prop-
erty had led the owners of capital to invent the state as a necessary
instrument of social control of the workers. According to the
Communist Manifesto, the state is "nothing more than a committee
for the administration of the consolidated affairs of the bourgeois
class as a whole." When the workers had become exploited to the
point where there was danger of revolt, the dominant class was
forced to create an organ of power to maintain "law and order," that
is, a system of laws to protect the private property and advantages
of the exploiting class. This new order, they teach, is the state.

Thus Engels writes in The Origin of the Family, Private Property
and the State:

"The state, then is ... simply a product of society at a certain
stage of evolution. It is the confession that this society has become
hopelessly divided against itself, has entangled itself in irreconcilable
contradictions which it is powerless to banish." 36

Thus the state is designed to postpone the day of judgment. The
government is the "instrument of power"—an unnatural appendage
to society—which is created for the express purpose of protecting the
privileged class and the private property it possesses from the just                                                                            
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demands of the exploited class. Marxists teach that when the private
ownership of the means of production and distribution has been
abolished the state will no longer be necessary, since there will be
no one left to coerce and it will therefore gradually wither away.
As class distinctions based upon private property rights disappear
and production has been taken over by society as a whole, the co-
ercive necessity for the state will disappear. As Engels put it:

"The government of persons is replaced by the administration of
things and the direction of the process of production." 37

This whole movement towards classless society is inevitable and
irrevocable, since it is guaranteed by the irrevocable law of the
dialectical progress of matter. Matter must strive with ironclad
necessity to generate the highest and most perfect society—the
classless society of pure communism.

Under communism or the collective ownership of the means of
production and exchange, the workers' labor would no longer be
treated as a "commodity" to be bought and sold. That objective is
the whole import behind Marx's famous theory of surplus value
which has been so much criticized by twentieth century economists.
Marx was determined to give back to the workers what he considered
had been so unjustly taken away from them. Classical economists
had set up as the norm of economic life the freely competitive market,
to which each individual was supposed to bring the product of his
own labor to be exchanged for equal value, and in which the freedom
of exchange produces at once the greatest number of goods and
services and a substantially just distribution. Against this Marx set
the ideal of the planned socialist economy as "an association of free
individuals who work with jointly owned means of production, and
wittingly expend their several labour powers as a combined social
labour power." 38 Marx's idea was a society in which production
is regulated consciously to supply commodities where needed and
in the quantity needed and in which each receives according to
his needs and gives according to his abilities. He writes:

Only when production will be under the conscious and pre-
arranged control of society, will society establish a direct rela-
tion between the quantity of social labour time employed in the

production of definite articles and the quantity of the demand of
society for them 3s

Thus the true productive unit is society itself, the "collective
laborer works belongs to the capitalist, and a bourgeois economics
division of labor. But the mechanism with which the collective
laborer works belongs to the capitalist, and a bourgeois economics
construes the increased productivity gained by cooperation as the
productivity of capital rather than labor. Marx's economics tried
to construe it in terms of human relations instead cf cash nexus.
Under the conditions that exist these relationships are, for the
worker, stultifying and depersonalizing. The perfection of the col-
lective worker is purchased at the cost of narrowing specialization
in its parts, the individual workers. As Marx puts it:

It [manufacture] transforms the worker into a cripple, a monster,
by forcing him to develop some highly specialized dexterity at
the cost of a world of productive impulses and faculties.... To
begin with, the worker sells his labour power to capital because he
himself lacks the material means requisite for the production of a
commodity. But now his individual labour power actually re-
renounces work unless it is sold to capital. 40

This result Marx believed to be at once an instrument of ex-
ploitation and a necessary stage in economic development. The
coexistence of socialized production and capitalistic appropriation is
the underlying contradiction which drives contemporary society
toward the association of free individuals and the classless society
of the future.

In Marxian economics the distribution of wealth is really a ques-
tion of social policy to be adjusted to the requirements of produc-
tion, and any adjustment is compatible with the system if it does
not give rise to differences of economic class.

Both Marx and Engels envisaged a transition period between the
revolution which would usher in the final socialist society and com-
munism when the state would disappear. This they called the dic-
tatorship of the proletariat, in which the working classes would
be led by the Communist Party in destroying the existing bourgeois
control and ownership of the means of production, convert these
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means of production into public ownership, and eventually bring in
the classless society. For Communists the voice of the Party is in fact
the voice .of God, just as for the Jesuits the voice of the pope is the
voice of God.

(c) The Marxist Concept of Trade Unions

For this reason Engels and Marx regarded the trade unions as
promoters of treason to the revolution that would usher in the
perfect society of communism. To them every bargain between
capitalist owner and trade union was a betrayal of their hope of
social warfare. Instead of accepting industrial discord and strife
between management and unions as indicative of a natural movement
for remedial adjustment, Marxists choose to escape from the requisite
conflicts by abolishing the industrial system in which they arise.
Communist revolutionaries suppose that if they can only be freed
from these particular irritations and disputes they will escape from
all of them. For Marx the great aim was a world in which such irri-
tations and disagreements will never again arise. Refusing to accept
the biblical truth that sin resides in the human heart rather than in
outward institutions as Christ most clearly taught when he said:
"From inside, out of a man's heart, come evil thoughts, acts of forni-
cating, of theft, murder, adultery, ruthless greed, and malice, fraud,
indecency, envy, slander, arrogance and folly; these evil things
come from the inside and they defile the man" (Mark 7:14-23); the
Communists instead see evil to reside in institutions. By refusing
to overthrow the capitalistic order of production the trade unions
were standing in the way of Marx's coming Utopia, and therefore
the trade unions had either to be captured and taken over so that
they would serve the cause of revolution, or they had to be de-
stroyed. To the Marxists the trade unions' effort to retrieve the
older system of guilds or to reform the new was obstructionist.
The acceptance of the world here and now by the trade unions
Marx and Engels found especially galling. To them the trade union
leader was a "petty bourgeois," a "misleader," and a "traitor." The
trade union stood in the path and blocked the way to the communist
heaven on earth.

Ever since Marx's time Communists and socialists have always
tended to consider themselves superior to the trade unionists, and
their parties were conceived as standing outside and as acting on the
trade unions from above. The Communist Party is to lead and
inspire the workers' movement so that in due course they join in
the coming class revolution. Communists even today are so sure
of their ends, so certain of the inevitability of their objectives, that
the labor leader who opposes their meddling is condemned as an
enemy of the working class.

The Communists will raise up the working class by creating the
dictatorship of the proletariat. In Russia, therefore, which is the
model of all revolutionary movements and Communist Party ob-
jectives, "not one important political or organizational question is
decided by any state institution in our republic without the gov-
erning instruction of the central committee of the party." 41

The trade unions have to be captured because, as Marx taught, "the
general tendency of capitalist production is not to raise but to sink
the average standard of wages." 42 Trade unions are a misguided and
wasted effort because "they are fighting with the effects but not
with the cause of those effects.... They are applying palliatives,
not curing the remedy." Trade unions must aim at the larger goal
which Marx defines as "the abolition of the wage system." 43 This
theme runs through Marx's writing whenever he touches on the
trade unions.

Engels shared Marx's view. The trade unions are not sufficient for
the purpose of the revolution. He said that "something more is
needed than trade unions and strikes to break the power of the
ruling class." 44

In 1879 Engels criticized the English trade union movement be-
cause it had devoted its energies to the "strike for wages and
shorter working hours ... as an end in itself." The remedy for this
preoccupation with the practical and the immediate was to "work
inside of them to form within this still quite plastic mass a core of
people ... who will take over the leadership . . . when the . . .
impending breakup of the present `order' takes place." 45
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This was Engels' prescription for the American Knights of
Labor, and the idea of "boring from within" and capturing the
leadership of the labor unions has been applied by both Commu-
nists and Socialists wherever they could. They are still doing it,
and have been doing it in America since the 1930's. By the end of the
1930's Communists controlled twenty-one of the international unions
affiliated with the CIO. Similarly the E.T.U. was found in Britain
to have been infiltrated and then taken over by the Communists.
In Canada the Communists took control of the International Sea
Farers Union. In Italy they control nearly half the trade unions.
For the Communist, then, the trade union is not important as a
method of collective bargaining and hence of providing strength
to the workers in their bargaining with management, but only as a
political and economic tool to further the revolution.

Such a view of the labor unions was taken over by Lenin and
elaborated into a working technique. In 1900 he declared, "Isolated
from Social-Democracy, the labor movement becomes petty and
inevitably becomes bourgeois; in conducting only the economic
struggle, the working class loses its political independence; it becomes
the tail of the other parties and runs counter to the great slogan:
`The emancipation of the workers must be the task of the workers
themselves.' "46

It is just this, of course, that the Communists have prevented first
in Russia and wherever else they have seized power. As the dictator-
ship of the proletariat has developed and functioned under dictators
Lenin, Stalin, and Khrushchev, the trade unions have been first
captured by the Communist Party and used, and then emasculated
of all independence of action. The workers' organizations in Russia
have no other use or power than that which fits in with the political
and revolutionary aims of the Communist Party. In Russia the trade
unions function as organs of the Communist Government by means
of which it maintains an iron control of the workers. Under Soviet
Communism the labor unions do not plead the cause of the workers
before the employer, but they plead the cause of the Great Em-
ployer—the state—before the employees.

(d) The Soviet Treatment of Labor in Russia

Under Stalin the state directed labor. Industrial businesses signed
contracts with the collective farms, by which the latter were obliged
to send, if necessary by force, specified numbers of men and women
to work in the great new factories that were going up in the towns
and cities.

A great deal is today known about this forced labor in the Soviet
Union from former prisoners now living in the West, and from So-
viet writers such as Alexander Solzhenitsyn, about the ritual of arrest,
confession, and sentence, and about the life of prisoners and camp
organization. It is known that there were four major waves of mass
arrests: the "dekulakisation" of the early 1930's, directed against
recalcitrant peasants, particularly the better-off kulaks or "tight-
fists"; the Yezhov terror of 1936-38, involving army officers, party
officials, scientists, and business managers; the deportation of middle-
class people from the Baltic states and other newly annexed areas in
1940 and 1941; and the post-1945 arrests of ex-prisoners of war and
of people from the occupied areas. In addition, a more or less contin-
uous process of arrest provided a kind of groundswell; throughout
the Stalin period citizens from national minorities were particularly
liable to arrest; and the ordinary worker might find himself behind
the wire as a result of indiscipline or indiscretion—in the early 1950's
it was possible to get five years for drunkenness.

How many people were confined in such forced labor camps?
Estimates have varied from less than one and a half million to
more than seven million forced laborers within the borders of the
U.S.S.R. Dr. Jasny reached a figure of three and a half million, but
his critics claimed that this estimate could be reduced or much in-
creased without doing violence to the figures of the 1941 NKVD
Plan. In his book, Forced Labour and Economic Development,
S. Swianiewicz has suggested that figure of seven million is more
probable. As a former forced laborer in Soviet Russia, Swianiewicz
has tried to answer questions such as how did this terrible system
arise, what was its rationale, and what function did it play in the
Soviet system as a whole? 47
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His explanation of the emergence of the system during the first
five-year plan and its perpetuation in the late 1930's and 1940's is
Marxist. Given the predominance of the idea of what the author
terms "explosive planning," it followed that incomes in the expanding
industrial sector must rise more rapidly that the supply of industrial
consumer goods and agricultural products, which were receiving
less priority. From this arose "the perils of the wages-goods gap."
According to Swianiewicz the introduction of forced labor had two
results advantageous to the industrialization process. First it mobil-
ized peasants into industrial and building labor at a time when they
were not prepared to leave their villages voluntarily. Stalin aimed
at securing by decree of the state the reserve of manpower for in-
dustry which in Western countries had been created by the chronic
and spontaneous flight of impoverished peasants to the towns. Sec-
ondly, depressing the standard of living of the prisoners helped
to reduce the demand for scarce food and consumer goods.

This explanation surely needs more evidence to support it. Were
the authorities who ordered the expulsion of the kulaks motivated
by the need for cheap labor rather than by their wish to break the
opposition of the peasantry to collectivization? Isaac Deutscher in
his classic work on Stalin answers that it was both. He says:

Rapid industrialization at once created an acute shortage of
labour, and that meant the end of laissez faire. This was, in
Stalin's words, the "end of spontaneity" on the labour market,
the beginning of what, in English speaking countries, was later
called the direction of labour. The forms of direction were
manifold... .

Forced labour, in the strict sense, was imposed on peasants
who had resorted to violence in resisting collectivization. They
were treated like criminals. . As the number of rebellious
peasants grew they were organized into mammoth labour camps
and employed in the building of canals and railways, in timber
felling and so on. "Re-education" degenerated into slave labour,
terribly wasteful of human life. 48

When Swianiewicz tries to account for the perpetuation of this
system of forced labor into the later 1930's and beyond he is more
illuminating. In his account, the driving mechanism at this stage was

the combination of scarcity of manpower with the inability of the
government to direct labor and to organize the labor market. The
scarcity of manpower was due to the fact that most unproductive
labor had already been removed from the villages. The inability of
the government to direct labor was due not to a belief in freedom but
to "the lack of disposition in the population to cooperate with au-
thority." Here Swianiewicz contrasts the social experience of Russia
where "the peoples of what is at present the Soviet Union passed
neither through the school of democratic citizenship nor through
that of trade unionism," with that of Western Europe, which has
"produced not only the individualsm of the capitalisic entrepreneur
but a disposition for cooperation in matters concerning the national
community." He might also have pointed out that the workers of
the Protestant nations had also learned a dedication for work sadly
lacking in Orthodox lands. As Max Weber well said, "The Puritans
wanted to be businessmen; we are condemned to it." The worker
in Soviet Russia is condemned to fulfill a narrow social function
within vast and anonymous groups, without the possibility of a total
flowering of the personality which was possible in Puritan society.
However, we can accept his conclusion that legislation controlling
the movement of labor was less effective in the U.S.S.R than in
Britain during the war. The forced labor system of Soviet com-
munism thus becomes, on Swianiewicz's hypothesis, a very large
periphery to the free labor market, and serves to adjust the distribu-
tion of labor to the priorities of government.

To explain is not to justify. Swianiewicz seeks to show that even
considered purely in economic terms the cost of maintaining the
machinery of coercion was so great that no net gain to the govern-
ment may have resulted. However, he neglects to point out the
disciplinary advantages which the known existence of the labor
camps must have produced in the free labor sector of the Russian
economy.

When Stalin boasted that in Soviet Russia labor "had from a dis-
graceful and painful burden been transformed into a matter of
glory, valor and heroism," his words must have sounded like mock-
ery to the millions of inmates of the forced labor camps.
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They did not sound so to those more fortunate workers to whom
the great Five Year Plans for the enforced industrialization of Russia
spelled social advance. Industrial labor and technical efficiency came
to be surrounded with unusual glamor, which made them attractive
to the younger generation. The press, the theatre, the film, and the
radio extolled "the heroes of the production front" the way famous
soldiers and film stars were extolled in Western lands.

Perhaps the most important aspect of Stalin's labor policy was
his fight against equalitarian trends. He insisted on the need for a
highly differentiated scale of material rewards for work, designed
to encourage skill and efficiency. In a famous speech on industrial-
ization given in 1934, Stalin decried the demand for equalization
of wages and salaries as a "reactionary, petty-bourgeois absurdity
worthy of a primitive sect of ascetics but not of socialist society or-
ganized on Marxian lines." He claimed that Marxists were no level-
lers in the popular sense; and he found support for his thesis in
Marx's saying that even in a classless society workers would at first
be paid according to their efforts and not according to their needs.
As a result of this policy throughout the thirties, the differentiation
of wages and salaries was pushed to extremes, with managers receiv-
ing ten to twenty times the wages of ordinary workers. A wide
gulf came to separate the vast mass of unskilled and underpaid work-
men from the privileged "labor aristocracy" and bureaucracy. These
highly paid and privileged managerial groups came to be the main
props of Stalin's regime. 49 They had a vested interest in it. Stalin
himself felt that his dictatorship was the more secure the more solidly
it rested on a rigid hierarchy of interest and influence. It is no
doubt for this reason that James Burnham claimed in his book, The
Managerial Revolution, that "The Russian Revolution was not a so-
cialist revolution but a managerial revolution." 50

In this type of "managerial society" the labor unions would appear
to function as mere aids of the managers in the direction of labor
and production. According to the Rules of the Trade Unions of the
U.S.S.R., the labor unions are "a school of management and a
school of communism." All their activities take place under the
guidance of the Communist Party. Victor Kravchenko, in his evi-

dence before the Committee on Unamerican Activities of the House
of Representatives, stated that "the local Communist Party organiza-
tion elects one of its suitable members to become president of the
trade union.... The union's job is to see that strict discipline is
maintained, that there will be no strikes, that the workers work for
wages established by the central government, that the workers carry
out all the decisions, resolutions, et cetera, of the party.... If the
worker leaves his job in one factory and goes to another without
the permission of his director he will be prosecuted under the law
for violation of the law prohibiting unauthorized change of employ-
ment. This law refers not only to laborers but to any kind of em-
ployee." 51

From this evidence of a former Soviet official it would seem that
labor unions are still very much a tool in the hands of the Soviet
Government and of the "managerial class" which has succeeded the
old capitalist class as rulers of Russia. Their central task is to help
strengthen the economy by speeding up production. Officially there
is only one labor union in Russia, of which the highest body is the
U.S.S.R. Congress of Trade Unions.

Thus the end result of Marx's so-called scientific materialism has
been the creation of a collectivist society in which the spiritual lot
of the workers has not been improved and in which "production
governs all." The underlying tendency in Russian communism is to
subordinate everything to production, including man, who becomes
merely an instrument of production, and including all spiritual values,
whose mission is becoming more and more simply that of providing
pretexts in favor of yet more production. Marx had believed that
the self-alienation of man, present in a capitalistic society because
the means of production are not under his control, would be abol-
ished as soon as these means had become the property of the com-
munity. In the Russian variety of communism, where the worker
in theory "owns all," he actually owns nothing. According to the
Word of God man is indeed alienated from reality, but the cause
of this alienation does not lie in private property, but in man's fallen
sinful nature, though his redemption from the power and guilt of
sin does have social consequences.                                           



176 	 REFORMATION OR REVOLUTION 	 THE COMMUNIST THEORY 	 177

(e) A Christian Critique of Communism
Before condemning communism we must always bear in mind

that it is a product of our Western civilization, which thought it
could disengage human freedom and human society from God's law.
It was not Karl Marx who discovered Economic Man. Long before
Marx appeared on the Western scene the pursuit of wealth and
power had become the governing factor in Western life. Egoism had
become absolutized. Speaking of the post-Renaissance era, R. H.
Tawney once observed that it was:

. the period of a revolution which was to set a naturalistic
political arithmetic in place of theology, substitute the categories
of mechanism for those of teleology, and turn religion itself
from the master interest of mankind into one department of
life 52
Likewise, Basil Willey tells us:

The Middle Ages condemned usury as unnatural, contrary
of Scripture and to Aristotle; and it also condemned in the names
of Scripture and Nature, precisely "that effort to achieve a con-
tinuous and unlimited increase in material wealth which modern
societies applaud as meritorious." The centuries following the
Renaissance liberated the acquisitive impulses, also in the name
of Nature, and severed economic ethics from control by any
comprehensive conception of the ultimate purpose of human
(not to say Christian) living.... The Law of Nature, which in
the Middle Ages had been a check on unregenerate impulse, had
now been transformed into a sanction for laissez faire, and free
competition for the spoils of the world.53

Communism is the first modern attempt to replace over the con-
fused activities of economic man "a comprehensive conception of the
ultimate purpose of human living." But it makes a disastrous identi-
fication of man with economic man, and as a result it reduces man to
the level of one of his functions. What Marx did was to provide a
philosophical justification for what he found already going on in
the world of his day. Unfettered by any religious or moral scruples,
the apostate humanists of the eighteenth and nineteenth century
acceped the dictation of so-called natural economic laws as the
ultimate standard of their lives. Since the Word of God was no
longer providing the ordering principle of human life and no longer

providing guidance concerning human relations in work and indus-
try. These new entrepreneurs were led to treat their fellow men in
this area of human life, not as sons of God, but as economic agents.

If Marx did not invent economic man, neither did he discover the
class struggle. The Industrial Revolution had introduced into in-
dustrial and commercial relations an essential strife. The new econ-
omy assured a necessary conflict of interests between those of the
producer and those of the consumer. That this conflict of interest
was necessary was supposed to be an economic law. Like the laws
of nature, no moral denunciation could be accepted as relevant. In
the same way it assumed, in the words of Ricardo, that "Labour,
like all things bought and sold and which may increase or decrease in
quantity, has its natural and its market value. The natural price is
that price which is necessary to enable labourers, one with another,
to subsist and to perpetuate their race without either increase or
diminution." 54 For the poor laborer the economic laws could
promise no redress. The whole laissez faire economic system was
built upon this supposition; and for generations after the repeal of
the Combination Acts, the trade unions had to fight bitterly against
the assumption that improvement in the wages and conditions of the
workers would eventually destroy the whole economic edifice upon
which a modern industrial nation's material welfare now depended.
That assumption was that the strong and the fortunate were entitled,
nay, compelled, to live at the expense of the weak and the unfortunate.
It generated that particular form of class antagonism which became
so characteristic of laissez faire industrialism. In this way the In-
dustrial Revolution prepared the way for Marx's doctrine of the
class war as essential to the very structure of reality. What he did
was to push back to their ultimate philosophical foundations the
ideas which were governing the economic world of his time. For this
reason, Lester De Koster has argued in his recent book, Commu-
ism and Christian Faith,55 that laissez faire capitalism has no real
defense against Marx, for the roots of his own system, in part at
least, are to be found in this same apostate economic philosophy.
Laissez faire economic philosophy is thus no answer to the chal-
lenge of scientific materialism and its attendant Marxist sociology.
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Marxism maintains that the successes of capitalism must be as-
cribed to the great technological progress which Marx himself could
not foresee. De Koster, however, points out that of even greater
importance than such technological advances have been the "moral
and religious considerations" which have exerted a significant in-
fluence in modern economic life. Capitalism has not gone the way
Marx predicted because it has not gone the way of classical eco-
nomics. Classical economics proceeded from the assumption that
happiness would increase with the extended distribution of property
and the satisfaction of human wants. It did not take the factor of
human sinfulness very seriously and thus paved the way for the
Marxist critique of the callousness and brutality of laissez faire
capitalists. Orienting himself to classical economics Marx showed
that the unlimited operation of the laws of supply and demand had
led to the exploitation of the weak by the strong. His prediction that
such exploitation would one day result in revolution by the pro-
letariat was not fulfilled in the Western world because the operation
of self-interest was in the long run outweighed by considerations of
humanity, morality, and justice. New social techniques and social-
economic legislation were the methods by which the Western world
achieved the amelioration of the working classes.

According to De Koster, Christians must therefore not only op-
pose Marxism and socialism but also the economic individualism of
the classical school of economics. For "moral and religious con-
siderations" are of essential significance for economic relations. Un-
less the Spirit and Law of God take control of the economic activi-
ties of Western men, then their societies may expect to go the way
of Russian and Chinese society. More and more Christians must
therefore be persuaded to give concrete expression to their Christian
principles in their economic and business life. A so-called economic
law may not be a pretense for the continued existence of an ethically
unacceptable situation. If the economies of Britain and North
America cannot be subjected to the divinely established norms gov-
erning the relations between man and God's creation and man and
man, then Marx's prophecy of revolution in the West may yet be
proved correct.

"Christian Anti-Communism," De Koster concludes,

... must be guided by Biblical directives. This requires that we
acknowledge that communisma rose as a result of sins committed
by our forebears in economic, social and political relations. More-
over there must be the realization that the totalitarian character of
the communist threat is here to teach us that God demands of us
that we subject our whole way of life and attitudes to His di-
vine standards of justice and love revealed in the Holy Scriptures.
The command to love our neighbor must become concrete not
only in our personal lives but also in the institutions and structures
of society. We are anti-communists because God cannot have
fellowship with atheism. But this also includes Western atheism
and apostate humanism. The Word of God must become a con-
structive social power in the affairs of men. 56

While commending De Koster for his criticism of Marxism it
must be pointed out that he wants to find a solution to Marx's econo-
mism in a Christian moralism. De Koster should have made it clear
that to overcome Marxism we must discover a Christian political
order as well as a Christian moral order. It is not only necessary
to provide moral guidelines for economics and politics, but also to
discover how these Christian values and norms may become positi-
vized in the economic and political realm, and this requires a Chris-
tian view of the structures of society.

Further, it must be pointed out that Marx's doctrine of the
"withering away of the state" not only rejects the "body politic" but
really eliminates the aspect and function of justice from reality. If
there is no aspect of justice in the modal order of reality, then there
is no room for the social institution of the body politic. Lacking a
true understanding of the creation ordinances, which include that
of the state, Marx was unable to see the necessity for the state's role
of integrating justice between the various sovereign spheres of so-
ciety. Instead of advocating that the state should be abolished,
Marx should have called upon Western governments to fulfill their
proper task. The state sins not only by usurping authority, but also
when it does not make use of all the authority given to it. At the
same time, the power of the state should be constantly limited by
that of all the other spheres of society, i.e., family, church, industry,
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education. Government as an office under God is an institution of
divine origin, quite independently of whether the persons of the
government fear God. The common grace of God lies in His
creation of the governmental authority itself, and therefore we must
obey it, but only within the God-ordained limits of its powers. Thus
the state takes its place not above, as the Roman Catholics teach,
but alongside the other spheres. To try to abolish the state, as Marx
set out to do, is therefore to undermine God's common grace in
instituting the ordinance of government. As long as men remain
sinful, so long shall we need the state to restore harmonious legal
relationships amongst men when these have been disturbed by
by evildoers (Rom. 13:1-10).

Again it must be pointed out that the Marxist idea of the adminis-
tration of things, replacing the government by other men, results
in the depersonalization of men and women. Things do not func-
tion socially, legally, economically except through the intervention
of men, who are fundamentally religious beings created in God's
holy image. Behind Marx's teaching at this point the Christian
can detect the influence of the science-ideal of modern apostate
social doctrine, which reduces man to the level of his physical and
chemical and biological functions. Refusing to accept the revelation
of the Scriptures that man is created in God's image and is called
to live as God's office-bearer on earth, Communists are forced by
their so-called "scientific materialism" to view the individual in
sub-personal functional terms as an economic animal whose god is
his belly. The Marxist belief in functionalism is a typical example of
apostate humanist thought. Men and their institutions never function
as such, because man is not a functional being; he is homo religiosus,
religious man, not economic or political man, called to serve his
Creator in all his actions.

Unlike Christianity, which derives everything from God's creative
will and plan for the world, the Communist derives everything
from a material process. For the Marxist, the universe is not the cre-
ation of God and subject to His purpose, but rather it is regarded as
self-creating and self-sustaining. To the question: Which is the
primordial element in the universe, spirit or nature? the Marxist

answers: Nature. In Marx's own words, "Nothing exists outside
nature and man."

In his Gifford Lectures the former Archbishop of Canterbury,
William Temple, points out that there is a sense in which Christianity

is also materialistic, but not in the Marxist sense:
It may safely be said that one ground for the hope of Chris-

tianity that it may make good its claim to be the true faith lies in
the fact that it is the most avowedly materialist of all the great
religions. It affords an expectation that it may be able to control
the material, precisely because it does not ignore it or deny it,
but roundly asserts the reality of matter and its subordination.
Its own most central saying is: "The Word was made flesh,"
where the last term was, no doubt, chosen because of its specially
materialistic associations. By the very nature of its central doc-
trine Christianity is committed to a belief in the ultimate signifi-
cance of the historical process, and in the reality of matter and its
place in he divine scheme. 57

The living God of the Scriptures is not an idea, but a Being, a
Person. And the Word of God holds out to men the promise not
simply of the salvation of their souls, but of the redemption of their
bodies "in a flesh that shall be incorruptible." Like Marxism, Chris-
tianity rejects idealism, that false philosophy which would absorb
matter in mind and affirms with Hegel that "the rational alone is the
real." But, unlike Marxism, the Word of God teaches that the
material universe is the creation of the one true God, and that
both matter and spirit are created for God's greater glory. Thus the
Christian philosophy of life avoids the pitfalls both of materialism and
of idealism. It denies that the ultimate reality can be reduced to
ideas or to matter. It does not deny the reality of matter, but sub-
ordinates matter to man's spiritual and moral purposes. It is in the
sacraments that the peculiarly Christian conception of the relation-
ship between spirit and matter is best exemplified. It is the spiritual
utilization of a material object for a spiritual purpose. As William
Temple has expressed it: "In the sacrament, the order of thought
is spirit first and spirit last, with matter as the effectual expression or
symbolic instrument of the spirit." 58 Religion is the direction taken
by man's earthly life. Life is religion, not politics or economics.
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Nowhere does this intimate relationship between matter and
spirit find greater expression than in the Christian liturgy or service
to God of the Lord's Supper or Holy Communion, when we offer
up to God our gifts of bread and wine and of money. These offer-
ings are represenative tokens of the Church's use of God's bountiful
gifts of creation with which he has blessed and enriched us for the
benefit of our human needs. They symbolize, in the face of the
world's selfishness and greed, the witness and sacrifice of the faithful
in Christ, to the end that all men may have a just and equitable
share in the wealth of the earth's material goods, and that hunger
and want, insecurity and anxiety for the basic necessities of life
be banished from all the peoples of the world.

Our offerings of bread and wine and money not only represent
God's gifts to us, both material and spiritual, but also all the effort
and work that has been necessary to earn that bread in the sweat of
our brow. We give to the Lord the elements of bread and wine for
him to bless and return to us. The offering of bread and wine, not
of wheat and grapes, means that we are offering back to God all the
work and labor of our daily lives. The bread that we win in the
sweat of our brows is offered to God that it may become the Bread
of Life for the nourishment of our hearts (John 6:33-51). The
offerings we make to our God are made not merely in the natural
forms in which God has given his gifts to us, but in manufactured
forms, representative of our work and labor, and hence of all the po-
litical, social, and economic organizations of our lives. God's work
in the redemption of the world thus becomes directly related to our
daily work since it is only through our efforts in the workaday
world of business and industry that God's will can be done on earth
as it is in heaven.

Again we must take issue with the unbiblical Marxist
expla-nation for the origin of evil and injustice. The Word of God
locates evil in man; Marx and Engels find its origin in the insti-
tution of private property. The Bible regards evil as a defect in
man's will due to his original fall into sin and to actual sin; Marxism
regards evil as residing primarily in the institution of the private
ownership of the means of production. The Word of God regards all
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men as sinners, but Marxism regards the proletariat as the innocent
victims of a system for which they are in no way responsible. Where
Christianity attributes perfect innocence to Christ alone, the Marxist
attributes perfect innocence to the working class. Where one looks
to Christ alone for redemption, the other looks to revolution. The
price demanded for redemption from evil in Christianity is repent-
ance and a new way of life lived in obedience to God's law and
revealed purpose for man given to him in the Bible. The price
demanded for redemption from evil in communism is enlistment
in the cause of the proletariat under the direction of the Communist
Party. Where one finds redemption from sin through the outpoured
blood of the Lamb of God who taketh away the sins of the world,
the other finds salvation through the outpoured blood of the capi-
talists and a change of ownership or control of the means of pro-
duction.

Now it is true that the capitalists have often abused their privi-
leges at the expense of the poor. Anyone who has lived in the
West Riding of Yorkshire, as I have, has only to look at what Wil-
liam Blake called "those dark satanic mills" to see what the coming
of the Industrial Revolution must have meant to the poor workers
who were treated literally as mere "hands" and functions of the new
machines. But having admitted this it must also be pointed out that
the struggle against the injustices, exploitation, and inhumanities of the
early generation of industrial capitalists actually started in Christian
circles long before the Communist Manifesto of Karl Marx appeared.
One has only to think of the great Christian philanthropists such as
Lord Shaftesbury, Richard Oastler, John Wood, and Parson Bull
of Bierley who defended the oppressed workers and children of
England, led the great "Ten Hours Movement" to limit the hours
of work in the new factories, and helped in securing the passage of
the Factory Acts which provided for inspectors to enforce the new
regulations governing conditions of employment in the factories. 59

In a speech delivered at Amsterdam in 1948 Emil Brunner pointed
out that:

. the trade union movement and co-operative movement, which
has done far more for the common man and the actual improve-
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ment of social conditions that doctrinaire Marxism, was brought
into being for the most part by Christian men and women, and
has been publicly advocated by leading Churchmen, amongst
others... .

It is said that the Church has no right to come forward
against communism since it was silent in the struggle against the
injustices of capitalism. . Since when has past neglect and
guilt been a reason for keeping quiet about a new and much
greater injustice? Viewed as a whole, the Church has brought
upon itself a great deal of guilt through its lack of understanding
and interest in the struggle for the liberation of the proletariat.
Can it possibly atone for this guilt by once again keeping silent
when man is being sacrificed to the Leviathan of communism ... ?

There is no good reason which could justify Christians and the
Church standing aside in the spiritual struggle against communism.
The total-state of communism means the denial not only of human
rights, of human dignity, of the human person and freedom,
but the complete denial of the sovereignty of God, who alone
has a total right to a man, but who, whenever this right is recog-
nized, makes a man free and not a slave. It is also impossible to
separate communism from the total-state. The total acquisition
by the State of economic life—and this is modern communism—
leads of necessity, whether man intends it or not, to the total-
state; and conversely Lenin was right when he saw that commu-
nism can only be realized and maintained by means of the all-
powerful state... .

The total-state of communism is the Leviathan of our age, a
frightful demonstration of dehumanized humanity. It is not for-
tuitously connected with atheism but necessarly so. Further, it
is the necessary consequence of atheism, which is its essential
presupposition. The man who is both a Christian and a commu-
nist—in the sense of contemporary communism—is an oddity.
He does not realize what he is doing when he thinks he can ally
himself with the product of radical godlessness without betraying
his faith.... Totalitarian atheistic communism is an indivisible
entity which can only be either completely accepted or totally
rejected.60
While the Christian recognizes the duty of the state in protecting

the weak against exploitation, he can never recognize the right of
the state to absorb all of the individual's life the way modern com-
munism does. Further, the Christian cannot accept the simplistic

Marxian teaching that evil lies solely in the institution of the private
ownership of the means of production, or that a change of owner-
ship will ever provide the cure. What is needed is a change of
heart. It is untrue that there are two kinds of people: those who are
capitalists and wicked, and those who are poor and good. It is sheer
stupidity to suppose that all evil resides in the rich and that all
goodness is the property of the poor. Of this communist moral
bifurcation H. Van Riessen observes:

It is easy to go astray in our judgment. The wrath of socialism
may have been justly brought down upon a great deal of injustice,
but socialism, in its turn, was all too ready with its scheme of the
wicked capitalists and the noble proletarians. Such a generalizing
scheme is generally unfair; it is even dangerous. We might flatter
ourselves with the vain hope that once the account with the
capitalist is settled, everything will henceforth go right. Fortu-
nately experience has now taught many socialists to discard this
dual classification; human wickedness is no longer the exclusive
property of the capitalists. That is a gain of the twentieth
century. Nevertheless, the original socialistic antithesis of capi-
talists and proletarians is not simply a tenet of socialists; it is
deeply rooted in popular opinion. It reveals itself repeatedly in
conversation, writing, and social planning.

What we forget is that the industrialists, who rapidly rose to
prominence, were men subject to like passions as we. The
difference is that they were exposed to a great temptation, to
which many succumbed. They were tempted because there was
no counter balance to their growing power and riches. They took
full advantage of the situation, ignoring all other values. There
was no bridle to their enterprise other than market and compe-
tition. And in their greed for gain they were blind to all forms
of human distress about them."
The Communists do not take into account that all men are sinners

and in need of the redeeming grace of God in Christ; the poor as
well as the rich. Their view of evil, mistaking the symptom for the
cause, inevitably gives them a wrong idea of its cune. If it is indeed
true that ownership corrupts, it will obviously make no difference
simply to change ownership from private to public bodies, since the
temptations to abuse of power will become even greater if men
can hide behind the , cloak of bureaucratic anonymity.
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By attributing absolute righteousness to the proletariat, and hence
excommunicating all other social classes from the human race, com-
munism leads in practice to the most brutal and ruthless suppression
and extermination of its opponents. The Communist thinks of his
enemy as an enemy of the human race, and this explains why he does
not call the extermination of his opponents murder, but the liquida-
tion of unsocial elements. On the other hand, though not always
practiced by Christians, the commandment of Christ that we should
love our enemies is central to the ethical teaching of the Gospel.
Though we may hate his ideas and battle against them, we must
love him as a person, desiring his salvation even as we desire our
own. The Christian loves the communist sinner even though he may
detest his communistic sinfulness, e.g., cruelty, deception, and lust
for power.

The biblical conception of man alone is realistic, for it neither
overrates man's motives nor underestimates his potentialities. If man
is a sinner, he is also potentially called to "be a saint" (in the N.T.
sense of one set apart or consecrated for God's service in the world).
Though defaced by both original and actual sin, there remains in
every man the image of God his creator. The Marxist denies not
only that man is sinful but that he is created in the image of God.
Human nature is rather conceived by him as the product of society,
as the image or reflection of social conditions and changes in the
system of production. That is why the Marxist believes that if you
change social conditions, you can create a new human being.

Lastly, the Marxist ascribes the changes brought about in history
to changes in the methods of production. According to the Re-
formed viewpoint, changes in history are ultimately due to the
orientation of a man's heart, either as it listens to God's law and
obey's God's ordering of the world, or as it absolutizes one of the
aspects of God's creation and pursues false gods and idols. Thus
religion rather than economics has been the driving force of history
and of human cultures, as Arnold Toynbee has made clear in his
monumental A Study of History. Toynbee writes:

If religion is a chariot, it looks as if the wheels on which it
mounts towards Heaven may be the periodic downfalls of civiliza-

tions on earth. It looks as if the movement of civilizations may be
cyclic and recurrent, while the movement of religion may he on
a single continuous upward line. The continuous upward move-
ment of religion may be served and promoted by the cyclic move-
ment of civilizations round the cycle of birth, death, birth 62
If culture is merely the form taken by a religion and change is due

to a man's heart orientation, it follows that it will be necessary to
have an insight into the "modal order" of God's creation as a pre-
requisite to a proper understanding of man's social institutions.

We may conclude this reformational critique of communism
with some profound observations made by Gary North in his Marx's
Religion of Revolution:

Marx began with the assumption that the labor theory of value
is operative in capitalist economic affairs. A good must contain
an equal quantity of human labor with any other good if an ex-
change is to take place. Prices, therefore, should be in direct pro-
portion to the quantities of labor contained in the respective
products. This theory in turn led Marx to formulate the idea of
surplus value; the presence of unpaid labor in the process of
production gives the capitalist the power to exchange equals for
equals and still reap a profit (assuming the validity of his erroneous
minimum subsistence wage concept). The surplus value issue
raised still another problem; how could profits be equal on all
equal capital investments if the only source of profit is living
human labor? Would not the firm using more living labor in the
production process reap far greater profits than a firm using
machinery extensively? Yet this obvious conclusion stood in ab-
solute contradiction with the economic facts. And if, as Marx
finally had to admit, all capitals do return equal profits on equal
capitals invested (in the long run) then the original presupposition
of the Marxian system is destroyed; factors of production other
than human labor time apparently cneate value and are therefore
entitled to a return. Constant capital is obviously receiving an
equal return with labor under these circumstances; the capitalist's
profit does not depend strictly on the quantity of living labor
present in the productive process. Hence the labor theory of value
collapses under its own weight... .

Nevertheless, the vision by which Marx and his followers have
held cannot be refuted by a step-b y-step dissection of his econo-
mic system. Communists have never held to the system merely
because of its particular insights into the nature of capitalist
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production and distribution. The system is held in faith because it
promises a better world for secular, apostate men. Marxism ful-
filled the needs of 19th century industrial men who were ready
to destroy the system under which they lived. It provided an aura
of scientific infallibility in an age which worshipped science. It
simultaneously appealed to a side of man's nature which is never
wholly absent; his desire for total destruction of the present.
Men want to escape from history since they believe that it is his-
tory which has limited them. Their world is filled with uncer-
tainty, scarcity and death; that this has been the result of man's
apostasy and disobedience to God is something which they dare
not admit. If they did it would demand repentance. Throughout
history, the cosmology of chaos has appealed to such men, for
it offers the promise of total liberation from the bondage of time.
Liber, in fact, was a Roman god of chaos, and it is from his name
that we derive the word "liberty." Thus, the popularity of the
hammer as a revolutionary symbol; it is the means of shattering
the present world order. Marxism, in combining the two myths
of scIentific infallibility and revolutionary action, offered hope to
those who sought to escape from history. This is the essence of
Marx's religion of revolution; it is the same appeal which has dom-
inated all the chaos cults as far back as recorded history extends. 62
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Chapter Four

THE WESTERN HUMANIST THEORY
OF LABOR, INDUSTRY, AND SOCIETY

(a) Tannenbaum's Account of the Origin
and Nature of Trade Unions

In his important book, The True Society, A Philosophy of Labor,
Frank Tannenbaum argues that trade unionism is the "counter-
revolution both to the Industrial Revolution and to the liberal and
laissez faire philosophy of economic individualism and the right of
each man to fend for himself. He begins his work with these strik-
ing words:

Trade-unionism is the conservative movement of our time. It
is the counter-revolution. Unwittingly, it has turned its back
upon most of the political and economic ideas that have nourished
western Europe and the United States during the last two cen-
turies. In practice, though not in words, it denies the heritage that
stems from the French Revolution and from English liberalism.
It is also a complete repudiation of Marxism.... In tinkering with
the little things—hours, wages, shop conditions and security in
the job—the trade union is rebuilding our industrial society upon
a different basis from that envisioned by the philosophers, econo-
mists and social revolutionaries of the eighteenth and nineteenth
centuries.'

Briefly Tannenbaum's view is this: industrialization and the fac-
tory system completed the destructive process that began with the
enclosure acts in Britain and emigration to the United States from
European peasant communities, by which everything that gave the
mass of mankind a sense of belonging to a community was lost. In
this intolerable situation the formation of trade unions was not a
considered policy, but the inevitable outcome of man's need to be-

long to a group, and the only group to which he could belong was
that related to his job. He writes:

Thus the social atomization resulting from the payment of an
individual money wage was in time to be defeated by the fusing
of men together functionally, and this functional coalescence be-
came the firm foundation upon which the trade union grew, and
which, in fact, made it inevitable.

The original organizer of the trade union movement is the shop,
the factory, the mine and the industry. . . The union is the
spontaneous grouping of individual workers thrown together
functionally. It reflects the moral identity and psychological unity
men always discover when working together, because they need
it and could not survive without it.... The theory which insisted
that labor was a commodity like any other made collective action
the only means of asserting the moral status of the individual. The
trade union was the visible evidence that man is not a commolity,
and that he is not sufficient unto himself.... In terms of the indi-
vidual, the union returns to the worker his "society." It gives
him a fellowship ... and life takes on meaning once again be-
cause he shares a value system common to others. 2

As members of a local spinning or weaving association in a mill
town, men recreated for themselves a "status" that they had once
enjoyed in the old manorial village or town guild. Later, the
power of  organized labor was discovered, but this arose because
trade unions existed.

At first trade unions were opposed by the vested interests of capi-
talism in Britain, Canada, and America. Associations of men were
considered to be contrary to the "natural order" and so they were
opposed with all the means at the disposal of those in authority.
Unions were thus considered to be in "restraint of trade" and de-
clared to be illegal in England by the Combination Acts of 1799 and
1800, and in America in 1867 a judge ruled that the actions of a labor
union were "an unwarranted interference with the conduct of the
employer's business.... In the natural possession of things, each
man acting as an individual, there would be no coercion. It is simply
not the right of workingmen to control the business of another." 3

Only gradually, after much strife, was the workers' right to form
associations recognized in Britain and North America. In 1871 the
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British Parliament passed the Trade Unions Act, which gave the
labor movement protection at common law and allowed regis-
tration with friendly societies. A further act passed in 1875 allowed
"peaceful picketing and excluded from indictment as a conspiracy
any agreement or combination to take any action in furtherance of a
trade dispute unless such an action by an individual would have been
punishable as a crime." This measure meant that, at long last, the
unions had become recognized, if rather grudgingly, as an essential
social institution. In 1906 the Trade Disputes Act was passed under
which, among other things, the unions could not be sued for dam-
ages arising out of an act committed by or for them. In 1913 they
were allowed to devote funds to political purposes. In America full
legal recognition of the labor movement did not come until July,
1935, with the passage of the National Labor Relations Act, other-
wise known as the Wagner Act. Its enactment marked a major
change in governmental policy. Although there had been periods
in the past when the Federal Government had revealed a favorable
attitude toward labor, the passage of the Wagner Act revealed not
only governmental favor but a willingness to form a partnership
with labor.

The Wagner Act provided for the establishment of a new National
Labor Relations Board of three experts empowered to supervise and
enforce the principle that employees had the "right to self-organiza-
tion, to form, join, or to assist labor organizations to bargain col-
lectively through representatives of their own choosing, and to en-
gage in concerted activities for the purpose of collective bargaining or
other mutual aid or protection." To carry out this principle, the act
stipulated that representatives of the majority of workers in a bar-
gaining unit should have the power to speak for the whole. The
board was empowered to determine what was the appropriate bar-
gaining unit through supervised elections. It was also given author-
ity to prohibit "unfair" employer practices: interference with em-
ployees in the exercise of guaranteed rights; support of company
unions; use of hiring and firing to encourage membership in a com-
pany union; refusal to bargain collectively with the representatives
of the employees. 4

According to Tannenbaum every trend of modern industry ac-
Centuates man's need to acquire status in his working group; it is
intolerable to be one of 50,000 "workers" employed by some great
corporation. But he does not think it is an individual status. The
theory of human equality, which produced the French Revolution
and inspired so much English liberal thought, became meaningless
with the factory system. The trade unionist's status is not something
personal to himself, but status conferred through membership in his
union. Such a power to confer status is derived from the modern
union's power of collective bargaining and legal right to enforce
membership as a condition of employment. He writes:

As long as the union can limit the number of workers it will
admit, and insist upon membership as a condition of receiving or
keeping a job, it can control the workers within the industry.
The courts, under the common law, have upheld the right of the
unions to exclude new members on the grounds that they are vol-
untary associations. But they are voluntary associations with
compulsive powers over both the employer and the worker. They
are, in fact, private lawmaking bodies whose rules affect the lives
of millions of human beings and thousands of industrial plants.
This is evidenced by the more than fifty thousand collective labor
agreements existing in the country. The unions that sign these
contracts acquire an influence over the activities of their mem-
bers which in time circumscribes their daily lives and redefines
the privileges of men who, under the law, are equal to each other.
Without intent or plan, the trade union movement is integrating
the workers into what in effect amounts to a series of separate
social orders. It is re-creating a society based upon status and
destroying the one we have known in our time—a society based
upon contract.

If membership in a union is essential to an opportunity to work,
and if every union has rules of admission, apprenticeship, dues,
initiation fees, promotion, wages, retirement funds, and social
benefits, then every union becomes in effect a differentiated order
within the community endowing its own members with rights
and immunities, shared only among themselves. Moreover, a
member finds it increasingly difficult to leave his union, because
the penalties for desertion are severe. These penalties include
the loss of a job, the impossibility of securing other employment
in the same industry, the loss of seniority and possible promotion,
and the surrender of accumulated retirement, sickness, and old-



196 	 REFORMATION OR REVOLUTION

age benefits. A new body of rights and disciplines, which greatly
change the substance of a free society, has come into being. A sin-
gle bargaining agency collects dues (its own form of taxation)
from the worker, without his consent, through the check off, and
has enforceable union security provisions so that the worker must
end by being a member of the union. In the spread of such in-
dustry-wide agreements we have the marking of a new social
design in which status rather than contract is the governing rule. 5

Civil courts in Britain, Canada, and the United States have been
dealing with an increasing number of cases where the expulsion or
exclusion of a worker by a trade union has indeed threatened his liveli-
hood because of the practice known sometimes as the closed shop and
sometimes as compulsory trade unionism. This was an important ele-
ment in the case of Rookes v. Barnard. Rookes was a draftsman em-
ployed in the B.O.A.C. design office at London Airport. He had
belonged to a trade union, but resigned because he was dissatisfied
with its policies. The union was very anxious to preserve a closed
shop in the design office and tried, without success, to persuade
Rookes to rejoin. So the union officials told B.O.A.C. that unless he
was removed from his job the other men working in the design office
would come out on strike.

A strike would have been a breach of contract by each of the
men who took part in it, since a special agreement existed by
which the union had undertaken that no strikes would take place,
and this undertaking had been made a condition of every employee's
individual contract. Nevertheless the union officials threatened a
strike, and in the face of the threat B.O.A.C. gave way. They gave
Rookes notice, and for a long time afterwards he was out of work.

Rookes brought an action against the three union officials—includ-
ing the local branch chairman, Mr. Barnard—who had been most
prominent in securing his dismissal.

Sachs J. ruled for the plaintiff by ruling that the defendants had
combined to threaten to break contracts, which he regarded as an
unlawful act constituting the tort of intimidation. Since it was ad-
mitted that the acts complained of were done in furtherance of a
trade dispute, it was also necessary to decide that they were unpro-
tected by sections one and three of the 1906 Trade Disputes Act.
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Section one protects acts done in furtherance of trade disputes
unless they would be actionable if done by one person. Sachs J.
ruled that the tort of intimidation was such an act. Section three
says acts furthering a trade dispute are not actionable "only" on
the grounds that they constitute an inducement to breach of con-
tract, "or" because they are an interference with the trade, business,
or employment of another person. Sachs J. decided that since the
acts complained of were unlawful on the additional grounds that
they amounted to intimidation, section three afforded no protection.

The Court of Appeal reversed this decision, and Rookes appealed
to the House of Lords for redress. The House of Lords reversed
the decision of the Court of Appeal and accepted the arguments of
Sachs J. in the lower court, and decided that the union officials had
used unlawful means and that Rookes was entitled to damages. Lord
Reid, who gave the leading judgment, said:

Threatening a breach of contract may be a more coercive
weapon than threatening a tort, particularly when the threat is
directed against a company or corporation. ...6
In a more general way one might say that just as society cannot

exist unless there are rules which forbid the use of violence, so it
is also necessary that there should be rules to enforce the keeping
of promises, and that breaches of contract should be regarded as
wrongful. In principle, therefore, it does not seem unreasonable to
say that people should not use threats to break their contracts as a
means of causing loss.

At present it is impossible to estimate precisely how far this
judgment may affect the right to use strike action to enforce the
closed shop, but it depends largely on how far strikers avoid its
effects by giving legal notice to terminate their contracts of em-
ployment. If—as has been thought up to now the usual period of
one week's notice will normally be sufficient, the effect will not be
very drastic. If, however, some of the other obiter dicta were to be
followed, all strikes in breach of procedure, and even some that were
not, would be involved.

The trade unions in Britain are now demanding a revision of
trade union law to protect their right to strike. It seems likely that  
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legislation will in fact soon be passed by the new Labor Government
to safeguard the position of the unions. But the importance of
Rookes v. Barnard is that for all ordinary purposes the law will re-
main as the House of Lords has decided. Outside the field of indus-
trial relations people will still not be able to use threats to break
their contracts as a means of causing loss to others.

The restriction of a worker's freedom to choose whether or not he
wishes to belong to a union, taken sometimes to the point of persecu-
tion as in the case Huntly v. Thornton, has aroused much public
anxiety. Yet the British trade unions, like their American counter-
parts, are equally anxious to preserve the practice of the closed shop,
claiming wherever they can claim that it is a legitimate and necessary
device in their efforts to protect their members.

(b) The Arguments for and against the Closed Shop
In his important work, The Closed Shop in Britain, W. E. J. Mc-

Carthy deals with the practice of the closed shop at length. He be-
gins by dismissing some of the quibbling definitions which the unions
themselves apply to the practice in its varying degrees, when they
describe some of the milder applications, for example, as "100 percent
trade unionism." His own all-embracing definition is:

a situation in which employees come to realize that a particular
job is only to be obtained and retained if they become and remain
members of one of a specified number of trade unions.?
Within this, he recognizes various types of situations, such as that

where an employer is free to recruit workers provided that they sub-
sequently join the union; that where the employer must choose
among existing members; that where the worker must first join the
union before he can obtain a job; and that where the union itself
supplies the required workers.... His statistics show that about
3,760,000 workers in Britain are subject to the closed shop in one or
another of its forms—that is, about one in six. Most of them are
in the manual occupations. So far from the closed shop being on
the decline, as some students have supposed, it is in fact increasing:

The practice is not an historical relic, affecting a small minority
of trade unionists; it is an increasingly common contemporary

phenomenon. Yet the nonunionists' position is not equally in-
tolerable throughout industry. The practice has not been pursued
with similar vigor wherever the habit of organization has become
settled and accepted. 8

McCarthy then analyzes where and why the closed shop is likely
to develop as a union practice, the most usual reasons being to
protect craft status or to maintain wages and other conditions where
a proportion of the labor employed is casual. Speaking of the func-
tions of the closed shop he suggests that it is used (1) to increase and
maintain the numerical strength of the union, (2) to enhance the
union's internal strength by enabling it to exercise discipline over its
members, by threatening exclusion of all members who do not obey
the union's rules, customs, and leadership, and (3) to use the ex-
clusion threat to force would-be entrants to obtain prior acceptance
by the union. Summarizing his own argument regarding factors
affecting demands for the closed shop, he writes:

The closed shop pattern cannot be explained simply by refer-
ence to its relative disadvantages to employers, or in terms of
union solidarity. It should be viewed as a device which unions
want to assist them in dealing with particular problems concerned
with organizing, controlling or excluding different categories of
workers. By helping to overcome such problems it adds to the
effectiveness of the sanctions unions impose on employers and
aids them in their task of job regulation. The determination and
resolution behind most demands for the practice depends on the
extent to which unions feel that they face problems that are
insoluble without its aid.... If there are no such problems or
workers are unaware of them, closed shop demands are not likely
to rise; unless of course, past problems have given rise to a closed
shop tradition. But no matter how necessary the closed shop may
be, the crucial factor which finally determines whether or not
most groups obtain the practice is whether or not they can muster
sufficient power, without its aid, to impose it unilaterally, or to
make it worth the employers' while to concede it.

Similar considerations govern the maintenance of the practice.
So long as unity and solidarity are preserved; so long as techno-
logical or market developments do not result in the erosion of the
union's bargaining position it will endure and in time probably
become part of the unquestioned assumptions of both sides of
industry. But the development of such a situation, and in the
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last resort its continuance, depends on the fact that it is appreci-
ated that, if challenged, the great majority of unionists would
defend the closed shop. If they or their leaders allow membership
to fall sufficiently, the closed shop concession may be withdrawn,
or it may be impossible to impose it unilaterally any longer. If
strikes are called too often, or last too long, members may return
to work or drop out of the union, and the closed shop may be
powerless to stop them, indeed it may collapse. 9

According to McCarthy the closed shop in Britain is prevalent in
the following groups:
(1) Skilled "craftsmen," where the need has usually been for the

craft qualification shop.
(2) Lesser skilled trades where the labor pool closed shop operates,

e.g., seamen, dockers, wholesale market workers, film and tele-
vision technicians, semiskilled newsprint workers, fishermen, etc.

(3) The great majority of remaining trades affected by the closed
shop in which the worker has to join the union after taking up
the job, e.g., building workers, engineering workers, miners, etc.

(4) Process workers employed in the iron and steel industry.
(5) Workers in entertainment affected by the closed shop, e.g.,

musicians.
(6) Workers covered by the employer-initiated closed shop, e.g.,

the employees of the Co-operative Shops and Societies.
McCarthy has found that the closed shop is not prevalent in the

following groups: (1) non-industrial civil servants, (2) teachers,
(3) sections of the industrial Civil Service, (4) firemen, (5) footplate
workers on the railways, (6) clerical and administrative workers in
nationalized industries, (7) electrical workers in nationalized under-
takings, and (8) boot and shoe operatives.

Although McCarthy is inclined to set aside the usual trade union-
ist's justification for the closed shop—that union members resent
non-members' sharing protection and wage benefits for which they
do not work—he nevertheless concludes that it is a justifiable device
in the unions' fight to protect their members against employers.
Without it, he implies, the scales would be weighted too heavily
against the worker; with it, unions can insist on their voice be-
ing heard and industrial democracy thereby flourishes. But he

admits that some changes in the law would be desirable to control
the unions' power to expel members in such a way as to deprive
them of their livelihood. Thus he says:

I would argue that while the closed shop should continue to he
recognized as a lawful and "legitimate" trade union objective. the
actual imposition of the exclusIon sanction requires some degree
of justification in each specific case. In short, I think it ought to
be plausible to argue that it was functionally necessary. This
implies:
(a) that the enforcement of the closed shop results in certain

benefits to those who combine to impose it;
(b) that its enforcement was necessary in order to secure this

result;
(c) that the benefits resulting outweigh the losses suffered by

those who are damaged as a result of its enforcement. 10

McCarthy then discusses various proposals for reforming current
malpractices connected with the closed shop in terms of his prag-
matic criterion of functional necessity. Among these he includes
restrictions on the right to exclude non members as well as restric-
tions on the right to exclude ex-members; certain changes in the
procedural rules and constitutions as well as in the substantive rules
of unions; and reforms in the admission rules and electoral rules.
Apparently, as a typical modern pragmatist, the thought never enters
his head that to reform something which is in principle false and
evil is merely to add insult to the injury already suffered by the vic-
tims of such falsehood and evil. No Christian would deny that
"workers still need to combine to match the power of employers." ¹¹
The fundamental issue is not whether the state should or should not
recognize unions but whether the state should give to one union the
exclusive right to bargain on behalf of all employees of a given firm.
McCarthy seems to think the state can and should, provided each
closed shop can justify its monopoly control of the bargaining rights
of the workers in terms of functional necessity. But this is to beg
the fundamental issues at stake. In advocating such a criterion for
deciding such a problem McCarthy has revealed himself as a typical
Anglo-Saxon pragmatist. Whatever seems to work must be good,
and whatever is useful must be true. Whether deliberately or
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through ignorance McCarthy makes no mention in any part of his
book of the pluralistic structure of the Dutch trade unions. He takes
it simply for granted that in Britain all the workers should, and
ought to be made to join, the one existing trade union in any given
plant or shop. For McCarthy as well as for Tannenbaum the mod-
ern trade union is religiously neutral and therefore non-discrimina-
tory.

In fact, trade union leaders never tire of pointing out that their
organizations are open to everyone, regardless of his religious con-
victions. The diversity of their members' religious commitments
is said to be possible because unions do not concern themselves with
religious beliefs. The unions are based upon the humanistic premise
that religious values and principles need play no part in the aims
and actions of the labor organization. This does not mean that the
individual trade unionist may not hold private religious beliefs. It
simply means that the unions, as organizations, are supposedly
neutral with respect to the various religious beliefs of their members.
The unions, like the modern American and British political parties,
seek to establish organizational unity above religious diversity.

The modern unions jealously guard their claim about their unity
based upon this religious neutrality. They are aware that their so-
called nondiscriminatory character is based upon this neutral unity.
On the basis of this neutrality, trade union leaders, in league with
many legislators, have decided that objections to the closed shop
and compulsory membership in a labor union are invalid. Against
this background it can be understood that the Ontario Labor Re-
lations Board, in stating its reasons for refusing to certify a local
affiliated with the Christian Labor Association of Canada, compared
workers who object to membership in a "neutral union" with per-
sons "who because of their faith, object to receiving blood trans-
fusions or joining the armed services." ¹²

This demand that every worker in one plant or shop must have
his rights defended before management by one union is an expression
of the modern Anglo-Saxon humanist view that in public matters
there must be no division in the community. Ever since the defeat
of the Puritan attempt to establish a society based upon the Word of

God as the ordering principle of human life, Anglo-Saxon humanists
have tried to order public affairs according to a principle common to
all "rational creatures." This principle is man's free sovereign reason.
Society should be guided in its actions only by those moral laws
accessible to the reason and conscience of unregenerate men rather
than by the Word of God. As Martineau, writing of the Cambridge
platonist Ralph Cudworth, puts it, "All men have the same funda-
mental ideas, to form the common ground of intellectual communion
and of moral co-operation." 13 iThis rationalistic belief in the com-
monness of reason laid the foundations for the modern secular hu-
manist belief in the possibility of community apart from a common
allegiance to Almighty God. Henceforth society shall be based upon
a common reason rather than upon a common faith.

As a result of this belief in reason as the new oracle of man, human
life in Anglo-Saxon civilization has become split into two realms,
the private or personal and the public or common. The individual
is granted a great measure of religious freedom, but this must be
limited to personal concerns of home and church. On no account
must religion be allowed to enter the "market place," where men
deal with the real issues of life such as education, government, labor
and industry, recreation, and press. These activities must be with-
drawn from so-called "sectarian" influences so that the "common
spirit" of the community may prevail. This is the spirit of reason,
of common sense and pragmatism.

In his home and church the Anglo-Saxon may rightly differ on
specifically religious matters. He may thus subscribe to Roman
Catholic, Jewish, Protestant, or atheistic doctrines and views. But
outside his home, church, or club he must abide by the "public
philosophy" of the community. As Walter Lippmann neatly puts it:

The toleration of differences is possible only on the assumption
that there is no vital threat to the community. Toleration is not,
therefore, a sufficient principle for dealing with the diversity of
opinions and beliefs. It is itself dependent upon the positive prin-
ciple of accommodation. The principle calls for the effort to find
agreement beneath the differences. 14

In the realm of public life it is presumed that men can meet and
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work together upon a common neutral ground. Neutralism is the
view that men can live wholly or partly without taking God's Word
and Law into account. Those who pay homage to the fiction of
neutrality maintain that many segments of society are merely tech-
nical. It is then taken for granted that a business corporation, a
labor union, a school, or a government can be run by making ex-
clusively factual, technical decisions which have no relation to one's
private religious opinions. It is in terms of this neutralism that
trade union leaders justify their demands for the closed shop. They
argue that a trade union's activities are in fact limited strictly to
the regulation of the technical, factual, and organizational aspects of
employer-employee relationships. Writing in the Canadian Church-
man for April, 1965, union leader William Reader clearly states this
view:

In religion, the unions are necessarily neutral. If religion were
to be the basis for organization, in view of the diversity of re-
ligious beliefs among workers, the result would inevitably be a
multiplicity of unions. This does not mean that a neutral trade
union ought, by definition, to be irreligious, or unreligious. A
trade union is neutral from the religious point of view, if, as such,
it professes and adheres to no single religious group in preference
to all others.
Such a concept of religious neutrality is based upon the humanist

assumption that man is independent and autonomous. Believers in
neutrality deny God's authority over all or a part of life. For such
neutralists a labor union need not be subject to the Word of God.
It is assumed that union affairs are outside the "religious" realm. No
consistent Christian could accept this neutrality concept since if he
accepted it, he would be conceding to the apostate humanist that
God's authority and ordinances for human work are irrelevant. The
Lord God demands to be honored just as much at the bargaining
table and the work bench as He does at the altar and the pulpit.
By insisting that Christians refrain from applying their Christian
principles in the daily concrete situations of their lives at work,
the union leaders are in reality interfering with the Christian worker's
freedom to make their work an offering and a prayer to God. Under
such specious claims to neutrality, the big international unions in

North America and the big unions in Britain are in effect demanding
of their Christian members that they forget about God as soon as
they punch in for work. As a member of such a neutral union the
Christian worker must put aside any idea that his faith in Christ as
Lord and Savior of the whole of his life should make any difference
to the choices with which he is confronted at work, e.g., to go or not
to go on strike. On the contrary he is to allow his conduct at work
to be guided by no other consideration than that of the selfish inter-
ests set by the majority of the non-Christian members of his union.
In short, the Christian is forced by the governments of America,
Britain, and Canada to place the desires of his or her union leaders
above the declared law of God. The voice of the union "boss" is
to become for him or for her as well as for the "unbelieving believ-
ers" the voice of God himself.

As an example of what such "neutrality" and its attendant com-
pulsory unionism involves in practice for Christian workers, let us
consider what happened to Mrs. Mary Ellen Benson, a member of
Local 35 of the United Papermakers and Paperworkers Union. Mrs.
Benson was fined five dollars for being absent from a union meeting
held on Sunday. Mrs. Benson would not pay the fine because she
was attending divine worship at her local church, and she believed
she had the right to choose how she would spend her leisure time.
The union sued Mrs. Benson in court when she refused to pay the
fine. The judge ruled that the union had indeed the right and power
to assess the fine and ordered her to pay five dollars to the union and
five dollars in court costs. "I thought the Constitution gave us the
right to freedom of worship," she said afterwards. When asked why
she did not leave the union Mrs. Benson pointed out, "I cannot quit
because then I'd be out of a job. I think I know something about
right and wrong, and I think this is all wrong." 15

This gross infringement of the liberties of the individual won at
such great cost by our Puritan ancestors from tyrannical govern-
ments and classes is certainly wrong, but it is imperative that every-
one understands exactly where the wrong lies. For it was not the
enforcement of the union's membership rule that Mrs. Benson attend
a union meeting on a Sunday morning that was wrong. Without
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such attendance at meetings no union could properly function and
flourish. The real wrong in the Benson case does not lie with the
union to which she belonged. Although private associations such as
labor unions are committing a grave sin when they refuse to obey
the Lord's law for rest on the seventh day, this does not mean that
they have no civil right to do so. In a free and pluralistic demo-
cratic society such as ours has today become, such organizations
have a perfect right to hold their meetings on Sunday, and they may
insist on faithful attendance at these meetings by union members.
The real wrong in the Benson case, as in the Rookes case, is the
fact that she, as a member of a private association, had been robbed
of her freedom to leave that organization upon penalty of starvation.
And it is the Federal Government which deprived Mrs. Benson and
many thousands of other Christian workers of this right to work and
to join the union of their own free choice by allowing organized
labor and management to include clauses in collective bargaining
agreements which require workers to join or support by their dues
a certain union as a condition of employment, even though the
union may not be the organization of these workers' own free choice.

In Ontario in 1962 two Christian workers lost their jobs because
they refused to support the National Union of Public Employees.
Mr. Bonvanie and Mr. Dehaan were not allowed to refrain from
supporting by their dues this particular union without losing their
employment by the Ontario Government. Even though they favored
Christian principles of work and had good Christian reasons for not
supporting the socialistically inclined N.U.P.E., they were "fired."
Of course, Christian workers are free. But the exercise of this
freedom always has as its bitter result that they become unemployed.
A worker today in America, Britain, and Canada is free to join the
union which enjoys exclusive bargaining rights at the shop where he
works. But he is not free to work there unless he joins the union and
pays union dues. He is free either to join and work or not to join
and starve. The exercise of his human right of freedom of associa-
tion leaves him without job or income. The fringe freedom he
enjoys to resign his job only underscores the injustice of present
arrangements. The closed shop and compulsory unionism and the

compulsory deduction of union fees from the worker's wage mean
an abridgement of the civil rights of those citizens who cannot
with a clear conscience join what is legally supposed to be a neutral
union, but is in fact an essentially non-Christian secular humanist
union, and often even a socialist one. This is a curtailment of the
worker's right to work. Under present Anglo-American labor legis-
lation the worker is free to work only if he sheds himself of his
Christian convictions and abides by the decisions of the unbelieving
majority. But that is precisely the injustice of the present arrange-
ment, for his fellow non-Christian worker, although he is no better
as a citizen, no more law abiding, no more loyal to his country, no
more industrious at work, does not have to leave his humanistic re-
ligious convictions at the door of the closed shop.

It is the American, British, and Canadian governments' failure
to protect their Christian citizens from being coerced into sup-
porting so-called neutral unions which give rise to such abuses of
power as these have been experienced by Mrs. Benson, Mssrs. Bon-
vanie, and De Haan in Canada, and Rooke in England. Such com-
pulsory union membership as a condition of employment in the
modern factory or workshop and such compulsory financial support
of the neutral union are evils that threaten all our most cherished
civil liberties. Let no one in England think that what happened to
Mrs. Benson in America cannot happen in England, for the same
situation still exists here in spite of the recent decision in the Rookes

v. Barnard case. A number of members of the Plymouth Brethren
have already lost their employment in England because they refused
to support the secular trade union. In thousands of firms on both
sides of the Atlantic the decision over hiring and firing has passed
out of the hands of the managers, to whom it rightfully belongs,
into the hands of union bosses.

Such compulsory trade unionism has inevitably led to abuses and
corruption amongst the unions' leadership. In his important book,
Power Unlimited—The Corruption of Union Leadership, Sylvester
Petro deals with the corruption of some of the great American trade
unions. The immediate occasion of his book was the information
and evidence provided by the McClellan Committee appointed by
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the Congress to examine "improper activities in the labor relations
management field," and which held hearings from 1957 until 1959.

The main theme of Petro's book is that power unlimited has led to
corruption unlimited. Big labor has been granted special privileges
by the Wagner Act, which has given it virtual control over Ameri-
ca's economy. He describes in detail how unwilling employees
were organized from the top by stranger picketing and secondary
boycotts and compulsory unionism. Stranger picketing is used to
gain control over employees by putting pressure, through picketing,
upon the employer and results in forced union membership The
secondary boycott is used to make customers and suppliers quit deal-
ing with the employer upon whom the union is making demands.
Through the use of these coercive weapons the big unions have been
able to establish monopoly control over their members and industry.
Petro further shows how terrorism, especially during the Kohler
strike, and physical force were used to intimidate workers and in
organizing recruiting campaigns; and how violence and mass picket-
ing have made a complete mockery of the process of collective
bargaining.

As a result of such union practices, it has become almost impossible
for the Christian worker in North American industry to practice
his religion at work. Worse still, by joining such unions as the Team-
sters and International Seafarer's Unions, the Christian worker is
forced to indulge in such disgraceful and wicked practices as having
to intimidate his fellow workers by the use of violence in mass
picketing. Petro lists the causes of corruption in the big unions as
follows:

The causes of corruption in the badly run unions are (1) the
dragooning of vast numbers of workers into trade unions by
violence and coercion; (2) the use of further violence and coercion
in the form of job control to silence their complaints; (3) the con-
sequent domination of national conventions by local henchmen
of the top union dictators; and (4) the rubber-stamping, always
pursuant to democratic forms of the manipulations of the mighty.
Attendance at local union meetings is as small as it is in many
unions because dragooned workers have no real interest in at-
tending in the first place, and because it is safer to stay away... .
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Those members who insist upon "putting in their two cents" soon
learn better.

Statutory insistence upon democratic forms will not correct
these conditions. Only excision of the special privileges which
draw the looters and their bullies to trade unions will do the job.

Unions can become genuinely voluntary associations if the law
will but withdraw the special privileges of compulsion which
they have enjoyed."
Yes indeed! The time has most surely come for a complete

overhaul of our Anglo-Saxon labor legislation. The time has indeed
come to withdraw the special privileges given to union leaders of
compelling workers to join unions in which they do not believe.
The natural and proper function of a trade union is to represent
those workers who want collective representation in bargaining with
their employers over terms of employment. This function is per-
verted the moment a union claims the right to represent employees
who do not want representation or conduct political activities which
have nothing to do with the terms of employment. To force Chris-
tian workers into socialistically inclined trade unions makes complete
nonsense of their claim to be "neutral." The fact that so large a
segment of our labor organizations have now identified themselves
with the aims of socialism and openly or covertly support political
parties which proclaim socialism as the answer to all human ills is
indisputable proof of the presence in their midst of a basic philo-
sophical and religious outlook and commitment upon life.

The time has come to restore our historic freedom for workers to
associate, or not to associate, with men of a similar persuasion, as each
man's conscience dictates. As we have seen, millions of workers in
America and in Britain and Canada are today required by law as
a condition of employment to join the union that is the legally
recognized bargaining agent at the place where they work. Such
labor agreements deny to these workers the right to decide for
themselves what union they will join, or indeed whether they will
join at all. The exercise of their freedom not to join involves, as
we have already seen, the loss of their livelihood. Our governments
allow these dictatorial practices to continue and they have even
enacted laws permitting this tyranny.
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Union leaders often advance the so-called "free rider" argument
in defense of compulsory payment of union dues. The contention
is that a man ought not to enjoy the benefits of a union's activities
unless he contributes his fair share of their costs. 'We are unaware,
however, of any other organization or institution in the English-
speaking world that seeks to enforce this theory by compulsion. The
Red Cross benefits us all, directly or indirectly. Would the union
leaders of America, Britain, and Canada make donations to the Red
Cross compulsory? Certain unions and their apologists would be
well advised to keep quiet about the free rider argument, for some
of the big unions today have become the real "free riders."

It is one thing to say that a man should contribute to an associa-
tion that is supposedly acting in his best interests; it is quite another
matter to say that he must do so. No doubt a man ought to join a
union if it is a good union that is serving the best interests not only of
all its members but of society as well. Most men will give support
to a union provided that it is deserving of such support. There will
always be some men, of course, who will try to sponge off other
people, but let us not express our contempt for some men by denying
freedom of association to all our citizens.

The question boils down to this: not the fact that workers refuse to
share in their financial responsibilities as union members, but why
they refuse to carry their fair share. In the case of Christian trade
unionists in Canada and America the answer is because many do
not look upon the labor movement as a kind of business institution,
but they view it as a result of one's life-and-world view. It is not
that they object to paying their union dues. It is their objection to
the secular humanist basis of the so-called neutral labor union. For
such Christian workers to support the neutral labor union would be
like betraying one's own country in war to the enemy. It is treason
to the Lord Jesus Christ to join any organization which deliberately
excludes the Savior of the world from its activities.

To ask the Christian worker to join the humanist union is like ask-
ing the atheist to go to church. How can anyone support something
that is contrary to his deepest convictions and loyalties? For this
reason the writer believes that the arbitrary ruling which forces

Christian workers to support neutral trade unions as a condition of
employment and which thus takes no notice of their conscientious
objections, violates the most sacred of all freedoms, i.e., freedom of
conscience.

The only satisfactory answer to the "free rider" problem lies in
the introduction into the Anglo-Saxon labor relations field of the
Western European system of proportional representation, under
which it would be possible for workers to join the union of their own
choice. The worker would then be made aware of his duty with
regard to that freedom, and this would result in a stronger and
really free labor movement.

Unions will become genuinely free associations only when the
governments of America, Britain, and Canada withdraw the special
privileges of compulsion and the closed shop which many unions
presently enjoy. That is one way in which unions now guilty of
socially destructive abuses may become and stay clean. Union mem-
bers would then have the opportunity to become their own guardi-
ans. By such free unionism the workers themselves would be
enabled to put a stop to the corruption and graft going on in indus-
try. As long as the union bosses can force workers to join their
organizations they will have no incentive to act responsibly. Once
the workers can choose to belong or not to belong to a union, de-
pending upon how the union leaders behave, then the pressure to
stamp out malpractice and corruption would become irresistible.
Only then will the workers have an effective shield with which to
defend themselves against exploitation—they can refuse to pay union
dues to those who abuse their position as union leaders.

(c) The Humanist-Pragmatic Basis of the Secular Labor Union
In the opinion of the writer the big so-called neutral unions have

broke away from faith in God's Word as the ordering principle of
their union activities, and as a direct result they have been reduced
to pursuing purely man-centered materialistic objectives based upon
a functional doctrine of work. The struggle for power and status has
today replaced the struggle for justice and social righteousness based
upon obedience to the Lord's ordinances for man in society as the



WESTERN HUMANIST THEORY 	 213212 	 REFORMATION OR REVOLUTION

dominating motive in the big unions' struggle with the big com-
panies. By rejecting God's law for human work revealed in Holy
Scriptures, many secular unions have become just as materialistic
and spiritually decadent as many big business corporations.

While the trade unions of the English-speaking world were
struggling for recognition, and as long as they were obviously the
representatives of the "under-dog" and the "have-nots," many union
leaders were inspired with a high moral purpose derived from their
Puritan and evangelical reformed background, which guided their
union activities. According to R. T. Wearmouth in his study of
Methodism and the Working Class Movements of England, 1800-
1850,

From the very beginning of the trade union movement among
all sections of wage earners, of the formation of Friendly Societies,
and of the later attempts at adult education, it is men who are
Methodists, and in Durham County especially, local preachers of
the Primitive Methodists, whom we find taking the lead and
filling the posts of influence. From their ranks have come an
astonishingly large proportion of trade union officials, from
checkweighers and lodge chairmen up to county officials and com-
mittee men. 17

In many other cases union activity was motivated by conscious
Christian convictions, and many American, British, and Canadian
unions obtained their initial moral impetus and dynamic from Chris-
tian laymen who sought to stem the worst consequences of the
industrial and financial exploitation of the working classes set in
motion by the attempt to apply principles of technical and economic
rationality to the processes of industrial production. Union leaders
of the last century rightly refused to accept the attempt of the new
breed of capitalists to treat the workers as mere "hands" or func-
tions of the machines they were expected to operate. 18

Today, however, the big neutral unions would seem to have shifted
their ground. Instead of battling for social justice and the dignity
of the worker as created in God's image, they themselves have be-
come a privileged group in modern society. Today it has become
unmistakably clear that the two divisions of society into employers
and employed and into the well-to-do and the poor do not coincide;

and that it is with the claims of the employed workers of the big
unions, not with those of the poor, that the bigger unions in Britain
and North America are most concerned. The original moral dynamic
which inspired many trade union leaders of the previous century has
now directed its energies elsewhere. The urge to reduce social
inequality and achieve social justice for all members of society no
longer counts as a practical force in wage and salary claims; and
with this lack of concern for social righteousness, the chief justifi-
cation of the labor movement in the English-speaking world has
disappeared.

And so it is that the big international and national unions now
fight for such things as better wage differentials and fringe benefits
for their own membership. The important aspect of any wage is
now considered to be not so much its absolute level, but how much
it differs from the wage paid to someone else; that is to say, the em-
phasis is today more upon achieving inequality of remuneration
than equality. The vital questions for the modern trade union leader
are not as they once used to be, "Will this give my members a
butter or a margarine standard of living?" but "Are my members
keeping their distance above their inferiors in this and other indus-
tries?" In short, the emphasis upon wage differentials symbolizes the
great fact that the Anglo-Saxon humanist labor movement has sold
itself out to the prevailing pagan, pragmatic, and acquisitive social
philosophy of post-Christian humanist society. The unions have
joined the humanist bandwagon! Deplorable though it may be to
have to admit, it is clear that most unions today are being motivated
either by individualistic or collectivistic values, capitalist or socialist,
the principles of which may, superficially considered, appear differ-
ent, but which in reality are both founded on the same apostate hu-
manistic presuppositions about the nature of man in society.

Pragmatic humanism takes for granted that human reason, not
God's Word, is the source of all truth; man is considered to be the
measure of all things. For the pragmatic humanist such as William
James and John Dewey this world is all there is to reality and thus it
follows that there can be no valid standards of thought, conduct or
reality other than those which are the products of the human mind,
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which change as the human mind changes. For both men absolute;
truth is a figment of the logicians, and it is of no importance in,
practice. Every belief is simply a truth claim. By acting upon the ;
belief we test it, and if the consequences which follow from adopt-,
ing it are good, if they promote the purpose in hand and so have a,
valuable effect upon life, the truth of the claim is validated. Hence, '

man makes his own truth just as he makes his own reality, and the
truth of the beliefs he holds and the reality of the objects he
per-ceives being equally relative to his purposes. As William James puts
it:

The "true," to put it very brieflly, is only the expedient way of
thinking, just as the "right" is only the expedient way of behaving.
Expedient in almost any fashion; and expedient in the long run and ,

on the whole, of course. 19

Given this operational or instrumentalist theory of truth the task ,

of science is not to discover truth or to read the Creator's thoughts
after him as these have been expressed in the Book of Nature. Science
is simply an instrument which man uses to maintain social practices
and to help realize his practical goals. The question of whether
science is true or not is completely unimportant, unless it somehow
affects the question of whether it is useful. That is the decisive
factor for the pragmatist, and if anyone still wants to use the term
"truth" he can say that whatever is useful or works is true.

By the same token pragmatism denies the existence of any ob-
jective absolute values such as goodness or beauty. According to
Dewey moral standards are like language in that both are the result
of custom. Values can only be described, claims Dewey, in the
context of ends to be attained and means to be obtained for the
realization of the envisioned ends. He writes in his work, Theory
of Valuation: "The measure of the value a person attaches to a given
end is not what he says about its preciousness but the care he devotes
to obtaining and using the means without which it cannot be
attained." 20 Thus he wants to make values empirical facts, to be
measured by the intensity of the desire, the degree of activity caused
by the end in view.

If pragmatism is a philosophy of expediency, it is no less a philos-

ophy of adaptation. By aid of his science, man must adjust himself
slot only to his natural but also to his social environment.

The Christian philosopher, S. U. Zuidema of the Free University,
Amsterdam, in a penetrating lecture on "Pragmatism" delivered at
Unionville, Ontario, in 1960, said of this pragmatist emphasis on
adaptation:

It strikes me that "adaptation" is a key word of all pragmatists.
It points out how free man in his contingent environment can
prevent being trampled upon and may attain an ever "smoother"
relation which is profitable for himself and his needs. But no less
striking is the fact that this word "adaptation" has a twofold usage
and is used for two different ways of human conduct. It refers
one time to the conduct which accommodates itself to circum-
stances and another time to the conduct which accommodates
circumstances to it. The pragmatist uses both meanings indis-
criminately and does so rightly in so far as both point to a conduct
which directs itself according to the econmic norm of "efficiency."
Pragmatism is therefore also a form of economism, a universaliza-
tion of the economic norm to a basic law of man's being. ²¹

In terms of this perspective we can now understand the real
significance of Tannenbaum's definition of the trade union as "the
spontaneous grouping of individual workers thrown together func-
tionally," and we can also understand why McCarthy was forced by
his unstated pragmatist presuppositions about human life to justify
the practice of compulsory trade unionism precisely in the economic
terms of "functional necessity." Several dominant traits of the secular
trade unions can be traced directly to their humanist and pragmatic
presuppositions about man's nature and destiny.

In the first place there is the primacy ascribed by the secular
labor union leaders to human needs. Two leading trade union leaders
explain that men have certain economic, psychological, and social
needs which must be satisfied. According to Clinton Golden and
Harold Ruttenburg in their book, The Dynamics of Industrial De-
mocracy,

Labor unions are indispensable in the fulfilment of these needs
because they can be satisfied only through group relations. Unions
are peculiarly adapted toward this end, since they serve workers as
a means of self-expression, as a socially integrating force, as a
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provider for economic benefits, and as an instrument for partici-
pation in the productive process. Management by itself, through
individual relations with workers, cannot satisfy all three needs,
nor can unions alone. The joint efforts of both are required to
provide workers with a well rounded environment, a happy,
prosperous, and secure life. 22

Walter Reuther spoke in a similar vein when he described the
trade union movement as follows:

This is a crusade, a crusade to gear economic abundance to
human needs. We plan to take management upon the mountain
top and we would like to give them a little more of the vision we
have. We would like to show them the great new world that can
be built if free labor and free management and free government
and free people can cooperate together in harnessing the power
of America and gearing it to the basic needs of the people. ²³

The spirit pervading the American labor movement can perhaps
best be seen at work in the views advocated by Samuel Gompers,
who has been called, "the chief architect of the modern American
trade union movement." He was born in London, England, but
emigrated, at the age of 13, to New York City, where he obtained
work as a cigar maker. He became active in the local Cigarmaker's
Union, where he came under the influence of socialism as taught by
the refugees from Europe. The constitution of Gomper's Cigar-
makers Local stated that "we recognize the solidarity of the whole
working class to work harmoniously against their common enemy—
the capitalist." 24 Gradually Gompers came to change his mind about
socialism, deciding that the most effective way for the American
working classes to obtain what they wanted was through economic
methods in the "existing order" by working through the trade
unions, which could solve problems, rather than through the govern-
ment, which could not. On this issue he came into conflict with
Daniel De Leon. To Gompers the trade union movement was an in-
stitution in its own right; to De Leon, as to all other socialist radicals,
it was either an instrument of the class war or it was nothing. As
another socialist, Karl Kautsky, put it, trade unions are important
only as they lead to social revolution. They are important "as mili-
tant organizations, not as organizations for social peace." This is

due to the fact that up to the present they have proved "at most only
a nuisance to the employers." 25 Another socialist declared that "the
only difference between the socialists and the trade unionists . is
that ... the former clearly realize this ultimate goal (the end of
capitalism) ... the latter do not." 26 For the socialist doctrine of
class warfare Gompers substituted a natural class feeling, "a group
feeling, one of the strongest cohesive forces in the labor movement."

Whatever may have been Gompers' attitude as to ultimate ends,
he refused to allow any socialist dreams of a coming millennium to
stand in the way of fighting for what small gains could be attained
at the moment. This pragmatism is well expressed in the words of
one of Gompers' contemporary unionists, Adolph Strasser, presi-
dent of the Cigarmakers Union, spoken before a Senate committee
in 1883:

We have no ultimate ends. We are going on from day to day.
We are fighting only for immediate objects—objects that can be
realized in a few years. 27

Samuel Gompers' insistence upon rather strict adherence to a pol-
icy of organization based on national craft or trade unions, upon
frugality in money matters, and upon avoidance of radical economic
theories, enabled him with considerable success to bring the pressure
of organized labor to bear on such practical demands as the eight-
hour day, the Saturday half-holiday, federal child labor legislation,
the restriction of immigration and alien contract labor, and working-
mens compensation. Under his leadership the American labor move-
ment reverted to the type of old-line pragmatic unionism followed
in Great Britain for many decades after the collapse of Chartism.

Gompers summed up the goal of this pragmatic unionism as
"more," or "more, more more more, now." That is it—the un-
limited "improvement of the existing order." According to his inter-
preter, Louis Reed, "The question of the day after tomorrow, of the
trade union of the future he never asked nor answered." 28 Specu-
lating as to what might have been Gompers' ideal society, Reed
suggests:

Industry must become a coordinating and self-governing whole.
In this self-government labor must share. Then this democratic
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industry must become conscious of itself and its real purpose, and
produce for use, not solely for profits." 29 "Industrial democracy
or economic democracy, means the development of a government
in industry, in which the workers shall participate through their
union." 30
This objective became the long term goal of the labor movement.

The exercise of rights, of the inalienable rights guaranteed by the
Constitution, now became enlarged to include the right to a job and
the right "to have a voice in determining the conditions of employ-
ment." So "in American society, where status depends so clearly
upon ownership of property, an improvement in social position is
most readily achieved when the right to property is expanded to in-
clude the right to a job." 31 Gompers wrote that whatever or who-
ever controls the economic power directs and shapes the develop-
ment for the group and the nation." 32 Thus the labor union for
Gompers existed to improve the situation of the working man, and
to raise him to a position of equality with the managerial class, to a
position of sharing the economic power, a position of self-govern-
ment in industry.

The labor historian John R. Commons gives us this interpretation
of the meaning of the American labor movement:

As long as the wage-earning class accepts the existing order and
merely attempts to secure better wage bargains, its goal must
eventually be some form of the trade agreement, which recog-
nizes the equal bargaining rights of the organized employees. Its
union is not "class-conscious" in the revolutionary sense of Social-
ism, but "wage-conscious" in the sense of separate from, but part-
ners with the employing class. 33

The Constitution of the A.F.L.-C.I.O. will tell us even more:
We seek the fulfillment of the hopes and aspirations of the

working people of America through democratic processes within
the framework of our constitutional government and consistent
with our institutions and traditions. . . .

We pledge ourselves to the more effective organization of
working men and women; to the securing to them of full recog-
nition and enjoyments of the rights to which they are justly en-
titled; to the achievement of ever higher standards of living and
working conditions 3 4

These various rights are construed as natural rights. Thus the
beginning of the preamble to the constitution of the United Auto
Workers Union of 1955 asserted:

We hold these truths to be self-evident . . . that all men are
created equal, that they are endowed by their Creator with cer-
tain inalienable rights, that among these are life, liberty, and the
pursuit of happiness. That to secure these rights, governments
are instituted among men, deriving their just powers from the
consent of the governed.

For the labor movement, man is by nature, by mere virtue of being
a man, entitled to certain "natural rights." A man has the right to
live; to live the worker depends on wages; for wages he has to work;
therefore he has a right to work and to earn wages. Thus, wage-
earning becomes the main interest of the labor movement. Workers
combine in a trade union to assert their natural rights. They unite
to get "more and more here and now," more wages for less work.
Work has thus become an economic matter, a means of satisfying the
the economic needs of the workers.

(d) A Christian Critique of Secular Trade Unions

It is thus abundantly clear that the leaders of the North American
labor movement consider the fulfillment of man's needs on a purely
horizontal level. Man's desires and goals are directed to this life ex-
clusively. His destiny is within himself and within this world. Life
and work are completely secularized, and God and His service are
considered to be irrelevant. The majority of North American trade
unionists do not recognize that man's real purpose and true fulfillment
consists in the obedient service of his Creator. They have no eye for
the biblical doctrine that man is created in God's image and that as
such he is an office bearer of Jehovah in the creation and responsible to
God. As we have seen, man does not work merely to obtain a living,
but in order to carry out the great cultural mandate to have dominion
over the earth and to subdue it for God's greater glory. Work is
the service and worship of either the one true God of the Scriptures,
or it becomes inevitably the worship and service of mammon. Man
is called to serve God in his work as he is called to serve Him in all
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other areas of life. Economic work is one kind of work, but it too
is service of the one true God. In his economic activities man is not
just a wage-earner and a consumer, but a servant. Whether an em-
ployer or an employee, his primary purpose is still service.

For these reasons the writer finds it hard to understand Tannen-
baum's claim that whereas "the Socialists and the Communists op-
erate with general ideas, and are given over to large plans for the
establishment of social `harmony' the trade union movement seems
to have no rational basis. It lacks a doctrinal foundation. It has no
theory, and it offers no explanation of the beginning and the end
of things." 35 So far from this in fact being the case, it is clear that
the trade union movement in Great Britain and North America has
succumbed to the prevailing naturalistic ethic of Anglo-Saxon prag-
matism and humanism which is strictly confined by the limits of
the natural. Since this materialistic ethic has no transcendent values
to attach itself to, it focuses the maximum of significance upon tem-
poral prosperity and temporal adversity. There is no escape from
an ethic grounded in worldly well-being except by means of the
biblical ethic, which reaches out to the supernatural.

The false ethic of the pragmatist attempts to disguise its ma-
terialistic criteria by masquerading as a mental reality superior to
life at the physical level. Thus pragmatic psychologists speak of
the well-organized or completely integrated personality, and posit
ideals of behavior to which such personalities will conform. It is
tempting to believe that the concept of the harmonious personality
well adjusted to its environment gives us an ideal superior to the
temporal and the physical. But the theorizing of the pragmatic phi-
losophers and psychologists, if pressed to its logical conclusions,
invariably proves that this is not the case. Their idea turns out to be
the glorification of the natural and the physical. Thus the concept
of the harmonious personality compels us to ask with what the per-
sonality is in harmony. We shall be told that it is in harmony with
its environment. But this is a deterministic and natural ideal. We
demand the right to judge our environment.

But by what standards does the personality which is wholly in
harmony with its environment judge that environment? Plainly, the

pragmatist idea of a self adjusted to its environment is not an ideal
at all. If the environment is bad, the Christian personality will surely
be at war with it. Some of the greatest saints and heroes of the
Church of God were utterly at loggerheads with the various social
environments in which they lived. We can scarcely claim that our
Lord Jesus Christ himself achieved that specious kind of mental health
which is defined in terms of a harmonious relationship between the
self and its environment. Had that wonderful Christian misfit,
Florence Nightingale, been born in our generation, a child guidance
clinic no doubt would soon have put an early stop to all her nonsense.

The modern jargon of the pragmatic sociologists and psycholo-
gists devoted to the humanistic cult of adjustment to one's environ-
ment can be reduced in every case to complete nonsense. The truth
is that all the terms in which the pragmatists today define mental
health and social well-being—harmonious, integrated, fulfilled, or-
ganized, fruitful, and adjusted—are relative and therefore inadequate.
They all demand some objective point of repose. The self must be
in harmony with something organized and integrated to some end,
fulfilled to some purpose, and fruitful of some definite fruit.

The self, in short, must be good in relation to some overriding
purpose which is served by man during his life on earth. And this
purpose will either reckon with man as created in God's image and
subject to God's law revealed in His Word, or it will ignore his
eternal destiny and define man in purely physico-economic, psy-
chological terms. If this purpose takes no account of man's super-
natural vocation and responsibility to Almighty God,r then it can
only provide standards of judgment upon human actions and human
character which are ultimately materialistic and naturalistic.

The good personality is good because it brings good to others or
to itself. Strictly within the limits of the natural and the phenome-
nal world open to scientific investigation and inquiry, this good can
be defined only in terms of material prosperity, animal sexuality, and
physical well being. If we press far enough the relative jargon of
the pragmatists, we shall in fact arrive at these ultimates as the root
ideal for human life in the twentieth century—physical health, com-
fort, material prosperity, and adjustment to one's social and economic
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environment. All the talk about integration, inner harmony, ful-
fillment, and adjustment turns out on closer analysis to be merely an
elaborate disguise for a purely pagan, pragmatist, and humanistic
ethic devoted to physical health, material comfort, and the worship
of the Almighty Dollar. And then we have the audacity to blame
the Russians for adapting themselves to their communistic environ-
ment!

This is not to deny that working conditions and just wages are
important. They concern God's requirements for justice and right-
eousness in human interrelationships. However, they must always
be seen within the framework of the biblical view of man. The union's
secular view of man's needs thus narrows and confines his real per-
spective on human life, and the modern humanist trade union move-
ment must be held partly responsible for the secularization of our
Atlantic society. In seeking to improve men's working conditions,
the secular unions have forgotten that man does not live by bread
alone, but by every word that proceedeth from God. For the men
of the Bible, as we have seen, the first concern is not the wages or the
profits one receives or makes, but the quality of the work rendered
to God. Whenever the vision of man as God's steward, prophet,
priest, and king is lost, then there appears upon the scene of human
history the autonomous sovereign individual with rights. Then
there is every good reason for demanding more and more wages ad
infinitum, and there is no other purpose to work than to make a
mere living. According to the Christian view the criterion for im-
provements in man's working conditions is that they shall always
increase his ability and capacity to serve God and his neighbor. Work
is a form of worship of, and prayer and service to, Jehovah God, and
without this ideal, work loses its true meaning and proper purpose.
Man's first need in life is not to fill his empty belly, but his empty heart
and to be redeemed from the power and guilt of sin through Christ's
redeeming grace, love, and power. Without such a redemption of
the whole man in all his activities, life remains limited to this world
and cannot really flourish. As the Lord said, "I am come that men
may have life and have it in all its fullness" (John 10:10, NEB). H.
Van Riessen puts it very well in these words:
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. where God is denied and materialistically man's perspectives
are limited to the earth ... man's horizon grows narrower, doubt
and disillusionment appear when in actual practice reality turns
out to be the very opposite of his ideals. The earthly perspectives
are incapable of rousing his enthusiasm, because they are not gen-
uine perspectives. Then everything is meaningless, for man can
only await death. Man is abandoned to himself. He experiences
the loneliness of being forsaken by God, and is now also lonely
among men. He has no standards and can follow no meaningful
course of action. In other words he is confronted with nihilism,
and his agony and anxiety drive him to the masses.... Within
the crowd of the masses man seeks his lost security. He desires
collectivity and equality, for freedom is an intolerable burden
and the transfer of responsibility is a relief 3 6

(b) The Unions' Faith in the Abilities of the Natural Man

The belief in man's inherent goodness and innate ability is a sec-
ond trait of the unions' pragmatic humanist basis. This belief is
more often assumed than stated openly, but it is set forth by Walter
Reuther in a discussion about democracy. He says that "the in-
trinsic soundness and rightness of the ordinary person is the firm
base of confidence."

Tommy Douglas, leader of the Canadian socialist New Demo-
cratic Party, wrote about the basic philosophy of the N.D.P., and
stated that the N.D.P. is grounded upon faith in "(a) the essential
moral nature of man, (b) the equality of all men, and (c) the power
of human reason and common sense." 37

In view of the close relationship existing between the N.D.P. and
the secular trade union movement in Canada, it may be assumed
that this statement of belief is endorsed by the trade unions. Doug-
las' clear-cut statement does not reflect the teachings of the Word of
God. If man is essentially good, then the Genesis account of man's
fall into sin is not true, and Paul is not proclaiming the truth when
he declares that "there is no difference; for all have sinned and come
short of the glory of God" (Rom. 3:23).

Socialists would have men put their faith and trust in their own
reason, planning, and scientific method applied to man's social life
instead of in God's own appointed method of salvation through the
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person, life, and work of the Lord Jesus Christ. Such socialists as
Tommy Douglas in Canada, Harold Wilson in Britain, and Walter
Reuther in the United States would have men look to the power
of human government rather than to the power of God's Word
and sacraments to provide men with security, peace, and plenty.
For the biblically motivated Christian, at any rate, the state, so far
from being the supreme instrument of human emancipation and of
human perfectibility, is a strait jacket to be justified at best as God's
appointed instrument of common grace. Its function is to restrain
the worst consequences of human sinfulness by upholding justice and
maintaining law and order while the Church of Christ gets on with
the business of proclaiming the saving gospel of Jesus Christ.

To preach as the socialists do that man is essentially good at heart
and that human nature does not need cleansing by the blood of
Christ is to imply that Christ's atoning death was unnecessary. No
Christian could thus dare to dishonor the Lord Jesus by thus esteem-
ing His work of reconciliation to be of no importance. Human
nature can be restored to its original state of righteousness only by
being first cleansed in the blood of the Lamb of God who taketh
away the sins of the world. Those who prate of human goodness
outside of Christ are blind to the fact that human goodness can be
restored only in Christ. His words "Without me ye can do nothing"
are in striking contrast with the belief in man's inherent goodness
and power.

The humanist belief in man's goodness fosters a spirit of pride and
self-sufficiency. And this pride rings through union leaders' boastful
claims about the accomplishments of their organizations. Thus Wal-
ter Reuther waxes very eloquent when speaking about what the trade
unions have done. In a speech recalling the achievements of Phil
Murray and the labor movement, he stated that Phil Murray, "that
great man ... brought sunshine, and into their old age a sense of
security and dignity." 38 In describing the task of the labor move-
ment he said:

We can stand with them and work with them. We can march
with them in building that brave new world that we dream of,
that world in which men can live in peace as neighbors, that

world where people everywhere can enjoy a fuller measure of
social and economic justice, a world that you and I and men of
good will everywhere can shape in the image of freedom and in
the image of justice and in the Image of brotherhood 30
Similarly Claude Jodoin, president of the Canadian Labor Con-

gress, addressing a labor seminar in Hamilton, said:
If workers today have decent wages, vacations, pension plans,

insurance, and other benefits, they have them because of trade
union activity 40
Likewise the Canadian Labour, official journal of the Canadian

Labour Congress, in its 1961 Christmas editorial bluntly claimed that
"the lessons of brotherhood and cooperation that Christ taught are
implicit in the work of the labour movement which strives to ensure
that `the meek shall inherit the earth.' " In December, 1960, Canadian
Labour proudly stated that the modern labor movement had made
great strides in banishing poverty and unhappiness and in abolishing
unsatisfactory conditions, and that "the present is far superior to
the past, but there remains much to be done."

Given their humanistic post-Christian presuppositions, it is not
really surprising that these secular labor leaders should pay so much
tribute to what man has done and can achieve in reliance upon his
own ability and reason. Rather than recognizing man's dependence
upon his Creator and his need for a Savior, these men continually ig-
nore God and His Anointed One. They refuse to acknowledge that
God is the giver of all good things and that the earth is the Lord's
and the fullness thereof. Instead they boast in their hearts, "My
power and the might of mine hand hath gotten me this wealth"
(Deut. 8:17). It is time that these men take to heart the Word of
God given to man in the Book of Deuteronomy: "Thou shalt re-
member the Lord thy God; for it is he that giveth thee power to
get wealth, that he may establish his covenant" (Deut. 8:18).

The pride of some union leaders may also be detected at work in
their defense of compulsory union membership. The proponents of
compulsory unionism claim that the workers owe allegiance to the
unions because the unions have provided men with the necessities of
life. An advocate of the closed shop went so far as to say that "all
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workers owe it to themselves and to their country to join a Brother-
hood or Union and to pay dues willingly.... Life is a friction
with our fellow human beings. Activity in the life of your local
is living as it is planned in the democratic way of life." 41

In such claims there would seem to be no awareness of that fact
that for all that modern man possesses and has, he is utterly depend-
ent upon the common grace of the Lord, whose sunshine and rain
fall upon the just and the unjust, and whose providence undergirds
every moment of each man's life so that not one hair falls from his
head without God knowing it. Here we find a gross overestimation
rather than a wrong estimation of the union's role.

Perhaps this overestimation reaches its apogee in current trade
union apologetic with the words with which Tannenbaum closed his
apologia for the labor movement:

The trade-union is our modern "society," the only true society
that industrialism has fostered. As the true society it Is concerned
with the whole man, and embodies the possibilities of both the
freedom and the security essential to human dignity. 42

In these words we find an absolutization of a human institution just
as dangerous as the Marxist absolutization of the economic aspect
of life and the class struggle. Lacking the true ordering principle
for his philosophy of labor in the Word of God, Tannenbaum was
forced by his positivistic and pragmatic sociological method to stay
with the so-called facts; that is to say, he adjusted his thinking and
analysis to what there was about him. But in doing so, let us be sure
to observe, he lost hold of the facts. For in every so-called positive
"fact" of human society, including a trade union, there is not only
some inescapable structure of creation ordinances (e.g., one cannot
set up a form of trade union that is not somehow bound to the struc-
tural requirements of a trade union as a form of human association),
but also the degree of conformity to or deviation from God's cre-
ation norm (which is a divine command, a norm, not a structural
law in the sense of the laws of nature studied by the natural scientists)
which has been operative in the cultural-forming-activity of the men
who built the modern trade unions and labor associations. When a

man's eyes are closed to this fact, whether he be a self-confessed
humanist or Christian sociologist, he is, in a fundamental sense, blind
to the integral meaning of the Holy Scriptures, and without their
light he will not be in a position to see any social fact for what it is,
including a trade union fact. If Tannenbaum wishes to call such
blindness sticking to the facts, well and good, provided we all know
that "sticking to the facts" means this sort of positivistic and prag-
matic blindness.

In absolutizing the trade union as the "true society" Tannenbaum
forgets that even our modern technological society reveals a multi-
plicity of true human bonds in industry, but also in the churches,
families, schools and universities, farms, and political parties. If
these are not true human communities or associations, what else does
Tannenbaum think they are? And as Petro has proved, even in the
trade unions themselves there is often precious little true society,
since the unions are often led by racketeers. Does Tannenbaum con-
sider James Hoffa and his thugs good examples of human friendship
and community? For this reason we believe that Tannenbaum has
gone much too far in claiming that the trade union is the only true
society there is today.

Tannenbaum's absolutization of the modern labor union would
seem to reflect the earlier socio-economic theories of the European
syndicalists and of the Fabians and guild-socialists in England. In
addition to ideas derived from Marx, the European syndicalists con-
tinued to carry forward ideas drawn from other socialists such as
Proudhon and also ideas drawn from anarchists like Bakunin and
Kropotkin. The cornerstone of syndicalist doctrine is the inevitabil-
ity of the class struggle and the need of the proletariat to perfect its
own appropriate forms of collective organization and social institu-
tions. "Events," says one author, "have not fallen out quite as Marx
in his revolutionary mood anticipated. It has begun to appear as
though in his prognostications, he had not reckoned with all the
conditions. And syndicalism is one of the forces which go to restore
faith when it had fallen in need of being restored." 43 For in its crude
form syndicalism was a revolutionary doctrine. G. D. H. Cole ex-
plains their doctrine in his book, The World of Labour:
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The Syndicalist interprets Marx's saying that "the emancipation
of the workers must be the act of the workers themselves" as mean-
ing that emancipation can only come to them organized as workers.

. Class they hold as a natural division, "party," artificial and
intellectual. They quote with appreciation the words of Nietzsche,
"the State is the coldest of masters...." Wherever there is a people
it does not understand the state, it detests it 44

The Syndicalists were, however, ready to use the state where it
existed, but they made use of political democracy only the better
to destroy it. Thus the syndicalists were quite outside the Marxist
tradition in denying the value of political action. For this reason
they tended to rely on direct action, the general strike, and other
forms of violence as distinguished from organized political revolu-
tion. The weapon of these direct actionists was to be the general
strike, and their ideal a community-owned monopoly controlled
by those employed in industry. According to Cole the social gen-
eral strike has as its purpose not attaining some particular economic
or political goal, but "the complete overthrow of capitalist society
and the substitution of a new order." 45 Like the guild socialists,
they looked forward to a pluralist form of industrial organization
and to the producer's control of industry achieved through the direct
action of the unions in the general strike.

In England the Fabians led by G. D. H. Cole advocated guild
socialism rather than syndicalism as the only cure for society's ills.
The defects of Syndicalism were obvious and real enough. A mod-
ern critic states them thus:

Syndicalism must meet the challenges—that the trade unions
cannot take over industry by themselves and they cannot there-
fore expect to be allowed to run it for themselves; that if the
State nationalizes an industry it does so primarily in the national
interest and not in the interest of the workers in that industry—
which would be the main aim of the unions if they had sole con-
trol; that the trade unions do not have the technical, adminis-
trative and commercial experience to run large-scale industries,
and that the trade union government of industry might be no
more democratic than capitalist authoritarianism. 46

The guild socialist tried to skirt around these these difficulties
by emphasizing decentralization, giving as much power as possible
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to the individual workshop, and suggesting that the industry should
be owned by the nation and only handed over to the guilds to be
operated under charter—the state protecting the consumer through
its power over prices and wages. Peaceful evolution to this happy
state was also predicted. According to Cole:

It seems clear that the thing to aim at—whether we can attain
to it or not—is not an early revolution, but the consolidation of all
the forces on the lines of evolutionary development with a view
to making the "revolution" which in one sense must come, as
little as possible a civil war and as much as possible a registration
of accomplished facts and a combination of tendencies already
in operation 47
To this end a policy of encroaching control of industry by the

workers themselves was advocated. `By encroaching control is
meant a policy directed to wresting, bit by bit, from the hands of the
possessing classes, the economic power which they now exercise, by
a steady transference of function and rights from their nominees
to the representatives of the working class." 48

With Marx, the Fabians and the guild socialists shared both the
theory that value is created corporately by society more truly than
by individuals singly and the moral conviction that any institution,
private property included, must be justified by its social utility. They
shared with Marx an apprehension about the human consequences
of industrial exploitation of the workers, but they also shared with
William Morris an admiration for the moral qualities of craftsman-
ship. For this reason their plans for a decentralized organization of
industry in guilds, and a correspnding diminution of political power,
belonged to the ideology of craft-unionism and were not Marxian
at all. Tannenbaum, together with the guild socialists, seems to iden-
tify the modern trade union with the medieval guilds and both look
to the modern trade union to "recreate the bonds of community"
torn apart by the industrial revolution. Such an identification be-
trays a complete lack of insight into the historical development of
Western social institutions and a disregard for what we described
in the first chapter of this book as the opening up process of history
which discloses the higher modal aspects or law-spheres of God's
creation. As we pointed out, in every modal moment of the divine
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cosmic structure there are given certain principles or norms which
should become concretized in the development of human society.

In man's long development out of the undifferentiated state of
primitive society the enclosed structures of such a society became
broken up to make room for the emergence of the separate cultural
spheres. All these separate cultural spheres are valid concretizations
within the temporal world order of the structural principles given
at creation. The historical norm of differentiation thus insures the
unfolding of the individualizing tendency of persons, nations, and
societal relationships. Yet in the historical aspect of creation, as a
normative sphere, these principles require positivization or specifi-
cation. They must be concretely applied in all human relationships
which have an historical aspect. It is the duty of the cultural leaders
who possess historical power to formulate the concrete requirements
of culture and society for their own age, but their power is not to
be exercised arbitrarily. They must act in accordance with the di-
vinely established norms of both continuity and differentiation.

The norm of continuity requires that cultural form-giving must
give due respect to tradition as well as to progress. Progress takes
place when the principles contained in the post-historical law-spheres
are realized in human society. But this realization must not occur in
a revolutionary fashion, destroying what is good in the new advance.

The norm of differentiation demands that in the development of
society from a primitive phase, the new forms of communal and as-
sociational relations between individuals must be concretized into
new institutions and social forms.

Now since the historical aspect is normative, violations of histori-
cal norms are possible, and leaders in business and political life .may
fail to act normatively in accordance with the structural principles
and ordinances of the creation.

It would for this reason be retrogressive for modern men to return
to a social form of organization based upon the lines of the medieval
guilds. The opening process of human culture itself points this fact
out, since the guilds were still part of the undifferentiated medieval
society, where the guilds often performed a mixture of industrial,
legal, and political functions. Dooyeweerd points out:

Especially when in the later Middle Ages the craft guilds had
aqcuired great political power and in the towns the progress of
social differentiation began to reveal itself, these guilds displayed
very complicated structural interlacements. Repeatedly we find
the following differentiated structures in them interwoven with
each other:
1. the structure of a private, economically qualified trade union;
2. that of a coercive organization with a public legal sphere of

competence derived from the city government, connected with
an economic monopoly and the so-called guild ban;

3. the structure of a part of the political organization of a town
on a military basis;

4. the structure of an ecclesiastical organized group with an altar
and church services of its own... .

The structures mentioned here are in their turn interwoven with
all kinds of features peculiar to an undifferentiated community;
the guild as a fraternity, with its common meals and guild feasts,
with its duties of mutual aid and assistance in all kinds ofcir-cumstances.49

It is difficult for modern man to understand the nature of the
medieval guild and of the organic social system of which it was
an integral part. Medieval society was characterized by the pre-
eminence of the small social group. From such organizations as
family, guild, village community, and monastery flowed most of the
cultural life of the age. Unlike modern society, which is based upon
contract, medieval society was based upon status. In the Middle
Ages, Jacob Burckhardt has written, "man was conscious of himself
only as a member of a race, people, party, family, or corporation—
only through some general category." 60 The reality of the separate,
autonomous individual was as indistinct as that of centralized political
power. Both the individual and the State were subordinated to the
immense range of association that lay intermediate to the individual
and ruler and that included such groups as the patriarchal family, the
guild, the church, feudal class, and manorial village.

In his Community and Power, Robert A. Nisbet explains the
organic social philosophy underlying medieval social institutions as
follows:

"All who are included in a community," wrote Aquinas, "stand
in relation to that community as parts to the whole." The im-
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mense influence of the whole philosophy of organism and that of
the related doctrine of the great chain of being, which saw every
element as an infinitesimal gradation of ascent to God, supported
and gave reason for the deeply held philosophy of community.
Whether it was the divine Kingdom itself or some component
mundane association like the family and guild, the whole weight
of medieval learning was placed in support of the reality of social
wholes, of communities... .

The centrality of community was much more than a philosoph-
ical principle however. Whether we are dealing with the family,
the village, or the guild, we are in the presence of systems of author-
ity and allegiance which were widely held to precede the individual
in both origin and right. "It was a distinctive trait of medieval
doctrine," Otto von Gierke writes in Political Theories of the
Middle Ages, "that within every human group it decisively rec-
ognized an aboriginal and active right of the group taken as a
whole." As many an institutional historian has discovered, medie-
val economy and law are simply unintelligible if we try to proceed
from modern conceptions of individualism and contract. The
group was primary; it was the irreducible unit of the social system
at large... .

Within the town were innumerable small associations, the guilds
—organizations based first upon occupation, to be sure, but also
upon sacred obligations of mutual-aid, religious faith, and political
responsibility. Here, too, in these urban social organizations we
are dealing with structures of authority and function which long
resisted the later efforts of businessmen and political rulers to
subjugate or destroy them... .

The larger philosophy of community unquestionably had its
influence, but the major reason for the profound hold of the family
and the local community and guild upon human lives was simply
the fact that, apart from membership in these and other groups, life
was impossible for the vast majority of human beings.... The soli-
darity of each functional group was possible only in an environment
of authority where central power was weak and fluctuating. As
Ernest Barker has written, the medieval state "abounded in groups
and in the practice of what we may call communal self-help because
it was not yet itself a fully organised group. When it became
such it asserted itself and curtailed the rights of groups with no
little vigor." It is indeed this curtailment of group rights by the
rising power of the central government that forms one of the
most revolutionary movements of modern history. 51

The modern trade union cannot perform all these guild func-
tions in the highly differentiated state now existing in modern so-
ciety, and it is anachronistic on the part of Tannenbaum to suggest
that they do or can. For one thing the modern unified state has a
monopoly of armed power in modern society which cannot today
be distributed to such non state associations as labor unions. Again
no one in his saner moments really believes that the labor union can
or should assume the function of a church or school. The opening
process of the historical aspect of God's creation as it has developed
in Western society implies (1) the destruction of the undifferen-
tiated social bonds of the medieval guild, (2) the development of
the unification and centralization of political authority and the power
of the sword of justice in the state, (3) the advance of the civil
rights of the individual, and (4) a harmonious development of all the
voluntary institutions and associations outside of the state. It is pre-
cisely owing to these four factors that only in the modern state does
one find trade unions. Thus Tannenbaum's attempt to identify
the modern trade union with the medieval guilds betrays a lack of
insight into the historical development of Western society and a
confusion with respect to the structures of human bonds as we find
them in modern life. He is trying to close what has been "opened."

At the same time we would agree with Tannenbaum in his view
that "trade unionism is the conservative movement of our time.
It is the counterrevolution. Unwittingly it has turned its back upon
most of the political and economic ideas that have nourished West-
ern Europe and the United States during the last two centuries." 52

From this point of view the trade unions may justly be accused
of trying to break the historical norm of differentiation by trying
to hold fast to the norm of continuity, and they are thus guilty of
holding back the opening process of the historical aspect of reality.
If Tannenbaum is correct, by the turn of the twenty-first century
membership in a particular trade union may be as important a
hereditary right as membership in a medieval guild. Already in one
or two craft unions which control apprenticeship strictly it is de-
sirable, if not necessary, to have had a father or grandfather in the
craft. Even now, expulsion from a trade union may mean something
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like a sentence of industrial death. Appeal procedure is cumbersome
and often unsatisfactory, and unless a union has broken its own
rules, the courts may be unable to intervene. Tannenbaum admits
as much when he writes:

The union is a new "society" in which membership has become
essential.... This new society has a logic and needs of its own,
and it lays down conditions and establishes disciplines for both.
The worker cannot get any kind of job he wants. He cannot
even learn any trade he wants to, because apprenticeship may be
limited, the books of the union may be closed, the initiation
fees may be high, or the union may discriminate against him by
forcing him to pay for a permit to work without offering an
opportunity to become a permanent member. His career in the
job he gets is circumscribed by the seniority rules. The amount
he earns is defined for him, his freedom of movement is circum-
scribed by the fact he may not be able to enter another industry,
or get the same kind of job in another place.... If he leaves his
union he will lose his job. He must carry out its policies even
if he objects to them. His freedom of speech and of criticism
is restricted by the fact that local leaders are in a position to do
him injury in ways he cannot escape, or for which he cannot
find redress because recognition of these grievances has not as
yet become part of either the written or the common law, ex-
cept in his organization... .

A union now has powers of "governance" over the lives of its
members.... Yet it has no adequate common or written law to
order the relations between the individual member and the union.

. The courts have riot wished to interfere in the affairs of a
private association and have limited their cognizance to those
areas where the member was denied orderly procedure and ad-
judication as determined by the constitution of the union itself. 53

The only remedy for this new version of "bastard" feudalism
within our society that Tannenbaum can suggest is a system of
industrial law and industrial courts to protect the individual from
injustice by his union. "The new experiences," he writes, "call for
a new judiciary, aware of the special questions that need to be dealt
with, but free from the costly and time-consuming practices of the
ordinary courts." 54

In principle Tannenbaum can have no objection to the coercion
of the individual worker, for, as a good pragmatist, following in the
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footsteps of John Dewey's teaching in Human Nature and
Con-duct,55the question whether a man should be compelled to join and

to stay in a labor union against his will is not a matter of principle,
but an experimental matter to be decided scientifically by concrete
consequences. Since, however, the coercer and- the victim will ob-
viously place different evaluations on the consequences, it becomes
a major question how such concrete consequences can determine
what ought and ought not to be done.

Tannenbaum, by his pragmatism, has landed himself within the
camp of the totalitarians. Just as the medieval absolutization of the
earthly church ecclesiastical institution resulted in papal totalitarian-
ism, so Tannenbaum's absolutization of the social institution of
the labor union has resulted in his justification for this new form of
social totalitarianism. If it is true that the labor union is indeed the
one perfect and "true society," then no doubt such economic and
social domination of the individual worker by the labor union may be
justified.

No Christians, however, should subscribe to such a doctrine, since
they believe that no earthly institution or association can thus
swallow up the individual. God alone is absolute sovereign of the
consciences of men. No particular bearer of authority on earth is
the highest power, from which other forms of authority are derived.
No community or institution, not even the union, must absorb the
individual completely. Only the Kingdom of God should absorb all
of men's interests. And the Kingdom of God should not, in the col-
lectivist sense, be identified with any temporal organization. Ac-
cording to the biblical teaching a community is characterized by
the relationship of authority and obedience. But this authority is
always limited, being defined by its own structural principle or cre-
ation ordinance. Within human society, therefore, there is no or-
ganization such as the state or a labor union which is the whole in
which other societies are but parts. Judged by the criterion of the
biblical doctrine of sphere sovereignty, of which we shall write later,
Tannenbaum thus shows himself to be lacking in a coherent view of
man in society, since he favors communal relationships at the ex-
pense of individualized relationships. While we would agree with    
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him that economic individualism has tended to depersonalize human
beings, we would not agree that the pendulum should now be al-
lowed to swing so far in the other collectivist direction that the
individual is submerged altogether by the group of which he is a
part. A balanced view of human society will seek to find a harmony
and balance between the needs and rights of the group and the needs
and rights of the individual, between communal and intercommunal
bonds, and between the state and other communities and associations
of human society. A true society will thus be pluralist, not syn-
dicalist.

Tannenbaum rightly recognizes the great role played by modern
trade unions in defeating both the ambitions of economic individual-
ism and of state collectivism and of the police state. But it seems
that in place of the leviathan state he would like to establish the
leviathan cooperative business enterprises and to abolish the state
altogether and so return to a form of guild socialism. Yet this very
antistatism itself developed into Laski's theory of economic monism
of the Russian communist variety.56

While the Christian also objects to the totalitarian state, he, unlike
the guild socialists, the syndicalists, and now Tannenbaum, recog-
nizes that the state, as a divinely ordained institution of the creation
order, cannot be eliminated from this world as long as the powers of
sin and darkness continue to thwart God's purpose for man. At-
tempts to do so, as in Marx's doctrine and prophecy of the "withering
away of the state," and as in the anarchism of the syndicalists, must
inevitably result in the substitution of the state's qualifying function
of justice and law with another function, that of economic power,
and that, as the Soviet experiment has proved, can only lead to an
even greater totalitarianism.

It would thus appear that before we can profitably discuss the
nature of a trade union and of its proper function in society, we must
first discuss the nature of society as a whole and of the way in which
its various institutions and associations should cohere. One's view
of a trade union is inevitably determined by one's view of society
itself. One's view of society in turn depends upon one's view of
man's nature and destiny. Tannenbaum's attempt to discuss the
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nature and function of the modern labor union and to work out a
philosophy of labor purely in terms of his functional and pragmatic
doctrine of work, and his avoidance of the ultimate issues have
prevented him from giving us a clear insight into the basic issues and
problems involved. It is the claim of the Roman Catholic Church
that it does indeed develop its philosophy of labor and its doctrine of
work and labor relationships in terms of its larger philosophy of man
in society, and it is therefore the Roman Catholic philosophy of
labor we shall now consider.

CHAPTER FOUR NOTES

1. Frank Tannenbaum, The True Society, A Philosophy of Labor (Jonathan
Cape, London, 1964), p. 3.

2. Ibid., p. 60.
3. Neil W. Chamberlain, Source Book on Labor (McGraw-Hill, New York,

1958), p. 13.
4. Joseph Rayback, A History of American Labor (Macmillan, New York,

1959), p. 342.
5. Tannenbaum, op. cit., p. 140.
6. W. E. J. McCarthy, The Closed Shop in Britain (Blackwell, Oxford,

1964), p. 249.
7. Ibid., p. 3.
8. Ibid., p. 79.
9. Ibid., p. 146.

10. Ibid., p. 261.
11. Ibid.; p. 258.
12. Ontario Labour Relations Board, File No. 20576-60, Nov. 13, 1961, p. 17.
13. Evan Runner, Christian Perspectives, 1960 (Pella, Iowa, 1960), P. 151,

quoting Martineau, Types of Ethical Theory, Vol. lI, p. 446.
14. Walter Lippmann, The Public Philosophy (Mentor Books, New York,

1956), p. 132.
15. The Guide (Christian Labour Association of Canada, June/July, 1962),

p. 2.
16. Sylvester Petro, Power Unlimited-The Corruption of Union Leadership

(The Ronald Press, New York, 1959), p. 288.
Cf. William J. Keating and Richard Carter, The Man Who Rocked the
Boat (Victor Gollancz, London, 1956), for an account of corruption in
New York docks and waterfront.
For British trade union malpractices see also:
Eric Wigham, What's Wrong with Our Unions? (Penguin Books, Lon-

don, 1962).



238 	 REFORMATION OR REVOLUTION WESTERN HUMANlST THEORY 239

C. H. Rolph, All Those in Favour (London, 1963).
For Canada see:
Pat Sullivan, Red Sails on the Great Lakes (Toronto, 1958).

17. James Hastings Nichols, Democracy and the Churches (Westminster,
Philadelphia, 1951), p. 67 quoting.

18. Sidney and Beatrice Webb, The History of Trade Unionism (Longmans,
London, 1894 and 1897).
G. D. H. Cole, A History of the British Working-Class Movement, 1789-

1937 (London, 1938); also The World of Labour (Bell, London, 1913).
Henry Pelling, A History of British Trade Unionism (Penguin, London,

1963).
19. C. E. M. Joad, Guide to Philosophy (V. Gollancz, London, 1946), p. 453

quoting William James.
20. Remkes Kooistra, "Facts and Values," Christian Perspectives, 1963 (Guard-

ian Publishing Co., Hamilton, 1964), p. 43.
21. S. U. Zuidema, "Pragmatism," Christian Perspectives, 1961 (Guardian Pub-

lishing Co., Hamilton, 1961), p. 144.
22. C. S. Golden and H. J. Ruttenburg, The Dynamics of Industrial Democ-

racy (New York, 1954), p. 22.
23. K. B. Shippen, This Union Cause (Harpers, New York, 1957), p. 171.
24. Samuel Gompers, Seventy Years of Life and Labor (Dutton, New York,

1957), p. 95.
25. Karl Kautsky, On the Morrow of the Social Revolution (20th Century

Press, London, 1907), pp. 34-35.
26. Morris Hilquit, Socialism in Theory and Practice (New York, 1909), p.

240.
27. H. U. Faulkner, American Economic History (Harper, New York, 1943),

p. 467, quoting Strasser.
28. Louis Reed, The Labor Philosophy of Samuel Gompers (Columbia Univer-

sity Press, New York, 1930), p. 16.
29. Ibid., p. 49,
30. Ibid., pp. 44, 47, 53.
31. Ibid.
32. Ibid.
33. J. R. Commons, S. Perlman, and P. Taft, History of Labor in the United

States, 1896-1932 (Macmillan, New York, 1951), p. 15.
34. Quoted in Chamberlain, op. cit., p. 70.
35. Tannenbaum, op. cit., p. 81.
36. H. Van Riessen, op. cit., p. 175ff. Cf. T. S. SzasZ, The Myth of Mental

Illness (1961) .
37. Saturday Night Magazine (Toronto, May 12, 1962), p. 15ff.
38. Henry M. Christman, Walter Reuther, Selected Papers (Macmillan, New

York, 1961), p. 45.

39. Ibid., p. 58.
40. Canadian Labour (Montreal Offices of the Canadian Labour Congress,

Dec. 1962) .
41. Chamberlain, op. cit., p. 571, quoting.
42. Tannenbaum, op. cit., p. 198.
43. J. W. Scott, Syndicalism and Philosophic Realism (Adam Black, London,

1919) , p. 33.
44. G. D. H. Cole, The World of Labour (Bell, London, 1913), p. 86.
45. Ibid.
46. H. Clegg, Industrial Democracy and Nationalization (Blackwell, Oxford,

1951) p. 5 .
47. G. D. H. Cole, Guild Socialism Restated (Parsons, London, 1920), p. 187.
48. Ibid., p. 196.
49. H. Dooyeweerd, op. cit., Vol. III, pp. 671-672.
50. Jacob Burckhardt, The Civilization of the Renaissance in Italy (Phaidon

Press, London, 1950), p. 81.
51. Robert A. Nisbet, Community and Power (Oxford University Press, 1968),

p. 81.
52. Tannenbaum, op. cit., p. 169.
53. Ibid.
54. Ibid., p. 175.
55. John Dewey, Human Nature and Conduct (Holt, New York, 1922), p. 200.

For a brilliant critique of Dewey's philosophy from a Reformed point of
view consult Hendrik Hart, Communal Certainty and Authorized Truth
(Swets & Zeitlinger, Amsterdam, 1966); also H. Hart, The Democratic
Way of Death (C. J. L. Foundation pamphlet, 1967, obtainable from P. O.
Box 151, Rexdale, Ontario, Canada).

56. For a Reformed critique of Laski's political and social philosophy consult
Bernard Zylstra, From Pluralism to Collectivism (Humanities Press,
New York, 1968). Also Harry Antonides, The Freedom to Work, Some
Thoughts on Christian Social Action and the Basis of Secular Trade
Unions (C.L.A.C. pamphlet, Rexdale, 1967).



ROMAN CATHOLIC THEORY 	 241

Chapter Five

THE ROMAN CATHOLIC PHILOSOPHY
OF LABOR, INDUSTRY, AND SOCIETY

(a) The Principial Basis of Catholic Social Philosophy
Within the past seventy years four great Popes have written on a

wide variety of human concerns such as family life, political life,
liturgical life, and social and economic life. Among their writings
they submitted for urgent universal considerations four documents
on economic and social matters, and these papal encyclicals, as they
are called, provide the basis for the modern Roman Catholic theory
of labor. Given their titles in English these encyclicals are:

"Revolutionary Matters" (Rerum Novarum) by Leo XIII
in 1891.

2. "Forty Years After" (Quadragesimo Anno) by Pius XI in
1931.

3. "To the Church Hierarchy in the United States" by Pius XII.
4. "Mother and Teacher" (Mater et Magister) by John XXIII

in 1-962.
Pope Leo XIII saw the evils of his day stemming from the French

Revolution. In the opening paragraph of Rerum Novarum he says:

It is not surprising that the spirit of revolutionary change, which
has long been predominant in the nations of the world, should have
passed beyond politics and made its influence felt in the field of
practical economy. The elements of conflict are unmistakable: the
growth of industry and the surprising discoveries of science; the
changed relations of masters and workmen; the enormous fortunes
of individuals and the poverty of the masses; the increased self-
reliance and the closer mutual association of the working popula-
tion; and finally a general moral deterioration. 1

Then the Pope goes on to identify the evidences that social injus-
tice is accompanying this revolution as follows:

(a) By the end of the nineteenth century workers' unions were
almost completely wiped out.

(b) No alternative protection for working people was being
established.

(c) The individual worker was a helpless victim in the new
uncontrolled competitive market.

(d) New forms of interest-taking were being developed.
(e) A relatively small number of influential men were gaining

complete control of industry and commerce, even on an international
level.

(f) In all these new ways of doing business and dealing with
workers, neither individuals in business nor leaders in government
wanted any advice or comment from religion. They in fact denied
that moral principles had anything to do with economics.

Then Leo XIII sets out to suggest in broad outline the way in
which a solution is to be found which squares with the traditional
principles of natural justice and natural equity:

(1) Both in private life and public life men must accept the
moral standards of the Gospel and respect the dignity of man as a
child of God, created with an immortal soul and as a temple of the
Holy Spirit, and an adopted brother of Christ. Man shares through
grace the very life of God himself and he is called to eternal union
with God. Consequently, "no one may with impunity outrage the
dignity of man, which God himself treats with great reverence,
nor impede his course to that level of perfection which accords with
eternal life in heaven" (Rerum Novarum, 57).

From this dignity flow the basic rights of man, which include the
right to life itself, the right to live as befits a human being, the
right to a job, and the right to a living wage. For this reason Leo
rejected the notion of a limited wage fund available for the needs
of workers. On the contrary, they have every right to share
equitably in the wealth they help to produce. He says:

It is incontestable that the wealth of nations arises from no
other source than the labour of workers. Equity therefore com-

1.
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mands that public authority show proper concern for the worker
so that from what he contributes to the common good he may
receive what will enable him, housed, clothed, and secure, to live
his life without hardship. Whence it follows that all those
measures ought to be favoured which seem in any way of bene-
fiting the condition of workers (Rerum Novarum, 51).

In these famous words Pope Leo XIII laid down the great prin-
ciple that a proper share of the wealth of nations must go to the
workers whose labor produces this wealth. He does not, of course,
accept the Marxist concept that labor is the sole source of production.
This is evident elsewhere in the Encyclical when he rejects socialism.
But he does hold that labor is entitled to a proportionate share of
the national wealth, a share that permits workers to live as befits
human beings.

(2) At the same time workers must labor conscientiously and
take pride in the fruits of their labor. They must respect the em-
ployer and his property.

(3) Leo recognized that the right of workers to join together in
labor unions, but he insisted they must see to it that such unions
represent their cause without violence and rioting, and they must
repudiate leaders with evil principles. He argued that it is "a right of
nature" that permits man to form private societies and the state
"has been instituted to protect and not to destroy natural right"
(Rerum Novarum, 72). Moreover, the workers may also determine
the type of association they wish to have. "Furthermore, if citizens
have the free right to associate, they must also have the right freely
to adopt the organization and rules which they judge most approp-
riate to achieve their purpose" (Rerum Novarum, 76).

(4) Employers must respect the human dignity of workers. It
is a denial of their dignity to consider workmen as mere sources of
muscle and power from which to make money. It is a repudiation of
the worker's relationship to God to countenance working conditions
and working hours which are a detriment to his physical and moral
welfare and which prevent him from carrying out his religious
duties. It is a veritable iniquity towards employees to take advantage
of their need for wages to impose work unsuited to their health,

their age, or their sex. Above all, to underpay, to defraud, and to
conduct or permit usurious practices would be sins against the work-
ers that cry to heaven for vengeance. . . . Finally, the employer
must refrain from treating the unions or associations formed by
workers as revolutionary and subversive societies. Labor associa-
tions are the natural right of a citizen. Leo had strong words about
excessive hours of work.

Assuredly, neither justice nor humanity can countenance the
exaction of so much work that the spirit is dulled from excessive
toil and that along with the body sinks crushed from exhaustion.

The working energy of man, like his entire nature, is circum-
scribed by definite limits beyond which it cannot go (Rerum
Novarum, 59).
(5) The relations of employers and employees are so significant

to the common good that one rightly assumes that the government
will direct its interest and its authority towards encouraging and
promoting good labor conditions. Laws are needed to act as guide-
posts to both sides and to act as sanctions when necessary. The
Pope urged that public authorities therefore safeguard the rights of
workers.

Rights indeed, by whomsoever possessed, must be religiously
protected; and public authority, in warding off injuries and pun-
ishing wrongs, ought to see to it that individuals may have and
hold what belongs to them. In protecting the rights of private
individuals, however, special consIderation must be given to the
weak and poor. For the nation, as it were, of the rich is guarded
by its own defenses and is in less need of governmental protection,
whereas the suffering multitude, without the means to protect
itself, relies especially on the protection of the state. Wherefore,
since wage workers are numbered among the great mass of the
needy, the State must include them under its special care and
foresight (Rerum Novarum, 54).
Leo does utter one word of caution, holding that "the law ought

not to undertake more, nor should it go further, than the remedy
of evils or the removal of dangers requires (Rerum Novarum, 53).
This is in accord with the Roman Catholic principle of subsidiarity,
about which we shall have more to say. Excessive or extreme state
intervention leads to undue centralization of political power and
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leads to totalitarianism. When Pope Pius XI discussed this problem
he was more specific in terms of the protection offered. "These laws
undertake the protection of life, health, strength, family, homes,
workshops, wages and labour hazards, in fine, everything which
pertains to the condition of wage workers, with special concern for
women and children (Quadragesimo Anno, 28).

(6) One of the key contributions of modern papal social teach-
ing to the industrial field has been its promotion of labor-management
harmony rather than the class struggle. Leo XIII pointed out that:

It is a capital evil ... to take for granted that one class of so-
ciety is of itself hostile to the other, as if nature had set rich and
poor against each other to fight an implacable war.... The two
clasess mentioned should agree harmoniously and should properly
form equally balanced counterparts to each other. Each needs
the other completely; neither capital can do without labour nor
labour without capital (Rerum Novarum).
Pope Pius XII asserted:

In the economic domain management and labour are linked in
a community of action and interest.... Employers and workers
are not implacable adversaries. They are cooperators in a common
task.... Both parties are interested in seeing to it that the costs
of national production are in proportion to its output. But since
the interest is common, why should it not manifest itself in a com-
mon outward expression (May 7th, 1949).
Perhaps the strongest expression came from Pope Pius XI:

In actual fact, human society now, for the reason that it is
founded on classes with divergent aims and hence opposed to one
another and therefore inclined to enmity and strife, continues
to be in a violent condition and is unstable and uncertain. But
complete cure will not come until this opposition has been
abolished and well ordered members of the social body—industries
and professions—are constituted in which men may have their
place, not according to the position each has in the labour market
but according to the respective social functions which each per-
forms (Quadragesimo Anno, 82 -3).

(7) Pope Leo believed that employers, workers, and governments
would continue to struggle in vain to work out peaceful, just rela-
tions in industry and the economic order in general, unless they first

turned to Christianity with its gospel of peace and the grace to live
that gospel. For this reason they must all abandon the idea that the
sphere of industry and commerce and social and political ethics are
somehow neutral areas of life outside the competence of religion.
Either religion supplies the enlightenment and grace which modern
men so desperately need, or modern society will walk blindly and
tragically to greater conflict and sure disaster. 2

Of this famous Roman Catholic Bill of Rights and Duties in the
Economic Order the great Reformed philosopher and statesman,
Abraham Kuyper, wrote in a footnote to the published version of his
speech on "The Christian Religion and the Social Question," deliv-
ered in Holland in 1891:

It must be admitted to our shame, that the Roman Catholics are
far ahead of us in their study of the social question. Indeed, very
far ahead.... The action of the Roman Catholics should spur us
[Protestants] to show more dynamism. . . . The Encyclical of
Leo XI!! gives the principles which are common to all Christians,
and which we share with our Roman Catholic compatriots.3

The root of all the evils in the modern world, Pope Leo XIII thus
suggests, is the threatening divorce of the natural from the super-
natural world, between the realms of nature and of grace. As his
biographer R. Fulop Miller writes in Leo XIII and Our Times:

All the utterances of Pope Leo ... have in common a basic idea
—that it must again become possible, as it was in the thirteenth
century , to resolve all apparent contradictions between reason
and faith, between the striving after temporal ends and the higher
ordination to a divine end . . . and thereby to re-establish that
harmony between the two that had been achieved in the Summa
Theologica. 4

In studying the Roman Catholic view of labor it is essential that
we keep this emphasis upon principle in mind. Unlike the secular
Anglo-Saxon pragmatic and empirical approach to reality, the Popes'
social teaching and the resulting Catholic Action are derived from
what J. Husslein in his Social Wellsprings aptly terms "social well-
springs" or principles. The Roman Catholic philosophy of labor is a
principial philosophy, not a pragmatic one.



246 	 REFORMATION OR REVOLUTION 	 ROMAN CATHOLlC THEORY 	 247

Let us then examine the Roman Catholic application of its prin-
ciples both in theory and in practice. In the encyclical Rerum No-
varum we meet primarily with principle, in Quadragesimo Anno
with theory, while Catholic Action attempts to apply it in practice.
As such Rerum Novarum may be considered as the prologemena and
Quadragesimo Anno the statement of Roman Catholic social phi-
losophy.

Like his great contemporary Abraham Kuyper, Pope Leo XIII
pinpointed the true origin of the modern "social question" in the
spirit of the French Revolution as it had come to manifest itself in
the revolutionary movements of the closing years of the nineteenth
century. The Pope would have agreed with Kuyper's brilliant
analysis:

The French Revolution ... produced its evil not so much in
this, that it threw the Bourbons from the throne ... but rather
through the complete change it produced on the sense and phi-
losophy of life of the nations. In the Christian religion lay the
principle that the subjection of all to God creates the tie which
joins authority and freedom—the French Revolution casts out
the majesty of the Lord and tries to build up an artificial authority
based on the free will of the individual.... The Christian religion
taught us to understand life on earth as a subordinate part of an
eternal existence—the French Revolution denied and opposed
everything which fell outside the horizon of this earthly life. The
Christian religion spoke of a lost paradise, a state of purity from
which we fell, and for this reason called us to humility and con-
version—the French Revolution saw in the state of nature the
criterion of the normally human, incited us to pride, and put, in
place of conversion, liberalization of man's spirit. Moreover, the
Christian religion has, as fruit of divine pity, brought into the
world the pity of a love springing from God—the French Revolu-
tion placed over against that the egoism of the passionate struggle
for possession. And, to touch on the basic point, which lies at the
heart of the social question, the Christian religion sought personal
human dignity in the social relations of an organically associated
society—the French Revolution destroyed that organic tissue,
broke these social bonds, and finally, in its work of atomistic
trifling, had nothing left but the monotonous self-seeking indi-
vidual, asserting his own self-sufficiency.

This is the pivot on which the whole social question turns. The

French Revolution, and so, too, present day Liberalism, is anti-
social, and the social need which now disturbs Europe is the evil
fruit of the individualism which was enthroned with the French
Revolution.

Here then the die was cast. It could not happen otherwise that
out of this wrenching loose of everything that held our human life
together in human dignity, there must of iron necessity be born
first a deep-seated social need, then a widespread Social-Demo-
cratic movement, and finally for every people and nation a net-
tling social problem.... Neither the social question ... nor the
Social Democracy which now threatens the public order . . .
would ever have assumed . . . such ominous directions if the
French Revolution had not brought about such a complete change
in the consciousness of the nations, the classes and the individual.'
As Kuyper saw it the social question of his age had arisen out of

man's apostasy and rebellion from God since the days of the French
Revolution. He correctly interpreted the collectivist theories of the
socialists and Marxists as the inevitable reaction against the indi-
vidualistic theories of the French revolutionaries; he writes:

The common characteristic of all the forms and degrees in
which this imposing movement expressed itself, is in the rising
of the community-feeling, feeling for social justice and for the
organic nature of society, against the one-sidedly developed indi-
vidualistic form which the French Revolution and its correspond-
ing economic school of laissez-faire had impressed on society. 6

At the same time Kuyper believed that socialism and communism
were not only opposed to the principle of the French Revolution,
but that they were its inevitable fruit. He explains:

This apparent contradiction results from the fact that the indi-
vidualistic character of the French Revolution is only a derived
principle. It is not the root principle, from which it bonrows its
dynamic. For the French Revolution, the root principle is its
God-provoking "no God, no master" or, if you will, humanity
emancipated from God and his established order. From this prin-
ciple there develops not one line but two. First, the line along
which you make up your mind to break down the established or-
der of things, letting nothing remain but the individual with his
own free will and imaginary supremacy. But alongside of this
there develops also the other line, at the end of which you are
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tempted to push aside not only God and his order, but also now
deifying yourself to sit on God's throne, as the prophet said, and
create a new order out of your own brain. This last, now, is
what Social Democracy (socialism) does. But in doing this, it is
so far from letting go of the individualistic starting point that
it rather would found the social structure it wants to erect, by way
of universal suffrage, on the sovereignty of the people, and thus
on the individual will.... The starting point of the Social

Demo-crats as well as of the Liberals is individualistic, in the individual
person, and thus in the Pelagian free will.?
According to Kuyper the modern dilemma between collectivism

and individualism, socialism and conservatism is thus a false one,
since both have accepted the apostate humanist doctrine that the
source of power and authority over men is to be found in the will
of man rather than in the will of God, and that man's reason rather
than God's Word should henceforth become the ordering principle
of human society. Both socialists and liberals had reacted against the
practical results of the French Revolution. Yet neither party had
repudiated the rationalistic ideas of the Enlightenment, which had
brought Europe to the brink of disaster. All the leading statesmen of
Europe had remained "enlightened" and the theories of Rousseau,
Voltaire, Diderot, St. Simon, and Auguste Comte had become the
common property of both groups. The only point where there was
any disagreement was in the area of the practical and in the means
to realize the utopian ideals of the Enlightenment.

Kuyper called upon the Reformed Christians of Holland to break
with this false choice between liberal and conservative, socialist and
individualist, because both liberalism and conservatism and socialism
and individualism are united in their common apostate humanistic
presuppositions about man in society and the possibility of achieving
community between men upon the basis of a "common reason"
rather than a common faith. Kuyper brought into the open the
fundamental issue in modern economics and politics: will men and
nations accept God's authority, law, and sovereignty over their lives,
or will they make their own reason sovereign? He writes:

The first article of any social program which will bring salva-
tion must remain: "I believe in God the Father Almighty, Maker

of Heaven and earth." This article is today being erased. Men
will no longer recognize any God in statesmanship. Not as
though men did not find the poetry of religion charming; but
because whoever says I believe in God thereby also acknowl-
edges that there is an ordering of nature by God, and an ordinance
of God over our conscience; a higher will, to which we as
creatures have to submit ourselves. Today, everything must be
a free creation of human art. The social structure must be
planned only according to whim and caprice. And therefore God
must go, so that with no natural bond to restrain them, men can
turn every moral ordinance into its opposite, and undermine
every fundamental of human association. 8

Why should the Pope concern himself with such mundane matters
as the condition of the working class and the social inequalities
between the classes? As supreme guardian of religious truth is he
not going beyond his jurisdiction? Roman Catholics will answer that
the Pope is fully entitled to pronounce upon such mundane matters
because fundamental moral issues are involved and hence the refer-
ence to the "general moral deterioration" mentioned by Leo at the
end of the opening paragraph of his encylical. Acording to Roman
Catholic doctrine the Church is not only the official teacher of di-
vine revelation but also the custodian of the nations' morals. As such
the Church is the official moralist which decides on the morality of
all human acts. Thus Leo says:

We affirm without hesitation that all the striving of men will be
in vain if they leave out the Church. It is the Church that pro-
claims from the Gospel those teachings by which the (class) con-
flict can be brought to an end, or at least made far less bitter;
the Church uses its efforts not only to enlighten the mind, but to
direct by its precepts the life and conduct of men."
To understand this claim of the Pope to have jurisdiction over

public affairs involving moral issues, we must briefly consider the
social philosophy of Thomas Aquinas, since Pope Leo based his own
teaching upon a Thomistic foundation, as he himself announced in
his encyclical Aeterni Patris, issued in 1879.

(b) The Thomistic Theory of Human Society
Aquinas' view of human society is entirely dominated by the Ro-
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man Catholic ground-motive or basic religious presupposition of "na-
ture" and "grace." As he himself put it: "Grace does not abolish
nature but perfects it."

Nature, conceived as form and matter in the Greek sense, became
for Aquinas the autonomous basis of supernatural grace. By means
of his doctrine of the eternal law of God, with its subjective counter-
part in the natural law, Aquinas sought to accommodate the Greek-
form-matter motive with the biblical nature-sin motive. Through
the natural law the creation, in its essential nature, has a subjective
part in the eternal law of God. According to Aquinas, the point
that distinguished the rational creature from the irrational was the
former's ability to reason and therefore to perceive the eternal law of
God, that is, the divine ordering of things. Man, through natural law,
shared in the eternal law of God and consequently was, by employ-
ing his natural reasoning faculties, in a position to know good
and to know evil "The impression of the divine light in us" propels
this natural law that is implanted in us, and this natural law enabled
man "to be in possession of the natural principles of his actions." In
a different place he held that "natural law was nothing less than the
participation of the rational creature in the eternal law." 10 Such a
synthesis of biblical and Greek ground-motives implied a distinc-
tion between a natural and a supernatural sphere of thought and ac-
tion. Within the sphere of nature a relative autonomy was ascribed
to human reason, which Aquinas supposed to be capable by its own
unaided light of discovering the natural truths about the universe and
of man's social life within it.

Christ, the Word of God made flesh, was now no longer seen as
the new root of the creation, as the great reformer of true nature,
but as existing in the supernatural realm with God and His angels,
making contact with man by means of the sacraments of the Church.
"Nature" concentrated in "reason" was declared self-sufficient and
autonomous in her own sphere, the temporal world order. Aquinas,
in fact, made the natural reason of man independent of God's written
revelation. Learning, morality, political life, and "natural theology"
were therefore, as autonomous areas of natural reason, practiced
in an Aristotelian manner. But in addition to this intrinsically

pagan idea of "nature," a "supra-temporal" area of grace was
constructed which transcends natural reason and can only be ap-
prehended by the light of God's revelation. In his study of A
History of Political Thought: The Middle Ages, Walter Ullman of
Cambridge University writes:

Aquinas himself considered at all stages of his mature writing that
there were always two levels on which any discussion on political
topics ought to proceed. This two-tier system was indeed an im-
perative necessity if the Aristotelian welter of ideas was to be ac-
commodated within the Christian structure. The traditional gulf
between nature and grace was bridged by Thomas. There was no
ambiguity in his thought about the efficacy of nature itself and of
natural law—both did and could operate without any revelation
or grace or divine assistance because they followed their own
inherent laws and these latter had nothing to do with grace. But—
and this was the great step forward—whilst in the traditional doc-
trine there was a sharp contrast between nature and grace, in fact
a very real dichotomy, with Thomas there was none of it; with
him contrast and dichotomy gave way to a hierarchy of different
orders, so that the two opposites were to be seen as two hierarchi-
cally differently placed orders, the one the natural, the other the
supra-natural. Hence, so far from being hostile to each other,
nature and grace were to be viewed as complementary. This was
the meaning of the often quoted statement of Thomas that "grace
does not do away with nature but perfects it." 11

The Christian view of the Fall now had to be accommodated to
this pagan conception of "nature" as well. The scriptural view of the
"heart" as the religious root and center of human nature had to be
abandoned in favor of the Aristotelian concept viewing "reason" as
the origin of human nature. The "heart" became identified with the
temporal psychical function, now considered the stimulant of the
will. Thus Thomas could no longer admit that human nature is de-
praved in its very root because of the falling away from God of the
heart in rebellion and apostasy. Instead, he taught that "nature" was
not completely spoiled by sin, but merely "wounded," that is, the
supra-natural gift of grace had been lost.

The idea of nature as an element that contained its own force and
its own principles of operation enabled Aquinas to declare that this
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or that phenomenon was "according to nature," "above nature,"
"contrary to nature," and so on. Setting out from Aristotelian

prem-ises, Thomas had no difficulty in applying them to society and its
government. As Ullmann points out:

The Aristotelian teleology regarding the operations of nature
and the idea of the State as a product of nature reappeared in the
Thomist system; and so did the Aristotelian definition of man as
a "political animal," which Thomas improved by designating man
also as a social animal, so that his definition was expanded to man
being "a political and social animal." 12

Man's nature, according to Aristotle, was taken to be a composi-
tion of form and matter. In this case, "form" is the rational soul,
and matter is the material body. Every creature that is composed of
form and matter has become. The form principle gives to the process
of becoming the direction for the attainment of its own particular
"telos" or end. Every creature that has become thus strives by nature
after the attainment of its own proper end or purpose in life, in that
its "essential form" realizes itself in the "matter" of its body. Thus
a plant strives by nature to develop from its seed into a perfected
plant, the embryo of an animal to the finished animal form. Accord-
ing to Aristotle, in the case of man his natural perfection consists in
the complete development of his rational nature which distinguishes
him from plants and animals. "The rational law of nature" has been
created as part of this rational nature and it impels man to do good
and to refrain from evil. Man therefore "by nature" naturally strives
after the good.

Aristotle's doctrine culminated in his view of the state as the su-
preme community of citizens, which was a product of nature, the
result of the working of the laws of nature, and not the result of any
agreement, social contract, or convention, as the Sophists had claimed
it to be. The laws of nature which brought forth the state were to
Aristotle germane to man himself. He was born with them and they
determined him to live in the state, without which he could not exist,
and within which he could achieve his own perfection. Man was thus
by nature a political animal. The state, to him, was the consumma-
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tion of all other natural unions, such as the family, the village, the
town, etc.

The state is. in fact the highest form of community. All other
societal relationships, such as marriage, family, blood-relation, vo-
cational and industrial groupings, all these are merely lower com-
ponents which serve the higher. The state is grounded in the
"rational-moral" nature of man. Nature working through the vehicle
of human will and reasoning not only brought forth the state, but
also determined its path. Since nature willed "the good," Aristotle
argued, and since the state was the supreme expression of all human
associations, it followed that the state aimed at the highest good.

The instrument by which this aim could be achieved was, for
Aristotle, the law, that is, the articulated will of nature pronounced
by the citizens. Man cannot realize his natural perfection in isolation,
but only within the community. Marriage and the family are the
first "lower" necessities of life, the "next higher" are fulfilled by the
village community. But these lower societal relationships are not
autonomous; only the state can, as the perfectly autonomous, self-
sufficient and independent community, provide man with all that
serves the perfection of his "rational-moral" nature. In the Politics
of Aristotle we read:

When we come to the final and perfect association, formed
from a number of villages, we have already reached the polis—
an association which may be said to have reached the height of
full self-sufficiency; or rather (to speak more exactly) we may
say that while it grows for the sake of mere life ... it exists, when
once it is fully grown, for the sake of the good life (and is there-
fore full self-sufficient).

Because it is the completion of associations existing by nature,
every polis exists by nature, having itself the same quality as the
earlier associations from which it grew. It is the end or consum-
mation to which those associations move, and the "nature" of
things consists in their end or consummation; for what each thing
is when its growth is completed we call the nature of that thing,
whether it be a man or a horse or a family... .

From these considerations it is evident that the polis belongs
to the class of things that exist by nature, and that man is by
nature an animal intended to live in a polis. He who is without a



254 	 REFORMATlON OR REVOLUTION 	 ROMAN CATHOLIC THEORY 	 255

polis, by reason of his own nature and not of some accident, is
either a poor sort of being, or a being higher than man. 13

Thus Aristotle constructs the relation between the state and the
other societal relationships according to the scheme of the whole and
its parts, and of the goal and the means, from the "lower" to the
"higher." The "lower" relationships as different kinds of parts of
the state have no goal in themselves, but all must serve the state.
Man is by nature a state-oriented being, for already in the forming
of marriage, family and kinship groupings the natural compulsion to
form the state is germinating. By nature the state for Aristotle thus
exists before the individual. The state is implicit in the rational-moral
nature of man, as the mature form of a plant in its seed, or the full-
grown body of an animal in its embryo.

Based on the rational faculty of man's nature, the state is defined
by its purpose; namely to care for the general welfare. According to
Aquinas' conception, it is in this natural purpose that the immediate
basis for civil authority lies. For without such authority the state
community cannot exist. If then the state has its origin in nature,
then so does civil authority. Accordingly Aquinas taught that po-
litical institutions are an aspect of "natural" morality, that is, they
can be justified on a purely human plane, independently of religious
values.

For Thomas, man and Christian became conceptually different
notions. Man was a natural product, and as such demanded atten-
tion. His naturalness was his hallmark, and as a member of human
society he was a social animal. Ullmann points out:

The complement of man in organized society was the citizen.
The citizen was man writ large. The citizen was, to Thomas, no
longer the subject, the sub/ditus, who simply had to obey superior
authority. It was Aristotle's definition of a citizen as one who par-
took in government which supplied the solvent and which made
possible the release of the (inferior) subject from (superior) au-
thority. For, sharing in government was precisely what was
denied to the subject (of the theocratic church-state), nor had he
any share in the making of the law which was given to him. The
important point here is that Thomas, by absorbing Aristotle's
ideas, effected in the public sphere not so much a metamorphosis

of the subject as the rebirth of the citizen who since classical
times had been hibernating. It is impossible to exaggerate the sig-
nificance of the emergence of the concept of the citizen; his
rebirth was of crucial importance.... Moreover the distinction
drawn by Aristotle between man and the citizen reappeared in
Thomas' system:

It sometimes happens (he said) that someone is a good citizen
who has not the quality according to which someone is also
a good man, from which it follows that the quality according to
whether someone is a good man or a good citizen is not the same.

The significance of this statement does not need any comment.
It was the denial of what for want of a better term we have called
the totalitarian point of view. It was a major step forward towards
a new orientation. What applied to the one need not necessarily
apply to the other. The citizen—political man—answered the
description of a being different from mere man. Thereby the spec-
tre of splitting up man's activities begins to be discernible, and
herewith the subjection of man to different sets of norms and
postulates (political, religious, moral, economic, etc.). 14

This sharp conceptual contradistinction between man and citi-
zen was to be of crucial importance; it broke down the monolithic
structure, it broke down the oneness or wholeness point of view,
and considered the individual person from at least two angles, the
political and the moral. And, when once the implications of this
dichotomy were understood, the consequences also followed:
first, the separation of the Christian from the citizen, and from
the man; and later ensued the further categorization into social,
economic, cultural, etc., norms, each with its own set of principles.
It was nothing but the atomization of man's activities. 15

By dividing up human life into two realms of nature and grace,
Aquinas thus undermined the unified field of knowledge and experi-
ence revealed by God to man in the Holy Scriptures. Knowledge
of the natural sphere for Aquinas could be obtained by man's "nat-
ural" reason, which had remained uncorrupted by the Fall of man
into sin. Only man's will had fallen, not his reason. From this in-
complete view of the biblical fall has flowed the most serious conse-
quences, including the Social Question with which Pope Leo XIII
was so concerned. Man's intellect became autonomous or independ-
ent of God's holy Word. This autonomy, in the course of the
following centuries, was to provide the basis for the secularization of
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Western philosophy, law, politics, art, business and economic life,
and, above all, Western science and education. Upon the basis of
this autonomy first provided by Aquinas, European life, intellectual,
artistic, scientific, and economic, became free of God's law and
separated from His revelation. As a result there soon came to be
felt no need for a distinctive Christian philosophy of society and
the state. After Aquinas the tendency towards complete seculariza-
tion increased until it reached its apostate climax in the French
Revolution in 1789 and the Bolshevik Revolution in 1917.

The idea of the "natural" social and political nature of man led
Aquinas to assert the necessity of the full and harmonious integration
of the individual in the community. Thus he writes:

The goodness of any part is to be considered with reference
to the whole of which it forms a part. So, all men being a part of
the city, they cannot truly be good unless they adapt themselves
to the common good. Nor can the whole be well constituted if
its parts be not properly adapted to it. 16

Aquinas in fact sees the state as the absolute and total community
in the domain of natural society, of which all the other social spheres
can be but subservient parts. In other words, the relationship be-
tween the state and the other natural spheres of life is conceived of
by Aquinas and most subsequent Roman Catholic thinkers as that
of the whole of its parts. The individual citizen as such has no mean-
ing or value apart from the whole community of which he is a part.
According to A. P. D'Entreves:

There is no doubt that Aquinas conceives of the State as an
organism, of the individual as subordinate to the community, and
of the common good as the supreme value to which all others are
instrumental. He repeats and endorses the Aristotelian statement,
that the family and all other groups differ from the city not only
in size, but "specifically," and derives from it the conclusion that
"the common welfare is different in nature from that of the in-
dividual, just as the nature of the part is different from that of
the whole." 17

At the same time Aquinas did not at all advocate the cause of state
absolutism, as later apostate humanists were to do with their theories

of the indivisible and inalienable sovereignty of the secular state. He
pointed out that the prince has authority only so long as he governs
according to the moral law. He is "under God and law." The action
of the state is delimited by objective rules of justice which ensure
the respect of the fundamental demands of the Christian conception
of human personality.

When Aquinas teaches that the individual and the "lower" spheres
of life are parts of the state, he also adds the proviso: insofar as they
are of the same order. This means to begin with that the supernatural
order in its sacramental superstructure, of which both the individual
and the institution are a part, is withdrawn from the jurisdiction of
the secular authority, which Aquinas limits to the natural domain
of life. As Aquinas himself puts it:

Man is not formed for political fellowship in his entirety, and
in all that he has . . . but all that a man is, and can do, must
be directed by God. 18

Aquinas thus delimits the authority of the state over the individual
by objective rules of justice and morality which ensure that he will
obey God.

The Roman Catholic conception of the state is not only opposed
to political totalitarianism, but it is also opposed to the centralization
of all power in the state. It conceives of the state as being built from
the bottom up, in a step-by-step ascent from the lower to the higher
communities. A higher community must not concern itself with
what a lower community can do satisfactorily by itself.

Out of this doctrine there has developed the celebrated Roman
Catholic principle of subsidiarity or supplementation which re-
ceived official expression in the encyclical Quadragesimo Anno of
Pope Pius XI as the guideline for the delimitation of the task of the
government with respect to the regulation of business life. Accord-
ing to this principle, the state is to provide for the common good
only that which neither the individual nor the activities of the lower
communities can provide. The principle of subsidiarity is expressed
as follows in Quadragesimo Anno:

It is an injustice, a grave evil, and a disturbance of right order
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for a larger and higher organization to arrogate to itself functions
which can be performed efficiently by smaller and lower bodies.
... Of its very nature the true aim of all social activity should be
to help individual members of the social body, but never to de-
stroy them. 19

In his fundamental work Christian Democracy in Western Europe
1820-1953, Michael Fogarty compares this Catholic principle of sub-
sidiarity with the Dutch Reformed doctrine of sphere sovereignty.

The Catholic and the Reformed (notably Dutch Reformed )

Churches express in slightly different terms an essentially similar
idea about social structure. Catholics speak of the "principle of
subsidiarity." ... For the Reformed churches the corresponding
principle is that of "sovereignty in one's own circle," or "the
special task and vocation of each group."

There is obviously a difference of accent. The Protestant con-
ception underlines the separate and exclusive responsibility of the
individual and the small group, though only with defined limits
and subject to the vocation of service to others. The Catholic
phrasing stresses rather the inclusion of these small units of so-
ciety in greater wholes, within which however they have a sphere
of autonomy on which they have a right to insist. But in practice
the two conceptions come to much the same thing. There is
work to be done at every level of social organization from the
individual to the international community, and the responsibility
for what can be done at lower levels must not be allowed to gravi-
tate to the top. Every social unit or group has a sphere of work
which it can do efficiently in the interests not only of its mem-
bers but of society as a whole, and this sphere must be defined
and reserved for it. A higher authority may of course insist that
some subordinate group live up to its responsibilities.... It may
"direct, watch, stimulate and restrain," as the encyclical goes on
to say. But only in the last, extreme resort may it take over its
subordinate responsibilities and discharge them itself. A phrase
sometimes used to cover this whole conception, from both the
Protestant and Catholic side, is "autonomisation"; the "autonomi-
sation," that is of individuals and social groups. It can also be
described as "horizontal pluralism"; a policy which insists on the
independence, rights and responsibilities of each individual or
group which can show that it has a legitimate sphere of its own;
independence firstly as against others on the same level of social
organization, and secondly as against those at other and particu-
larly higher levels.

Horizontal pluralism is defined primarily as a way of helping
the growth of human personality. It offers the greatest number
of openings for leaders to develop and show their ability; and for
effective participation by the rank and file. It avoids the dangers
of both "massification" and "atomisation":

The danger of massification is not merely that the individual is
swallowed up in the mass.... It is also that he is simultaneously
isolated within the mass. He hesitates to open himself to others.
He tries to ensure that only superficial contacts develop between
himself and others; his neighbours; contacts based on common
interests, or public events which affect his group, his class, ... his
workmates as a whole. But he loses the true warm contact with
other human beings. He and his neighbour slip by one another,
not knowing the reality and basis of each other's life, or the
reality of each other's need 20 (Evangelie en Maatschappij, Dutch
Protestant Trade Unions, November 1953, pp. 154-155).
While commending Fogarty for this excellent exposition, we must

disagree with his assertion that the Catholic doctrine of subsidiarity
and the Reformed doctrine of sphere sovereignty are "essentially
similar." On the contrary, they are fundamentally divergent, since
the Catholic principle is derived from the Thomistic conception of
the "reasonable nature" of man. As Dooyeweerd points out:

It is the Greek concept of nature which here comes to the fore.
This concept of nature ... is the result of the Greek form matter
motive, i.e., the religious motive of Greek culture.

The "reasonable law of nature" teaches that man only depends
on those necessities of life for which he cannot provide as an indi-
vidual. The same law of nature teaches that a lower community,
like the family or business, is only dependent on the higher (ulti-
mately the state) for those interests of the community of which
it cannot take care itself. This then is the content of the famous
principle of supplementation. . . .

This does not alter the fact that Thomism views the individual
as well as the lower communities in the "natural domain," as parts
of the complete state.

It is precisely against this essentially Greek view of society
that the scriptural principle of sphere sovereignty is opposed... .
According to this scriptural principle God created everything af-
ter its own kind. That which possesses a completely different
character of its own can never as such become part of a whole, of
which it differs principially in its own kind.
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The insight into the inner structures and the proper peculiarity
of the differentiated spheres of life (i.e., the church, the state, the
family, the school) is precisely foreign to Thomistic social science.
It distinguishes the communities only from the next object to
which they are subservient in their co-operation with the natural
perfecting of man. In this, to give some examples, the marital
community ... is understood by Thomas as a "legal institution
founded in human nature, subservient to the propagation of the
human race."

Is the inner character and law of life of the marital community
in this way in any sense encountered? How, then, can we judge
the marital relation when husband and wife can no longer expect
children ... ? Is the marital relationship really characterized, in
its inner nature, by understanding it as a legal relationship?
Would not marriage become a hell if the legal point of view
were the dominant consideration? 21

In accordance with its religious ground motives of nature and
grace Roman Catholicism requires as an essential element of its so-
cial science a superstructure of grace to complete the substructure
of nature. As Aquinas put it, "grace does not abolish nature but per-
fects it." Man is not only called to perfect his reasonable nature, but
he is also called to elevate himself to the realm of grace. For Aquinas
there is natural law and there is revealed truth, but of both of them
the Church, God's voice on earth, is the interpreter, natural law only
differing from revealed truth in that man could have come to it even
without divine revelation in the Scriptures. But, things being as they
are, the Church stands to uphold it. Therefore it follows that though
the individual has indeed rights against the state, he has no rights
against the Church. As Thomas argues in De Regimine, behind
the humanum regimen there is always the divinum regimen. In this
world the powers of rex and sacerdos are committed separately,
the one to earthly kings, the other to priests, and principally to the
Roman pontiff. But the different value of the ends necessarily
implies a subordination of the one power to the other, of the regnum
to the sacerdotium. Hence it follows that to the Supreme Priest, the
successor of Peter and Vicar of Christ," all kings in Christendom
should be subject, as to the Lord Jesus himself." For Thomas the

Church has an inherent right to declare when the prince's rule was
in violation of the moral law. 22

Just as the state is the perfect community in the "natural" realm,
including its parts and all other natural spheres of life, so also is the
Church of Rome in the realm of "grace," the whole of Christian so-
ciety in its supra-natural perfection, the perfect community of
Christendom. According to this medieval conception of "the cor-
pus christianum" (the body of Christ) the ecclesiastical institution
of the visible Roman Catholic Church comprises all of the Christian
life. Rome looks for the whole, the total unity of the Christian so-
ciety, in the temporal institution of the church 23

From this claim of the Church of Rome to have a final authority
over the state and over the individual citizens and to represent the
total community of the Christian life follows the demand that the
other natural communities of society shall be directed by Catholic
principles of individual and social conduct. For the good Roman
Catholic, therefore, the Christian family, the Christian school, and
Christian social action and the Christian state must act and live in
accordance with the decisions and policy of the Roman Catholic
hierarchy. This does not mean that Rome denies the "natural basis"
of these spheres of life. As long as they move in the natural realm
they may enjoy autonomy and make their own decisions. But as
soon as moral issues or problems emerge then the Church must inter-
vene since she reserves for herself the binding explanation of the
natural law.

In the light of this brief summary of Roman Catholic social phi-
losophy we can now understand why it was that Popes Leo XIII
and Pius XI in their famous encyclicals not only offered directives
for the specific Christian aspect of the "social question," but they
also explained in these letters the dictations of the "natural law"
and the "natural moral law" as these affected Christian social action.
As Pope Pius XI said in Quadragesimo Anno:

It is the moral law alone which commands us to seek in all our
conduct our supreme and final end, and to strive in our specific
actions for those ends which nature has established for them.24
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(

What then does the Roman Catholic Church teach about ski
issues? It teaches that we must use natural reason rightly, an
reason teaches us that "every man has by nature the right to posse
property as his own." 25 Humanity must remain as it is; "there w
always be differences and inequalities of condition in the State." 2
The Church concerns itself to incline the rich to generosity and th
poor to resignation, and labors for the reconciliation rather than th
conflict of classes. The "first and most fundamental principle" o
social policy must be the inviolability of private property. "Th
chief thing to be secured is the safeguarding of private property by
legal enactment and policy. Most of all, it is essential, in these times
of covetous greed, to keep the masses within the line of duty." 27

Property must also be protected from excessive taxation by the
state. The class structure of rich and poor is divinely ordained and
unchangeable. However, this does not mean that there has to b
class conflict. "Each requires the other, capital cannot do without
labor, nor labor without capital." 28

For Leo, the relationship between employer and employee is a
moral one, and hence "religion, whereof the Church is the interpreter
and guardian, is exceeding powerful in drawing rich and poor to
gether." The Church teaches that the work should be honest and
conscientious and the employer should not treat his workers as
chattel and should pay his men a just wage.

Leo justified social legislation within carefully defined limits, tak-
ing a position very similar to that of the more moderate group of
Protestant social reformers in the English-speaking world. He
ad-vocated Sunday rest, the regulation of the work of women and chil-
dren, and maximum hours for at least some types of men's labor. He
urged the ideal of a living family wage instead of "free" wage con-
tracts, but he did not suggest actual legislation for a minimum wage.
The regulation of hours and working conditions, generally, he con-
sidered, could be better handled by boards within industry than by
the state directly. Here, of course, he was setting forth "guild" con-
ceptions of industry. He defended the association of workmen as
a natural right which the state could not abrogate, and he especially
recommended the type of association in which the employers and

ployees were members. Such corporations should provide for
ligious duties. They should also attempt to prevent unemployment
d should create funds for emergencies such as sickness, accident,
d old age.29

"Finally," says Leo, "employers and workmen may themselves
ect much ... by means of ... institutions and organizations. The
ost important of all workmen's associations are unions." 30 Leo is
re still dealing with principles; Pius XI will elaborate these into a

tactical program which Catholic Action will then execute. But
die basis has been laid in Rerum Novarum, which, we have showed,
is derived from the Thomistic doctrine of human society.

c ) The Catholic Program for Social Action

On the fortieth anniversary of Rerum Novarum, Pope Pius XI
issue an encyclical titled "On Restoring the Christian Social Or-
der," but more commonly known, as all encyclicals, by its first
words, Forty Years After. In it Pius "gratefully recalls" Leo's famous
letter, and notes that many of its injunctions have had a beneficial
influence in church and modern society.

Pius further states that "new needs of our age and the condition of
society have rendered necessary a more precise application and a
more certain amplification of Leo's doctrine." 31 Pius then says:

But before proceeding to discuss these problems we lay down
the principle long since clearly established by Leo XIII that it is
our right and duty to deal authoritatively with social and eco-
nomic problems... . For the deposit of truth entrusted to us
by God, and our weighty office of declaring, interpreting, and
urging in season and out of season the entire moral law, demands
that both social and economic questions be brought within our
supreme jurisdiction, in so far as they refer to moral issues. 32

In these words of Pope Pius XI we clearly see that for Roman
Catholics the whole "social question" hinges upon "the entire moral
law." As E. T. Gargan puts it, "What is wrong is not the structure
but its misuse." 33 As Roman Catholics view things, it is not the
structure of modern society that is at fault, but man's abuse of it. The
structure is for the Roman Catholic always "natural," but the direc-
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tion of human affairs must be guided by supernatural norms. For th
Calvinist, life is religion; for the Roman Catholic, life is morality,
As a result Roman Catholic social reconstruction turns out to be no
true reformation of society at all but at most a re-direction of things
as they are naturally given, or a superaddition of Catholic morality
and social science to the social structures as they stand. The Roman
Catholic does not, from a scriptural sense of the structure of reality,
reform or attempt to reform the state, but rather he largely accepts
it as it has gradually developed in the historical experience of the
Western nations. He seeks a solution by thinking of the Roman
Catholic Church as a supernatural addition to the natural civil so-
society in which the Church finds itself. Thus Roman Catholic re-
form proceeds largely by way of synthesis and accommodation of
Roman Catholic social theory and unredeemed human institutions.
Such a method of cultural accommodation of course finds its origin
in the Thomistic nature-grace ground motive. Of Aquinas' attempt
at synthesis H. Richard Niebuhr writes in Christ and Culture:

In his theories of man's end, of human virtues, and of law, as
well as in other parts of his practical philosophy and practical
theology, Thomas combined into one system of divine demands
and promises the requirements cultural reason discerned and those
which Jesus uttered, the hopes based on the purpose in things as
know by the cultivated mind and those grounded on the birth,
life, death and resurrection of Christ. The whole effort at syn-
thesis here is informed by, if not grounded on, the conviction of
which Trinitarian doctrine is a verbal expression; namely, that the
Creator of nature and Jesus Christ and the immanent spirit are of
one essence.34

This "nature-grace" way of thinking about man in society is for
the Roman Catholic not just a method of getting things done but a
basic frame of reference or religious ground motive which determines
the way a Roman Catholic thinks and behaves. It is thus a religiously
orientated view of the whole meaning of life and may therefore be
considered a faith commitment which becomes the governing princi-
ple of all practical action.

For this reason Pope Pius XI approaches the question of social
order from a moral rather than a religious standpoint. He appeals to

men of all races and classes to unite on the basis of the one universal
natural law by appealing to their natural reason. Given his Thomistic
presuppositions, he is forced to "reconstruct" in this moralistic way
by appealing to the natural moral law rather than to the Word of
God directly. Thus he renews the Church's plea to all men of good
will to meditate on the solutions he proposes. He begs the more
"reasonable" leaders of industry, labor, education, and government
to influence the economic order along the following lines:

(a) To use their rank and their initiative to convince all sectors
of the economy, including agriculture, that they are interdependent,
and that no one of them can live without the others.

(b) To set out to create a spirit of partnership in which industry,
labor, agriculture, science, education, and government will combine
their efforts for the betterment of all. As a means of proving their
sincerity he recommends a return to some form of the guild system
of earlier times, a vocational system grouping together those in the
same field and then binding the vocational groups into regional and
national councils. The Pope sees the development of this kind of
coordination as the one way to ensure partnership and equity within
each of the sectors of economic enterprise and between the sectors.

The Pope makes use of the Latin ordo when speaking of this
vocational system of grouping together those in the same occupa-
tion. This word ordo has been translated into English as "occupa-
tional group," "vocational group," "functional group," "guild,"
"estate."

Husslein speaks of the conception as follows:

Cicero speaks of the Order of Scribes and of the Senatorial Order.
. Similarly we can speak of the Order of Agriculturists, the Or-

der of Miners, the Order of Physicians, the Order of Builders, the
Order of Steelmen, if we so desire. But the point is that precisely
so the Holy Father would have his word Ordo employed.35

By means of such professional and vocational guilds or estates the
Pope hoped to solve the problem of the class struggle. Thus in the
Order of Builders, the contractors as well as the Italian ditch diggers
would all be in it together. It is by such means they must organize,
and thus create a "sovereign sphere.' Von Nell-Breuning describes
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this Catholic "sphere sovereignty" in his work, Reorganization of
Social Economy, as follows:

Here it is a question, as in the case of social order in general,
of the rights of member societies toward society as a whole and
vice versa. Since member societies are societies in the true sense
of the word, having their own purpose, there follows first of all
that all the legal conditions peculiar to each social organization will
in their case exist to be effective, valid by themselves, and inde-
pendent of a superior social authority investing them with their
original and therefore social rights of individuals. This is the
natural right of self government which is an attribute of the
members societies for the sake of realizing their special purpose
and the fulfillment of their own vital tasks (Principle of Au-
tonomy) .

This autonomy, however, cannot be absolute, but is subordi-
nate to the moral end, and therefore, to the whole society. Ac-
cording to the law of unity of authority within society, it follows
that the supreme authority which must care for the common good
of the entire society, must also possess the right to supervise the
activity of member societies, to regulate the indispensable con-
tributions of the member societies toward the society as a whole,
and to intervene against violations of the public welfare committed
by member societies (Principle of Intervention).

The order of social authorities itself is in conjunction with the
order of special objectives within the general social objective; the
good to be realized by member societies within the framework of
public welfare will be greater, the more they participate in the
social authority. As a result, we have a subordination and a super-
ordination of the multifarious authorities in society which we
designate as the Principle of Hierarchy. 36

As we have already seen, the Roman Catholic theory of society
also requires the Principle of Subsidiatrity as the corollary of the
Principle of Hierarchy. It means that since each "order" or member
society takes care of a particular good, and since all together aim at
the common good, each member society is a part of the whole in
an ever higher gradation of authority. The state, concerned as it
is with the common good exclusively, is the highest (natural) rung
on this ladder of authority. Von Nell-Breuning believes that only by
means of such a social system can modern society avoid class conflict;
He writes:

The present economic regime discloses two classes with op-
posing interests.... The obvious solution is the substitution of
corporative orders for the different trades or industries, in each of
which orders both classes are embraced, capital and labor, em-
ployer and employee, cooperating in common council and com-
mon efforts for the good of the common trade or industry, and
at the same time keeping in view the entire good 3 7

This doctrine of the corporative state has become the Roman
Catholic social ideal; the state governs a hierarchy of societal re-
lationships where each is part of the greater whole, i.e., the state
which directs all human activities towards man's natural purposes.
But since "grace does not abolish nature but perfects it," the state in
Roman Catholic social theory must itself operate in accordance with
the dictates of the natural moral law as this is declared and defined
by the Roman Catholic hierarchy. The state exists by the grace and
favor of the Church, but since the Church is not concerned with
technical matters, it allows the state a large measure of practical
autonomy. As Husslein explains the doctrine:

The Church is not concerned with technical questions. These
she leaves to experts. Nor is she concerned with political questions
as such, but only in so far as they come under the moral law. 38

By means of this doctrine of the corporative state Pope Pius XI
hoped to thwart the socialist and communist parties' efforts to win
the allegiance of the working classes of Europe. In Quadragesimo
he stated unequivocally that it is impossible for a Catholic to be
both a sincere socialist or communist and a true member of the
Roman Catholic Church. As things turned out his encyclical was
used by the Fascist parties of Europe to justify the rule of a clique
of industrialists over industry without the inconveniences of trade
unions and parliaments. Under Mussolini's Fascist dictatorship the
national control of industry rather than self-government in industry
became the essence of the matter. Both in theory and in practice
the Fascist state is above syndicates and corporations, and the ten-
dency developed for the new organized orders of industry to become
merely administrative arms of the ministry of commerce for a more
highly centralized control of industry by the government. Under
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the Fascist version of the corporative state both workingmen and
employers lost their independent organizations, and received in re-
turn equal representation on the new boards appointed to govern
industry. In his encyclical the Pope expressed some qualification s
about Mussolini's exploitation of the guild system as possessing "an
excessively bureaucratic and political character." 39 In general, how-
ever, the Pope felt that the Fascist corporative system had proved its
ability to settle industrial conflicts by state action and in the "repres-
sion of socialist organizations and efforts." J. H. Nichols rather un-
kindly but no less truly points out that "Virtually every Fascist
revolution of the next decade was to fly the flag of Quadragesimo
Anno and its corporative state." 40

No doubt it was this experience which prompted Pope John XXIII,
in his great encyclical Mater et Magister, to demand a far greater
participation by the workers in the industries in which they work:

We hold as justifiable the desire of the employees to participate
in the activity of the enterprises to which they belong as workers.
It is not feasible to define a priori the manner and degree of such
participation, since these depend on the specific conditions pre-
vailing in every enterprise—conditions that can vary from one
to another.... But we think it fitting to call attention to the
fact that the problem of the participation of the workers is an ever-
present one, whether the enterprise is private or public; at any
rate, every effort should be made that the enterprise become a
community of persons in the dealings, activities and standing of all
its members. This demands that the relations between the

em-ployers and directors on the one hand, and the employees on the
other, be marked by appreciation, understanding, a loyal and ac-
tive cooperation and devotion to the undertaking common to both,
and that the work be considered and effected by all members of
the enterprise, not merely as a source of income, but also as the
fulfilment of a duty and the rendering of a service. This also
means that the workers may have their say, and make their own
contribution to, the efficient running and development of the
enterprise.... The demand for workers to have a great say in the
conduct of a firm accords not only with man's nature, but also
with recent progress in the economic, social and political spheres 4'
Provided the principle of unity and efficiency of management

is ensured, Pope John felt that the desire of workingmen to share

ctively in the life of the firm where they work is a legitimate one,
and one which must be satisfied to the degree and in the manner per-
mitted by the actual situation. He thus taught:

A humane view of the enterprise ought undoubtedly to safe-
guard the authority and necessary efficiency of the unity of direc-
tion, but it must not reduce its daily co-workers to the level of
simple and silent performers, without any possibility of bringing
their experience to bear [on the running of the enterprise] and
entirely passive in regard to the decisions that regulate their
activity 4 2

As technology advances, greater skill will be required of workers,
and this in turn will require that greater educational and training
opportunities should be afforded to these workers. All this serves
to create an environment in which workers are encouraged to assume
greater responsibility in their own sphere of employment (Mater et
Magister, 96).

Up to this point, John XXIII had not advanced too far beyond
the teaching of his immediate predecessors. The next observations he
made, however, involved a far greater recognition of the proper role
of labor in the modern world. He noted the development of labor
unions in recent time, approving the idea of collective bargaining,
and the great part these unions had played in avoiding the class strug-
gle. Consequently these workers should now "be given the
oppor-tunity to exert their influence through the state, and not just within
the limits of their own spheres of employment." In other words,
Pope John wanted unions to achieve their objectives by means in
addition to collective bargaining. Thus he said:

The reason for this is that the individual productive concerns,
regardless of their size, efficiency, and importance in the state,
form but a part—an integral part—of a nation's entire economic
and social life, upon which their own prosperity must depend.
Hence, it is not the decisions within the individual productive
units which have the greatest bearing on the economy but those
made by public authorities and by institutions which tackle the
various economic problems on a national or international basis.
It is therefore very appropriate, or even necessary, that these pub-
lic authorities and institutions bring the workers into their dis-
cussions, and those who represent the rights, demands and aspira-
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tions of the workingmen; and not confine their deliberations to
those who merely represent the interests of management (Mater
et Magister, 97-99).
Economic decisions by political bodies on a national or

inter-national level are public matters, not private actions by the owners ;

of property. Hence workers, and the unions that represent them,
participate as a matter of right in deliberations that so deeply affect
their welfare. On this public level, their interests are coordinate with
those of management, whereas on the company level workers' claims,
while real and substantial, are necessarily subordinate in economic
matters.

(d) Roman Catholic Temporal Action
While the Popes have provided the social theory by which men

should be guided in their social life, it is the task of Catholic Action
and of the "lay apostolate" to carry it out. Michael Fogarty calls
this the "sphere of strategy" or of "middle principles." He says:

There is a difference here between the Catholic and the
protes-tant views, due to differing conceptions of the nature and au-

thority of the Church. But this difference is more apparent in
theory than in practice. To summarize, define, and teach the
broader principles of political and social conduct, those most im-
mediately following from revelation and the natural law is seen
even by Protestants as the business in the first instance of the
trained theologian or philosopher, and in the second of Christian
Action movements, more or less formally under the official
Church's control. But to decide how these principles can best be
carried into effect in a given political, economic or social environ-
ment is seen even by Catholics as primarily and essentially the re-
sponsibility of the lay Christian Democratic movements. And
this covers the long-term strategic judgments as well as day to
day tactics 43
In 1951 and again in 1957 a World Congress for the Apostolate

of the Laity was held in Rome. The idea that the Roman Catholic
layman is also an apostle or servant of Jesus Christ in some sense was
not new, but it had tended to become forgotten. Then, thanks to the
great Liturgical Movement which has now been operative in the
Roman Church for the past hundred years, a new emphasis has come

be made on the common priesthood of all the faithful and an in-
sistence on the social responsibility of the Christian 4 4 Then Pope

'us XI in Quadragesimo Anno gave the laity its charter of action,
calling upon it to join with the clergy in the Christianization of
modern society. 45 The purpose of both Congresses was to search
for the best methods and principles which would render the work
of the lay apostolate effective in the conditions of post-Christian
society. In his address to the First World Congress, Cardinal
Gracias stated:

Every good Catholic is an apostle. The mother who teaches
her children, the father who does neighbourhood evangelization,
or simply shows exemplary conduct are acting as apostles. But
this apostleship is derived. The Church hierarchy is the true apos-
tolate. It was to the twelve that Christ gave the apostolic mandate,
not to all the believers, and the twelve handed down their jobs;
Peter to the Pope, the others to the cardinals and bishops.46

Thus the Church of Rome does the "official," the Roman Catholic
layman the "unofficial" apostolic work. The Church cannot handle
all the work, and hence the laity must help the clergy. "Catholic
Action," said Pius XI, "is the participation of the laity in the hierar-
chical apostolate." 47 In his pamphlet What Is Catholic Action, J.
Newman points out that such participation never means that the
layman takes over the official work of the clergy, but that he can
do work on behalf of the clergy, at the clergy's request. This is the
more official participation. He can also engage himself in unofficial
participation such as neighborhood evangelism. The lay apostolate
arises from the fact that every Catholic by virtue of his baptism
and confirmation is in some way a priest. But such priesthood is sub-
ordinate to that of the clerical priesthood. As the encyclical Mediator
Dei made plain, the layman is not a priest, save in a spiritual or meta-
phorical sense, since of himself he does not possess or enjoy the true
power of the priesthood to celebrate the Mass. 48

At the point that laymen organize to carry out the hierarchy's
social and political directives we have a special form of the lay
apostolate, namely Catholic Action, and when such organized
groups concern themselves with social problems, we find Catholic
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social action. They can be study groups, or perhaps welfare organ-
izations, or educational groups.

In an appendix to his work True Humanism, Maritain distinguishes
between three distinct planes of such Catholic action. First there is
the spiritual plane, when the Catholic acts as a member of the Mysti-
cal Body of Christ. He writes of this plane:

Whether it be in the order of liturgical and sacramental life,
of the work of the virtues or of contemplation, of the apostolate
or of works of mercy, our activity has its determining object in
eternal life, in God ... the service of the redemptive work of
Christ in ourselves and in others. This is the plane of the Churchitself.49

Then there is the second plane of activity, which Maritain defines
as the temporal one, when Catholics act "as citizens of an earthly
city, engaging in the affairs of humanity's earthly life." Of this
plane he writes:

Whether it be in the intellectual or moral order, scientific and
artistic or social and political, our activity, while all the while, in
so far as it is right, being turned towards God as its final end, has
as its determining end a good which is not eternal life, but one
which is generally concerned with the things of time, the work
of civilisation, or of culture. This is the plane of the world.

These two planes are clearly distinct, as the things which are
Caesar's and the things which are God's.... They are distinct,
they are not separate.... They are different, but the one is sub-
ordinate to the other; the temporal as such needs to be vivified
by the spiritual.50

Maritain then distinguishes between "acting as a Christian" in the
world and "acting as a Christian as such" by which he means that
"we must not only act as Christians and as Christians as such, as liv-
ing members of Christ, on the spiritual plane; we must also act as
Christians, as living members of Christ's body, on the temporal one.
Otherwise the weakness and abstention of Christian energies in the
things of time will result in the abandonment of the world into the
hands of other energies who do not labor for its good." 51 With this
may be compared Edmund Burke's famous words: "All that is nec-
essary for the triumph of evil is that good men do nothing."

Maritain then suggests that there is a third plane of activity, which
is intermediate between the other two. Of his plane he writes:

This intermediate plane is that of the spiritual as inflected to the
temporal one, the plane of the spiritual where it joins the temporal.
... On this third plane as on the first the Christian acts and ap-
pears before men as a Christian as such and to this extent commits
the Church.... It is on this third plane as on the first that the
laity is called by catholic action to collaborate in the apostolate
of the teaching Church. It is on this third plane that they exer-
cise a catholic civic action ... when they intervene in political
affairs in the defense of religious interests.... The whole work
of catholic action is done on the first and on the third plane. 52

Elsewhere, in Scholasticism and Politics, Maritain expressly states
that Catholic action does not and cannot take place on the second
plane, i.e., the temporal or worldly plane. He says:

On the temporal level, our action ... if it is what it ought to
be ... will be an action proceeding from Christian inspiration,
yet it will not present itself as specifically Christian.... On the
spiritual level ... it will have as its object the expansion of the
Kingdom of God in souls, as specifically Christian (the Christian
apostolate).... It is on the first and on the third level of the
Christian's action—on the level of the purely spiritual and on that
of the spiritual uniting with the temporal in the name of spiritual
values—and only on these two levels, that Catholic action is ac-
complished, because this is, by definition, an apostolic action.

Catholic action does not remain on the purely spiritual level
of itself, it demands passage to the lower level.... Christian so-
cial action is par excellence in its mode of action. In what sense is
this so? ... Let us not forget that the social, the economic, and
the political, are intrinsically dependent on ethics, and that, by
this title, for this formal reason, are concerned with eternal life,
and therefore with the pastoral ministry of the Church. 53

Pius XII confirmed Maritain's teaching when he remarked that "it is
self-evident that the apostolate of the laity is subordinated to the
ecclesiastical Hierarchy," 54 but that lay organizations may enjoy
a certain measure of autonomy. The answer of autonomy lies in a
distinction between guiding directives and actual activity.

If the Roman Catholic hierarchy has not given specific directives,
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then by definition it follows, Maritain writes, that there can he no
Catholic Action but only action by Catholics:

Where this Catholic action on the world is not itself directed to
apostolic ends ... there is, of course, action by Catholics but no
Catholic action as such. That is why economic and professional
works—cooperatives, social insurance, trade unions and the like—
no matter how Christian their inspination may be, do not enter
into the concept of Catholic action. 55

Maritain's teaching received official approval at the Second Vati-
can Council in the decree De Ecclesia, which states:

The economy of salvation demands that the faithful should
learn to make a careful distinction between the rights and duties
they have undertaken as members of the Church's flock and those
which belong to them as members of Human society. They must
make efforts to harmonize both sets of rights and duties, bearing in
mind that they must be guided by the Christian conscience, no
matter what the temporal activity in which they ane involved, for
not even in temporal business can any human activity be removed
from God's control. In our day thene is the greatest need that
this distinction and this harmony should be seen in the clearest
possible light in the manner in which the faithful act, if the
Church's mission is to be able more fully to correspond to the
special conditions of the world today. 56

In practice, this distinction concenns two different but comple-
mentary forms of apostolic activity, both of which are quite indis-
pensable to the Church's mission to the world. On the one hand
Catholics believe in Catholic Action under ecclesiastical patronage
and concerned with the spiritual apostolate of the Roman Catholic
Church in the modern world. On the other hand they believe in
action by Catholics not directly subject to the hierarchy, which
takes place on the natunal level, where they can only do what their
hands find to do. As Maritain well puts it:

The social is by nature concerned with the second level, the
level of the temporal, on which we act as members of the earthly
city, and on which we ought to act in a Christian manner, on our
own responsibility, at our own risk and peril, but not professedly
as Christians sent by the Church. 57

The full implications of this vital distinction have recently been
clarified by Paul Crane, S.J., in his article, "Reflections on a Failure,"
in the December, 1965, issue of Christian Order, and by B. A. Santa-
maria in The Price of Freedom. Here is what Crane says:
(1) The object of any Catholic Social Movement is to influence

evolving society in a Christian direction.
(2) The essential instrument of influence can only be the active

group of dedicated Christians working within society itself.
Without this type of group action no Catholic Social Movement
will prove effective. The object of such a movement must be
to build up a network of these groups.

(3) The unity of these groups is forged on the basis of uncom-
promising and shared allegiance of members to the truth of
Christian principles.

(4) To work effectively such groups must pursue concrete and
defined objectives which fit into a pattern of positive reforming
activity.

(5) The long term effectiveness of these groups will be maintained
to the extent that they are (a) well serviced by a paid secretariat,
(b) coordinated within a strategic network by a competent
authority, (c) constant and uncompromising in their dedication
to Christian principle and the need for its application.

(6) The activity of these groups does not fall within the sphere
of Catholic Action properly so called. It represents rather the
action of Catholics. As such, it should not be placed under
episcopal jurisdiction. The organized Church, as such, is not
involved in the activity of these groups It is Catholic laymen
who are involved, along with other Christians, in their working
environment. Their activity should merit at least the active
sympathy not only of right-thinking Catholics, but of all men
of goodwill.

(7) Misunderstanding of the nature and purpose of these groups is
bound to cause friction within the Church and between the
Church and secular society. The prospect should be faced with
equanimity, and a firm resolution on the part of authority within
the Church never, for the sake of appearance of peace, to sup-
press the efforts of those who give their lives to the pursuit
think, is what our Lord meant when he said that he had come
to bring not peace, but a sword. 58

From this excellent statement it follows that Catholic Action and
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Action by Catholics must be understood as a function of the Roman
Church's doctrine of the "antithesis" between God and the powers
of darkness. But, as Dooyeweerd reminds us, this antithesis is under-
stood by Rome entirely in the light of its religious ground motive
of nature and grace. As such Rome views the antithesis on the one
hand as the attempt to separate nature from the faith of the church
and on the other hand as the refusal on the part of unbelievers to
place the social institutions of the natural world, i.e., marriage, fam-
ily, school, etc., at the service of grace and its main channel, the
clerical hierarchy. As Dooyeweerd says:

"Nature" and "grace" cannot be sepanated according to the
Roman Catholic view. He who thinks the "natural life" to be
sovereign places himself over against Roman Catholicism in an
irreconcilable antithesis.'
Dooyeweerd then points out that this carries with it consequences

in the realm of Catholic action. In a predominantly Roman Catho-
lic country the Roman Catholic naturally will not need to form a
specifically Roman Catholic political party or labor union. But in
a country with a strongly mixed population he will have to accept
the antithesis in these realms.

Thus Pope Pius XI declared:

Whenever the laws of the country ... make it impossible for
Catholics to form Catholic unions or political parties, under such
circumstances, they seem to have no choice but to enrol themselves
in neutral trade unions.60

In accordance with this directive the Pope ruled on February 2,
1926, that the Mexican Roman Catholics could not form a political
party which calls itself Catholic. Dooyeweend quotes a Dutch Ro-
man Catholic writer on this subject who wrote during the last war
as follows:

One may conclude that wherever the enemy of the church is
in control, and is willing to war against the church with its power,
and carry with it with all fierceness, if there seems any reason for
it, in such a case a Roman Catholic political party would only
make things worse and this is undesirable. . . . In a country
which has little anticlericalism a Catholic party would promote

this anticlericalism. This would do more damage than good.
... On similar grounds one must conclude that a Roman Catholic
political party in Mexico or for that matter in France or England
or the U.S.A. would be undesirable. 61

However, this writer maintained his thesis that "a Catholic po-
litical party in principle is the right thing wherever the state does
not acknowledge the ecclesiastical power." 62

Rome further teaches that if and when the formation of a Catholic
political party or labor union is inexpedient or impossible, then the
Catholic must belong to a Catholic action labor group. Hence, we
find Catholic trade unions in Quebec, but not in the U.S.A., and a
political party in the Netherlands, but not in Canada. Nevertheless
the ideal remains to bring all areas and aspects of modern society into
subjection to the Roman Catholic hierarchy. Thus Catholic Action
seeks wherever possible to bring pressure upon governments, legis-
lative bodies, and the press to realize the social philosophy of the
papacy. Roman Catholics demand freedom in the English-speaking
world to bring in the Roman Catholic utopia. Louis Veuillot's fa-
mous proposition about religious liberty aptly sums up the Ro-
man Catholic attitude toward liberalism and democracy in general.
"Where we Catholics are in the minority, we demand freedom in
the name of your principles; where we are in the majority, we deny
it in the name of our principles." 63

In no field of modern society has Catholic Action achieved greater
results than in the field of building up Catholic trade unions. In
Holland and Flanders the Christian unions are today the largest, and
probably come close to an absolute majority, while the Socialist
unions come second, and the Communists a bad third. In France
and Italy the Communist-controlled unions come first, but unions
under Christian Democratic leadership now have a majority. In
Germany, Austria, and Switzerland the socialist unions come at the
top. Christian trade unionists are in these lands a minority, but
strongly enough organized and well enough repnesented in certain
trades and industries to count for a good deal more than the Com-
munists. In Switzerland there are independent Catholic and Protes-
tant unions. In Germany there have for some years been separate
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Christian clerical workers' unions. On the whole, it is in Germany
and Austria that Christian influence in the trade unions has made
least progress since the First World War. It may not have much di-
minished, but can scarcely be said to have increased. Elsewhere,
including Switzerland, the increase has been clear and great. 64

According to Michael Fogarty these Catholic trade unions define
their attitude towards socialists as follows:

(1) The Socialists, and particularly the Marxists, saw the right
development of society as leading towards public ownership and
national planning. The Christian movements accepted some degree
of this but aimed primarily at a decentralized order based on indus-
trial self-government. Firms should be autonomous (and therefore
independently owned), with workers' participation in management,
ownership, and profits. Industries or professions should be self-
governing, on the basis of collaboration between freely organized
trade unions and employers' associations. Special attention should
be given to the basic unit of social and economic life, the family.

(2) The Socialist road led through class war and revolution. At
this time the Socialist movements included not only Social Demo-
crats in the modern sense, but also what would now be called Com-
munists, and in some countries ... substantial bodies of anarchists.
The Christians' aim on the other hand might be described as collabo-
ration through conflict. Employer-worker collaboration was possi-
ble and indeed necessary, though it could become effective only if
each party was ready and able to stand up for its own views and
interests.

(3) For the Socialists the forces which counted in society were
basically material (the economic infrastructure) and in no way
supernatural, and reflected themselves in massive class movements.
The objective was to win the class war. The. Christians, as trade
unionists, were not likely to underestimate the importance of eco-
nomic factors or of social classes. But the decisive factor, whether
as means or aim, was for them the quality of individual personalities.
As Cardinal Faulhaber was later to say, "the soul of culture is the
culture of the soul." And the Word of God was their guide, with

its message on the supernatural as well as the earthly destiny of
man. 65

Fogarty points out that both Catholic and Protestant unions in
Europe today are run by the workers themselves. As early as 1900
most of those concerned with the Christian workers' movements had
become convinced that effective cooperation between classes could
best be achieved only if each class stood firmly on its own feet. It
took rather longer, in fact down to 1912, to secure equally general
support for the corollary that standing on one's feet might on occa-
sion entail fighting for one's rights, if necessary with the aid of a
strike.

(e) The Roman Catholic Doctrine of the Right to Strike

Today neither Catholic unionists nor Catholic theologians see any
objection in principle to strikes, provided that the usual conditions
for a "just war" are fulfilled. Gerard Tremblay of the Confederation
of Catholic Workers in Quebec stated that "The National and Catho-
lic syndicates never objected in principle to a just strike.... For
the strike is based on the right of legitimate defense, and upon free-
dom of work." 66 The bishops of Australia in 1947 said that "Under
modern conditions, the right to organize in trade unions and the
right to strike, under certain defined conditions, are inseparable." 67

The bishops of Quebec in 1950 noted that certain categories of
workers perform services so essential that they are forbidden by
law to strike. The bishops held that under these circumstances there
should be compensating methods which are adequate to obtain justice
and redress of grievances. "The law should, for example, provide
for compulsory arbitration, adequately safeguarded in regard to
impartiality, effectiveness, and promptness of decision." 68

According to Roman Catholic doctrine the conditions that make
a strike permissible are the same as those for a just war. These are:
a just cause; failure of bargaining and conciliation; expected results
proportionate to the sacrifice involved; and the use of lawful and
morally sanctioned means.

The first requirement, calling for a just cause, does not mean that
only matters of strict justice warrant a strike. Between demands of
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justice and those that involve injustice there is a wide area of claims
based on equity and fairness. If the dispute is over wages, for exam-
ple, the Roman Catholic moralist would say that a strike is justified
if the employer is making extraordinary profits and paying sub-
standard wages. He would say that a strike is unjust when workers,
already paid wages above the industry average, strike for still more
and drive an employer to the edge of bankruptcy.

Should Christian workers strike for better wages in an industry
already paying them a living wage but which has had several years
of unusually good profits? Suppose these profits resulted from better
market conditions and not from any increased productivity on the
part of the workers? Is this unusual surplus to be given to the stock-
holders, who are already receiving a good return on their investment,
or should the workers also demand a share? Strict justice casts
little light on this problem. Yet there would seem to be a case in
equity and fairness in giving the workers a share in these additional
returns. John F. Cronin believes that "One might even justify a short
strike to enforce this demand." He points out that political strikes
are in a different category.

In a democracy, it is not normal to use economic pressure to
secure political demands. Secondary and sympathy strikes also
create problems. May workers strike to help their fellows in a
competing plant where a strike has already taken place? They
may if they have a direct interest in the result, since they may
have reason to fear that failure of one group to get its demands
will lead to similar pressures on them later on. But it would not
be fair to go out just as a demonstration of sympathy, when no
direct interest is involved. Jurisdictional strikes often involve
problems of justice. They may be permitted when an employer
arbitrarily disregards established rules and customs. But they do
not seem fair when the employer is the innocent victim of a dis-
pute between two unions.6 9

Then there are the cases envisaged by the house of bishops of
Quebec, in which the public interest could not tolerate a strike.
Cronin believes that "generally speaking, doctors, nurses, firemen
and police should not strike." But where such strikes are prohibited

he suggests that "there should be alternate methods for a just settle-
ment of grievances." 70

A second condition recognized by Roman Catholic moral theo-
logians for a morally permissible strike is the use of normal means
for settling disputes before a strike is called. There should have
taken place a reasonable period of negotiation. If this fails, Catholics
believe in calling in conciliators to try to mediate the dispute. They
have therefore worked, wherever possible, to establish public and
private agencies to establish such a service.

Cronin is not too happy about the use of arbitration or labor courts
to settle disputes over the negotiation of contracts. He says:

No one doubts the value of these devices when used to inter-
pret or to enforce a contract previously agreed upon. But they
suffer serious deficiencies when used in the negotiation of claims
and interests that arise when a new contract is being discussed.
Arbitration is a judicial procedure, whereas claims and interests
are not usually matters of strict right.

To cite an example, a union may wish to promote employment
in an industry by securing pensions that would permit long-term
employes to retire at the age of sixty. It might also ask that
workers be given a ten-week vacation after ten years of service.
These may be laudable innovations, but a judicial body would
be hard put to reach any decision on them. A further difficulty
with arbitration is that it entrusts to outsiders decisions that may
vitally affect the future of a company. An ill-considered wage
increase, for example, might bankrupt the firm. In spite of these
limitations, however, compulsory arbitration may be a lesser evil
where strikes are forbidden. 71

A third condition recognized by Catholic moralists as justifying
a strike is that the expected results should be proportionate to the
sacrifices involved, not only for the workers, but also for the public.
Strikers must have a sufficiently good reason for declaring a strike.
This reason must be proportioned to the importance of the evils
which always result from a strike: loss of time, harm done to industry
and family budgets. Again, Catholic trade unionists believe that
strikers must have some hope of success. They must weigh with
caution possibilities of success or failure. "Labor leaders who pro-



yoke a strike when they are about certain that it will not succeed
work directly against the best interests of the labor class."

The final condition recognized by Roman Catholics to justify
Christians striking is that morally acceptable means must be used
in carrying out a strike. Consistently with their great respect for
propery rights, Catholic trade unionists forbid sabotage in all its
forms. Similarly, unlike apostate humanist trade unionists, Catholic
unionists respect the rights of non-strikers and even of their em-
ployers. As Cronin points out:

It certainly would be unfair for workers to leave a steel mill,
without first taking the steps necessary for a proper cooling of
the furnaces. Strikers in a food store should make provision for
the orderly sale of perishable goods. No matter how bitter may
be the resentment of the workers against an employer, it is not
legitimate to destroy his machines or damage his property. Even
worse is the use of violence, as may happen when strike-breakers
are imported.72

While admitting the right of picketeers to use persuasion (peace-
ful) to stop non-strikers working, no reputable Catholic unionist
would resort to violence to the person, which is everywhere con-
demned.

With these principles surely no Reformed Christian can disagree.
As long as sin infects the hearts of employers and employees, pro-
vision must be made for the civilized regulation of industrial dis-
putes. Even as Christians work for harmony and cooperation in
industry and try everything in their power to promote a peaceful
settlement of disputes, they cannot close their eyes to the fact that
sometimes the strike weapon is the only instrument which the worker
can use to bring unjust and tyrannical employers and companies to
their senses. As such strikes are the price exacted by man's inhu-
manity to man and the direct outcome of human sinfulness. As
long as sin continues to exist in modern industry, so long will strikes
continue to occur.

(f) Catholic Action at Work in Western Europe
At first the Catholic unions of Europe were greatly divided over

what form their relationship should take with the Catholic bishops

or clergy. What was to be the working relationship of the Catholic
union to the Catholic Church? Members of the Clerical Workers'
Union of France, for example, were required in the early days to be
members of a religious guild. The German Catholic unions on the
other hand insisted on the principle of interdenominationalism. De-
nominational unions might be more or less formally under the au-
thority of the clergy. They were under it very formally in the
case of the Italian unions at least until 1902. The Dutch Catholic
unions are today the most denominational in Europe. The Protestant
unions in Holland and the Catholic unions in Switzerland set out to
be interdenominational, but ended up by being confined to one de-
nomination or group of denominations alone.

The debate ran on for many years, down to the First World War,
its storm centers being Germany, where the "trade union contro-
versy" of these years became one of the landmarks of the whole his-
tory of the Christian workers movements. Fogarty points out that
"The debate as a whole did more than any other to clarify the dis-
tinction between Catholic Action and Christian Democracy." Agree-
ment crystallized in the end, about 1914, round three principles:

(1) There should be what will be called here "Workers' leagues":
in Germany or Holland they would be called "class" or "Stand"
organizations. Their business is primarily education and personal
formation, for which orthodox doctrine is particularly important,
and which is therefore of special interest to the Churches as such.
Such leagues accordingly belong properly to Christian Action.
They should be organizations of laymen, but under the authority
or at least—as it is more correct to say in the case of Protestant
bodies—under the very marked influence of the clergy and the
Churches as such. (2) Trade unions on the other hand are con-
cerned chiefly with matters of economic and political. technique,
which are only indirectly and as regards principles the responsi-
bility of the official church. Their effectiveness also depends—
much more than that of the leagues ... —on the support of the
mass of workers, many of them by no means strong believers,
whose confidence rests on their conviction that the union is not
only a strong but an independent advocate of their interests.
Unions therefore belong to the field of Christian Democracy, and
can and should have a much slighter official connection with the
Churches than the workers' leagues. Unions of Catholics or of
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Protestants are acceptable, but so are interdenominational unions
or even, as in Britain or America, formally neutral unions. . . .
Christians should however join only unions which in fact base
their policy on the Christian revelation and the tradition of the
natural law, and in which the Christian point of view can be ef-
fectively expressed.

(3) The work of friendly societies, cooperative societies, and
similar services might at first sight be classified with that of the
unions. In practice however it is often convenient to draw a line
between services connected with work, such as vocational train-
ing, which are best administered by the unions, and other services
of use to the workers and their families irrespective of their
trade, which are best administered by the workers' leagues. 73

By the early twenties these principles were being applied accord-
ing to two different patterns.

(1) The Catholic workers in Holland, Belgium and Switzerland
gave definite form to federated Christian Workers' Movements
embracing leagues, unions and services alike. In these federations
each constituent movement retained and retains a high degree of
autonomy. All have some direct link with the official Church,
inasmuch as chaplains are appointed. But in the case of the trade
unions the chaplain's role has come to be a very limited one. Of
this federated Christian Workers' Movement Fogarty suggests that
the outstanding fact about them is that though each individual
movement is autonomous, "they are woven together so as, along
with neighbouring movements outside the federation, to create for
their members a complete frame of life, specifically and out-
spokenly Christian." 74

At this point the reader is requested to look at Table 1 in the
Appendix, which outlines the system as it operates in Belgium.

(2) In Germany, France, Italy, and among Protestants in Swit-
zerland, and in the end Holland, this tight type of organization
has not met with much favor. Here the unions by the nineteen
twenties became not merely autonomous within a wider Christian
Workers' Movement but entirely independent, and their link with
the Churches became much more tenuous. In Germany the unions
came to be interdenominational, and in France and Italy they be-
came what Fogarty. describes as "a-confessional." The Dutch
Protestant movements followed a rather different pattern, with the
result that their trade unions became in practice denominational
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and they maintain a liaison committee between the unions and the
workers' leagues (Table II of Appendix).

(g) The Catholic Organization of Industry

In the field of work, as everywhere, both Catholic and Reformed
laymen in Western Europe are chiefly interested in human person-
ality, and so in building up the cooperative, self-governing, industrial
communities which seem to them most likely to favor its develop-
ment. Their ideas about industrial organization center chiefly around
two problems, those of industry-wide organzation and of workers'
participation in the firm.

As we have already seen, concern for industry-wide organization
has been one of the main features of Roman Catholic economic
policy and philosophy. "The principal part" of the Encyclical
Quadragesimo Anno, so Pius XII wrote in 1952, is that which "con-
tains ... the idea of the corporative professional organization of the
economy as a whole." What this "corporative professional organiza-
tion" means in practice can best be seen in the Dutch scheme of
"Statutory Industry Councils," whose parentage is acclaimed with
equal enthusiasm by Calvinists and Catholics alike. The scheme is
usually known as P.B.O., from the initials of its Dutch title (Pub-
liekrechtelijke Bedrijfsorganisatie).

The scheme grew out of the conviction that people living together
in a certain geographical space have common interests and need
common services; and thus they can properly be called a community
and ask for the public law of the state to make special provision for
their needs. The Dutch came to realize under the inspired propa-
ganda of Professor J. Veraart, that the body of owners, managers,
and workers engaged in operating a given set of processes, or in
turning out a given product, also have enough duties and interests
in common to justify speaking of them as a "community" and equip-
ping this community with legal power to manage its common affairs.
After tremendous debate as to the best way this should he done the
Industrial Organization Act of 1950 was passed.

Under the Act, Industry Councils can he set up for firms oper-
ating similar processes; cotton spinners, for example, and Commodity
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Councils for those who contribute to the supply of a particular
product; from cotton spinners, for example, through to piece-goods.
Commodity Councils have a government-appointed chairman. Other-
wise, council members are appointed by the appropriate employers'
organizations and trade unions. Non-manual workers are guaranteed
a place on the trade union side. Ministries may send representatives
to the Council meetings, but these have no vote. Councils may be
given power to regulate a vast range of matters including:

(1) Registering the businesses with which each is concerned and
collecting from them a levy and any necessary information, subject
to safeguards against the publication by a council of business secrets.

(2) Production and distribution, including such aspects as mech-
anization, rationalization, standardization, management methods, and
competition. This covers price fixing, or the prevention of price
fixing. Wages, working conditions, and welfare schemes, recruiting
and training programs, schemes covering redundancy.

(3) Social, economic, and technical research.
A Council may not make any order which is an "impediment to

fair competition." Nor may it regulate such matters as business re-
serves and investment, nor the establishment, expansion, and closing
of businesses. Its decisions can be suspended or annulled by the
government "in so far as they are contrary to law or the public
interest."

It is not intended that all the powers under the Act should be
available in every industry or commodity group, nor that all Coun-
cils should have the same constitution. Each industry or commodity
group is to have a scheme tailor made to suit its own requirements.
These are worked out under the supervision of a national Social and
Economic Council also set up by the Act. This, as the Act is careful
to insist, is in no way a separate "economic Parliament." It is, like
the industry and commodity councils, an advisory body to which
may be delegated powers to execute certain aspects of government
policy. One third of its members are appointed by employers' as-
sociations, one third by trade unions, and the remaining third by the
government.

Fogarty points out that:

P.B.O. builds on the foundations of a wide range of industry
wide activities which have grown up in Holland over the years.
The Dutch system of unemployment pay, for example, seen
through British or American eyes, looks more like an industry-
wide guaranteed wage scheme than a scheme of State social in-
surance. It is indeed a major contribution passed into law primar-
ily through the Christian parties and social movements, to the idea
of the industry as a community with a collective responsibility for
all those who work for it. 75

The idea that people working together in the service of consumers
constitute a "natural" sovereign sphere, responsible to and for all its
members and also the wider community of which it forms part, has
been extended by Catholic and Calvinist Christians to the individual
firm as well as to the industry or "commodity group." Both wings
of Christian democracy in Western Europe believe that manage-
ment and workers have common interests and joint responsibility.
This should eventually, they insist, be reflected in joint control of
the firm. For only full industrial democracy, with not merely a con-
sultative but a decisive voice for all, can provide full opportunity
for the development of the personalities of the workers and the
widest chance for the workers to take responsibility and develop
their power to lead. But by joint control the Christian workers'
movements mean literally "joint" control and honest cooperation
between managers and workers, not a step towards total victory in
the class war. For they do not dispute the right of investors to earn
such profits as the Catholic theory of the just price permits, nor the
responsibility of managers towards consumers and shareholders as
well as workers.

A statement by the International 'Union of Social Studies on
Workers' Control summarizes the official Roman Catholic view on
the subject:

(1) There is in general no absolute or "natural" night to joint
control of industrial decisions of any kind.

(2) But joint control is in modern conditions often very de-
sirable, for the usual reason of promoting the growth of human
personality and opening up new opportunities of leadership and
responsibility.
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(3) Each contributor to a firm's activities brings with him
needs and interests which others must respect. Any decision
which involves solely the interests of a given individual or group
is a matter solely for that individual or group. A decision exclu-
sively affecting the value of a firm's capital assets, for instance, is
a matter exclusively for those who provide these assets. But de-
cisions which affect the rights and interests of two or more groups
are a legitimate matter for joint control.

(4) No formula or set of formulas can yet be said to have
proved definitely the best. For the moment, therefore, what is
needed is the greatest possible amount of experiment under vary-
ing conditions. r 6

In his book L'Avenir de l' Entreprise—un Patronat qui S'Engage,
J. Zamanski, the Chairman of the French Catholic employers' or-
ganization, was able to suggest dozens of schemes in firms of all
shapes and sizes, ranging from elementary joint consultation to fully
shared control. The Christian Democratic parties have been largely
responsible for the Works Council laws now in force all over
Europe; in France from 1945-1946, in Austria from 1947, in Belgium
from 1948, in Holland from 1950, in Germany (the most far-reach-
ing of all) from 1951 and 1952.

Within the firm, the Christian Democratic movements agree that
the authority and personal responsibility of top management must
be preserved, or even strengthened. The main initiative in policy-
making within the firm, as well as the main responsibility for execu-
tion, must rest with the top management. Managers must certainly
follow a policy in the interests and with the consent of their con-
stituents, inside as well as outside the firm. But they themselves must
take the lead in making it.

But this does not mean that the industrial manager should behave
like an autocrat. In the opinion of the Catholic trade unionists,
effective leadership implies readiness to consult on an equal footing
with the various interests concerned, and to accept the decisions at
which they as a group arrive. Top managers should be bound by
decisons reached at the level of the firm as well as of the industry or
the nation. In some firms this has resulted in the workers' councils
obtaining the right to nominate members to the boards of corn-

panies, e.g., German coal, iron, and steel firms. In others this has
resulted in various schemes of profit sharing. Outside Germany and
Austria, where joint-control has made the greatest strides, it is more
usual for laws establishing works councils to give the councils more
restricted powers:

(1) The right to elect a council, and to meet management on
specified occasions.

(2) The right to supervise, and often to administer, their firm's
welfare work.

(3) Varying responsibilities for "personal" matters such as dis-
missals, appointments, or works rules; that is, matters most directly
affecting the personnel.

(4) The right to be informed about the technical and economic
progress of the business, and to discuss it. This in some countries
includes the right to send in an accountant to establish and to re-
port and advise on facts about the firm's economic position."
While seeking to establish more harmonious relationships between

managers and workers in these various ways, the Christian Demo-
cratic and Catholic Action movements still recognize the existence of
classes, with distinct ways of life and separate interests which they
are entitled to develop and defend. The growth of human personal-
ity requires not merely that each individual find a role and status
in society appropriate to him, but also that he enjoy a certain meas-
ure of security. One of the main foundations of security, as the
Christian movements see it, is to belong to a class of people like one-
self, among whom one feels at home, and to know that this class
is organized and indispensable enough to be a power in the land.

Class organization is seen as having value in industrial relations.
Christian Democratic movements may sometimes fear trade union
interference with self-government in the firm. But none today would
claim that it was possible to build mutual confidence and cooperation
in the firm or industry without trade unions and employers' organ-
izations. For mutual confidence is impossible without mutual re-
spect, and this must be based not only on character and common
ideals but on organization and strength. One of the last serious
challenges to this principle from a Catholic source came in 1924. As
a result of disputes in the textile industries in the north of France,
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the Catholic employers appealed to Rome to condemn the Christian
trade unions. The reply published in 1929 reaffirmed the value of
class cooperation but at the same time made clear that in the view
of the Roman Congregation concerned:

(1) Trade unions, entirely independent of the employers, are
necessary.

(2) The defense by these unions of "legitimate economic and
temporal interests" is entirely justifiable.

(3) This defense may quite properly be carried on in collabora-
tion, from case to case as conditions demand, with other,
non-Christian, working class organizations.

(4) A special value of separate class organizations lies in their po-
tentialities for education—hence the special importance of
keeping them on a Christian basis. 78

If the purpose of organizing the members of a social class is first
of all to give them a sense of security, it is also essential that the
labor organization should be run by, as well as for, the members of
that organization. There was a time when the idea of the "mixed
guild" prevailed, and when no Christian workers' organization was
complete without its middle or upper class patrons. That day is over,
and the International Federation of Christian Trade Unions has for
many years been the most tenacious defender of the whole trade
union world of the principle that class organizations must be fully
independent and democratically run. It has the distinction of being
the only major trade union body never to admit the right of the
state or party-controlled "trade unions" to rank as genuine organiza-
tions of the working class. Others, including the T.U.C., have for
instance been prepared to admit the Soviet "trade unions" to the
International Labor Organisation; but never the I.F.C.T.U.

The Christian Trade Union International (I.F.C.T.U.) has helped
the Christian trade union movement to expand overseas by opening
two regional offices for Africa and one for Latin America. A Cath-
olic trade union movement was started in Canada in 1912 by the
Workers Federation of Chicoutimi, Quebec Province. By the end
of the nineteen forties it had overcome its teething troubles, built
up a membership of 80,000, and become the dominant labor organiza-
tion in French Canada. Shortly after the Second World War the

Dutch Protestant unions dispatched an organizer to Canada, and as
a result of his work a number of Christian locals were founded, re-
sulting in the formation in 1952 of The Christian Labor Association
of Canada. The French and Belgian Christian trade unions have built
up substantial memberships in North and Central Africa and Mada-
gascar. A Christian trade union movement appeared in Vietnam
just after the war, grew rapidly, and by 1953-1954 was the biggest
and best organized in the country.

Roman Catholic Temporal Action has thus exerted a tremendous
influence in the formation of Catholic political parties, workers,
movements, and trade unions in the homelands of Latin Christianity.
Thanks to the successful efforts of the Catholic laity the Roman
Catholic philosophy of labor as defined by papal encyclicals has
been translated into reality in Western Europe.

(h) Catholic Action at Work in America
Until 1908 the Roman propaganda supervised American Catholi-

cism as a mission field, and at the time of the First World War half of
America's Roman Catholics were still in foreign language churches.
Only in the period between the wars, with mass immigration ended
did the Roman Church gain sufficient ground in the struggle to unify
and organize its vast invasion of America to be able to turn from
internal problems and try to shape American society as a whole
towards Roman Catholic goals, including its political and economic
objectives.

J. H. Nichols writes in Democracy and the Churches:

The significant development of American Catholicism has taken
place under Pius XI and Pius XII since World War I. The
tremendous expansion of so-called "Catholic Action" under these
leaders has made American Catholicism a stronger sociopolitical
force than any other American denomination. . . . No other
Church or group of Churches exerts such influence on American
education, popular culture, labor, or even possibly American poli-
tics, local and national. The Catholic Church looms up less as a
religious than as a cultural and political force, because of the new
quasi-political character of Catholic Action. This type of mobili-
zation of the laity builds on a higher proportion of people who
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are not at all devout, but merely social and political Catholics.
They are willing to accept the hierarchy as their bosses in

con-structing an effIcient power bloc.79

The new era of Roman Catholic influence and power in the
United States began with the conversion of the emergency National
Catholic War Council to the National Catholic Welfare Conference
in 1919 as the coordinating administrative general staff of American
Catholicism. Up till then policies on social issues, for example, had
varied from diocese to diocese. Now an integrated nation-wide
policy was possible. Annual meetings of the Roman Catholic
bishops began in the same year. The results of these developments
must not be judged in numbers. As Nichols points out:

The significant results of the American Counter Reformation
are rather strategic. With the techniques learned in supporting
or fighting European totalitarianism, Roman Catholicism in this
generation made a systematic attack on the ganglia of American
culture and social control, the schools, press, radio, movies, courts,
police, military, labor movement, foreign service, as well as po-
litical parties, especially on the municipal and state level. With
many of these new developments Protestantism had not come to
terms and neither had a policy nor agencies to influence them.
Rome had both... .

Because of the superior organisation of the Roman Church .. .
and because of its sociological location among the less advantaged
groups, the Roman leadership found much more popular support
among its laity and exerted more actual influence in political and
economic life. This was true in legislation and also in such volun-
tary social organizations as trade unions and cooperatives. 80

Typical of the new attitude of Roman Catholicism toward Ameri-
can society as a whole was its new social philosophy, as this had be-
come defined in the great papal encyclicals. It was this new philos-
ophy of labor and industry which gave it the edge over all Protestant
groups in America by enabling it to claim to speak for the common
working class people of the large American cities. Thus American
Catholicism must be held largely responsible for F. D. Roosevelt's
success in the presidential elections of 1932, 1936, and 1940.

In no field did American Catholicism exert a greater influence than
in the field of labor and industrial relations. Led by John A. Ryan,

who had achieved fame by his first book, A Living Wage; Its Ethical
and Economic Aspects (1906), and R. A. McGowan, the National
Catholic Welfare Conference Department of Social Action came to
exert more influence upon the course of American labor legislation
and policy than all the Councils for Social Service of the Protestant
Churches put together. It was Ryan, in fact, who drafted the famous
1919 Bishops' Program for Social Reconstruction, called by F. L.
Broderick, "perhaps the most forward-looking social document ever
to come from an official Catholic agency in the United States." 81

The program called for minimum wage legislation; insurance
against unemployment, sickness, disability, and old age; a sixteen-year
minimum age limit for working children; legal enforcement of the
right of labor to organize; a national employment service; public
housing; no general reduction in wartime wages, but a long-term
program for increasing them, not only for the good of workers, but
also to bring about a wider distribution of purchasing power, as the
means to prosperity; prevention of excessive profits and income
through a regulation of rates of interest which allow the owners of
public utilities only a fair return on their actual investment, and,
through progressive income taxes on inheritance, income, and ex-
cess profits; participation of labor in management and a wider
distribution of ownership through cooperative enterprises and worker
ownership in the stock of corporations; effective control of monopo-
lies, even by the method of government competition if necessary. 82

All of the proposals contained in the Bishops' Program, except
for the proposal of labor participation in management, subsequently
became fact. The program reflected the papal philosophy of the
corporate state, and it served as a vehicle for the democratic prin-
ciples of labor organization and collective bargaining, while it opened
up vistas for employers of the elimination of competition within a
given industry. Roosevelt's New Deal and especially the Wagner
Act and the Social Security Act embodied many of its proposals.
Ryan acclaimed the. Wagner Act as "probably the most just, benefi-
cent, and far-reaching piece of labor legislation ever enacted in the
United States." 83

In 1938, to Ryan's delight, Roosevelt called for and Congress
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enacted a public works program and primed the pump further
through building a two-ocean navy. That same year also saw pas-
sage of the Fair Labor Standards Act, which eventually set up a
minimum wage of forty cents an hour and a maximum work week
of forty hours for certain businesses engaged in interstate commerce.
The Act did not go so far in wages, hours, or coverage as Ryan had
wished, but its passage marked a triumph for Roman Catholic labor
philosophy. In 1940, partly as the result of work by Ryan and Mc-
Gowan, the United States Roman Catholic bishops issued a statement
on "The Church and the Social Order," which warned against in-
dustry's abuse of power and stressed the legitimacy of unions and
strikes when necessary as a means of bringing about a greater equality
in union-management relations. The bishops called upon business
and industry to provide "not merely a living wage for the moment,
but also a saving wage for the future against sickness, old age, death,
and unemployment."

After Roosevelt's death in 1945, Ryan wrote an article for the
Review of Politics in which he said that the National Labor Relations
Act, the Fair Labor Standards Act, and the Social Security Act
"have done more to promote social justice than all the other federal
legislation enacted since the adoption of the Constitution."

No less striking than this American Catholic program for the
reconstruction of modern society was the technique with which
Catholic Action set out to control the shaping of American labor.
Such a method of action had been laid down by Pope Pius XI. While
admitting the right of Roman Catholic workers to join secular trade
unions, the Pope pointed out the necessity for taking certain pre-
cautions:

Side by side with these unions, there should always be associa-
tions zealously engaged in imbuing and forming their members in
the teachings of religion and morality, so that they in turn may
be able to permeate the unions with the good spirit which should
direct them in all their activity (Quadragesimo Anno, 35).
Under direct orders from Pope Pius Roman Catholic seminaries

began instructing all candidates for the priesthood in "the intense
study of all social matters." 84

In addition, the Pope insisted there must be provided specifically
Catholic associations for Catholic union members, in which they
would receive Catholic moral training in its social and political
bearings.

In 1937 the Association of Catholic Trade Unionists (A.C.T.U.)
was organized in America to form a disciplined elite within the labor
movement. Chapters soon appeared in many industrial cities, each
supervised by a priest. This Catholic Action group works inside
the unions today as a Catholic pressure group. At present A.C.T.U.
work is largely confined to fighting Communist infiltration of the
so-called neutral unions, and its successes have been scored chiefly
because the overwhelming majority of labor union members in the
United States are also anticommunist.

Catholic Action in America also conducts labor schools which
perform notable educational service in the practices of union gov-
ernment, public speaking, economics, and Roman Catholic social
doctrine.

The influence of this coordinated penetration was soon apparent,
especially in the C.I.O., where the Catholics made themselves the
main opponents in the war against the Communist infiltration of
American labor unions. Of this Catholic and Communist penetration
of the American labor movement, J. H. Nichols writes:

Between these two authoritarian disciplined minority pressure
groups it began to be increasingly difficult for the American
movement to have any genuine liberal democratic development.
Catholic Action was using the anti-Communist issue and Commu-
nist methods to establish itself in the strategic centers of American
labor, and from there to propagandize its whole antidemocratic
"corporative state" program. Rome was effectively fighting Com-
munism in American labor and providing leadership in widening
labor's share of industrial control. In both regards Protestantism
was quite ineffective.85

The educational work of the N.C.W.C. Social Action Department
included a great variety of conferences as well as publications. After
1922, for example, the "travelling universities" of the Catholic Con-
ference on Industrial Problems opened for scores of two-day sessions
in a variety of cities. At these conferences theologians, economists,
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employers, trade unionists, and government experts engaged in dis-
cussion on concrete problems. The Roman clergy were provided
with more extended courses, in the priests' summer schools of Social
Action, which were organized in ten dioceses. As a result a tremen-
dous change in the attitude of the Roman Catholics in America on
social action was effected within a generation.

As a result of this Catholic Action, by 1962, when the first Roman
Catholic President of America was elected in the person of John
F. Kennedy, the Roman Catholics of America, in terms of the con-
version and shaping of society, state, and culture, were exerting
more influence in American life than all the Protestants of the nation
put together, even though they outnumbered the Catholics by three
to two.86

How can we explain this? The fundamental difference lies in the
church discipline exercised in the two religious systems. The Roman
Catholic type of discipline is more external and superficial and easier
to maintain. It rests, as we have seen, on clerical authority and con-
trol of laymen. The self-interest of the Roman clergy is thus en-
listed in the effort to maintain discipline. Rome wants its own
schools, hospitals, welfare agencies, press, lawyers, diplomatic agents,
labor unions, and political party—all the organs of its own Christiana
societas perfecta. In short, Roman Catholics in America as in West-
ern Europe are organized as Roman Catholics and not as mere citi-
zens of the respective countries in which they happen to live.

Unfortunately, the great Protestant denominations of the English-
speaking world have become an undisciplined and individualistic
body of men and women. Each Protestant today tends to follow the
dictates of his own reason rather than the Word of God. In this
sense each Protestant has made himself his own pope. Until Protes-
tants recover Calvin's system of church discipline, they can never
hope to match the Church of Rome in influencing the cultural de-
velopments of their respective nations. As J. H. Nichols well says:

A disciplined church has more influence than a church that does
not seek to shape its corporate witness by the will of God... .
What was left of Protestant discipline was democratic, but some
had so long avoided measuring their decisions in prayer and dis-

cussion together under the judgment of the living God (of the
Scriptures) that there was fear that in putting their professed
faith to the test they would discover it was no longer there. 87

In the providence of Almighty God the Christian Reformed
Churches of Holland, America, and Canada have recovered such a
discipline, and as a direct result they have once more begun to in-
fluence the cultural development of their respective nations, especi-
ally in the sphere of labor relations. It is therefore to this Reformed
philosophy of labor we shall now turn.

Before doing so let us take heed of the somber warning with which
Nichols concluded his great study of Democracy and the Churches:

From the viewpoint of Western culture, or the world as a
whole, there were three religious and political blocs to be dis-
tinguished. The Roman Catholic world was, save in so far as it
had adopted protective coloration in the English-speaking coun-
tries, politically authoritarian and dogmatically antiliberal. Marx-
ist countries shared the same formal pattern. Each bloc attempted
to define the issues so as to carry with them the Puritan democrats.
It was "Democracy against Fascism," or it was "Christian civiliza-
tion against atheist Communism." It is extremely important both
politically and religiously that in this tension Puritan Protestantism
retain a very distinct sense of its unique tradition and refuse to
be hoodwinked by either of these slogans. Whatever temporary
alliances might be expedient, Puritan Protestantism is responsible
to God alone and can yield its conscience to no infallible inter-
preters—neither to a party (in Moscow) nor to a hierarchy (in
Rome). 88
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A NOTE ON THE FRENCH WORKER-PRIEST MOVEMENT

We have not dealt with this movement in our own text, since it
failed and it was banned by Rome as well as the French bishops.
However, we would draw the reader's attention to two important
books on the subject. First, there is Emile Poulat's Naissance des
Pretresuvriers, which deals with the origins of the movement.
Pou-lat has provided for the first time the full background to the move-
ment, and he confines himself to what led up to it.

It was the publication of the book called La France Pays de Mis-
sion? in 1943 that concentrated French religious opinion on the
gravity of the Church's task in establishing contact with proletarian
society. The authors, Abbe Godin and Abbe Daniel, gave facts and
figures to justify their thesis that France had become a mission
country needing reconverting to Christ. Abbe Godin in particular
was consumed with a sense of urgency. He had been closely con-
nected with the Young Christian Workers, and increasingly he had
come to realize the need for a special group of priests who would
identify themselves with the workers of the industrial suburbs in
Paris, not through a parochial structure, but in a mission which
would seek to penetrate a society wholly estranged from the
Church's traditional ministry. In September, 1943, Cardinal Suhard,
the archbishop of Paris, had been so impressed with Godin's book

that he ordered the publication of 100,000 copies of it, and he gave
his full support to the new initiative of a Mission de Paris which
he launched with these words: "The primary object of the Mission
to Paris is to convert the heathen. Its secondary object is to demon-
strate to the Christian community, that it needs to adopt a new at-
titude." A few days later, on January 17, 1944, after the inaugura-
tion of the mission, Godin died. Yet he remains the key figure to
an understanding of the worker-priest movement, though he never
lived to see it come to birth.

Godin was far from alone. And Poulat provides much unfamiliar
material to justify his claim that La France Pays de Mission? was
only the culminating point of a movement that both in the efforts of
individual priests and in the multiplying agencies of Catholic Action
had reflected over many years a profound evolution in the French
Church's conception of her missionary task. And, above all else,
there was the experience of the war, the fall of France, the millions of
French prisoners of war, and later the terrible experience of forced
labor and the concentration camps. What might have seemed an
academic discussion was transformed by the experience of national
humiliation and universal suffering into something very real. For the
French clergy were conscripts, and in the German concentration
camps they were to be confronted with what had hitherto been a
reality far removed from their experience—the almost total estrange-
ment of the workers of France not merely from the practice of
religion but from the very sense of religion itself.

Even more crucial was the experience of deportation, when
priests who were involved in the Resistance or who had otherwise
earned the hostility of the Vichy Government or its German masters
went off into captivity and in many cases to death in the concentra-
tion camps. An identity in suffering, often with those who had no
extrinsic share in their faith, gave to many priests a deep sense of the
tragedy of the loss of contact between the Church and the common
people of France. Deprived of all privilege, they were just men
among men, and found new, often unlikely, ways to exercise a
fundamental ministry of compassion. And when, in 1942, the Ger-
man authorities began the massive movement of French forced labor
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into German factories, there arose a challenge which was magnifi-
cently met. Many priests, with forged papers and with no outward
sign of their priesthood, went to Germany with the workers just as
the prophets of old had gone into capitivity with the people of Israel.
They shared the workers' toil and their agony and established clan-
destine groups of Catholic believers which in turn drew others who
had hitherto thought little of the Church and had never in any case
considered priests as other than comfortably-off strangers. Nothing
is more moving in Poulat's book than his account of this hidden
work of devoted priests of God—in Berlin, Dresden, Frankfurt—
forced to improvise, deprived of all the usual helps and sanctions of
an ordered clerical life. As one of them wrote:

Canon law, liturgy; we have had to drop them. All that archi-
tecture which piety and human respect have over the centuries
built round the body of Christ.... That Christ who many of
us have touched with our fingers, Christ the worker who has
been sent into forced labour alongside us.

Pere Dillard, a distinguished Jesuit economist who had once dined
with President Roosevelt in happier days before the war, found in
this direct contact with a world that had hitherto been simply a mat-
ter of statistics and sociological research a terrible revelation of the
truth:

My Latin, my liturgy, my mass, my prayer, everything that
makes me separate, a curious phenomenon, like a pope or a Ja-
panese_ bronze—a stray specimen left of a race that will soon
disappear.

It was no longer a case of a few enthusiasts who had become
aware of the pastoral problems presented by the loss of faith among
industrial workers in a Paris suburb. A whole generation of young
priests and seminarians (for they too had been rounded up for
forced labor) returned to France profoundly affected by the years
of shared work and suffering with the ordinary working people of
France. And their return was not easy. The adjustment to wear-
ing a cassock and living the middle class life of the conventional
French priest seemed a return to the wrong kind of status quo. Yet

sUch were inevitably the pressures of clerical life that very soon it
became a matter of business as before. But not for all. And the
emergence of the worker-priest movement owes much more, as
Poulat makes clear, to this tragic and yet invigorating legacy of the
war than to any conscious response to the findings of the religious
sociologists or indeed to the changing moods of the theologians.

Perhaps this was the essential weakness, a certain impatience that
looked for drastic remedies, and remedies that sometimes were ap-
plied without enough regard for the true facts of the case. The easy
relationship under the stress of captivity, the necessary improvisation
and indifference to law, could not automatically be transferred to life
in the settled structures of France itself. It is the great merit of
Poulat's magnificent book that he relies entirely on the testimony of
the men themselves—but his evidence suggests enough to show how
certainly strain and misunderstanding on the part of the French
hierarchy with the worker-priests were bound to follow.

If Poulat describes the origin of the movement, Gregor Siefer has
given us an excellent account of its decline and collapse. In The
Church and Industrial Society (London, 1964) Siefer shows clearly
why the worker-priest movement failed, due largely to a fatal un-
certainty of purpose. As the priest-workers grew closer to the
society they sought to redeem through their presence, they were
confronted with the responsibilities of the worker as such. They
were inevitably caught up in the conflicts of class warfare always so
powerful in France; they could hardly refuse to take their place in
a common struggle with the workers if their solidarity with the
workers was to be no more than a patronizing gesture. Hence the
participation in 1948 of some priest-workers in World Peace Move-
ment demonstrations, the embarrassments that followed from the
Holy Office's condemnation of communism in 1949, and, above all,
the arrest of two worker priests in 1952 during the demonstrations
in Paris against the new N.A.T.O., C-in-C, General Ridgway.

Again, many priests had become union leaders and their increasing
identification with the aims of the workers led to a questioning of
many of the features of usual priestly life. Accusations multiplied;
priests had given up saying Mass, they never wore clerical dress, and
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they were even accused of infidelity to the celibacy by which they
were bound.

By 1954 the movement had reached a crisis. On January 19, 1954,
the French bishops issued a letter to the worker-priests insisting on
a choice of alternatives: "either you rely on your own judgment
and refuse obedience to Christ, or you believe with all your soul in
Christ, even if your own lives, and those of your forsaken brothers,
the workers, are thereby broken. The real problem is one of faith."

Such is the dilemma confronting the Roman Church. Rome can-
not really accept the idea that is the workers' own responsibility to
redeem the milieu that is their own, and if the priest—as priest—
assumes a function that is not properly his, this is to impose, by a
strange irony, a clericalism in reverse. Until Rome recovers the great
Reformation doctrine of the priesthood of all believers in Christ and
the doctrine of the calling, there is no way out of the dilemma which
she has brought upon herself by her deviation from the religion of
the New Testament.

Chapter Six

THE SCRIPTURAL BASIS FOR
A SCIENTIFIC AND SOCIOLOGICAL PLURALISM

(a) Life Is Religion

While Pope Leo XIII was voicing his protests against the social
injustices of his times and advocating a solution to the social question
along moralistic Thomistic lines, his contemporary Abraham Kuyper
also began to deal with these same problems in the light of his Re-
formed and scripturally directed philosophy of man in society.
Thanks to his genius Kuyper came to see the social question facing
modern Western society within a much larger context than either
his own Calivinist predecessors such as Groen van Prinsterer, De
Costa, and Bilderdyk, or recent Roman Catholic leaders.

Unlike the popes, Kuyper could not accept the Roman Catholic
bifurcation of reality into the temporal and spiritual or the natural
and super-natural, the higher and lower spheres of life. Instead, fol-
lowing the biblical teaching, he understood the spiritual as the religi-
ous direction of man's temporal life. Out of the heart of man Kuyper
saw arise all the issues of life. The heart is the concentration point,
the religious root of man's entire temporal existence. Out of it arise
all his deeds, thoughts, feelings, and desires. In his heart man gives
an answer to the most profound and ultimate questions of life, and in
his heart his relationship to God is determined.

According to Kuyper man is not to be defined, as Aquinas taught,
as an individual substance of a rational form, nor will he accept the
Thomist teaching that the soul is the form of the Body. Instead of
any such temporal qualifying functions, Kuyper teaches that man
is to be defined in terms of his "heart" in which all temporal func-
tions are transcended and concentrated. Man alone of all created
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beings transcends time, since he alone is created in the image of
God. Kuyper therefore rejects the Thomistic idea that man is a
mixture of two substances, an "individual substance of a rational
form," since the problem as to what causes the mixture to become
one substance remains unanswered. Moreover, in the Thomistic con-
ception, the soul as a rational substance does not transcend time. It
is a complex of normative spheres abstracted from the temporal
nexus of meaning. While recognizing that there is a distinction be-
tween the human heart and the human body, Kuyper refuses to ac-
cept any dualism. The "heart" refers to the direction taken by man's
"bodily" life, i.e., his temporal activities.

Human existence, though it functions in all aspects of God's
creation, is not qualified by any of these, since it transcends the mo-
dal diversity in its religious center, which in the profound biblical
language is called the "heart" of man, out of which arise all the issues
of human life. As the Scriptures tell us, "As a man thinketh in his
heart so is he" (Prov. 23:7) This individual religious center of hu-
man existence is the human selfhood in its primary religious relation
to its Divine Creator which has been perverted by man's radical fall
into sin, but which is restored by man's radical redemption by Jesus
Christ as the new spiritual root of mankind. Kuyper's greatest pupil,
Herman Dooyeweerd, expresses this Reformed view of the relation-
ship between the religious center of the human selfhood and the
aspects of human experience as follows:

When one asks (the sciences which are concerned with the
study of man): "What is man himself, in the central unity of his
existence, in his selfhood?" then these sciences have no answer.
The reason is that they are bound to the temporal order of our
experience. Within this temporal order human existence presents
a great diversity of aspects, just like the whole temporal world,
in which man finds himself placed ... every special science studies
temporal human existence in one of its different aspects.

But all these aspects of our experience and existence within
this order of time are related to the central unity of our conscious-
ness, which we call our I, our ego. I experience, and I exist, and
this I surpasses the diversity of aspects, which human life displays
within the temporal order. The ego is not to be determined by
any aspect of our temporal experience since it is the central ref-

erence point of all of them. If man would lack this central I,
he could not have any experience at all.'

Dooyeweerd stresses that this central human selfhood must not
be viewed as a metaphysical substance. As the individual concen-
tration point of human existence and experience it is nothing in itself,
i.e., apart from the three central relations which, according to the
order of creation, determine its meaning. These are, firstly, the
relation of the human selfhood to its divine Origin in whose image
man has been created and upon whose service of love man should
concentrate all his temporal functions according to the central
commandment of love. Secondly, there is the central communal
relation to the persons of one's fellowmen as image-bearers of God,
whom man should therefore love as himself in accordance with the
central commandment. Thirdly, the human selfhood is related, as
central individual reference point, to the temporal world in which
man finds himself and which he only transcends in the religious cen-
ter of his selfhood. Since the first relation embraces the second
and the third, Dooyeweerd speaks of the human ego as the religious
center of human existence which, as the central seat of the image of
God, has the innate religious impulse to direct itself to the Absolute.
In the state of sin this impulse takes an apostate direction by abso-
lutizing that which is only relative, with the result that man in this
state has lost the real knowledge of God as well as genuine self-
knowledge and a true view of reality, since the latter two are de-
pendent on the first.

The direction taken by the human heart is determined by its ac-
ceptance or rejection of God. The human "heart" can never remain
neutral. It loves God or it is hostile to him. It is renewed by God's
grace in Jesus Christ or it continues to live in apostasy. For this
reason Kuyper was compelled to reject the Roman Catholic teach-
ing that faith is a super-imposed gift of God to the "natural" man.
Faith is an essential aspect of human nature and thus no duality can
ever divorce it from nature. Religion is therefore common to all men.
No man can claim to be constitutionally devoid of the semen

religi-oniswhich God, together with thesensus divinitatis,has implanted in
every man. The religious organ is to be found, not in a part of our
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being, for example, in our intellect, will, or feelings, but in our whole
being, at that point where all the human faculties are drawn to-
gether in a unity. As Kuyper puts it: "The heart is to be under-
stood not as an organ of feeling but as that point from which God
acts and from which he acts on the understanding." 2

From this it follows that there is no aspect of our existence which
can be considered to be indifferent or neutral to religion. God is
absolute sovereign, all life belongs to him and is created by him
ac-cording to its own proper law and nature. The sovereignty of God
over the whole cosmos and over every aspect of human life is thus
the keystone principle of the Reformed philosophy of life.

Everything created has been furnished by God with an unchange-
able law for its existence. These laws or ordinances of creation we
may call laws of nature, provided that by this term we mean, not
laws originating in nature, but laws imposed upon nature. From this
doctrine of God's sovereignty over all aspects of creation, Kuyper
and Dooyeweerd have developed the conception of sovereignty in
each sphere, applying it especially to their view of the temporal
social spheres of human society.

(b) The Scriptural Framework for Science
According to both Kuyper and Dooyeweerd all truly scientific

thinking about God's creation must take its point of departure in
the biblical ground motive or basic presupposition of the creation of
the cosmos by Almighty God, man's fall into radical sin in his
"heart" and his equally radical redemption by the Lord Jesus Christ
in the communion of the Holy Spirit. This biblical ground-motive
operates through the Spirit of God as a dynamic power in the re-
ligious root of man's temporal existence, namely in his "heart." It
brings about of necessity a radical change in the direction of one's
life and thus of one's attitude towards everything that exists as well
as in one's vision of the temporal world. As Augustine pointed out,
the logic of Christ provides those who accept Him as their Lord and
Savior with a radical revision of their first principles as the only
valid presupposition to an adequate cosmology, anthropology, and

sociology. The basis for the revision of classical naturalism and hu-
manism, Augustine held to lie in the logos of Christ, conceived as
a revelation to man, not of new truth, but of truth as old as the hills.
As he once said, "I believe in order that I may understand." 3 Un-
fortunately for mankind, Augustine never carried through his pro-
gram of reforming the basic categories of classical science in the
light of the ordering principles of God's Word. As a tragic result,
Western civilization continued to develop along lines unreformed by
the Word of God. An attempt was made at synthesizing the classi-
cal view of man in society with the biblical view, with disastrous
consequences for Western culture. As a direct result of this medieval
accommodation between "nature" and "grace" there was no longer
felt any need for a distinctive Christian philosophy of law, politics,
economics, and society. The social sciences as well as the natural
sciences were in fact abandoned to the influence of the pagan Greek
ground-motive of "form" and "matter" in their external accomo-
dation to the Christian philosophy of man in society. After Aquinas
had fused the teachings of Aristotle with those of Scripture, the
tendency increased to elucidate the first principles of social and
natural science without any reference whatsoever to the principles
of God's Word for human society. Why bother with God's reve-
lation if the human reason can discover the principles governing
"natural" human society as Aristotle had believed it could? If man
can of his own rational faculties and by means of his scientific
method build a successful social and legal order, why bring religion
into life? From Aquinas' incomplete view of the biblical fall there
has flowed the most serious consequences. Man's intellect was viewed
as autonomous or independent of God. This so-called autonomy pro-
vided the basis for the secularization of Western philosophy, law,
politics, art, science, and, above all, Western education. As a tragic
result "nature" began, so to speak, to eat up "grace" and Christ, as it
were, was driven out of Christendom.

While Aquinas himself never drew such unchristian conclusions,
it did not take long for his successors at French, German, Italian, and
British universities to do so. Such a process of the secularization of
the social sciences or the humanities as they were then called inevit-
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ably developed out of the distinction first drawn by Aquinas between
the order of faith and the order of natural reason.

One of the great tragedies of the Protestant Reformation was the
failure of the Reformers to reverse this secularizing process in West-
ern legal, economic, and social thought by developing a social and
natural science in the light of a scriptural view of reality. The Re-
formers did not bring about any radical revision of first princi-
ples in the spheres of political science, economics, and sociology for
the simple reason, as August Lang showed in his essay, The Refor-

mation and Natural Law,4 that they were so involved in the theologi-
cal disputes, religious controversy, and the very struggle for survival
that they simply did not have any time left in which to develop a
truly scriptural view of society.

Luther confused matters by his doctrine of the higher and lower
realms. Calvin did bring the two realms of grace and nature together,
but he did not bring out the full implications in his scriptural insights
as these applied to such matters as politics and economics. The main
error set in during the second and third generation of the Reforma-
tion, when a new Protestant accommodation with Aristotelianism
took place in the thinking of such men as Melancthon, Thomas Beza,
and then later, during the seventeenth century, in the work of the
Dutch Reformed theologians and American Puritans such as Roger
Williams and Jonathan Edwards. Pierre de la Ramee (Peter Ramus)
did attempt to provide Protestants with a new logic, which he set
forth in his famous work, Dialecticae libri duo, which substituted
a simple logic for the complicated Aristotelian logic taught in most
European universities. But this new method did not bring about any
inner reformation of science. 5 Of this failure of the Reformation
to reform Western science Dooyeweerd says:

In the domain of science, the Reformation had, by the grace
of God, a great opportunity to effect a basic reform of university
instruction in the countries which had aligned themselves with it.
Quite unfortunately the Reformation did not take hold of this
opportunity. The magnificent program of Melancthon for the
reform of education was not at all inspired by the biblical spirit.
On the contrary, it had a humanistic philological spirit, which was
accommodated to Lutheran doctrine and which gave birth to a

new scholastic philosophy. The latter, in turn, prepared the way
for the humanistic secularization at the time of the Enlightenment.
In Calvinistic universities Theodore Beza restored Aristotelianism
as the true philosophy, adapting it to Reformed theology.

This Protestant reform of scientific knowledge cut a miserable
figure when it again took up the dualistic maxim: "For faith one
must go to Jerusalem; for wisdom one must go to Athens." It
was equally discouraging to see in the seventeenth century the
celebrated Reformed theologian, Voetius, protesting as a cham-
pion of Aristotelianism against the innovations of Descartes. The
truly biblical spirit which had inspired John Calvin's Institutes of
the Christian Religion was conquered by the scholastic spirit of
accommodation, which had been imbibed from the anti-biblical
motive of nature and grace. It was the driving force of this dia-
lectical motive, the heritage of Roman Catholicism, which stunted
the force of the Reformation and which for more than two cen-
turies eliminated the pssibility of a serious adversary to the secu-
larization of science.°
It was to combat such a secularization of science that Abraham

Kuyper founded the first truly scripturally oriented Reformed uni-
versity in the world, namely the Free University of Amsterdam,
which was founded in 1880. In the great address Kuyper delivered
upon the official opening day of this first truly Reformed University
Kuyper significantly delivered a speech which he called Sovereignty
in Its Own Sphere.? He needed the principle suggested in this title
as a basis for the elimination of state-monopoly in Dutch higher edu-
cation. However, Kuyper placed his argument for the right of Re-
formed Christians to establish their own university in a larger set-
ting. His social conception was part of a life's effort to revitalize
and renew the reformational biblical outlook on man's life in this
world. Kuyper found his immediate inspiration in Calvin's teaching.
When he presented the substance of his thought in the Stone Lec-
tures at Princeton University in 1898, he chose as the title of his
lectures: Calvinism.° He insisted that the significance of the six-
teenth century Reformation could not be confined to the ecclesias-
tical affairs of the church institution if it were to remain a potent
force in modern culture. Instead, he took up the reins of cultural
leadership and formation where Calvin had left them and brought
Christ back into everyday modern life.
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Kuyper realized that the social problems facing his age were not
just limited to the relations between church and state, as Pope Pius
XIII supposed, but also with the mutual relationships between all
social institutions. How does one distinguish social institutions from
each other? he asked. He answered only by observing the diversity
of authority. To Kuyper social friction arises when the authority
proper to one social sphere goes beyond itself to control another so-
cial sphere and hence cause life in both spheres to suffer the damage
resulting from such a conflict. It has occurred repeatedly that those
in authority in one social sphere have interfered with the office-
bearers in another social institution. In this way the states and
churches of Europe have more than once intruded into each other's
affairs. Whenever this happened, things have gone wrong in the
practical conduct of affairs. One has only to think of the struggle for
power during the Middle Ages between the emperors of Germany
and the medieval popes. As Kuyper saw it, social problems are funda-
mentally problems involving the structure or "set-up" of the social
spheres. If social harmony between church and state, state and edu-
cation, state and industry is to prevail in modern society, then it is
necessary to understand the true nature and origin of social institu-
tions. As a true Calvinist, Kuyper finds the true nature and origin
of social institutions in the sovereign plan and purpose of the Sov-
ereign God of the Scriptures. That is to say, he grounds his social
and political doctrine in God's creation ordinances and law struc-
tures, rather than in Aristotle's doctrine of the reasonable nature of
the so-called "natural" man. For Kuyper there is no "natural" sphere
of life somehow apart from God, but there is only God's creation as
it unfolds itself in history.

As both Kuyper and Dooyeweerd see it, a true knowledge of
reality is only possible in the light of a true knowledge of God
provided in the Bible. If a person does not have this knowledge of
God within his heart, then he cannot hope to know the truth about
God's works in creation in their full coherence, unity, and diversity.
The truth about the structures of creation is bound up with the
truth about the Creator. For both men, God is the ground of all that
exists and therefore the source of all truth. Christ as the perfect

revelation of God is the fulness of the meaning of Truth. Apart from
this trancendental basis and fulness of truth in Christ the Logos of
God, the a priori temporal dimension of truth has no meaning or
validity. In other words, it is only by accepting God's special reve-
lation in the Bible that we can hope to understand the meaning of any
fact in the world. Facts are what they are in the last analysis only
by virtue of the place and function they occupy in God's sovereign
plan and purpose. Every fact is a God-created and a God-interpreted
fact.9

Apostate humanistic science has tried by its own "scientific meth-
od" to give man command of the so-called "facts," but without a
scriptural framework for their interpretation these "facts" only re-
main disintegrated bits of information that in themselves are not real
knowledge but only what Michael Oakeshott calls in Experience and
Its Modes¹0 "arrests in experience." Only when they become inte-
grated into the fullness of our personal experience of God, each
other, and the world can they enter into our knowledge of reality.
The question of knowledge thus has everything to do with the
question of meaning. Unrelated "facts" as such have no meaning.
Before facts can become part of our knowledge, they need to be
related to each other in terms of some basic ordering principle and
framework of interpretation or total view of the world. Brute
facts simply do not exist. They only become meaningful in an
order; they can only speak to us when they have been structured.
To know anything worthwhile about "facts" one must first have
an awareness of order. Facts require norms and structural principles
for their existence and a frame of reference for their adequate in-
terpretation.

Kuyper and Dooyeweerd teach that all truly scientific thought
must take its point of departure in God's Word rather than in man's
fallen reason before it can become truly scientific. God is the in-
escapable premise of all valid human thought. Man either faces a
world of total chance and brute factuality, a world in which no fact
has any meaning or relationship to any other fact, or else he accepts
the world of God's creation, subject to his sovereign law. Only on
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this presupposition, Dooyeweerd holds, is a valid natural and social
science possible.

For this reason they would agree with R. J. Rushdoony, who
writes in The Mythology of Science¹¹ that "the non-Christian is able
to formulate and discover only because he operates on secretly
Christian premises while denying that faith," as well as with Robert
Reymond's judgment that "No fact is truly known unless its created-
ness in the biblical sense is owned by the scientist." ¹2

The Book of Genesis reveals that man has been called to be a
scientist as well as a worker in God's creation as part of his great
cultural mandate. Thus Adam was given the task of "naming"
everything in God's creation, i.e., to classify it (Gen. 2:19-20). Such
intelligent predication would have been impossible unless God ex-
isted as the reference point and ground and origin of all meaning. ¹3

God's Word alone can provide man with a unified field of knowl-
edge.

In the light of this scriptural perspective upon science we can
understand the problematics and dilemmas of apostate contemporary
natural and social science, especially in the fields of sociology, eco-
nomics, and political science. On the one hand the empiricists try
to reduce the meaning and structure of social "facts" to mere factors
of heredity and environment and to find in the verification principle
the only criterion of truth.¹4 Under the influence of their apostate
faith in science as man's only savior, many modern sociologists have
supposed that they could establish and examine social relationships
as pure "facts" apart from any normative view starting from the
order of God's creation. Thus Emile Durkheim tried to look for
"things" in the social world which he could classify into species in
the same way that biologists classify plants and animals.

It is in fact very difficult to find an empirical characteristic which
might serve to demarcate the social law-sphere of God's creation
from the other aspects. Even Durkheim himself recognized this
in practice, for his own definition of the social involves a complex
theoretical complex. According to him social facts are to be dis-
tinguished from other kinds of fact by the fact that they are external
to the individual and exercise restraint over him. It is this coercive
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feature of society which Durkheim saw as its chief characteristic.
For Durkheim sociology is the study of such social facts, which he
defined in his Rules of Sociological Method ¹5 as ways of acting,
thinking, and feeling general in a society, which exert coercion upon
the individual to conform. Clearly this definition does not tell us
by what empirical characteristics social facts may be recognized,
though by confusing the perspective of the scientist with that of the
observed participant (who can distinguish the social from the non
social in this way?) Durkheim gives us the impression that it does. But
even he recognizes that it is unsatisfactory, for he goes on to give a
second definition of a social fact as, "every way of acting, which is
general throughout a given society, while at the same time existing
independently of its individual manifestations!" ¹(3 But this definition
is no more satisfactory than the first, for, though in its first part it
seems to offer an empirical means of differentiating the social from
the non social, Durkheim insists that this alone would be an in-
sufficient characterization of the social. Everything therefore turns
on the second part of the definition, but here we are faced with a
metaphysical conception which Durkheim claims to have avoided in
his search for an objective "neutral" approach to his subject. For
this reason the writer would agree with John Rex's statement in Key
Problems of Sociological Theory ¹7 that "Durkheim's attempt to pro-
vide a purely empirical criterion of the social is a failure. And this
is not surprising. For the fact of the matter is that the actual data
with which sociology is concerned, and which it seeks to explain,
consists of human behavior and the products of human behavior, the
same data with which psychologists, economists, and historians have
to deal. The difference lies not in the data, but in the different
theoretical frame of reference, in terms of which the data are in-
terpreted. It was Durkheim's great merit as a sociological theorist
that he saw and insisted upon the distinctiveness of sociological, as
contrasted with psychological explanations. Unfortunately, how-
ever, his empiricist bias as a methodologist prevented him from clari-
fying the true nature of the difference." ¹8

While Durkheim tried to explain human society in modes of
thought derived from biology, the German scholar Max Weber
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tried to do so in historical and logical categories. According to
Weber, in whose analysis of the fundamental concepts of sociology
the notion of "action" plays a central part, the defining feature of
human action is its "meaningfulness." Thus in his famous definition
he writes in The Theory of Social and Economic Organization, "in
action is included all human behavior insofar as the actor attaches a
subjective meaning to it." ¹9 Weber distinguishes between four types
of action: (1) Rational action in relation to a goal. (2) Rational ac-
tional action in relation to a value. (3) Affective or emotional action.
(4) Traditional action. 20 Weber thus starts with a frankly subjective
approach to sociological theory unlike Durkheim, who claimed to be
objective in his approach. He defines rationality in terms of the
knowledge of the actor rather than of the observer, as Durkheim
does, and he conceived of sociology as a comprehensive science of
social action, which would render man's social, economic, and politi-
cal behavior in societies past and present more intelligible. As a
methodological device he made use of his famous "ideal" types to
make social action more intelligible. Weber distinguished his ideal
type sharply from Durkheim's notion of the average type and in-
sisted that its purpose is not descriptive but explanatory. He also
insisted that it is a construction of the scientists, rather than some-
thing which emerges in a simple way from the facts.

Weber's Ideal type is related to his notion of comprehension of
social action, in that every ideal type is an organization of intelligible
relations within a historical reality or sequences of events. Again, the
ideal type is related to a characteristic of both modern society and
modern science, namely a process of rationalization. The construc-
tion of ideal types was an expression of Weber's attempt to render
the subject matter of history, economics, and sociology more intelli-
gible by revealing or constructing its internal rationality, or mean-
ing. Finally, the use of such ideal types helps us, Weber claims, to
obtain a better comprehension of man's past and present experience.
According to Raymond Aron in Main Currents in Sociological
Thought, Weber used his ideal types to designate three kinds of
concepts. Aron lists these as follows:

1. First, ideal types of historical particulars, such as capitalism

of the Western (European) city. These two examples represent
a species of ideal type, namely the intelligible reconstruction of a
global and particular historical reality, global since the term
capitalism designates a whole economic regime; particular since
according to Weber capitalism as he defines it has been fully
realized only in modern Western societies. The ideal type of a
historical particular remains a partial reconstruction since the so-
ciologist selects a certain number of traits from the historical
whole to constitute an intelligible reality... .

2. A second species is that of ideal types which designate ab-
stract elements of the historical reality, elements which are
found in a large number of cases. In combination, these concepts
enable us to characterize and understand actual historical wholes.

The difference between these two kinds of concepts will be
clearly seen if we take capitalism as an example of the first species
and bureaucracy as an example of the second. In the first case
we are designatIng an actual historical entity unlike any other,
whereas in the second we are referring to an institution, or an as-
pect of political institutions, which does not cover a whole regime
and of which one finds many examples at different moments in
history. These ideal types of elements characteristic of society
occur on various levels of abstraction, of which I shall indicate
only three.

First, such concepts as bureaucracy or feudalism. Second, the
three types of domination, rational, traditional, and charismatic.
Each of these is defined by the motivation of obedience or by the
nature of legitimacy claimed by the leader.... The third and
highest level of abstraction is the level of the types of action: ra-
tional action with reference to goals, rational action with respect
to values, traditional action, and affective action.

3. The third species of ideal types includes those that constitute
rationalizing reconstructions of a particular kind of behavior. For
example, according to Weber, all propositions in economic theory
are merely ideal-typical reconstructions of the ways men would
behave if they were pure economic subjects. Economic theory
rigorously conceives economic behavior as consistent with its es-
sence, this essence being defined in a precise manner.²¹¹

The "ideal" type is for Weber neither a judgment of value nor
one of fact. It is a pure hypothesis on the basis of a large number of
social facts. It is a historical and logical construction, and therefore
not a structural principle governing sociological data.
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Dooyeweerd points out in his New Critique of Theoretical
Thought that such types cannot really give us any real understanding
of the inner nature of the state, of a university, of a church, of an
industrial enterprise. The reason being that none of these social
institutions can be identified with the variable and changing factual
relationships in which their internal structural types are realized in
the course of history. The structure of individuality of all these social
structures has been laid down in principle at the beginning of the
creation and they urge themselves upon man and cannot be changed
by him. "This is why the real structural principles of human society
can never be replaced by constructed "ideal types," in the sense of
Max Weber." ²2 Weber's "ideal" types in fact reflect his basic his-
toricism, that is, his tendency to explain all the other aspects of God's
creation in terms of the historical aspect, which he then absolutizes.

As long as social scientists hold to such a conception of "ideal"
types they preclude themselves from obtaining a real insight into the
basic problem of sociology, namely, that of discovering a total view
of human society. Lacking such a total view or ordering principle,
they are forced to interpret social phenomena in terms of one partic-
ular aspect of reality, such as biology or history or psychology,
which they then deify. According to Dooyeweerd, it is this lack
which accounts for the emergence of the various schools of apostate
modern sociology.

Such apostate scholars tend to suppose that the nature of man, and
in it the nature of all temporal things, finds its center and root in the
human "reason." Yet, as Dooyeweerd has shown, this reason is in
reality nothing other than a composite of our temporal functions of
consciousness, functions of our self, only an aspect of our heart in the
full scriptural sense. Temporal organic life, sense of beauty, man's
function in historical development, in language, in legal, economic,
and social life—all these are also functions of the human heart in this
profound biblical sense.

Fallen man, however, falsely supposes that human existence has
its origin in "reason" as man's supposed supra-temporal center, and
even that God himself is Absolute Reason. As a result, he comes
to identify the findings of his reason in scientific abstraction with

the "whole" truth and excludes all naive or integral experience of
God's creation as mere ignorant opinion.

At the same time, apostate scholars must still have their absolute,
even if this means that they must distort what their observation dis-
closes only to be relative. Their rational analysis of social phenom-
ena is accompanied by a deeper drive, which in their unregenerate
state as sinners requires a distortion of the very facts they are in proc-
ess of analyzing. As we have seen in the case of contemporary sociol-
ogy, apostate scholars do not agree on what they thus absolutize. The
various schools of modern sociology are characterized by this abso-
lutization of a specific modal aspect of God's creation in their at-
tempts to grasp the nature of human society in a theoretical view of
totality. Such absolutizations cannot be corrected by other abso-
lutizations. The very problem is how a general sociology may avoid
them, that is, to say from what standpoint a sociological view of the
totality of the different modal aspects of God's creation is possible.

According to Herman Dooyeweerd, only the Word of God can
provide the scholar with a sure point of departure for his theoretical
life. Only by accepting God's Word as the ordering principle of
his scientific work, can the scientist hope to make any sense of the
vast array of the facts around him. God's Word alone can provide him
with a sure frame of reference and point of departure for all his
thinking about reality. It does so by working in the human heart a
true knowledge of God, of one's self, and of the Law-Order of the
creation. The Word of God is the power by which the Holy Spirit
opens up the human heart to "see' things as they really are. True
knowledge is thus made possible by true religion, and it can only
arise from the knowing activity of the human heart being enlightened
through the Word of God by the Holy Spirit. The biblical motive
of creation, fall into sin, and redemption by Jesus Christ in the com-
munion of the Holy spirit is thus the key to the knowledge of God
and of the self which alone can open to us the revelation of God
in the Scriptures and in all the wonderful works of His creation.

In the light of this scriptural perspective upon science we can now
understand the problematics and dilemmas of contemporary social
science. On the one hand, the school of empiricists have tried to
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reduce the meaning and structure of social facts to biology. On the
other hand, the functional and historical schools of Max Weber,
Talcott Parsons, and Robert K. Merton have sought to explain so-
cial behavior in terms of action theory and of ideal types. ²3 This
conflict in sociology between empiricist and historical and functional-
ist corresponds to that of vitalist and mechanist in modern apostate
biology. It only arises from an apostate and therefore false way of
"seeing" social reality. Without a true ordering principle in God's
Word, empiricists, functionalists, behaviorists, idealists, and histori-
cists are unable to explain satisfactorily the behavior of man in so-
cieties past or present, or the relations which should exist between
the various communities and associations of human society. Instead,
they tend to reduce the social aspect of creation to historical, logical,
psychological, and biological modes of explanation.

(c) The Reformed Doctrine of Sphere Sovereignty

(1) Sphere Sovereignty in Science
Such reduction in science can be avoided only by understand-

ing the biblical doctrine of sphere sovereignty. The expression
"sphere sovereignty" stems, as far as we know, from Abraham Kuy-
per. When Kuyper first used this term he mainly conceived of it
in terms of God's creation ordinances for practical societal institu-
tions, such as the church as an institution, the state, the school, uni-
versity, and industry. In his view there is no one social institution
such as the state of which all the others are merely parts. On the con-
trary, each social structure has been instituted by God to carry out
its own specific task, and it derives its authority over the individual
directly from God and not from any other social institution. By
"spheres," therefore, Kuyper understood exclusively societal in-
stitutions. He conceived of these spheres not modally but regionally,
because he did not distinguish clearly between sovereignty and au-
tonomy. In spite of this limitation, the real scriptural character of
his view should be recognized. The diversity of authority in the
social spheres is in direct correlation with the diversity of authority.
It does not find its origin in arbitrary human choice as apostate

social scientists have supposed, but in the wealth of God's creation
activity.

Had it not been for Kuyper's practical sociological pluralism, the
struggle for educational freedom, which still remains undecided in
the English-speaking world, would never have been achieved in the
Netherlands. Thanks to Kuyper's doctrine of sphere sovereignty, the
Dutch electorate was persuaded to grant full educational freedom to
Christians as well as socialists and humanists.

It remained for Kuyper's successors at the Free University to draw
out the full scientific and philosophical implications of his greatest
doctrine. Thanks to the work of Dooyeweerd and D. H. Th. Vol-
lenhoven, it is now recognized in Reformed circles that sphere sov-
ereignty operates socially, ontically, and epistemologically. The
diversity of authority in the social spheres is paralleled by the modal
diversity of the great modal spheres or law-aspects studied by
science.

Kuyper lived in the high noon of positivism in science. This ten-
dency in Western thought, in common with the rationalist tradition
of the seventeenth century, overrated mathematics and physics as the
ideal sciences towards which all others should seek to approximate.
Along with this similarity, however, there also emerged a difference,
which should not be neglected. Descartes and Leibniz had limited
themselves to the study of subjects below the analytical law-sphere.
(See Chart at the end of this book.) For this reason, the thinkers of
the Aufklarung or Enlightenment who developed an intense interest
in subjects above the analytical law-sphere, such as history, language,
social communication, the state, ethics, and theology, saw no possi-
bility for including these fields or subjects in science or for ascribing
them to Kant's "practical reason. " ²4

The positivists such as August Comte and Spencer, who also
shared such broadness of interests with the men of the Enlighten-
ment, rejected the solution of expanding the boundaries of science
beyond the mathematical and physical so as to include these
newer social sciences. Instead, they demanded the positivization of
the social studies. Thus Comte in his Cours de Philosophie Positive
spoke of the law of the three stages of human evolution and the nec-
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essity for a new classification of the sciences. ²5 The law of the three
stages consists in his assertion that the human mind passes through
three phases. In the first, the mind explains phenomena by ascribing
them to beings or forces comparable to man himself. In the second
phase, that of metaphysics, the mind explains phenomena by invok-
ing abstract entities like "nature." Finally, in the third phase, man
is content to observe phenomena and to establish the regular links
existing among them. He abandons the search for the final principle
behind the facts and confines himself to establishing the laws that
govern them.

But this transition from the theological age to the metaphysical
age and thence to the positive age does not occur simultaneously in
all the varied intellectual disciplines. In Comte's thinking, the law of
the three stages has no precise meaning unless it is combined with the
classification of the sciences. For it is the order in which the sciences
are ranked that reveals the order in which the intelligence becomes
"positive." The positive method was adopted sooner in mathematics,
in physics, and in chemistry than in biology. There are reasons why
positivism is slower to appear in disciplines relating to the most com-
plex matters. The simpler the object of study, the easier it is to think
positively. Writing of this analysis of the development of "positive"
science, Raymond Aron says in his Main Currents of Sociological
Thought:

The combination of the law of the three stages and the classifi-
cation of the sciences leads to Auguste Comte's basic formula: the
method which has triumphed in mathematics, astronomy, physics,
chemistry, and biology must eventually prevail in politics and cul-
minate in the founding of a positive science of society, which
is called sociology.... Comte's sociology was meant to resolve
the crisis of the modern world, to provide a system of scientific
ideas which will preside over the reorganization of society. ²6

While Comte was surely correct in demanding the inclusion of
disciplines relating to man in society within the domain of science,
he was in error in supposing that the methods which had proved so
successful in natural science would prove equally valuable in the
study of human society. Instead of relating the diversity of subject

matter dealt with by such disciplines as history, law, ethics, eco-
nomics, sociology, and theology to a diversity of methods of re-
search, Comte called for one method, namely, the mathematical-
physical method of observation, classification, and measurement in
terms of causal laws. Inspired and driven by his faith in the modern
humanist science ideal, he became blinded to the great diversity of
God's modal law-spheres and the consequent need for a multiplicity of
areas of research. As such Comte has been described by F. A. Fayek in
The Counter-Revolution of Science as guilty of the methodological
fallacy of scientism. Scientism is, briefly, the illegitimate extension
to the treatment of the social sciences of the methods which have
succeeded so well in the natural.²7 It is assumed without question that
these methods are universally appropriate. Hence, as Hayek puts it,
"the scientistic, as distinguished from the scientific, view is not an
unprejudiced but a very prejudiced approach which before it has
considered its subject, claims to know what is the most appropriate
way of investigating it." ²8 But in fact Hayek claims there are radical
differences between the subject-matters of the natural and social
sciences. For example, the natural sciences make a distinction be-
tween appearance and reality. The stick in water looks crooked,
but, says physics, is straight. The fire seems to have heat, but, says
science, this heat is nothing but the rapid movement and collision of
non hot molecules. This habit of distinguishing between appearance
and fact has gone so far that the language of contemporary science
is no longer able to describe the appearances of things except in so
far as they can be expressed mathematically.

It follows that what man thinks about—namely, the external world
of things—constitutes for the physicist an initial obstacle to his in-
quiry which has to be overcome; it is never a datum for his inquiries.
Now contrast the social sciences; these deal not with the relations
between things but with the relations beween men and things and,
still more, with the relations between men and men. Hence, for
them, what matters is not so much what things are "as what the acting
people think they are." This is not merely to say that the social as
opposed to the natural sciences deal with "the phenomena of indi-
vidual minds" and not directly with "material phenomena"; it is to
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insist that the data of the social sciences "cannot be defined in the
objective terms of the physical sciences, but only in terms of human
beliefs." Hayek illustrates his argument with examples.

Neither a "commodity" or an "economic good" nor "food" or
"money" can be defined in physical terms, but only in terms of
the views people hold about things. Economic theory has nothing
to say about the little round discs of metal as which an objective
or materialist view might try to define money. ²9

Is it not then obvious, Hayek asks, that to apply the methods of
the natural to the social sciences is to extend them to a subject matter
with which they may be wholly unfitted o deal?

While welcoming Hayek's insights regarding the difference
be-tween natural and social science, the writer cannot accept the hu-
manistic philosophy underlying Hayek's own position. Just as
Comte is driven by the science ideal of the modern nature-freedom
ground motive, so Hayek himself is in the grip of the personality
pole of this selfsame motive. No more than the positivists can Hayek
accept the existence of a structural unity in diversity of created
reality. The very idea of structure, given to "nature" apart from
man's creative freedom, is something which all humanists, whether
idealist or positivist, must reject. For both wings of apostate hu-
manism man through his reason or through his autonomous freedom
must create this structure for himself.

Until Hayek accepts the creation structures given by God, he
will not be able to account adequately for the diversity of the sub-
ject matter of the various scientific disciplines. The diversity of
methods in science arises not in the human reason, as Hayek sup-
poses, but in the diversity of God's great law-spheres.

In Renewal and Reflection Herman Dooyeweerd points out:

The created reality displays, in the order of time, a great multi-
plicity of aspects or modes of being in which its religious root
breaks open into a wealth of colors, just as the unbroken light is
broken up into the gamut of colors of the rainbow when it passes
through the prism.

These modes of being are the aspects of number, of space, of
movement, of energy, of organic life, of psychical life, of logical

differentiation, of historical cultural development, of symbolic
meaning, of social relations, of economic value, of aesthetic har-
mony, of law, or moral worth, and of the assurance of faith.

These aspects of reality constitute the provinces of research of
the differentiated professional sciences, of mathematics, of the
physical sciences, of biology, of psychology, of logic, of history,
linguistics, sociology, economics, of aesthetics, jurisprudence, of
ethics, and of theology. Each of these sciences views reality only
in one of its aspects.

Suppose for a moment, that science without the light of a true
knowledge of God and of self directs itself upon the investigation
of these various spheres of reality. That science would then be
in a position similar to a man who views the colors of the rainbow
without having knowledge of the unbroken light which is broken
up by a prism into these colors. These colors seem to blend. Would
such a man, if he were to ask himself where the different shades of
color originate, not be inclined to proclaim one color gamut as
the origin of all the others? And would he then be able to discover
the exact mutual relation and coherence between the colors? And
if he were not able to do so, how then would he be able to become
acquainted with each one of the color-gamuts as to their own
inner character?

If he is not color blind, he will indeed continue to distinguish,
but he will take as a starting point the shade most striking to him
and view all the others as shades of the absolutized one.

Such is the man who believes to find in science the basis and
starting point for his view of temporal reality. Repeatedly such
a man will be inclined to identify a certain aspect of reality, e.g.,
that of organic life, or that of emotion, or that of the historical
cultural development, with the total reality and to reduce all other
aspects to the various modes of revelation of that one, absolutized
aspect.... Take modern "materialism," for example, which traces
the whole temporal reality back to the movement of material par-
ticles. Or take the modern naturalistic philosophy of life, which
views everything in the one-sided light of the organic develop-
ment of life. In truth, it is not science as such which drives man
towards such absolutizing, but the idolatrous, religious ground-
motive which has taken hold of his thought processes.

Science can only teach us reality in the theoretical explanation
of its many aspects. It teaches us, as such, neither the knowledge
of the more profound unity, nor the origin of these aspects. It is
religion which motivates us to search for this unity and origin be-
cause it compels us to concentrate all that is relative upon the
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absolute ground and origin of all things, because it continually
drives men to the knowledge of God and self.

As soon as an idolatrous ground-motive takes hold of us it
compels our thought to absolutize that which is relative, and to
deify that which is created. On account of this, false religious
prejudices obscure our conception of the structure of reality.

He who absolutizes created reality according to one of its as-
pects can no longer comprehend any one of its aspects in their
own inner character. He has a false view of reality which, how-
ever, in no way prevents him from discovering various important
moments of truth. However, these moments of truth are taken
up by him into a false total view of reality. As a matter of fact,
it is exactly in this false view of reality that they become the most
dangerous and poisonous weapons of deception 30
These sovereign law-spheres are the ways in which created reality

exists, and so Dooyeweerd calls them modes or modalities. Since
these never appear as separate entities but are always aspects of indi-
vidual things, he calls them law-aspects. Since they appear only with
things existing in time, he calls them functions. They are not to be
confused with Kant's so-called transcendental postulates or categories
of human thought. And thus they are irreducible and may not be
brought back to more basic modes, as is done, for example, in ra-
tionalism, in which the aspects which are higher than the analytical
are considered as mere constructions postulated by the human mind.
Similar reductions can be found in historicism, in which all reality is
subsumed under the category of historical modes of thought or
biologism or Marx's dialectical materialism.

Since these aspects are "ontic" (existing apart from man's mind),
they cannot be reduced to each other, and thus we can rightly speak
of the relationship of these aspects or law-spheres as "sovereign in
their own orbit." Each law-sphere has a status rooted in its divinely
instituted nature, which cannot be infringed upon without harm and
falsity resulting since each sphere of existence has received from
the Creator its own peculiar nature and has been created "each after
its own kind." The capacities of one sphere may not be transferred
or appropriated by another sphere. This constitutes its modal sover-
eignty, in virtue of which each modal sphere is equal, with its own
distinctive part to play in the great economy of creation.

At the same time these various spheres of the creation function
in an unbreakable coherence with each other within the framework
of the cosmic order give. and upheld by God. Thus the scriptural
principle of sphere sovereignty not only teaches us the mutual ir-
reducibility, but also the indissoluble interrelatedness and mutual
coherence of all aspects of reality in the order of temporal becoming.
No aspect is a thing cut off from the other aspects; in each aspect
we find a modal expression of the integral and radical character of
the religious fulness of meaning of created reality.

As an illustration we may give the "aesthetic" aspect of a concrete
work of art. A painting or a symphony cannot exist without a num-
ber of parts. Yet that number is not number in the sense of arith
metical number, but an aesthetic mirroring of the aspect of number;
the parts are still aesthetic parts. There must also be aesthetic space,
movement, economy, etc.

This creation principle of sphere-universality is what has supplied
whatever grounds apostate scholars have been able to adduce .for
their attempts to find the whole meaning of reality in what is actually
but one aspect. Yet the mirroring of all the sides is not the same
thing as all the sides. It is here, therefore, that all the "isms," e.g.,
materialism, historicism, psychologism, legalism, moralism, and aes-
theticism arise and find a specious legitimacy, but ultimately flounder.
Each seems to have something important to say for itself; yet in the
light of a scriptural framework of science is seen in fact to be only
an apostate religious distortion of the religious fulness of meaning, of
reality. Only when the scriptural ground-motive completely directs
our thinking can we hope to "see" reality in its true nature and
structure by showing us both the inner character of each law-sphere
and its coherence with all the other spheres.

The modal spheres do not, however, exist only in horizontal de-
pendence of each other, and vertical dependence upon God. They
exhibit, Dooyeweerd teaches, an order of increasing complication in
accordance with the order of the succession of the spheres in the
temporal coherence of meaning. Because immanentistic apostate phi-
losophy could not grasp this idea of a cosmic order of modal spheres,
and thus necessarily eliminated the temporal order and inter-modal
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coherence of the spheres, it cannot offer a satisfactory account
of the relation between the different aspects of reality, and tends to
"see" it merely as one of increasing logical complexity. But the mo-
dal spheres may never be identified in this way with the so-called
"categories of thought" or with any arbitrary theoretical delimitation
or reduction.

Each law-sphere is characterized by a certain specificity, a modal
moment or kernel which guarantees it irreducible specific meaning.
Thus the faith modality is characterized by the modal moment or ker-
nel of transcendent certainty regarding the Origin of all being and
meaning, the ethical modal moment by love of one's neighbor, the
juridical by retribution, the aesthetic by harmony, the economic by
thrift or economy, the social by social intercourse, the linguistic by
symbolic signification, the historical by the cultural process of devel-
opment of human society, the analytical by theoretical distinction, the
psychical by feeling and sensation, the biological by organic life, the
physical by energy, the kinematic by movement, the spatial by ex-
tension, and the numerical by discrete quantity. This irreducibility
does not imply that a law-sphere exists in and by itself. It is, rather,
an aspect of empirical reality whose modal meaning can only reveal
itself within the inter-modal meaning coherence with all the other
aspects. Each modal sphere is a refraction of the religious fulness of
meaning; consequently, the temporal order of the modal spheres must
be expressed in each sphere. Each sphere has a modal moment, irre-
ducible to that of any other, which safeguards its orbital sovereignty.
But surrounding the modal moments are a number of analogical mo-
ments, some of which refer back to the modal moments of preceding
or substratum spheres, others to the modal moments of succeeding or
superstratum spheres. The first are called modal retrocipations, the
second modal anticipations. Both analogical moments are qualified
by the modal moment of their sphere.

The retrocipatory moments are constitutive of a modality. The
anticipatory moments are regulative; they open up and deepen the
meaning of the aspects. The fundamental concepts of a science are
formulated by the analogies between the modalities which "precede"
the particular science being studied, e.g., in the case of the juridical

modality the numerical through to the aesthetic law-spheres and the
juridical modality itself.

In the study of jurisprudence Dooyeweerd thus distinguishes be-
tween the-concept of justice and the idea of justice. The former is
formulated by discovering the analogies between the lower modali-
ties and the juridical modality. The idea of justice is formulated by
discovering the relation between law and the higher functions,
namely those of ethics and faith.

In its relation to the lower aspects of reality we must thus think
of the legal modality in its restrictive funcion. If legal life develops
only in relation to these lower aspects, then it remains closed, e.g.,
the primitive idea of corporate personality and the custom of blood
vengeance against the whole clan, family, or tribe to which the in-
dividual murderer belonged. But as soon as law develops in relation
to morality and faith, then we discover a deepening of legal life,
e.g., the principle of equity before the law is a moral deepening of
legal rules, so that the individual factor can be given a greater play;
the introduction of the notion of guilt and of individual responsibility
are both moral refractions upon the law.

From the vantage point of its aspectual structures, reality reveals
itself in this way as a modal diversity in intermodal cohesion. In
principle, the respective modal spheres determine the border lines
between the various special sciences. The elementary basic con-
cepts employed in each science are ultimately oriented to these
analogical moments, that is, the points of inter-connection between
the modal moment of the aspect being studied and the other
modalities.

The following is an example of the modal moment, modal
retroci-pations and anticipations as exemplified in the analytical logical law-
sphere.

MODAL MOMENT: rational distinction
Retrocipations: logical apperception

logical thought life
logical movement of thought
logical thought-space
logical unity and multiplicity
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Anticipations: logical domination (ruling by systematic
theoretical concepts of logical forms)

logical symbolics
logical commerce
logical economy of thought
logical harmony
logical right
logical eros (platonic love)
logical certitude.

(2) Sphere Sovereignty in Society

Just as in the natural world God has created everything after its
own kind and with its own peculiar nature, so in man's social world
he has ordained that what man constructs in the domain of culture
and history shall have its own peculiar nature and structure. In his-
tory and culture we find the institutional embodiments of the created
order. In the Reformed view creation is not a temporal event. It is
the "calling into being" of all things by the Creator. But this refers
to the order of reality, and it does not imply that all things, e.g., the
state, already exist in actuality at the beginning, for history is the
unfolding of God's creation order in time, so that in history the
state, the business enterprise, the labor union appear as the factual ex-
pressions of God's creation order. Here Dooyeweerd distinguishes
between (a) the law-side and (b) the subject-side. The state, the
labor union, the business enterprise, etc., were (are) present in cre-
ation with respect to the "law-side" but not with respect to the
"subject-side" (i.e., the empirical reality).

Just as our view of reality as a whole will be determined by our
religious presuppositions regarding the origin and nature of this
world, so our view of the peculiar character and mutual relationships
of the different spheres of society will be governed by our initial
religious and philosophical starting point. The scriptural ground-
motive of creation, man's fall into radical sin, and his equally radical
redemption in Jesus Christ alone enables us to understand the various
aspects of society in their true character, mutual relationships, and
coherence.

What then, in the light of this biblical ground-motive, is the true
root unity of society? Is it the Church as Roman Catholics believe,
or the state as Communists and Socialists believe, or Big Business as
capitalists believe, or the individual as anarchists suppose? It is none
of these institutions or persons. Instead, Christians believe that Christ
alone is the root unity of human society. As Dooyeweerd says in
answer to our question:

It is the religious root-community of mankind, which fell in
Adam, but has been restored in communion with God of
Christ. With this revelation of the eternal root communion of
mankind which is fundamental to all temporal societal relation-
ships the Christian religion places itself in an absolute antithesis
with every view of society which absolutizes and deifies any one
particular temporal societal form or institution.... Only if man
understands the true religious root-unity of mankind will he be
able to perceive the essential nature, the correct mutual relation-
ships and coherence of the distinct spheres of human society. This
relationship is again the relationship of sphere sovereignty which
can only reveal itself in an indissoluble relationship of all spheres.

What does the term "sphere sovereignty" mean with regard to
temporal human society? It guarantees to each of the social-
spheres an essential nature and life principle of their own; and
so it has a sphere of original authority and jurisdiction. This
authority is derived from God's sovereign authority; it is not de-
rived from the authority of one of the other spheres 3¹

The divine order for human society manifests itself in a great
variety of specific ordinances or creation structures. All 'these ordi-
nances not only find their origin in God, but they are continually
upheld by Him in His divine omnipotence and temporal conserving
common grace. In Him they find their ultimate purpose. They are
the instruments through which God executes His lordship and acti-
vates human life along stable ways. In and through these ordinances
or social structures the Lord God confronts man. That is to say
that they are not a "natural datum" like the laws of physics, but
rather they are laid upon man as norms to be realized, actualized, or
positivized in history. Or, to put it another way, God calls man into
His service as His co-worker in the realization of a righteous, just,
peaceful, and holy political, economic, and social order. "The heav-
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ens, even the heavens are the Lord's; but he has given the earth to
man." These words of the psalmist put the focus on man's function
and place in God's creation. Man is God's office-bearer in God's
creation. Man is called to be God's steward. As Paul G. Schroten-
boer well says:

In the broadest sense the idea of office refers to man's adminis-
tration of the entire world which God has given to him to manage.
The creation account in Genesis clearly states that God placed
man over the world to rule it in obedience to his Maker... .

The idea of office refers to the way God uses man to adminis-
ter the world. Man's office in the world is his stewardship of
life, that is, the way he orders his life and all things given him
to control.. .

The office of man is his position in relationship. His position,
as it relates to God, constitutes him a servant who is called to
obedience. As it relates to fellow man it makes man a guardian,
who must bring his charge to maturity. As it relates to the world
it constitutes man a steward who must faithfully exercise do-
minion in the name of God... .

God intended that man's life in its entirety would be service.
To that service God appointed him, for that service he gave him
the gifts he needs and of that service God calls man to give ac-
count. Man in office is always considered "before the face of
God."

In his relation to fellow men, man the office bearer is a guardian
and a member. He is put in charge of others, e.g., as parent, as
teacher, as ruler.... God has arranged men in a relation of higher
and lower. Some rule, others are ruled... .

In his relation to the world man is a steward to whom God
entrusts the entire creation. He must use it, exercise lordship over
it and give God a record of what he does with what he has
received.... Every man has an office. Being a Christian and an
office-bearer are one and the same. Individually and as a group
Christians are incorporated in the "body" of which Christ is the
head.3²

According to God's Word, then, human culture is the fulfilment
of the great cultural, scientific, economic, and political mandate given
to man at the beginning of his history. "Replenish the earth and
subdue it, and have dominion over it" (Gen. 1:28).

The social ordinances given by God are laws of structure which

determine man's task as office-bearer in God's creation as well as of
the various relationships of society in terms of which this task has
to be carried out. As office-bearer man functions in a multiplicity of
institutions such as tide family, the state, the political and legal order
as well as the church as an institution. Each of these structures has
its own divinely planned order or "set-up," whether or not those
who take part in these social groupings acknowledge this order,
either in theory or in practice. Each of these social structures stands
in God's world with its own specific task to perform, which cannot
be arbitrarily changed by man. If he tries to do so, then he comes
under God's judgment. A great historian has recognized this truth
in his dictum, "The history of the world is the judgment of the
world." Arnold Toynbee has counted at least twenty civilizations
that have come under God's judgment for failing to obey the laws
for their various social structures.

Each of these social groups displays in its broadest outlines a
constant structure, and each is subject to its own specific law of
structure, which it cannot negate without suffering disintegration
and loss. Thus does the living God of the Bible maintain His sov-
ereignty over human society.

The developments within Russia after the Bolshevik Revolution
in 1917 are a striking confirmation of this biblical doctrine of so-
ciety and its divinely given social ordinances. The Communist lead-
ers, in spite of their apostate godless theories of free sex, trial mar-
riage, easy divorce, and the common ownership of property, were
forced by the resulting social confusion and breakdown of family
and economic and social life to reacknowledge, at least to a certain
extent, the intrinsic significance of marriage and family life as well
as that of private property and the need for economic incentives.
Here in the midst of man's rebellion against God's creation ordi-
nances for human society, something of His righteousness and su-
perior power was revealed.

(d) Norms and Directives
The divine act of creation established the order which determines

the nature of all "natural" and "social" structures and "facts."
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Dooyeweerd expresses this fundamental teaching of the Christian
religion in terms of a basic distinction between the "law-side" and
the "factual subject-side" of creation. The law-spheres (see chart
at end of book), in turn, reflect this distinction; in each modal aspect
there is a correlation between modal laws and the respective modal
functions of facts subject to these laws (cf. e.g., the different modal
sense of physical, biological, sensitive, economic, and juridical facts,
etc.) In the pre-analytical aspects the modal laws have the character of
"natural" rules; in the analytical and post-analytical aspects they
have the character of norms.

Thus plants and stones and animals, though subject to God's law,
function according to God's law without being addressed by Him in
the same manner as God addresses man. They have no option but
to live in accordance with the law of their own created being and
nature. Neither animals nor plants function subjectively in the ana-
lytical and following law-spheres, but only objectively. Only man
functions in these modalities as a person created in God's holy image.
For this reason these modalities may be termed normative law-spheres
in contrast to the preceding law-spheres which are a-normative (see
chart), because the law in these spheres is given to man in the man-
ner of a norm, principle, or directive which requires his obedient
positivization in history.

Only in terms of this distinction and within this scriptural frame
of reference can we hope to solve the intractable problem of
"facts" and of "values" in the social sciences. Within the normative
law-spheres "facts" assume axiological qualities which are constitutive
for their modal meaning within these aspects. In other words, with-
out values there are no facts in the post-analytical law-spheres. With-
out the use of structural principles, categories of explanation and
postulates we cannot obtain any understanding of any social fact.
It is impossible, for example, to explain monogamy merely in terms
of custom. Before we can intelligently discuss any marriage custom
we must have a prior idea or standard of marriage in our minds in
terms of which we can evaluate the particular expression of marriage.
Of this necessity for value in social science Dooyeweerd writes:

One has to keep in mind that the factual social relations in hu-
man society can never be determined apart from some essential
social norms. This implies that the causal explanation is impossible
in sociology and economics without applying social norms. By
way of example, we wish to maintain that the causal explanation
of increasing criminality from factors (such as the wrong kind of
social environment, the bad-housing situation, economIc crises,
etc.), relates facts of an obviously normative character. If one
tried to eliminate consistently all normative adjudication, one will
discover that one is left with no essential social facts at all3 3

If being under God's law is what gives meaning to the creation,
it follows that facts and values are intimately intertwined and re-
lated. Nowhere are there any loose facts that are unrelated facts.
A fact is always related to God's law for the creation, whether the
fact is a thing, a relation, or an evaluation, and from its relation to
God's law it derives its value at all times. It is impossible to ascertain
factual ethical relations apart from the ethical norms. There is no
pure, neutral, objective knowing of the facts. "Brute facts" do not
exist. Facts are only meaningful in an order, they speak when they
are structured. To know anything about a fact, one must have an
awareness of order. As James H. Olthuis points out in his important
article "Values and Valuation" in Philosophia Ref ormata (now pub-
lished in Facts, Values and Ethics):

Valuation is necessary in an establishment of the facts. Facts
require norms for their very existence. Norms take on subjective
form in facts. Apart from the normative structures, there is no
way to acknowledge the constant structures one confronts in
reality, such as, state, church and family. The relationship or cor-
relation of fact and norm is explicit, for example, when one talks
of a good family. But it is just as real, although implicit, when
one names a certain group of individuals a family. How does one
know that this particular group is a family? There is only one
answer: it meets the norm for the family. Insight into the facts
takes place in the light of norms; therefore, no, light, no sight!
... In place of facts one could speak of "states of affairs." Facts
are states of affairs in which norms have been realized.... We
ought to talk of economic, or ethical, etc., norms and economic,
ethical, etc., states of affairs in which these norms are beingreal-ized.34
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The norms governing man's life on earth form one whole in spite
of their great variety. But what makes these norms into one whole,
one complex? It is the fact that they can all be traced back to one
and the same origin in God's plan for mankind. God has laid down
these norms as the directives along which human life should be con-
ducted if it is to be blessed.

Man, however, has been created as a responsible being, and he must
therefore from these directives discover the norms that should apply
in his daily life; for the Creator gives directives only, not rules for the
concrete situations of life. Motivated by the central law of love,
mankind is called to the discovery, recognition, and concretization or
positivation of the structural laws inherent in the cosmos. The
resulting positive laws form the "bridge" between the central com-
mand to love God and "thy neighbor as thyself" and the structural
law. The normative laws, as distinct from the a-normative, require
human recognition and actualization in accordance with man's his-
torical development before they are subjectively binding. All posi-
tive human laws derive their validity and their binding force upon
the individual conscience from the firmness and steadfastness and
truth of the divine law-order faithfully maintained by God the
Father in Jesus Christ. Unless human laws are thus anchored to
God's law-order, positive law soon is adrift, and sooner or later is
dashed to pieces on the apostate rocks of historicism, relativism
and subjectivism. Thanks to God's temporal conserving grace this
"breaking to pieces" is always hampered, and ultimately defeated,
by the presence of the anchor. Without the divine law-giver there
can be no valid law.

Before norms can become effective in human life, they must be ren-
dered positive. The element of positivizing is an inherent part of the
post historical law-spheres. It is the historical analogy of these spheres
underlining the point that positivation depends on the stage of man's
cultural development. Olthuis rightly suggests that we should view
this `positivization' as a subjective act in which the resultant (the
concretized posited law) rather than the formative human will is
taken up on the law side.... The possibility (as well as the fact)
that human `positivization' acquire normative status rests as a given

in the creation order. It stands as the corollary of the `built-in' in-
herent requirement of the norm-laws of creation that they be recog-
nized and concretized before they are subjectively binding. The
glory of man's task as man consists in this fact that he is called to take
a free, responsible, spontaneous role in the opening-up of the mean-
ing of creation." 35

Such positivization does not take place only when the state formu-
lates some new legal ruling such as the abolition of slavery in the
United States after the Civil War in three amendments to the
Constitution. It can take place when a heathen family adopts a new
mode of life after becoming Christian, or when an apostate labor
union changes its constitution in accordance with biblical norms of
justice. Family, church, industry, as well as the state, all have a law
of their own, qualified in each case by the typical characteristics of
the community concerned.

Of all the norms which should control the development of human
society none has proved of greater importance for human well-
being than that of the sovereign spheres of society. Upon its appli-
cation and concretization in human history has depended whatever
personal freedom individuals have been able to enjoy. Throughout
history first one social sphere then another has sought to dominate
all the others with disastrous consequences for human happiness.

The Bible rejects all theories of society which view social institu-
tions such as the family, the school, the labor union, or the church
institution as part of a greater whole such as the state. It teaches
that no earthly relationship can embrace or give expression to the
religious unity and community of mankind. The basis of all true
community between men lies not in the state nor in big business but
only in the Lord Jesus Christ, the Second Adam "who to our rescue
came." By revealing to us the religious root of mankind in creation,
fall, and redemption by Jesus Christ, God's Word has also revealed
to us the real meaning of human community, in opposition to all
forms of collectivism, individualism, nationalism, church imperialism,
and the deification of the state in both ancient classical and modern
humanist paganism. Neither the family, the church as an institution,
the state, the labor union, nor the business corporation may demand

l^ l
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of the individual the absolute loyalty he can give only to God. In-
stead, each institution and organization of human society is under di-
vine charge to give expression—each in its own unique way—to the
radical religious unity and community that alone exists in Jesus
Christ.

For this reason neither collectivism nor individualism can do jus-
tice to the real nature of social relationships. The dilemma posed
by all apostate theories of society can be overcome only in terms of
the scriptural conception of human society, in which all societal re-
lationships are related back to their origin and firm basis in Jesus
Christ.

In the religious center of his experience alone can man transcend
all of the modal structures of individuality. This conception has had
profound implications for man's understanding of human society.
It inspired the English Puritans to take up arms against King Charles
II, who sought to impose upon the people of England the absolutist
pattern of government of King Louis XIV of France. It led the
Thirteen Colonies to defend their hard-won freedoms against en-
croachment by the English King and Parliament which, claimed to
be omnipotent and sovereign over all aspects of North American
life. Thus Rushdoony points out:

In the American tradition, the word "sovereignty" has a theo-
logical connotation; sovereignty is an attribute of God alone.
The Constitutional Convention of the United States avoided all
reference to the word and concept in framing the U. S.

Consti-tution. In one of the more famous addresses of American history,
on "The Jubilee of the Constitution" in New York, April 30,
1839, John Quincy Adams associated concepts of omnipotence
and sovereignty as essentially one. The former President declared
that the Americans had resisted the concept of Parliamentary
omnipotence. "From the omnipotence of Parliament the colonists
appealed to the rights of man and the omnipotence of the God of
battles." Adams then spoke of "The grossly immoral and despotic
doctrine of despotic state sovereignty, the exclusive judge of its
own obligations, and responsible to no power on earth or in
heaven" as a revival of the old doctrine of Parliament's omnipo-
tence. The concept of sovereignty, he pointed out, was totally
alien to the AmerIcan political tradition.... The term "sphere

sovereignty" as used by Dooyeweerd has reference to the
sov-erignty of God and His law spheres over man, not that man has

any sovereignty in various spheres of human action. This dis-
tinction is basic and needs to be stressed 3 6a

Such an American fear of entrusting too much power into the
hands of any earthly "sovereign" state can be explained only by the
Puritan doctrine of God's total sovereignty over human life as well
as by its teaching of the total depravity of human nature due to
man's fall into sin. As Lord Bryce pointed out in The American
Commonwealth:

Someone has said that the American Government and Constitut-
tion are based on the theology of Calvin and the philosophy of
Hobbes. This at least is true that there is a hearty Puritanism in
the view of human nature which pervades the instrument of 1787.
It is the work of men who believed in original sin and were re-
solved to leave open for transgressors no door which they could
possibly shut. Compare this spirit with the enthusiastic optimism
of the Frenchmen of 1789. It is not merely a difference of race
temperaments; it is a difference of fundamental ideas.36b

It is this recognition of God's sovereignty and man's sinfulness
which distinguishes the American Revolution from both the French
and Bolshevik Revolutions. While the latter revolutions were the
political expression of apostate men's arrogant faith in their own
reason, the former expressed the Christian conviction that the state
is limited under God. (See last note at end of this chapter.)

No less a thinker than Alexis de Tocqueville recognized the vital
role which had been played by religion in the development of
American society. The fundamental theme of his great study, De-
mocracy in America, is that in the last analysis freedom depends on
the manners and beliefs of the men who are to enjoy it. The de-
cisive factor in these manners is religion. American society was, in
Tocqueville's eyes, the society able to combine the spirit of religion
and the spirit of liberty; and were we to seek a single reason why in
America the survival of liberty is probable while in France its future
is precarious, the answer, according to Tocqueville, would be that
American society combines the spirit of religion and the spirit of
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liberty, while French society is torn by the opposition between
church and democracy, or religion and liberty.

According to Tocqueville, it is the conflict in France between the
modern spirit and the church which underlies the difficulties de-
mocracy encounters in remaining liberal and that on the other hand
the kinship of inspiration between the spirit of religion and the
spirit of liberty is the ultimate foundation of American society. Thus
Tocqueville writes:

I have said enough to put the character of Anglo-American
civilization in its true light. It is the result (and this should be
constantly kept in mind) of two distinct elements, which in
other places have been in frequent disagreement, but which the
Americans have succeeded in incorporating to some extent one
with the other and combining admirably. I allude to the spirit
of religion and the spirit of liberty.

The settlers of New England were at the same time ardent
sectarians and daring innovators. Narrow as the limits of some
of their religious opinions were, they were free from all political
prejudices. Hence arose two tendencIes, distinct but not opposite,
which are everywhere discernible in the manners as well as the
laws of the country. Liberty regards religion as its companion in
all its battles and its triumphs, as the cradle of its infancy and the
divine source of its claims. It considers religion as the safeguard
of morality, and morality as the best security of law and the
surest pledge of the duration of freedom.36c
It was Christianity alone which proved strong enough to break

down the ancient classical doctrine of the totalitarian all-embracing
sovereign city-state and Roman Empire. As Dooyeweerd points
out:

From the Christian transcendance standpoint the radical unity
of all temporal societal structures is only to be found in the
central religious community of mankind in its creation, fall and re-
demption by Jesus Christ. This starting point excludes in principle
every collectivist sociological view, which seeks the unity and
all embracing totality of all types of societal relationships in a
temporal community of mankind.... This was the firm starting
point from which Christianity by the spiritual power of its divine
Master broke through the pagan totalitarian view of the Roman
Empire, and cleared the way for a veritable and salutary revolu-

tion of the social world-view. The radical meaning of this Chris-
tian revolution would be frustrated by identifying it with the
Stoic idea of mankind as a temporal community of an all inclusive
character 37

From the scriptural point of view there is not one "monistic" radi-
cal type of social structure which embraces all the other various
social spheres as its parts. The Bible knows nothing of the pagan
doc-trine of the sovereign state which, as Harold Laski pointed out in A
Grammar of Politics, "makes of right merely the expression of a
particular will, without reference to what that will contains." 38 For
this reason the writer entirely agrees with Bernard Zylstra in his
study of Laski's political thought titled From Pluralism to Collecti-
vism that the "alternative to the pitfalls of both an individualistic
conception of the state as well as of a universalistic or collectivistic
monism can be found in political pluralism. Max Beloff's statement
is as relevant today as it was when he commented on Laski's career:
"Clearly, political pluralism is still a vital need nationally, as well as
internationally." 39 Zylstra then points out that "A revitalized social
pluralism requires a more stable foundation than Laski offered (in his
early `pluralist' phase of thought). His `quantitative' pluralism must
give way to a `qualitative' conception, based on a general inquiry
into the qualitative inner nature of the different social structures in-
clusive of the state." 40

Neither collectivism nor individualism can provide us with such an
analysis, since both ignore the structures of individuality of the divine
order of creation which alone present a solution for the problem of
the relation of the individual to the group or other various groups
to each other. Outside the scriptural frame of reference for natural
and social science apostate thinkers have to construct society -ra-
tionally out of the wills of sovereign individuals or of some
ab-solutized sovereign social institution, be it church, state, or big busi-
ness. The principle of sphere sovereignty alone presents us with a
proper insight into the connection willed by God for man and his
social forms, since the individual is never absorbed into any one tem-
poral bond because he is ultimately responsible to God. These
temporal bonds of society are limited in the expression of their au-
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thority over the individual by their own peculiar structure o
individuality.

The Structures of Individuality
The full significance of sphere sovereignty as a philosophical

basis for a "qualitative social pluralism" cannot be grasped apart from
Dooyeweerd's theory of the structures of individuality and the "en-
kaptic" intertwinements between them. He distinguishes the struc-
tures of individuality from the individual things of naive or integral
everyday experience themselves. The latter are the subjects; the
structures of individuality signify the cosmonomic principle of the
subjects, the "structural type."

In the structures of individuality, the modal aspects of the creation
are grouped to form an individual totality, which as a unity over-
arches the modal aspects. The modal structures thus lie at the
foundation of the individuality structures. This does not mean that
the modal aspects assume an identical or an equally important func-
tion in the individuality structures. A structure of individuality
functions in all the modal law aspects of creation, either as subject
or as object. In the language of the philosophy of the cosmonomic
law-idea a thing has a function of subjectivity in all the spheres to
which it is subject, but in a later sphere it has a function of subjec-
tivity. Thus the bird's nest has a function of subjectivity in the first
three spheres, but a function of objectivity in, for example, the
psychological sphere in so far as it can be an object of concern to
the bird, or in the aesthetic sphere, if it forms part of the aesthetic
structure of a painting or a poem. The tree, again, has a function of
subjectivity in the first four spheres, but a function of objectivity in
the legal sphere, if it is the cause of a law suit, or in the aspect of
faith, if it becomes the object of worship of some heathen cult.

But a structure of individuality is not simply a sum of the different
modal spheres in which it has a function of subjectivity. It has an
original modal individuality, Dooyeweerd states, situated in its last
sphere of subjectivity, which he terms the qualifying function of the
structure. This function discloses the anticipatory moments of the
structure. So complete is the control of, say the biological function

of the tree, that the whole tree reveals an individual structure and
internal unity.

It is the biological modality which qualifies a tree, because the last
modality in which it functions as a subject is the biological sphere,
and it is from this sphere that a tree claims its peculiar nature and
original individuality. A tree is clearly qualified by its organic life
function, as the function of its internal destination. Under the
guidance of this qualifying function the prebiological functions
open, in a typical way, their meaning within the internal structure
of the tree. Although the numerical, spatial, kinematic, and physical
functions maintain their own modal structure or character, since
their modal meaning kernel cannot be reduced to that of the bio-
logical aspect, they do indeed receive a typical biological qualification
within the life processes of the tree. Thus the bio-physical and bio-
chemical processes occurring within the living organism are bio-
logically qualified. Only by means of such an analysis can we
avoid the dilemma posed by the controversy between vitalism and
mechanism.

The biological function therefore occupies a cardinal position in
the structure of individuality which constitutes a tree a tree and not
a rock or star. This defining or qualifying function Dooyeweerd
calls the leading or pilot function, since the earlier aspects are typi-
cally directed to this function in the structure of individuality of the
tree.

However, the reality of a thing is not shut off in any single modal-
ity. Thus the structure which constitutes a tree as a thing is also
expressed in the higher as well as the lower modalities. In all the
postbiological spheres, however, a tree functions as an object. The
tree therefore functions in all aspects of temporal creation; but within
this total structure of the tree the aspects are ordered or grouped into
a particular unique individual whole around the leading or pilot
function. This unique grouping around a specific function, Dooye-
weerd terms the structural principle or law to which the individual
thing is subject and which makes its existence possible. The struc-
tural principle of individuality or structural type has constant valid-
ity within the temporal cosmos.
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Each structure of individuality shows a descending order after
higher and lower structural types in which it is gradually more and
more individualized. Dooyeweerd refers to the most comprehensive
type as the radical type of individuality-structure; it embraces all of
the entities whose internal structure is qualified by the same modal
aspect. On this basis he depicts three radical types of prelogical
qualifications: the realm of inorganic nature, the realm of plants, and
the realm of animals. Within these "radical-type realms" one dis-
covers a wide variety, first of sub-types, and finally of elementary
types which comprise only individual entities An additional distinc-
tion, applicable to all individuality structures, is made between geno-
types and variability types. The former belong to the constant
inner nature of an individual whole. The latter do not arise out of
the inner nature of the individual entity but out of its intertwinement
with entities of another nature.

(e) The Social Structures of Individuality

Since man in his temporal existence is not typically qualified by
a particular modal function, Dooyeweerd holds that it is theoretically
unwarranted to speak of "mankind" as an ontological realm in the
way one can speak of a realm of inorganic matter, of plants, and of
animals. In the religious center of his existence man transcends all
of the modal and individuality structures. Zylstra points out that
such a conception of man "has profound implications for one's view
of the temporal social spheres. Because of its biblical starting point
`the philosophy of the cosmonomic law idea rejects sociological
`monism' in a radical manner." 4¹

With reference then to plant and animal life we may say that the
internal principles of the relevant individuality structures constitute
the typical structural "laws" which condition the factual existence of
the individual entities as far as their inner nature is concerned. A
similar state of affairs obtains in human society, with this fundamen-
tal difference, however, that the radical types of the social spheres
are of a normative character.

This implies that the individuality structures comprised of these

radical types, in so far as they concern the invariable inner nature
of the social spheres, are normative structural principles. As such
they require a process of factual human cultural formation and posi-
tivization in accordance with the cultural level of a given society.
This process gives rise to the variable social forms in which the
structural principles of the social spheres are realized and which differ
in accordance with the various cultural areas and the level of his-
torical development of the latter. The Roman Catholic doctrine of
Natural Law with its insistence on the recognition of unalterable,
external norms, valid at all times and places, not only renders abso-
lute the function of the human reason, but also underestimates the
value of man as a culture-forming creature. Our world is subject
to continuous change; new social structures emerge as, for example,
when capitalism replaced feudalism. Such new social structures re-
quire new legal systems. Changes in the historical situation may re-
quire the application of new legal principles. When this happens,
we do not logically deduce these from the historical givens—as the
schools of realism and historicism suppose—but we do discover
them in the meaning structure of the legal and economic modality.
This does not mean that a certain legal or economic norm is no
longer valid; it only means that at different times and places it
requires a different formulation. Only in this way can we do justice
to the principle of cultural development of the potentialities still
hidden in God's creation, which it is one of the tasks of man, created
in responsibility, to make explicit in his historical cultural forma-
tions. If this requirement is not fulfilled, positive human law can
fall into disuse, and it can even become an injustice, when it is no
longer the correct embodiment of a legal, economic, or social norm,
e.g., changes in the law of property in America and Britain and in the
legal status of women before the law since primitive Germanic
tribal days when property was collectively owned and women
treated as chattels and the slaves of men.

According to Dooyeweerd the structural principles which govern
physical reality also define human social relationships and institu-
tions. They are the transcendental conditions of our experience of
the variable factual relations which come into existence in history.
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Within human society these structural principles are of a normative
character.

It is remarkable that one particular aspect always functions in a
qualifying and one in a foundational manner for each of the social
relationships. (See chart at the end of this book.)

Though every social relationship functions in all aspects of
crea-tion, there are always two modal aspects which play a special defin-

ing role. We may speak of these qualifying modal aspects as "the
typical foundational function" and the "typical leading function."

As an illustration let us take the human family. The family is
essentially a typical community of love between parents and their
children, but it rests upon the basis of biological sexual procreation
upon the part of the parents. The moral aspect of love plays the
leading role, and the biological aspect the foundational role, in the
internal structural principle of the family. In considering the rela-
tionships within the family and its relation to other social units, it is
essential that we take the family's individuality structure into account.
It's founding and leading functions give a peculiar individuality to
all of its aspects. Again, the founding and the leading functions can-
not be isolated from each other. The communion of love between
husband and wife cannot be separated from their sexual union. In
married life the communion of love and sexual union are always
interacting, either stimulating and reinforcing the marriage bond or
weakening it.

The family has a structure of authority which is peculiarly its
own. The responsibilities of a father to his children are different
from those of the same father to the childen of his brother or sister.
Likewise, the individuality of the family is apparent in the relation-
ships of authority and subordination which pertain within it. Ac-
cording to God's Word, the husband is the head of the wife as Christ
is head of the Church. Both have authority over their children (Eph.
6:1; Col. 3:20). However, such authority must be exercised lovingly,
and fathers are admonished "not to discourage their children"
(Eph. 6:4).

Likewise, the foundational function of the church as an institution
is historical, since it rests upon its own historical organizational form

as a Christocracy while its leading function is qualified by faith in the
Triune God of the Scriptures. The labor union too is founded in
history and qualified by moral considerations. Of this we shall write
at greater length.

Dooyeweerd also distinguishes between communities and inter-
communal or interindividual relationships. He defines these as fol-
lows:

By "community" I understand any more or less durable societal
relationship which has the character of a whole joining its mem-
bers into a social unity, irrespective of the degree of intensity of
the communal bond.

By interindividual or intercommunal relationships I mean such
in which individual persons or communities function in coordina-
tion without being united into a solidary whole. Such relation-
ships may show the character of mutual neutrality, of approach-
ment, free cooperation or antagonism, competition or contest. 4²

A second social category relates to the level of cultural develop-
ment of both categories of social relationships; here the fundamental
distinction between undifferentiated and differentiated social bonds
is drawn. The process of historical development of human society is
one of increasing differentiation of the social spheres with the con-
sequence that the initial primitive undifferentiated and closed con-
dition of these spheres is broken through.

With respect to the communal relationships, Dooyeweerd makes
two additional distinctions. First, there is the difference between
natural and organized communities. The former, such as the family
in its natural sense, are based on organic life-relations between the
members. These do not need an organized foundation and can be
realized at all times and places in human history, though in variable
social forms. The latter, however, presuppose a cultural power-
organization in human history. An organized and differentiated
community, such as the state or the church, is therefore hound to
certain historical conditions for its realization.

In the second place, communal relationships can be distinguished
into institutional and non-institutional. This division overlaps the
one between natural and organized communities. The former Dooye-
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weerd describes as follows: "By `institutional' communities I under-
stand both natural and organized communities ... which by their
inner nature are destined to encompass their members to an intensive
degree, continuously or at least for a considerable part of their life,
and such in a way independent of their will." 43 Examples of this
type are the natural family, the state, and the church, but also many
undifferentiated organized communities such as sibs, guilds, etc. The
individual is usually a member of a family or a state by birth; not by
the exercise of any choice in the matter. (See chart at the end of
this chapter for The Types of Social Structure.)

For this reason, the family, the state, and the church must never be
placed on the same level of authority as the free associations of society.
In the unfolding process of Western cultural formation the distinction
was drawn for the first time in the history of mankind between the
state and society, largely due to the power struggle between church
and state. At the Reformation Calvin was thus able to liberate the
whole realm of culture from the tutelage of both church and state,
by proclaiming the existence alongside church and state of a third
realm which he called the sphere of the adiaphora, the things indiffer-
ent. This belonged to the court of conscience, where no pope or
king held sway. This area Calvin did not restrict to a few insig-
nificant matters of taste and opinion among individuals. It included
music, architecture, technical learning, and science. In short, Calvin
thought of society as the broad field of personal freedom outside
of the control of the authoritative structures of church and state
in which men and women may associate with each other freely as
individuals 44 Such free associations have in the course of modern
history given rise to an innumerable number of associations, clubs,
and fellowships, and these also must be recognized as sovereign in
their own sphere. As a result of the process of differentiation in
these interpersonal social relations, the individual citizen of the West-
ern world has gained a sphere of private liberty in his private life
outside of all the institutional communities.

Recognition of the religious unity of mankind in Christ as well
as the essentially limited place and function of all such authoritative
institutions as church and state alone can guarantee the free develop-

ment of such an "open society" through which the individual's free-
dom to respond to his divine calling can express itself. 45 At the same
time this development confronts man with the corporate responsibil-
ity to develop and integrate every institution and social organization
in such a way that they may become expressions, each in its own par-
ticular way, of the Body of Christ.

Such a scriptural perspective on human society stands in radical
contrast to all forms of contemporary individualism of the right wing
and of contemporary collectivism of the left wing of modern poli-
tics as well as to the depersonalizing tendencies of the "technological
society" so graphically described by Jacques Ellul in his book with
this title.46 The biblical view of freedom excludes in principle both
collectivism and individualism, and it alone enables us to see the
structural patterns in interlacements between the different types of
human relationships. Thus the internal sovereignty of the social
spheres alone can provide us with a true basis for a harmonius re-
lation between authority and freedom in human society. Man's
service of God as his office-bearer in the creation is the condition of
man's freedom.

The sovereignty of these spheres of society does not mean that
they exist in splendid isolation from each other. Bernard Zylstra
reminds us that if this were indeed the scriptural position it would
disregard a "formidable body of social data." He then writes:

For an observer of the contemporary social scene is immediately
confronted with an amazingly complex system of inter-connec-
tions between social spheres of intrinsically different inner nature
such as the state, ecclesiastical bodies, families, industrial units,
educational and scientific institutions, etc. One of the first ob-
stacles which a pluralist social conception must overcome concerns
an adequate account of this complexity without resorting to a
universalist sociology. In other words, the question is whether the
different social spheres can indeed maintain their intrinsic identity
in the interweaving processes of modern society; ... how can the
multiple social relationships be adequately accounted for without
considering them as parts of a more encompassing whole? 47

The sociology of the Cosmonomic Law-idea answers this pertinent
question in terms of its theory of "enkaptic interlacement." Briefly
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stated this means that the social spheres must be considered as existing
in close connection with each other. The social forms, in which
the internal structural principles of the social spheres are given a
factual concrete shape in human history, are the junctures of numer-
ous intertwinements between social spheres of different inner nature.
Just as the human body consists of three enkaptically interwoven yet
different structures of individuality, e.g., biological, psychical, and
pistical (faith), so society consists of numerous enkaptic interlace-
ments of different structures of individuality. The family, for ex-
ample, is typically interwoven with marriage, but the family is also
interwoven with the institution of the state which legalizes it and
with the church which blesses it in God's name. The family func-
tions enkaptically within the state, and the church yet still remains
intact as a family structure. The marriage ceremony establishes the
link between the marriage community and the state without disturb-
ing the inner nature of either social structure. Dooyeweerd rightly
insists that this relation of enkapsis between two heterogeneous social
spheres must be sharpily distinguished from the relation of a whole
to its parts.48 The latter is present, for instance, in the relation be-
tween a state and its provinces. But a part-whole relation does not
obtain between social spheres of a different individuality structure.
That is, if a social bond exhibiting a distinct structure of individuality
is bound "enkaptically" within another social bond of a different
nature, the former will attain an enkatpic function within the latter,
which does not belong to its inner sphere. But within its own inner
sphere—determined as it is by its particular structural principle—the
social bond has "sphere-sovereignty" and maintains its intrinsic
typical character. In short, a civil ceremony of marriage enkapti-
cally links marriage to the state without making marriage a function
of the state. Likewise, a university may receive grants from the state
without becoming its servant, though such a danger always exists.
A trade union may be closely connected with a government depart-
ment in carrying out labor policy, but this does not necessarily in-
volve the subordination of the former to the latter institution. If
these social institutions are genuinely seeking to express their own
normative internal structural principles, they will maintain an au-

thentic existence which need not be derived from nor beholden to
the state. Here, as in the realm of personal freedoms, the condition
of corporate freedoms of such associations is eternal vigilance.
Unless the will to be independent of state control exists in the human
heart, no institution can hope to resist encroachment by the leviathan
state. Such a will to freedom has in actual historical experience been
found to arise only out of a living faith in the God and Father of
the Lord Jesus Christ. This should not be surprising, for did not
Christ tells us, "I am the way, the truth and the life" (John 14:6)?
Only as we walk in His way, believe in His Truth, and share in His
life can we hope to remain free of domination by the apostate forces
of darkness which today are seeking to destroy the glorious liberty
of the sons of God.

Deep in the fabric of Anglo-Saxon society there is embedded an
apostate humanist conviction that religion divides men but reason
unites them. Ever since the days of the Cambridge Platonists in
England during the seventeenth century there has increasingly taken
hold of Anglo-American society a belief in the dogma of the com-
monness of reason and in the possibility of community between
men apart from a common allegiance to the rule of Christ. In this
rationalism we have a major historical factor in the rise of the hu-
manist idea of society as being based upon man's sovereign will and
reason rather than upon God's. Religion must be confined strictly
to men's private lives because it is sectarian and breaks up community
between men. Thus in seeking for a basis for human society human-
ists have sought to find a common ground and field in the non-re-
ligious areas of life. Here true unity can be attained and civil liberties
safeguarded. All can be satisfied and all can receive equal treatment
provided men do not allow their private religious convictions to in-
trude into the non-religious areas of life.

As an example of this apostate humanist drive to exclude religion
from modern life we may cite the 42nd Annual Report of the Amer-
ican Civil Liberties Union, which clearly states: "The best guarantee
of religious freedom ... is to keep the state out of religious affairs.
Neither the public school nor any other agency of government
should be used to promulgate any or all religious faith.... The
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practice of religion properly belongs to the church, synagogue and
the home." 49

For the same reason, no doubt, the signers of the recent Marlow
"Declaration on Social and Industrial Relations" which included the
present Archbishop of Canterbury, A. M. Ramsey, and the Moder-
ator of the General Assembly of the Church of Scotland and the
Roman Catholic Archbishop of Birmingham, saw fit to make no
mention of their own faith in Jesus Christ as Lord of industry. In-
stead, these modernistic churchmen also appealed to some supposed
common reason and principle of social utility to bind managers and
workers together into community. The Marlow "Declaration" in fact
states that: "Society is created by man for man. One cannot take
from society without giving in return." No true Christian could
possibly subscribe to such a doctrine. Society is created by Almighty .

God for His glory. The "Declaration" also states:

A happy and smooth working industrial partnership requires that
(a) the dignity of man is respected at all times,
(b) there is an effective system of negotiation and consultation

using all appropriate methods, and
(c) responsibility is fully accepted individually and collectively. 50

Such a humanistic faith in man's dignity apart from any recognition
that he has been created in God's image and apart from the fact
that Christ died for him is a sorry basis upon which to rebuild indus-
try. As J. S. Whale has well written in the Protestant Tradition:

If there be no living God, the sovereign Creator and Redeemer
in whose image man is made, why should the individual take prec-
edence over the mass; over Party, or Nation or Race? Why
should the ant be more important than the ant-heap? Take away
faith in the living God who made man for himself, and who over-
arches the whole human scene in his transcendent sovereignty—
and the special status of the individual is gone. That place of
honour which liberal philosophy claims for him is his only because
Christ died for him.... It is precisely in those countries which
care nothing for Christ's death that in a very short space of time
they come to care nothing for a man's life... .

It has become increasingly evident to us that the sacred right of
the individual human person is a sacred right, but only because
it presupposes dogmatic faith in a revelation from on high. The
sanctity of the free personality of man is going to depend in the
future, as it has done in the past, not on the so-called decencies of
man, nor on the benevolent paternalism of the welfare state, nor
on the tender mercies of private enterprise, nor on the visionary
operations of inevitable progress, but on the vitality of super-
natural religion; in short, on the vindication of the Crown Rights
of the Redeemer in His Church. Protestants stand for the two
ideas of supernatural religion and liberty; for these two ideas in
combination; and for the historic conviction that in the long
run you cannot have either alone. You must have both together,
or neither; since God's service is perfect freedom, and since it is
only in freedom that God can be truly served. 5¹

Unfortunately, today the apostate humanists are bent on keeping
God out of both the public school and the field of labor relations.
In North America both the public school and the "neutral" union
adhere in principle to majority rule and both fail to honor the rights
of the minority. Both offer fringe benefits to the minority; the public
school permits those having conscientious objections to be released
from class. The labor "bosses" permit those having conscientious
objections to the union to seek work elsewhere. Neither gives an
answer to the question: How can there be freedom for parents to
educate their children according to their religious convictions on an
equal footing with non-Christians if their convictions do not agree
with those of the government schools? There can only be freedom
and justice for all in the realms of civil rights, education, and labor
when all men recognize that life is religion and that religion does in
fact penetrate all areas of life and will not stay confined within the
limits in which the apostate humanists have tried to enclose it.

In The Politics of Mass Society, William Kornhauser reminds us
that the mere fact of a multiplicity of associations in a society does
not necessarily provide the conditions of pluralism that alone can
assure the survival of personal and communal freedoms. The popu-
lation of a society could be organized into a set of associations that
merely served the interests of the state as in the case of the Hitler
Youth movement. He therefore argues that what is required for a
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pluralist society is a multiplicity of affiliations, wherein no one
group is inclusive of its members' lives. Thus labor unions have
members of various ethnic and religious groups, churches cut
across class lines, and political parties draw from a heterogeneous
range within the population. Such extensive crosscutting affiliations
prevent one line of social cleavage such as class from becoming domi-
nant. In Kornhauser's view the essential condition for a liberal
democracy is the existence of a number of autonomous secondary
associations which reduces the vulnerability of their members to
domination by elites. In other words, it is the pluralist type of
society which we have advocated in this chapter to which
Korn-hauser turns as a protection against any trend towards totalitarian
democracy. He writes:

In summary, a liberal democracy requires widespread partici-
pation in the selection of leaders, and a large amount of self-
governing activity on the part of non-elites. It also requires com-
petition among leaders and would-be-leaders, and a considerable
autonomy for those who win positions of leadership. The basic
question arises, what kind of social structure will meet these con-
ditions of liberal democracy? The theory of mass society ex-
pounded in the present study implies that social pluralism is a
social arrangement which performs this function. A plurality of
independent and limited-function groups supports liberal de-
mocracy by providing social bases of free and open competi-
tion for leadership, widespread participation in the selection of
leaders, restraint in the application of pressures on leaders, and
self-government in wide areas of social life. Therefore, where so-
cial pluralism is strong, liberty and democracy tend to be strong:
and conversely, forces which weaken social pluralism also weaken
liberty and democracy. 5²

While welcoming Kornhauser's thesis we would conclude this
chapter by pointing out that liberty and democracy first require a
recognition of God's sovereignty and the will to remain free and
independent of enslavement by the state, which the Spirit of Christ
alone can provide.

*(Adapted from M. Vrieze's Introduction to Sociology sylIabus lectures
delivered at Trinity Christian College, Chicago, in 1968.)
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analysed without any reference to good or evil. Social life is thus found
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46.

resting on institutions which fulfill certain functions for the maintenance
of society. And this being all that the sociologist is able to say, according
to functionalism, the terms by which he will describe the achievement of
the noblest function in society will apply equally to its vilest aherrations.
Social stability thus becomes the only accepted value. Is not the stability
of eviI the worst of alI evils?
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In his Pluralist Democracy in the United States (Rand McNally, Chicago,
1968), Robert A. DahI forcihly argues the case of political pluralism in terms
of American politicaI experience. He writes:

The fundamental axiom in the theory and practise of American pluralism
is, I believe, this: Instead of a single center of sovereign power there must
be multiple centers of power, none of which is or can be wholly sovereign.
Although the only Iegitimate sovereign is the people, in the perspective of
American pluralism even the people ought never to be an absolute sovereign;
consequently no part of the people, such as a majority, ought to be abso-
lutely sovereign.

Why this axiom? The theory and practise of American pluralism tend to
assume, as I see it, that the existence of multiple centers of power, none of
which is wholly sovereign, will help (may indeed be necessary) to tame
power, to secure the consent of all, and to settle confIicts peacefully:
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1. Because one center of power is set against another, Dower itself wilI be
tamed, civilized, controlled, and limited to decent human purposes, while
coercion, the most eviI form of power, will be reduced to a minimum.

2. Because even minorities are provided with opportunities to veto solutions
they strongly object to, the consent of all wilI be won in the Iong fu n .

3. Because constant negotiations among different centers of power are nec-
essary in order to make decisions, citizens and leaders will perfect the
precious art of dealing peacefully with their confIicts, and not merely to
the benefit of one partisan but to the mutuaI benefit of alI parties to a
conflict (p. 24).

The writer would agree with the ahove statement with the one provision
that God and not the people is sovereign in society. Only the biblicaI frame-
work discussed in this chapter can provide an adequate safeguard for both
freedom and pluralism. R. J. Rushdoony has also shown that recognition of
God's sovereignty is the only foundation of social order in his The Foundation
of Social Order (Presbyterian and Reformed Publishing Company, Nutley,
N. J., 1968), pp. 219-226, where he proves that apostate humanism is the enemy
of both freedom and pluralism. In The Politics of Mass Society, W.

Korn-hauser argues that an essential condition for a liberal democracy is the existence
of a number of autonomous secondary associations which reduces their vulner-
ability to domination by elites. Pluralism is for him the answer against totali-
tarianism (New York, 1960). Also James B. McKee, Introduction to Sociology
(New York, 1969). "The Conditions for Democratic Order," pp. 462-465, for a
good criticism of Kornhauser's thesis. For a discussion of the differences be-
tween the American and French Revolutions see R. A. Nisbet, The Socio-
logical Tradition, p. 31ff.

Chapter Seven

THE ECONOMIC AND SOCIAL CHURCH MILITANT

(a) The Case for Christian Economic and Social Action
"All power is given unto me in heaven and earth. Go ye therefore,

and teach all nations . . . to observe all things whatsoever I have
commanded you; and lo, I am with you, even unto the end of the
world" (Matt. 28:16f.). In these splendid words of the Risen Christ,
spoken just before his Ascension and Exaltation into Heaven, Chris-
tians received the great commission to win back mankind to God's
service. Our Lord here makes the stupendous claim that He is Lord
of all lords, King of all kings, and ruler of all things in heaven and

;earth. That is to say, He claims that He has a share in God's supreme
sovereignty and that all authority has been given to Him in heaven
,and earth.

All authority means the supreme right to appoint to office. Christ,
the second Person of the Godhead, possesses absolute sovereign au-
thority. As such our Lord Jesus Christ is the full and complete office

',bearer, and He is therefore the origin and source of all power exer-
cised on earth. Christ has delegated only partial sovereignties to men.
In Him alone all these earthly sovereignties are united in an undivided
service of God that involves nothing less than the redemption and
reformation of the whole of human life.
 Christ only delegates authority to persons occupying various posi-
tions in society. Thus parents obtain their authority over their chil-
dren not from the state, as humanists suppose, but from Christ (Eph.
5:1ff.). Thus the government obtains its authority to exercise the
sword of justice over its citizens not from the will of the majority of
the people, as liberal democrats suppose, but from Christ (Rom. 13).
As the King of common as well as of special grace, the Lord Christ
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has instituted the "office" of government on account of human sin-
fulness. As such the authority of all earthly governments is from
Christ himself, to whom they are ultimately responsible. While the
people may rightly elect their rulers, they must never forget that the
ultimate authority of government comes from Christ, which they
must obey for conscience sake.

Since Christ alone is supreme, the authority exercised by men is
limited. For this reason no single earthly institution can or should
exercise a totalitarian, all-inclusive authority over men. Such an all-
inclusive authority is given only to Christ as the Second Adam and
the head of the new humanity (Col. 1:16). Only Christ possesses
absolute sovereign authority and power, and He alone is the origin
and source of all authority exercised on earth.

Today many Christians would seem to have forgotten Christ's
claim that all power has been given to Him in heaven and earth.
They seem to have identified power with brute force, and, misled by
this identification, they consider it unchristian to strive for the ac-
quisition of power for the sake of making Christian principles and
God's creational-structure permeate into the institutions of modern
society, by means of Christian social and economic action and Chris-
tian organization. For such pietists the question of power may not
even be discussed by Christians.

In his influential work, The Divine Imperative, Emil Brunner :

taught that the state is essentially a power organization and therefore
under the influence of the demonic. The Christian may speak of
love and justice, but as soon as he brings power into the picture he
listens to the voice of Satan.

In the same way advocates of the abolition of capital punishmen
argue that the use of the power of the sword of justice in executing
convicted murderers is totally unscriptural, while pacifists argue tha
no consistent Christian can take part in the exercise of military
power.

Such a misrepresentation of the biblical doctrine of power poin
only to the fact that these modern Anabaptists have forced the scr
tural doctrine of the creation of the world by Almighty God int
the background of their thinking about power.

Lacking a biblical concept of power, they can no longer under-
stand the redemption brought about by Christ in its full and power-
ful scriptural sense. For such people Christ has not come to redeem
the whole of life but only a part of life, namely a man's private sub-
jective states of mind and feeling. The unbiblical nature of this point
of view becomes obvious as soon as we remember that God revealed
himself as Creator of the world in the original fulness of power.
The Bible teaches that God is the Almighty One (the All-Powerful
One), the original and only source of power, from whom all other
manifestations of power in the universe are derived. There are,
therefore, no limitations to God's power, by which the world
was made; with God all things are possible and nothing is too hard
for the Lord (Mark 10:27; Jer. 32:17; Gen. 18:14). Of course, the
power of God is not thought of in the Bible as capricious; it is always
qualified by God's righteous and holy will.

By the great cultural mandate, `Be fruitful and multiply and re-
plenish the earth and subdue it and have dominion over it" (Gen.
1:28), man is called by God to share in God's power of giving form
to the forces of nature. Just as the Lord God is sovereign over the
creation and has brought forth many wonderful and noble works,
so He has given to man His image-bearer control over the earth as
his dominion. Culture, industry, and science are in fact man's life
task. In this cultural, industrial, and scientific task man has been
called by God to take the raw materials of God's creation and by
means of his art, science, and technique bring out all the ipossibilities
which are hidden in creation. Thus Faraday was serving God just as
truly in discovering electricity as Luther was in discovering the
great truth of justification by grace alone in his monk's closet.

Unfortunately, as a result of the fall of man, this position of power
to which God had called man took on an idolatrous direction. In-
stead of using his power for God's greater glory and the benefit
of man's need and the improvement of man's estate, sinful man now
used it and still uses it for his own selfish ends.

But then Christ came. As Redeemer He revealed himself anew as
the One who possesses power in the fullest sense of the term. And



364 	 REFORMATION OR REVOLUTION 	 THE CHURCH MILITANT 	 365

He calls all. His disciples to the task of spreading the power of the
gospel to all nations.

This power of the gospel of free sovereign grace must never be re-
stricted as it has become restricted by pietistic Protestants merely to
the salvation of individual souls. Instead it must be seen to include
the whole of human life, culture, and science. When Christ saves a
person He saves the whole person, not just part of him. Christ
changes the whole temporal as well as spiritual direction of a per-
son's life when he changes a person's heart by cleansing him of sin.

Obviously this spiritual power of the gospel differs from the
sword power of the state. And both of them differ radically from
the power of science, of art, of industry, or the social power of labor
unions or radio or television.

But regardless of the concrete situation in which the historical and
cultural formation of power reveals itself, it is never brute force as
abolitionists and pacifists suppose. It is always grounded in God's
creation and in God's original cultural mandate to man to have do-
minion over the earth. As such the exercise of power, whether po-
litically, economically, artistically, scientifically, or ecclesiastically,
has nothing demonic about it.

The Lord Christ explicitly calls himself the ruler of the kings of
the earth. He claims for His service even the sword-power of the
state, since to Him has been given all power in heaven and earth
(I Cor. 15:25).

Only sin can place power in the service of the demonic, but this
is true also of all the other good gift goods of God, including life
itself, our feelings, our thoughts, justice, sex, business, science, etc.
In so far as power has been entrusted to man as God's servant and
creature, it always bears a cultural stamp. Power brings with it an
historical task, imposed by God on man at his creation; the great
task of giving form to the material aspects of God's creation, and of
which the bearer of power will one day have to give an account.

Thus the businessman will one day have to give an account before
Christ of the use to which he put his powers of leadership and

enter-prise. The labor union leader will have to account to Christ for the
use to which he has put his powers of persuasion and leadership over

his union members. Likewise, the father and the mother of the use
to which they put their parental powers over their children and the
politicians of the use to which they put the authority entrusted to
them by Christ in the exercise of the powers of government over
their fellow men. Even the artists and the scientists will have to give
an account to God of the use to which they put their special powers
and gifts. Such a prospect of a future judgment upon all our earthly
activities should provide us with the incentive to use our powers and
abilities as responsibly and as conscientiously as we can.

Christ not only claims to be the only true source and origin of
power, but He also calls upon all His disciples to "be witnesses unto
me both in Jerusalem, and in all Judaea, and in Samaria, and unto the
uttermost part of the earth," after they "shall receive power, after the
Holy Ghost is come upon you" (Acts 1:8).

For this reason we must reject as unbiblical and disobedient to
Christ's great commission Karl Barth's repudiation of Christian social
action and organization. As Dooyeweerd says of Barth's teaching:

Culture is bound to human society, which in its turn demands
cultural formation, i.e., a controlling manner of shaping social
relations between men. All power is derived from God. . . .
Christ has said that all power on earth and in heaven was given
into His hands. The horror of power-formation for the sake of
the fulfilment of the Christian task in the cultural development of
mankind is, consequently unbiblical. The Church itself is histori-
cally founded in power over men by means of the organized serv-
ice of the Word and the Sacraments.

Doubtless, every power given in the hands of man implies a
serious risk of abuse. But this state of affairs can only accentuate
the normative meaning, it can never justify the opinion that power
in itself is an evil.'

The question which Barth fails to ask is: To what ends will power
in fact be used? For used it will be, either in the service of Christ or
of some false god or idol.

In the Great Commission Christ makes it clear that power of all
kinds must be used in His service. Human life in its integral wholeness
is the service of the one true God whom Christ revealed or of the vari-
ous absolutizations of one or more relative aspects of creation. Christ
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wishes to rule over all aspects of our lives. He did not die on the
Cross and rise again just to make us "religious," but to make us new
men and women, and to provide us with a new basis for the integra-
tion and organization of our lives, and thus to build up a new Chris-
tian culture and society.

The formation and exercise of power are not, as has often been
supposed, subject to natural laws, but rather they are subject to es-
sential norms and creation principles. And these norms are of an
intrinsically historical nature, since the process of historical develop-
ment has been placed under certain norms by God himself, norms
to which nations and their rulers are equally subject. As Christ's Body
in the world we are to struggle for nothing less than the redemption
and reformation of society as a whole, since "nowhere in all of human
life and society," as Abraham Kuyper pointed out, is there so much as
an inch of space and time which Christ does not claim, `It is Mine.' "

The Christian's duty is to make sure that these norms are obeyed
rather than violated. To refuse to take specifically Christian action
in the economic and social spheres is simply to surrender these
spheres into the hands of non-Christians. Whether the Barthians
like it or not, all economic and social action is religion in the sense
that it serves the cause of either the true God whom Christ revealed, or
some false god. Since all human life is lived out of an ineradicable and
fundamental religious relation either to the true God or to some
false god, all economic and social life must express the belief of
those who are engaged in it. This is true even when it is denied;
its truth is rooted in the sureness of God's creation ordinances. Thus,
the economic and social life of men will disclose the same
funda-mental religious antithesis of direction that characterizes human ;

life as a whole. In their ultimate presupposition or faith principles,
the "ways" of men diverge. Faith, which is the gift of God, thus
becomes the wedge that divides humanity. Augustine long ago saw
the City of God in this world as the work of God's grace in the
hearts and lives of men and as being opposed to the kingdom of
darkness which arises out of an apostate faith of a rebellious hu-
manity.

The biblical doctrine of the antithesis refers to the enmity tha

God has put between the seed of the woman (the Incarnate Word
and all those who are incorporated by grace into Christ's Body) and
the seed of the serpent (all those who still live in enmity with God
and who persist in their apostasy from Him) (Gen. 3:15). It is this
act of God which has determined the history of mankind as Augus-
tine clearly understood. Ever since Christ came into world history
a great struggle has been waged between the "children of the light"
and the "children of darkness." 2 An opposition exists between
human lives lived in apostasy from God and human lives lived in
obedience to God. Since this antithesis roots itself in the hearts of
men, it does not merely affect the periphery but the whole of men's
lives, and this includes their economic and social activities. Not a
single aspect of human life lies outside this antithesis between the
service of God and the service of Satan. For God is sovereign over
His creation, and Christ's kingship extends over the whole of culture.
As Henry Van Til well put it:

The doctrine of the antithesis rightly interpreted holds to a
duality in culture corresponding to the duality in the race—a
belief-ful culture and an apostate culture; for there is no possi-
bility of reconciliation between Belial and Christ, hence no com-
munion (koinoonia), that is, spiritual fellowship. In principle,
therefore, the antithesis (between the Christ of God and the
world organized apart from Him) is absolute. It admits of no
compromise. It permeates to the whole of existence; it leaves no
area of life untouched .3

For this reason the Reformed Christian believes that, if the Chris-
tian religion is to exert any cultural forming influence upon the life
of modern society, it simply must live out of its own distinctive po-
litical, economic, and social principles.

In his famous inaugural oration at the founding of the Free Uni-
versity of Amsterdam in 1880, Abraham Kuyper gave the first
Scientific formulation of this Reformed doctrine of the antithesis. He
pointed out that this reality, which is observable throughout the
history of the world, is rooted in the point of departure that char-
acterizes every system of thought which proceeds from the human
heart. Through regeneration a man becomes a new creature in
Christ, so that his consciousness is changed, his mind enlightened by
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the Spirit of God to understand the revelation of God given in the
Scriptures. Kuyper drew the conclusion that there are two kinds
of people in the world, the believers in Christ and the unbelievers,
the obedient and the apostate; hence, also there must of necessity
follow two kinds of science, art, politics, economics, labor unions, etc.

Accordingly, no regenerated Christian can escape the dilemma
the antithesis sets forth if he or she really takes seriously the uni-
versality of Christ's Kingship and the central confession of God's
sovereignty over the whole cosmos as Creator. Of this antithesis
Dooyeweerd says:

Many peace-loving Christians ... do not recognize that this
antithesis does not draw a line of personal classification but a line
of division according to fundamental principles in the world, a
line of division which passes transversely through the existence
of every Christian personality. This antithesis is not a human
invention, but is a great blessing from God. By it He keeps his
fallen creation from perishing. To deny this is to deny Christ and
His work of redemption in the world. 4

The Christian economic and social task is thus concerned with
the inner reformation of man's industrial and social life as an aspect
of the integral renewal of our whole life in obedience to Jesus
Christ.

Christian economics and Christian trade unionism are not a ques-
tion of details and of piecemeal reconstruction of the economic order
but a question of applying Christian principles. Christian economics
takes its origin in the Christian's acknowledgment of the total sov-
ereignty of the Word of God over the whole of human life.

For this reason it should be clear why Christian economic and so-
cial action can never mean simply a question of getting Christian per-
sons into existing economic and neutral trade union positions. Many
Christians think they can best serve Christ by joining so-called
neutral business enterprises and labor unions and trying to influence
them as best they can. However, the whole point is that Christian
economic and social action is not doing things according to the pat-
terns of behavior accepted by apostate humanists; it is doing the will
of God as revealed in the Holy Scriptures in the economic and busi-

ness sphere of human society, exercising our office as God's prophets,
priests, and kings to recover the social order for God and His Christ.

Comparing the Gentiles and the Christians, Peter says:

They stumble, in disobeying the Word; to this destiny they
were ordained. But you are "A chosen race, a kingly priesthood,
a holy nation, a people for God's prized possession," that you may
proclaim the mighty deeds of Him who called you out of darkness
into His marvellous light-you who aforetime were "no people"
but are now "the people of God," who "knew not God's mercy,"
but now know his mercy. 5

Commenting on this wonderful passage F. W. Beare writes:
There is considerable boldness in the language which describes

the Christian Church as "a race," "a nation," "a people"—when
in literal fact it embraced members of many different races and
nations.... Yet it must be remembered that there was a distinct
tendency in the ancient world to think of religion as the essential
basis of community, and of common religious observances as the
determining feature of nationhood and the one really significant
factor of homogeneity. The biological factor was involved only
in so far as it was itself conceived to have a religious basis; and
the lay state which regards religion as irrelevant to its proper
functioning and so leaves it to the discretion of the individual,
was undreamed of. Even Rome, which accorded a wide tolerance
to private cults ... and largely removed civil law from the sphere
of religion, continued to look upon the official religion as the
necessary centre and safeguard of the common life; and the an-
cient city state was built upon the civic religion, in the rites of
which all citizens participated. . . When men withdrew pur-
posefully and openly from participation in the rites of the official
religion, as Christians were bound to do, then they ceased to be
members of the community in any effective sense; the old ties
of relationship were broken. Negatively, therefore, those who
became Christians had no more part in the race or nation of their
birth; and positively they formed new ties, and were united in a
new community which was less a private brotherhood like those
of the mystery religions, than the unifying bond of all existence
which we find in the nation or the state. The Romans already
regarded the Jews not as one race among many, but as a race
apart, and they came in no long time to regard the Christians as
a "third race," distinct from the Jews and from the generality
of the Empire's inhabitants, loosely designated "Romans." This
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description of the Christian society by Peter, therefore, was by
no means an extravagant image, but a penetrating perception of
the true situation and character of the Church.°
Are modern Protestant pietists in the English-speaking world

known as members of a Third Race, or have they too become a
private brotherhood like those of the ancient mystery religions?
The great apostle to the Gentile world, Paul, like Peter, also called
upon Christians to find a distinctive Christian avenue to deal with
the disputes that had broken out among them. Rather than take
their troubles and disputes before an unbelieving judge, Paul enjoins
us to "suffer loss and injustice" and to find their own Christian so-
lution in terms of the power of the Cross and Resurrection of Christ
and to appoint suitable men within the church to settle such disputes
in the future (I Cor. 6:1-11).

While Christians cannot leave the world, they must become sep-
arated from the motives and habits of apostate heathen Graeco-
Roman culture, science, industry, and politics. Their social inter-
course must be arrested wherever possible from the corrupting in-
fluences of the pagans. Only then will it become possible for Chris-
tians to conduct themselves properly as followers of the new way
of life Christ began toward "them that are without" (I Thess. 4:12;
Col. 4:4-5; I Tim. 3:7; I Cor. 5:13; 6:1-11). According to Paul
Christians should form a closely knit community with a style of liv-
ing and culture all its own. Christians are to unite in order that
they may the better build up the Body of Christ. Commenting on
Paul's striking description of the Church as the Body Of Christ, Cal-
vin Seerveld well says:

What is the Body of Christ? It is that union of men who pro-
fess that they with body and soul, in life and death, are not their
own, but belong to their faithful Saviour Jesus Christ out of
whom, through whom and to whom they live as their head. The
body of Christ is this communion of men called together by the
living Word, all those who respond, willing to submit their whole
lives openly to Christ's lordship.

No monolithic, universal ecclesiastical institution is intended.
The Biblical mandate to build up Christ's body aims its impera-
tive directly at every single part of that body in its specific work-

ings. Believing teachers, for example, are enjoined to grow to-
gether, to study in concert, to mature in uni-versity, so that the
educational eye of Christ's body may get keen vision with depth.
The Lord asks Christian workers, for another example, to edify
one another, that is, to build one another up, to encourage and
help the other believer in his working capacity, to consolidate
their resources, to unite, so that the laboring arm in the kingdom
of God be supple and strong—that's logical! That's Biblical.
... Building up Christ's body is not a matter of human preference
or not; it is a matter of God's directive... .

United Christian workers are not "separated" from their fellow
man and unbelievers—that's a laugh. We confront them daily.

The question is how are God's workers to confront them?
As individuals secure in their personal faith, doing a silent, honest
day's work in the factory, keeping out of trouble, witnessing
briefly at lunch hour conversations? Does that answer Revela-
tion's call to grow up in Christ's name? I do not mean to play
down personal testimony, but I do challenge the reduction of
"witness" to individualistic testimony. And I call into question the
mean spirit of a current atomistic Protestantism which has no
sense of Christ's lordship over earth, sea, sky and society, which
is content to "save souls" for heaven, and which has made such
inroads in American reformed circles mostly because the rich
Biblical, Reformational directive of "communal witness" has not
been an operating principle in our lives. The Christian is not in
this world alone, but is a member of Christ's body. And the
Christian's task in the world is not to be conceived in terms of
missionary evangelism, but evangelism is to be vigorously carried
out in the context of building up Christ's body. To be fuzzy on
this point is to surrender the deep Biblical insight and focus of a
covenantal faith that is relevant for time as well as eternity. Once
this Biblical injunction to build up Christ's body is lost, with its
intensive orienting power for every saint's creational existence, the
converted fruits of an individual's witness and the church's
preaching have no framework, directive, program to follow to
express the effected salvation of their life—it is the life of man in
its full-orbed reality which is saved, is it not? 7
The Gospel is precisely the glorious proclamation that the total

life of mankind has in Christ the Second Adam been re-directed to
God in its new Head. Humanity and humanity's life-in-the-world,
i.e., men together, corporately in the totality of their temporal ex-
pressions, and in all their manifold relationships and ways of as-
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sociating with each other, have, in principle, been saved, are being
saved, and will be saved in Christ.

Accordingly, Christian social action is not something individual
Christians can do on their own in individuai witness and evangel-
ism. The Christian's social and industrial task is part of the divine
assignment, part of the cultural mandate to mankind; but it is now
a task given to God's chosen people, the men and women of the
Third Race, the renewed humanity, to accomplish together out of
their new knowledge of the Truth which is in Christ and in the
power of Christ's resurrection and His outpoured Holy Spirit. Chris-
tian social action is thus an aspect of our building together the genuine
community of the Kingdom of God that is sure to destroy all the
other false communities of kingdoms of apostate men who serve the
principalities and powers of the old world of sin and darkness!'

As Christian employers and workers in modern industry we are
called to do God's will and to exercise our office according to the
will of our Sovereign God as revealed in His Word. In this we are
but followers of Christ in the scriptural sense of the term. Christ
was the great Ebed Jahweh (Servant of God) who came to do His
Father's will; to stand faithful in the office of the Second Adam, to
be the servant of God in the whole of his Father's creation. The
will of the Heavenly Father, we read in Colossians 1:19, was through
himself (Christ) to bring all things whether in heaven or earth back
into a right relation to the Father. Everything that has been dis-
rupted and distorted by sin, including both men and their social and
political institutions, are to be brought back into obedience to God's
ordinances and laws. Here is the cosmic scope of the redemption
achieved by Christ on the Cross, the re-creation of God's fallen world
(Rom. 8:19-23). This is the coming of the Rule of God, the righted
creation which it is every Christian's task in life to serve (Matt.
6:33). Our Lord himself pointed to the parallel between His own
work and ours when He said: "As thou hast sent me into the world,
even so have I also sent them into the world" (John 17:18).

We are sent into the world to share in Christ's anointing, so that
we may become once again a kingdom of priests unto our Sovereign

God. Thus, Christ saves the creation by first restoring his cultural
agents to a new obedience. As Henry Van Til well puts it:

Christ is the transformer of culture, as Schilder maintains, for
He is creating here and now in this present evil world a kingdom of
truth. For this Calvin gave his full measure of devotion in trans-
forming Geneva from an immoral cesspool to a model of Chris-
tian living, according to contemporary witnesses. For if man,
the producer of culture, is a restored prophet, priest and king,
his culture must of necessity be renewed. For this is the new
obedience to which Christ calls his followers since they are in the
world but not of the world. Believers as restored creatures are
called along with the rest of mankind to engage in cultural activ-
ity, in which they present their whole being as a living sacrifice
unto God (Rom. 12:2). . . .

Calvinists, then, under the kingship of Christ confessedly possess
a global view of culture as an all encompassing task to bring all
things to the obedience of Christ, since he has given the assurance,
"All things are yours, and ye are Christ's and Christ is God's
(I Cor. 3:22).9

Consequently, Christian power formation is inevitable, for it is
but the natural outcome of our obedience to Christ our King and of
the binding, unifying, and consolidating power of the Word of God
which grips the hearts of men and directs them so that they can
exercise their office as loyal servants of Jesus Christ.

It is from this scriptural dynamic that Christian power organiza-
tions are born. Let it be well understood that the real strength of the
Christian organization does not depend on the number of people
who support it, or on the amount of money in its treasury, or on the
measure of recognition and respect it receives from the secular apos-
tate world. As Gerald Vandezande points out from his own experi-
ence as business manager of the Christian Labour Association of
Canada for the past ten years:

The genuine power of the Christian labor organization and the
Christian political party is from Jesus Christ Himself to whom
all power belongs and who, therefore, sends his anointed servants
into the world to demand that human life in its entirety be obedi-
ent to the divine law-order. Christian organizations are the con-
cretization, the actualization of the whole-hearted faith-commit-
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ment of men and women who earnestly strive to carry out the
Lord's command to be his obedient servants in close communion
with all who are also rooted in Jesus Christ. 10

The great Christian philosopher of culture in the Netherlands,
K. J. Popma, has likewise spied out the secret dynamic of the Chris-
tian power organization. He writes:

Christ makes of his own a second division in his army of which
he is himself the commander in chief and first division.... He
goes forth, conquering, and carries his own along with him in
his victory ... , links his own to the formation of his power.
Therefore it is always worth every effort, therefore it is worth
our very life, to establish Christian schools, to strive for Christian
politics and a Christian social order, to insist upon Christian
scientific pursuits and Christian philosophy. This is worth every-
thing; for sharing in Christ's formation of power makes all human
endeavors radiant and glorious amid the poverty of our efforts,
the weakness of our attempts and the short-signtedness of ourjudgment.¹¹

While the Reformed Christian thus accepts the necessity for sep-
arate Christian cultural formation and separate Christian power or-
ganizations, he differs from the Roman Catholic Christian in that he
does not think it proper for the clergy or boards of clergymen to
direct the non cultic activities and affairs of the Body of Christ in
the world.

This is improper for the good reason that such ecclesiastical inter-
vention in the affairs of Christian parents, employers, workers, teach-
ers, etc., would be an infringement upon their respective sovereign
spheres. In the Pastoral Epistles neither the state relationship nor the
marriage bond nor the family tie is placed under the direct super-
vision of the Christian clergy as far as their internal organization
and their characteristic activities are concerned. When Paul urges
the Christians at Corinth to straighten out their differences, he does
not say one word about going to the presbyters. The experience of
the ecclesiastical imperialism of the papal autocracy during the Mid-
dle Ages, as well as of the theocratic presbyterianism of Scotland
and the New England states during the seventeenth century, should
have warned us by now of the dangers in permitting the Christian

clergy and the church as an ecclesiastical institution themselves en-
gage directly in practical politics, economics, and business. The
work of the ministry of the Word and Sacraments is surely to in-
struct the faithful people of God by so preaching the Word of God
and showing its contemporary relevance for the world's problems
and sins that those Christians who engage in practical life can draw
their own conclusions from such principial preaching and teaching
for the life of the state, of the factory, and the labor union. Laymen
and laywomen are not babes in Christ as the Roman clergy have
given others to suppose, but mature persons who have been called
to stand firm in their new freedom from sin in Christ (Gal. 4:5).

Christian economic and political organizations are not in them-
selves mere departments of the Christian ministry or mere functions
of the ecclesiastical church institution or the servants of clerical
imperialism. Instead, they should grow out of the gifts of the Holy
Spirit. Yet even Christian labor unions and employer associations are
and must always remain instruments of Christ the King himself. It
is none other than Christ himself who sends out His Spirit and quali-
fies us for our vocation in the world, because He must reign as King
of culture, society, and industry until He has put all His enemies
under His feet (I Cor. 15:27).

(b) The Church as an Organism
and as an Institution of Society

It is imperative that Christians rediscover the New Testament
doctrine of the Church. In his various books H. N. Ridderbos has
shown that the word ecclesia in the New Testament is used in at
least two different senses. Usually ecclesia refers to the local con-
gregation or to the congregation gathered together for worship.
In other instances, however, the word has a much broader meaning,
as in Matthew 16:18, for example, where our Lord talks about the
Church in the ideal sense of the word, the so-called invisible Church,
the people elected and called by God. 12 In the same way Paul refers
to the Church in her totality, to the Universal Church, which is not
to be understood as the union of individual congregations. The uni-
versal Church as the new Israel or new people of God or the Body
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of Christ realizes itself in the life and worship of the local congrega-
tions and for this reason the word ecclesia can be used (a) for the
people of God in general and (b) for the Christian community in
a particular locality. The Church, therefore, refers first of all to the
whole people of God or to the Body of Christ in its totality. 13 In
the second place the word ecclesia can be applied to the local con-
gregation gathered together for worship, since each congregation
is a manifestation and representation of the body of Christ.

At this point, however, we encounter a peculiar difficulty in our
thinking about the biblical understanding of ecclesia. This is the
assumption that whatever Scripture reveals about the Church must
apply exclusively to the Church as we know it today, as a distinct
communal relationship with a limited place and function in society.
The validity of this modern assumption is hardly ever questioned.
Yet it is precisely this modern assumption which needs to be ques-
tioned and refuted. As Arnold de Graaff points out in The Educa-
tinoal Ministry of the Church:

This question constitutes the major problem of ecclesiology,
since it is directly related to the central meaning of the Word of
God. It seems quite obvious that the church in its organizational
structure as it exists today next to the family, the school, the state,
industrial organizations, and numerous other societal relationships
cannot possibly embrace the total life and witness of the covenant
community. But does not Christ make a total claim upon the lives
of his people? Does He not regenerate the hearts of the members
of His body through His spirit, so that their entire existence is
redirected? Does not God's Kingdom embrace all of creation?
To whom then is the Gospel addressed? To the church, but to the
Church as we know it today with its limited place and function?

The answer we give to this question, implicitly or explicitly,
is determinative for our understanding of the Word of God in
general, and consequently, for our view of the place of faith and
religion in life. 14

It is obvious that the empirical church we meet at the street corner
today differs radically from the local ecclesia in the New Testament.
During the past two thousand years great changes have taken place
in the cultural life of mankind. As a result of a process of cultural
differentiation, many functions formerly performed by the family,

the tribe, the state, or the church have now been taken over by other
social institutions. and organizations. Thus the education of the com-
mon people has been taken over by the state from the church in many
countries. At the time the New Testament was written the communal
life of believers was largely centered around the worship services and
the mutual love and care for one another. But since the blessed days
of the apostles much has changed. The Christian community has
found many ways in which to give expression to its corporate
witness and responsibility, e.g., the rise of medieval monasteries,
guilds, universities, and a host of Christian societies devoted to
various objectives, e.g., the Bible Society, the London Missionary
Society, etc. It is in the light of this development that the scriptural
references to the church must be understood.

By failing to realize that the Scriptures do not mean by the word
ecclesia what we today have come to understand by the local church
at the street corner the German scholar K. L. Schmidt was led to
say in his article on the Church contributed to Kittel's Theological
Word Book of the New Testament:

The Church is never triumphant; it is only militant. . A
triumphant Church would be the kingdom of God, and no longer
ecclesia. Nor is the Assembly of God in Christ to be described
as on the one hand visible and on the other invisible. The Chris-
tian community in any particular place represents the whole
body, and is precisely as visible and temporal as the Christian
man. 15

Likewise L. B. Smedes in his book, The Nature of the Church
and Some Problems in Evangelism, maintains "Paul gives us no reason
to suppose that he is speaking of an organism in distinction from
the institution. He refers to one entity, the organism in its living fel-
lowship. He knows only the church." 16

As a result of their religious and philosophical presuppositions
regarding the nature of human society both men find only one kind
of church in the New Testament, namely, the institutionalized, or-
ganized church as we know it today.

By limiting the word ecclesia and its synonyms to the organized
church of today, we are bound to misinterpret the Word of God
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in other important respects. As a result the Bible becomes a "church-
book," which becomes limited in its meaning and relevance to man's
faith or to the so-called "spiritual realm." The Gospel becomes
restricted to the religious aspect of human life and Christ is confined
strictly to the church building or the bedroom. On the contrary, as
we showed in chapter one, God's Word teaches that life is religion,
the service of the one true God or of an idol of man's own devising.

Applying this scriptural insight to the field of ecclesiology means
the question of the nature of the church is not one that comes to
expression in the locus of theology but of our religious relation to
God. It is not an abstract topic for theoretical discussion at all, but
one that involves nothing , less than our whole view of human nature,
origin, and destiny. As soon as one speaks of the church as an insti-
tute, i.e., as a structure in society, then one inevitably is led into a
view of society as a whole. To refuse to see the whole of life in
the light of the ordering principle of God's Word must lead to a
distorted view of church, state, and society.

One's conception of the relations between the different institu-
tions and organizations of society is bound to enter in when one
seeks to determine the meaning of the New Testament references
to the ecclesia, or for that matter, to marriage and the family, or
to the state. Thus we simply cannot speak meaningfully about the
function and nature of today's church without a basic understanding
of the development of Western society. As a result one should not be
chided for making use of a given philosophical conception of the
development of society, for no one can do without such a theory,
whether he admits it or not.

What the Christian should be concerned about is whether the re-
ligious starting point, upon which these presuppositions concerning
the structures of human society are based, is in keeping with the
central meaning of God's Word. A view of reality, including the
normative process of cultural differentiation or unfolding which is
not directed by the scriptural ground-motive of creation, fall into
sin, and redemption by Jesus Christ in the community of the Holy
Spirit will inevitably distort one's interpretation of the Scriptures
and especially the biblical references to the ecclesia.

This scriptural ground-motive must not be understood as a static,
formal summary of the teachings of the Bible but rather, as a religious
ground-motive which directs our whole life along stable paths. In
its dynamic grip upon our hearts God's Word opens up a true
knowledge of God, of our own selves, and of the law-structures of
the creation, including the structure of the church. God's Word
provides us with an ordering principle of life that gives order, co-
herence, and meaning to all our experience. It is the power which
alone can inform and put shape into our studies, including the study
of the ecclesia.

It is for this reason that Abraham Kuyper was able to break
through the traditional conception of the ecclesia as limited to the
institution by distinguishing between the church as an institute, by
which he meant the organization of the offices, the service of the
Word, and Sacraments, and the church as an organism, by which he
indicated the believers in their mutual relationships in all areas of
their lives. In this more biblical conception of ecclesia the church
remains the people of God, and every element of clerical leaven is
rejected.

The Church, according to Kuyper, is not a new creation, but the
reconstitution of mankind in Jesus Christ. And as such, as the new
humanity, the Church comes to expression in all aspects of life. The
believers, united in their common faith in Christ, constitute the
people of God, a community of the saints. They do not only func-
tion as such within and as members of the institutional church, but
they are the people of God and the body of Christ, which must
necessarily come to expression in all the activities of the community
of believers, educational, political, economic, artistic, and so on, and
not only in their strictly ecclesiastical life. Wherever there are peo-
ple of God, there the Church is to be found. Kuyper was aware of
the danger and the far reaching consequences of limiting the ecclesia
to the institutional church. As Ridderbos points out:

What inspired a man like Kuyper was the calling of the Chris-
tian "in every area of life." He stood over against the challenge of
the liberal (humanist) supremacy in public life, and also of mod-
ern science and culture, and with the intuition of genius and a
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mighty faith grasped for the idea of the kingdom of God; and
so came to the famous declaration that "there is not an inch in the
whole broad terrain of human life to which Christ does not lay
claim...." Kuyper could find affiliation with Calvin, for whom
also surely not only the soul, nor only the church, but public life
as well is the place where the kingship of Christ must be brought
to recognition. 17

Over against the pietistic tendency to withdraw from the world
of human culture, science, politics, and industry, Kuyper posed the
radical unity of life as service of either the one true God of the
Scriptures or of the various false absolutizations of modern life, e.g.,
scientific materialism, evolutionary biologism, historicism, and
rela-tivism. Kuyper proclaimed the absolute lordship of Christ over all
of creation. Christ's rule in the hearts of His people must come to
expression in all that they do, think, and say in every area of life.

With this view of the Church as the new humanity in Christ,
Kuy-per had basically overcome the dualistic separation between the

sphere of nature and the sphere of grace, between the temporal and
the spiritual, the sacred and the secular. Unlike Roman Catholics,
Kuyper could not accept the bifurcation of reality into two such
realms. Instead, following the biblical teaching that life is religion,
he understood the spiritual as the religious direction of man's tem-
poral life.

For this reason we must not think of his conception of the
Church as both "organism" and "institute," as two more or less
separate entities one of which could then be considered of greater
importance than the other. Kuyper never intended any such separa-
tion nor that the "institute" should be regarded as of lesser impor-
tance than the "organism."

With regard to the relation between the "organism" and the "insti-
tute," Kuyper maintained that the variety of the ways in which
the ecclesia expresses itself may be distinguished but never separated.
It would therefore be quite wrong to place the "institute" over
against or next to the church as "organism." The one body of
Christ, the "organism," expresses itself both in the "institute" and
in the church as "organism," that is, in all the other spheres of human

life. 10 The "invisible" Church as the reborn humanity or the body
of Christ is one and reveals itself in the entire "visible" church, in
the total life and witness of the people of God, including their wor-
ship and the organization of the ecclesiastical offices and services.
The emphasis upon the "invisible" Church, the "organism," or the
body of Christ, did not lead to any depreciation of the "visible"
church, which includes the "institute." It is precisely the "institute"
that has a unique and central place in the lives of God's holy people. 18

Through the administration of the Word of God and the blessed
sacraments Christ himself would gather His people, transform their
lives, and inspire them to whole hearted service of the sovereign God.
But since this reformation and renewal of all of human life can only
come about through the power of the Word of God, the "institute"
can be "nothing more" than an instrument in the service of the
"organism." The "institute" can only administer the Word of God
and the sacraments, but from this administration one may expect to
flow the healing, cleansing reforming power of God himself.

It is thus evident that Kuyper used the word "organism" in two
different senses: (1) as a synonym for the "invisible" Church or the
body of Christ in all its "visible" manifestations, and (2) as an indi-
cation of the activities of the community of believers outside of the
sphere of the institutional church with its ecclesiastical offices. Be-
cause of this double meaning of the word "organism," Kuyper's
terminology is perhaps confusing and should be avoided. Yet his
main intention is plain enough and deserves our full support, since
the relationship of believers to Christ transcends all communal and
social relationships and because the church as we know it today
cannot possibly embrace the total life and witness of the covenant
community. Ridderbos well says of Kuyper's distinction between
"organism" and "institute":

It is my conviction that this distinction gives expression to an
important truth. And that not merely because in this way the
visible unity of the church does not have to be sought only in
the unity of organization of the offices but also because in this
manner the maturity of the church-members can clearly come
to light in order to reveal that this, too without the direct accom-
paniment of the ecclesiastical offices is an expression of the body of
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Christ. Today there is much discussion of the "neglected office"
(i.e., the office of all believers) and of the problem of the laity.
There would be, in my view, less confusion on this issue if it were
seen that this office of all believers is not confined within the
limits of the institutional church but that it penetrates every area
of life. And there would be less need to speak about the problem
of the laity if the communal activity of the believers in the world
were also viewed as an expression, Gestaltung, of the church. 19

Kuyper's distinction indicates a genuine insight into the universal
significance of Christ's redemptive work. The kingship of Christ
requires nothing less than the reformation and renewal of human
life in all its aspects and social structures, and it is the cosmic di-
mension of His work, its universal blessing revealing itself primarily
in the preservation of creation and its structures (common grace)
which makes such a reformation possible. By means of his distinction
between the new humanity and the institutional church as well as
by his refusal to identify the two, and with his conviction that the
body of Christ must also come to expression outside the sphere of
the institutional church, Kuyper had in principle over the dualism
between nature and grace, the church and the world, the sacred and
the secular.

It was because Augustine of Hippo did not properly distinguish
between the Church as the rule of Christ in the hearts of believers
and the temporal church institution, that he came to hold the er-
roneous view that the state and other social institutions can only
become Christian by subjecting themselves to the direction of the
institutional Catholic Church. As a result of his identification of
the Church in its supra-temporal religious fulness of meaning as the
body of Christ with the temporal church institution, Augustine laid
the foundation for the medieval view of the Holy Roman Empire,
with its secular spiritual sword, under the supremacy of the papacy.

According to this medieval Catholic view the "ecclesia visiblis,"
as the temporal manifestation of the "ecclesia invisiblis," that is,
the supratemporal body of Christ, became identified with the tem-
poral Church institution. This latter spiritual institution was assumed
to enjoy the transcendent fulness of power and the all-embracing
scope of the "ecclesia invisiblis." In this Roman Catholic view

the church of Christ and the kingdom of God coincide; the church
is the realm of Christ, and the Roman Catholic hierarchy is the means
by which Christ exercises his dominion over mankind. The pope in
this Roman system is the vicar of Christ, in whom the kingdom of
God on earth finds its highest representative.

As a result of this mistaken medieval Catholic equation of the visi-
ble body of Christ with the temporal church institution, the medieval
dualism between "nature" and "grace" became inevitable. For this
Roman Catholic theory, temporal life belongs to the sphere of nature.
Christ is not the direct King of secular life and culture. The sphere
of faith is separate; it is the sphere of grace. Human society as such
is not a part of the body of Christ, but in its inner structure and na-
ture is worldly and devoid of grace. It has its origin and purpose in
man's earthly existence and, as such, does not lead to eternal life. The
only connection that the sphere of the natural can have with the
sphere of the spiritual is by means of the temporal church institution.
Society can be bound to Christ only through the church institution.
According to Herman Dooyeweerd in The New Critique of Theo-
retical Thought:

This universalistic conception of the Church institution was the
erroneous starting point of the scholastic theory of human societal
structures. It involved a compromise with the classical Graeco-
Roman view of the State as the perfect whole of human society
inclusive of the public religion. Fundamentally it was a manifesta-
tion of the "carnal desire" to deify the temporal Church institu-
tion, to give the temporal authority of the Church dominion over
the souls of believers, and to guarantee the temporal Church the
supremacy over the whole of societal life, including the secular
government.... The "ecclesia visiblis," viewed as the hierarchy
of a sacramental institution of grace, with its monarchical cul-
mination in the papacy, was as such supposed to transcend all the
"secular" societal relationships, and to embrace the whole of
Christian life. In this universalistic conception the Church in-
stitution is absolutized to the perfect Christian society.

Thomas Aquinas only gave this medieval view a new foundation
in the scholastic basic motive of nature and grace and adapted
the former to the Aristotelian metaphysics and politics. The
dogma of papal infallibility, promulgated in 1870 by the First
Vatican Council, transfers Christ's absolute authority to the
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temporal institution as a hierarchical official organization. The
conception of the seven sacraments, as the supra-natural means
of grace of the Church institution, is essentially connected with
the Roman Catholic view of the supra-natural power of the
hierarchically organized clergy. The indispensable requirement
for carrying through this conception was the assignment of a
real governmental character (not derived from the State) to the
official hierarchy.2°

By understanding the idea of unity in terms of government, rather
than unity in terms of a common allegiance to Jesus Christ, the
Popes Gregory VII, Innocent III, and Boniface VIII were able to
cross the Christian conception of sovereignty with pagan Roman
conceptions. The climax of this ecclesiastical absolutism was reached
in the claims of Pope Gregory VIII to be the universal Pontiff,
to have the sole right to depose bishops, to call General Coun-
cils, and to depose the Emperor. Of this  papal claim to absolute
sovereignty over both church and state Arthur Michael Ramsey,
present Archbishop of Canterbury, has written in his book, The
Gospel and the Catholic Church:

Either it means a supremacy inherently destructive of the
sovereignty of kings and rulers, or else it means that their sov-
ereignty has over against it the Church as a rival state, politically
strong enough to hold the balance of power. In either case the
view of Church sovereignty has travelled far from the New Testa-
ment and from St. Augustine's City of God.²¹

The reason for this papal claim to absolute sovereignty is to be
found in the medieval identification between Christ and the Church.
The Church exists in the union of the natural with the supernatural;
this union is the continuation in earthly form of the divine-human
life of Christ. And this continuation constitutes the mystical iden-
tity of the Church with Christ. According to G. Brom: "The
church fathers are as positive as possible in their equating Christ and
the church. In Christ the church speaks, and in the church Christ
speaks, this is what Augustine teaches. For Gregory the Great says:
"Our Redeemer has identified Himself into one person with the
church He adopted.... More than once in the New Testament the
church is identified with Christ, and simply called Christ.... The

church has the same mission and the same authority." In Roman
Catholic thinking this idea of identity is considered to be the essence
of all other views of the church which constitutes the foundation of
its authority 22

For Roman Catholics this supernatural identity with Christ is ex-
pressed in the visible unity of the one Holy Roman Catholic Church.
The identity of the Church with Christ thus tends to become jurisdic-
dictional. This is made clear enough in the papal encyclical Mystici
Corporis Christi of Pope Pius XII, where the pope writes that when
Christ left the earth "He entrusted to the Prince of the Apostles the
visible government of the whole society which he had founded." In
the jurisdictional unity of Christ with the Church in the pope there lies
the essential principle of the living, visible unity of the Church. With-
out the pope, the external manifestation of the Church's identity
with Christ is gone; the body visible would be without the head
visible. The identity of the Church with Christ means the unity of
the Church in the pope.

As a corollary of this Roman view of the Church's identity with
Christ is the corresponding identity of authority. When the pope
speaks as pope Christ speaks; when the Church speaks in the pope,
the issue is settled. Karl Adam, in his great work The Spirit of
Catholicism, says:

When he speaks as pope, as successor of St. Peter, then he
speaks as the visible basis and pledge of unity, out of the compact
fullness of the Body of Christ, as that principle in which the supra-
personal unity of the Body of Christ has achieved visible reality
for the world of space and time. Therefore he does not speak as a
despot in his own right, as some absolute monarch, but as the head
of the Church in intimate vital relationship to the complete or-
ganism of the Church.... Yet the pope, in whom this commu-
nity by Christ's will obtains visible form, rules absolutely ex sese,
that is to say that in his activity he is in no respect dependent on
any member of the Body of Christ, neither on the whole episco-
pate, nor on the individual bishops, nor on the rest of thefaith-ful²³

Given Adam's premises that the visible Church is identical with
Christ, it follows that she must be able to speak with the authority of



386 	 REFORMATION OR REVOLUTION 	
THE CHURCH MILITANT 	 387

Christ. Yet it would hardly be possible to state more emphatically
than Adam here states that the pope's relation to the Church is
qualitatively different from that of every other member or organ; he
makes the pope in effect not a member of the Church at all, but an
external authority to which the Church is subjected.

In his work, The Conflict with Rome, G. C. Berkouwer points out
that though Rome makes distinctions between identity and com-
munion with Christ, they cannot be such that truly allow the Church
to be subject to Christ as Lord of the Church as long as the pope is
held to be visibly identical with Christ. Nor, he says, can the Roman
Church be really subject to the criticism of the Word of God. ²¹4

The Church of Rome teaches an identity with Christ that is pro-
hibited by the nature and office of the Mediator. It is Christ alone
who has won the Church's salvation in his sacrifice upon the Cross,
and who now reigns over His people. For this reason the organic
union of the Church with Christ cannot mean essential identity with
either His life or His function.

It is surely required by the analogy of Scripture to infer that in
the Pauline language about the Church as the Body of Christ we
have a figurative use of language. Our Lord himself never spoke of
the Church as His body. But he does use another figure closely
related to this image. It is that of the vine and the branches, and no
one would attempt to literalize the statement, "I am the vine; ye are
the branches" (John 15:5; cf. Matt. 16:18). The Church of Rome
seems to have forgotten that analogy is not identity. The literal
fact on which Rome bases her doctrine of identity with Christ is
the organic unity of the physical body (Rom. 12:4, 5; I Cor. 12:
12-27).

Having recognized the figurative force of this biblical analogy
we can then ask what is it trying to say? John Murray answers as
follows:

(1) Christ and the church are complementary. We cannot
think of a body without a head or a head without a body. Christ
is the head of the body (Col. 1:18). Thornton has expressed this
graphically when he says: "The Church apart from Christ would
be like an empty wine-cup. Christ without the Church would be

like wine which, for lack of a wine-cup, no one could drink"
(The Common Life in the Body of Christ, p. 310). In like man-
ner Christ's cosmic sovereignty as head over all is his only in
relation to the church. He is head over all to his body the
Church (cf. Eph. 1:22,23).... Christ's mediatorial dominion is
ecclesially conditioned and his headship over the Church is con-
ditioned by universal dominion.

(2) The figure of the body implies an organic relationship that
exists on an immensely higher plane than anything with which we
are acquainted in our phenomenal experience. A supra personal
collective such as we have in the institution of the state does not
exemplify this organic character and falls far short of what ob-
tains in the mystical body of Christ.

(3) The church as the body derives its life from Christ the
head. It is here that the passages in Ephesians are particularly
significant (Eph. 1:23; 3:19; 4:13-16). . . . The church is the
fulness of Christ in that the fulness resides in him, the fulness of
grace and truth (John 1:14), "the treasures of wisdom and
knowledge" (Col. 2:3), the fulness of life (John 5:26), the fulness
of power (Matt. 28:18) is being communIcated to the church. It
is not without relevance that the figure of the vine and the
branches in the teaching of Jesus, recorded only by John, con-
veys precisely this truth of utter dependence and communication
of life and that in terms of "fulness" it is John who expresses this
precise concept when he says: "because out of his fulness we all
received grace for grace" (John 1:16). ²¹5

No Christian would deny that the Rule of the Lord Jesus Christ
is total. The Kingdom of God is the total renewal in Christ of life
in all its structures. Yet the office bearers within the temporal
church institution, including the bishops of Rome, possess no such
total authority as the popes have claimed for themselves. Such claims
are nothing less than an idolatrous deification of a human institution.
In his classic work, The Infallibility of the Church, George Salmon
answers the Roman argument that God would not have left His
Church without an infallible guide by first pointing out the silences
of the popes for long periods in the face of great problems when
infallible guidance would have been most welcome. Secondly, that
the teaching which is claimed to be infallibe as often as not has come
in response to pressure from fallible quarters. Salmon would have
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appreciated the bon mot of a Roman Catholic lawyer: "When you
are infallible, you have to be very careful not to make a mistake,"
which in spite of its apparent levity may really go to the heart of
the matter. Again, Salmon showed how both Popes Liberius and
Honorius had taught heresy. If the anathemas of the sixth general
council and the confirmatory letter of Pope Leo II ("also Honorius,
who did not illuminate this apostolic see with the doctrine of the
apostolic tradition but permitted her who was undefiled to be pol-
luted by profane teaching") can be reconciled with the decrees of
the First Vatican Council there is no proposition that the human
mind is incapable of embracing 2 6

Just before His Ascension and Exaltation into heaven our Lord
claimed that He alone possesses all power on earth as well as in heaven
(Matt. 28:16), thereby implying that He shares in God's supreme
sovereignty and that all authority has been given to Him alone on
earth (I Cor. 15:24-26; Phil. 2:9-11).

All authority means the supreme right to appoint to office. As
Second Person of the Godhead Christ is the full and complete Office
bearer and as such is the origin and source of all power exercised on
earth. Christ delegates only partial sovereignties to men. In Him
alone and not in the pope all these earthly sovereignties are united
in an undivided service of God that involves nothing less than the
redemption of the whole of human life.

From this it follows that the office bearers in the church institution
obtain their authority directly from Christ and not from the pope
nor from the congregation, as some Protestants suppose. As King of
Common and Special Grace Christ has instituted the office of gov-
ernment in church and state on account of the hardness of men's
hearts. The authority of government in both church and state is
derived from Christ. While the people may rightly elect their rulers
in church and state, they must never forget that the ultimate author-
ity of government over men comes from Christ alone, which the
people must obey for conscience sake (Rom. 13:1-8).

Perhaps the main reason that so many "liberal humanists" do not
recognize the Kingship of Christ over modern society is because
for over fifteen hundred years Christians have tended to identify

the Christian religion and the church with respect to their scope,
structure, and intentions. In his book, The Emperor Theodosius
and the Establishment of Christianity , ²¹7 Noel King has traced this
identification back to the Second Ecumenical Council, held at Con-
stantinople in A.D. 381 and 382. The canons adopted at this Council
were ratified by the emperor as part of the law of the Roman Em-
pire. On July 30, 381, Theodosius signed a decree giving universal
validity to the synod's decrees on faith, as well as to its decisions
regarding appointments to episcopal thrones. At an earlier date the
emperor had granted this state-church a unique privilege declaring
that henceforth all citizens who became renegades into paganism
were to be punished by losing the right to make wills. Christianity
thus became the religion of the state in the full sense of that phrase.

The distinction between "clergy" and "laity" was introduced into
the Church almost entirely under this secular Roman influence. It
was taken over from the patterns of civic life in the Roman Empire,
and it became entrenched in the reign of Theodosius, when certain
privileges and benefits were extended to the clergy of the Christian
Church, which had previously been bestowed by the Roman Empire
on the heathen priesthood. And at that point it became important to
define who was entitled to these benefits and who was not. Hence, the
beginning of a legal division between members of "the clergy" and
the "laity." This tragic division gradually became more and more
firmly established during the Middle Ages. Christianity became
identified with the "established" Church. Consequently the majority
of Western Christians lost sight of any distinction between the sig-
nificance of the central, religious heart commitment of the believer
to the Lord Jesus Christ and the particular place and function of the
church as an institution of God's special grace in the totality of
life. It came to be supposed that Christianity concerned only the
organized activities of the church as an official institution of so-
ciety. In his article, "Church in Society," John C. Vanderstelt points
out: "The inevitable result of this approach is a Christian religion
which in self-asserting fashion claims for itself totalitarian, ecclesias-
tical power over the rest of society. Think, for example, of the
Roman Catholic idea of the Corpus Christianum during the Middle
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Ages. Today it is present in the attitude that all nonecclesiastical
organizations become Christian only by virtue of the fact that they
are somehow affiliated with or subsumed under a direct or indirect
authority of the church." 28

As long as Christians continue to think of the church institution
as the whole which should embrace all other social spheres, the hu-
manist's opposition will continue to be directed against such implicit
or explicit church-imperialism rather than against the living God
of the Scriptures and of Christ the redeemer of life in its entirety.
Not until Christians and post-Christians see the meaning of life as
directed toward either God or an idol and false god, can either be
genuinely honest with each other. Only when both sides realize
that life is religion will it be possible not to be misled by a so-called
common ground in "natural" reason devoid of the influence of God
or the devil. When this distinction is upheld then there can be no
more place whatsoever for any form of ecclesiastical imperialism.
Then, instead of offending with the claims of the church, it will be
Christ himself who causes the uproar and scandal as He did in
Nazareth (Mark 6:3). In his review of H. Blamires' book, The
Christian Mind, John C. Vanderstelt writes:

The disappearance of the real Light from the world has all too
often been caused by narrow-minded, imperialistic churches and
theologies. The world's hostility against such imperialism has
forced churches and theologians to retreat. And now they keep
this Light for the world under pietism's bushel, and even the latter
they hide from the world by placing it inside a church.... 

We must remember that the world will not forget the positions
and activities of the Roman Catholic Church during the Middle '

Ages, and that it required a French Revolution to break the"
Roman Catholic monopoly. The world will not forget the role
in past history of the Anglican Church in the practical affairs of ,

life. Having learned its lesson from history, it will, therefore,
resist also any type of Barthianism with its theological ethics, the-
ological jurisprudence, theological aesthetics, theological sociol-
ogy, etc., etc. In spite of the many differences between Roman'
Catholics, Anglicans and Barthians, they have all at least this in
common that they regard the all embracing Kingdom of God
as being synonymous with a Church and a theology. And they! ,

all also believe that the collision God has wanted is one which

results from the clash between the Church and the world.
However, this latter collision is not the only and most impor-

tant one. It is but one of the symptoms that manifest the real clash
at the heart level of human existence, where forces of Darkness
collide vehemently with powers of Light, where the real funda-
mental, and biblical antithesis finds its initial and most radical
expression, where believers and unbelievers call "a spade a
spade."

Roman Catholicism, Anglicanism, Barthianism, and individual-
istic pietism cannot, by their very nature, provide the real answer
for the baffling crisis of contemporary Christianity. Though their
attempts are many, their intentions deeply sincere, their zeal un-
daunted, and their concern profound, nevertheless, their plans
and activities are artificial, not in accordance with the creational
structure of life and history. Christian politics, Christian edu-
cation, Christian journalism (and we may add Christian economics
and sociology), for example, cannot be arrived at by bringing to-
gether for discussion theologians or church officials and politi-
cians, educators and journalists (to whom we may add labor
leaders and employers and clergy). Blamires sensed this; not views
of Christians, but Christian views! Because of the lack of Chris-
tian views he feels lonely, at a loss. His urging us to get going
and form a community of opinion, penetrated by the light of the
Revelation, must evoke our whole hearted response and immediate
concretization 29

According to Dooyeweerd the only way Christians today can
hope to avoid these evil consequences of the medieval synthesis of
"nature" and "grace," of Christianity and Classical Culture is to
maintain the biblical teaching that the "invisible" church or the
Church as the Body of Christ includes far more than the instiutional
life of the church. The Church as the Body of Christ includes all
of temporal society in so far as it derives its life, being, and direction
from the Risen, Ascended, and Reigning Christ and employs all its
energies to advance His Kingdom and rule over the hearts of men.
As he writes, the Church ". . . is found wherever the Christian
attitude to life expresses itself in temporal form," wherever there are
:people of God, there the Church is to be found.3° All human rela-
tionships and societal structures, including the institutional church,
must be seen in the light of the religious unity of mankind. In Adam
'mankind in its entirety fell away from God, but in Christ the new
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humanity is restored to fellowship with God, and it is only this
religious community in Christ that can embrace the whole of Chris-
tian life. No single institution or organization can or may encom-
pass all communal relationships and exercise totalitarian control over
human life. Christ alone may demand total obedience; and all other
authority is delegated to earthly rulers by Christ and is limited in
scope. The identification of the institutional church with the fulness
of the body of Christ, therefore, must necessarily lead to a col-
lectivist absolutization or deification of the empirical church and
ecclesiastical offices. Dooyeweerd says:

The Christian religion struck a decisive blow at the very
foundation of the entire ancient view of human society. Behind
all the temporal societal relationships it revealed the religious
root of the human race. It disclosed the transcendent religious
bond of unity of the latter in the creation, the fall into sin, and
the redemption in Jesus Christ, the Head of the reborn human
race....

The Christian view did not place a new community (the
Church in its transcendent religious sense) on a parallel with, or
if need be, above all temporal relationships, as a merely higher
level in the development to human perfection. Nor did it project
a cosmopolitan temporal community of mankind beyond all
boundaries of families, races, and states, in the Stoic fashion.

Instead, it laid bare the religious fullness of meaning of all soci
relationships, each of which ought to express this meaning-fulne
according to its own inner structure. Without this insight into th
radical spiritual foundation of human societal life, the differentia
tion of structural principles of temporal society cannot be unde r'
stood in its true meaning.

The critical point in any Christian view of this temporal socie
is the question what position is to be ascribed to the Church, as a
organized institution. It is beyond doubt that the latter, in 1
inner nature, is not to be viewed apart from the Body of Chr i

in its transcendent religious sense as the radical communion
reborn mankind in Jesus Christ. Nevertheless, it may neither
identified with the religious fulness of the body of Christ, n
with the temporal expression of the latter in those societal relatio
ships which as such have a radically different type from that
the organized Church-institution 31
What is at stake here is not merely some "pet" philosophical t

ory concerning the church, but a fundamental view of human so-
ciety as a whole, which is motivated by the scriptural view that life
is religion. It is impossible to discuss the nature of the church as
an institution of human society without saying something, if even
only by implication, about society as a whole. As Vanderstelt says,
"It is only within the context of one God, one Revelation, one Christ,
and one creation that we can begin to see the place and task of an
integrally religious and creationally undivided mankind which is
subjected to all the creational laws, including those for the historical
development of society; a mankind which is called upon to respond
obediently to the new Law of God's regime in Christ. Only after
we have seen these truths are we able to deal with the nature,
place, and task of the church in society." Any attempt to deal with
the church in and by itself, without considering the structural inter-
relations of all the sovereign spheres of society in general, inevitably
leads to a "docetic" and "phony" conception of the church, and con-
sequently to a fatal dualism between the church and the world, the
sacred and the secular, the temporal and the eternal.

Most Christian theologians have allowed their view of the church
to be influenced by non-scriptural philosophies and sociologies de-
rived from Platonic, Aristotelian, Hegelian, Marxist, capitalistic prag-
matic, existentialist, and process presuppositions about human nature
and society. As a result of this false starting point the majority of
theologians, Catholic, Protestant, and Orthodox, have been unable to
relate the order of redemption to the order of creation. Thus the
very terms most used in ecclesiology, ecclesia invisiblis and ecclesia
visiblis, have been derived from the metaphysical antithesis between

enon and phenomenon, i.e., a temporal world and an eternal
orld of pure being or form. Such a separation is false in the light
f the biblical doctrine of the unity in diversity of God's temporal

ation.
In The Divine Imperative, Emil Brunner distinguishes between the

hurch as a cultic community and "the Church of faith," which
ds for the older term, "ecclesia invisiblis." In the church as a

tic community he admits the necessity for a material institutional
norm. As an order of man's devising, it should keep its proper
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distance from the authority of God's Word. In his work, The
Misunderstanding of the Church, Brunner claims that what is today
called the ecumenical movement is hindering true Christian unity by
laying so much stress on an organized unity of the churches. He
contends that a misunderstanding about the ecclesia of the New
Testament lies behind this mistaken effort. He writes:

The ecclesia of the New Testament, the fellowship of Christian
believers, is precisely not that which every "church" is at least
in part—an institution, a something. The Body of Christ is noth-
ing other than a fellowship of persons.... The faithful are bound
to each other through their common sharing in Christ and in the
Holy Ghost, but that which they have in common is precisely
no "thing," no "it," but a "he," Christ and His Holy Spirit.... As
the Body of Christ the Church has nothing to do with an or-
ganization and has nothing of the character of the institutional
about it 32

Paul G. Schrotenboer has pointed out that Brunner's ecclesiology
"has severely damaged the truly personal encounter between God
and man, by his rejection of the Church as officialdom and an institu-
tion. He claims that the only authority the apostles had was their
primal witness.... His view is situational rather than biblical. He
looks at the situation of the apostles rather than at the assignment
which Christ gave them. Brunner's theology has little place for
representatives. In fact, his personalism has virtually no room for
office at all." 33

For Brunner the Body of Christ has nothing institutional about it.
It consists only of persons, held together by Christ and His Holy
Spirit. It might be thought that Brunner is merely contending for
the old escape from the problems of disunity which assert that the
Church is invisible. This he strenuously denies. Brunner's thought
owes much to the thesis developed by Rudolf Sohm in 1909 in his
book, Wesen and Ursprung des Katholizmus, which distinguished
between Geist and Recht (Spirit and Law). Brunner maintains that ,

what has gone wrong with the church has been the introduction of
 idea of law into the spiritual society of the Ecclesia. And this.

began very early, starting even in the New Testament itself; its

conclusion is the Papal Church. For Brunner the Ecclesia is the
sphere of actual and realized fellowship in Christ; but it is not—and
cannot be—legally organized. The success of the ecumenical move-
ment depends, according to Brunner, upon a recognition of this. Of
this distinction drawn by Brunner between the church as a legal
institution and the church as a fellowship of believers in Christ,
Dooyeweerd writes:

The conception implied by this terminology unambiguously
absolutizes the temporal community of faith to the transcendent
root of the church. The "cult community" as an "empirical com-
munity" is not conceived of in its only possible sense of a tem-
poral community of faith in its common cult but is opposed to
the community of faith as the empirical versus the transcendent
hidden church. This fideistic standpoint falsifies the structure of
the temporal church-institution. Its consequences are apparent in
the entire view these writers take of the conception of the Re-
formers concerning the relation between the ecclesia visiblis and
the ecclesia invisiblis.

The background of Brunner's dualism between form and con-
tent of Church-law is the deeper dualism between "nature" and
"grace," Law and Gospel: So long as this dualism keeps ruling
our thought it is impossible to gain an insight into the structure
of individuality of the temporal church-institution. The con-
trast Brunner makes between "the Church of faith" and the "cult
community," replacing the distinction between "ecclesia

invisi-blis"and"ecclesia visiblis"(the institution), testifies to a lack of
insight into the internal structure of the institutional Church.34

Brunner's notion of the church arises from his dialectical irration-
alistic philosophical starting point in existentialism and personalism.
Refusing to develop a truly biblical doctrine of the church, Brunner
simply uncritically relapses into a synthesis with the theories of the
church of the immanence standpoint of apostate humanism by ac-
cepting in principle the dialectical basic problem of the modern
nature-freedom motive. Falsely, he supposes he can reduce this
basic problem to the basic antithesis in the Christian view between
creation and the fall. At the back of this synthetic standpoint
emerges the false contrast between natuer and grace, which in Brun-
ner's teaching assumes the form of a dialectical tension between the
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"commandment of love of the moment" and the "law as such." He
commits the serious error of confusing the factor of power in the
structure of individuality of churches with the subjective way in
which churches in this sinful world have abused their power. Of
Brunner's basic approach around the dialectics of law and Gospel,
of impersonal and personal, world-truths and God-truths, nature
and grace, Paul G. Schrotenboer well says in his essay on Brunner in
Creative Minds in Contemporary Theology:

Brunner's theology is a grand attempt to synthesize an irrational
(reason-devaluating) personalism and the biblical message. .
The central question is: Can Brunner bring his personalism and the
biblical data into a harmonious unity? .. .

It must be seen, however that the deepest stratum of Brunner's
theology is situation, rather than biblical. The consideration of
concrete existing man is constitutive for his theology; the con-
sideration of man in the prelapsarian and postmortem states is only
additive. The latter are limiting concepts which assist man in
explaining himself as he is today. Brunner finds man's responsi-
bility more important than his creatureliness. Moreover, creation
is not a cosmic or causal event, but an act of God's address. Every
man is his own Adam and must be understood from his existential
situation... .

In still another way Brunner has severely damaged the truly
personal encounter between God and man: namely, by his rejec-
tion of the Church as an officialdom and an institution. He claims
that the only authority the apostles had was their primal witness.
Once again his view is situational, rather than biblical. He looks
at the situation of the apostles, rather than at the assignment which
Christ gave them. Brunner's theology has little place for repre-
sentatives. In fact, his personalism has no room for office at all.

In reaction to Brunner, we do well not to choose the official in-
stead of the personal. To the contrary, we must maintain that
in order to effect the encounter, God instituted the offices in the
Church so that, as Jesus said, "he that receiveth you, receiveth me,
and he that receiveth me receiveth him that sent me" (Matt.
10:40). The true view of the Christian's office in the world
would deliver life from the bane of impersonalism if men would
only see the special place and assignment that God has given
them 35

The only way out of the false dilemma of choosing for the
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"Church of love as against the "Church of organization" is to return
to the biblical view of the Church as God's New Israel and the
Body of Christ. As long as Christians remember that the Church of
God is called into being as the "servant Church" there will be no
place for any false "triumphalism." To recognize the Church's basic
structure as a communion of God's people, indwelt by God's Spirit,
on pilgrimage through this world, is to recover an essential element
to ecclesiology.

The institutional church is not called to dominate any of the
other forms of the Kingdom of God, as they too are endowed with
internal sovereignty. The task of the institutional church is rather
to serve God in the way He has prescribed, in harmony with other
forms of society.

Since the institutional church is fully integrated in the order of
creation and functions within all the modal aspects of reality, it is
not higher or superior to any other societal structure. Looked at
from the scriptural perspective on reality, all communal relation-
ships are equivalent to one another, since they have a common basis
in the "universal" Church and function, each according to its own typ-
ical nature, within the creation order. Each societal relationship has its
own irreplaceable value and typical structure, but as expressions of
the Church as the People of God and the Body of Christ in the dif-
ferent spheres of life they are all equal in rank. The Church as
the People of God and the Body of Christ includes all of temporal
society insofar as it derives its life from the Lord Jesus Christ and
employs its energy to advance His Kingdom and rule over the
hearts of men. Thus a Christian marriage, family, state, school,
business, or any other Christian relationship which acknowledges
Christ as King of heaven and earth belongs to the visible Body of
Christ on this earth just as much as does the visible, temporal, ec-
clesiastical institution. As Dooyeweerd says:

The ecclesia visiblis is not limited to the institutional Church,
but in principle embraces all the structures of human society. The
only Christian starting point remains the supra-temporal "ecclesia
invisiblis." In this religious radical community in Christ all tem-
poral societal structures are equivalent to one another, just as all
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the different law-spheres are irreplaceable refractions of the ful-
ness of meaning in Christ, each in its own modal structure. 36

This does not mean, of course, that the institutional relationships
of church, state, and family are not more important and fundamental
for human society than the free associations. Yet, considered from
the point of view of the all-embracing religious community in
Christ, all societal structures are equivalent to one another.

Only the motivating force of the biblical religious ground motive
can deliver us from all forms of synthesizing with non-biblical
ground motives, such as the Roman Catholic attempt to accommo-
date the Greek "matter and form" motives in terms of "nature and
grace" as well as the Protestant effort to synthesize Christianity with
the modern "nature and freedom" motive in terms of Brunner's irra-
tionalistic personalism. Only the scriptural doctrine of sphere sov-
ereignty can give us the true perspective in terms of which to under-
stand the real structures of God's creation, including the structure
of the church.

The church, like every other social relationship, functions in all
the modal aspects or law-spheres of the creation. Thus the church
has the following aspects among others: the mathematical consisting
in the unity of the church in the plurality of its members; the his-
torical in that the church as an institution is engaged in giving form
to its own internal life; the economic coming to expression in fund
raising, savings, and investments, the juridical expressed in the
church's canon law and order; the aesthetic consisting in the
church's need for her own typically qualified "sacred music" and
"sacred art"; the ethical, since the church functions within the
moral aspect as a typical community of love among believers in
Christ, bound together by their common confession of faith in Him
as their Lord and Savior; the analytical, since the church is obliged
to give logical form to its reflection upon the meaning of the divine
revelation; the lingual expressed in the church's use of various forms
of symbolical signification by means of signs, symbols, and sacra-
ments; the psychical, since the church engages in evangelism, sick
visiting, and pastoral counseling; the biological, expressed in baptism,

marriage, and burial services, as well as the healing and care of the
sick; the physical and spatial, since the church occupies and uses
buildings consecrated for the worship of God.

The church, then, is not some supra-temporal phenomenon hav-
ing no contact with other aspects of existence, but a community of
believers qualified by their faith in Christ with an individuality
structure of its own, yet fully integrated in the temporal world
order. It has its own type of fellowship, its own typical legal order-
ing and constitution, music, art, financial policies, language, symbols,
tradition, education, buildings, and so forth. These moral, juridical,
aesthetical, economic, historical, logical psychical, and biological
aspects in which the church functions as a communal structure of
human society cannot be placed over against the "spiritual" essence
of the church, its faith-aspect as Brunner tries to do. There is nothing
in the various modal functions of the church as such that is incom-
patible with its inner nature since every aspect of God's creation is
a reflection of the religious fulness of meaning and as Genesis tells is
therefore "good" (Gen. 1: 31) .

As a concrete communal relationship the church thus functions
in all the aspects of creation, but always as the church, that is, in its
own typical manner, never as the state or the school or the business
enterprise or the theatre. Its exceptional character as a community
of faith in Christ, therefore, should come to expression in all its ac-
tivities. Its buildings must be church buildings, its music church
music, its instruction catechetical instruction, its aid and care of the
sick and poor an expression of agape, its fellowship a fellowship of
of the Gospel, and its pastoral counsel and admonition a ministry
of the Word of God, not of men. The unique and glorious character
of the church must therefore come to expression in every aspect of
its life. This individuality structure of the church has so far re-
ceived little attention among theologians. Yet without such an
analysis of the modal functions of creation in which the church
operates, many aspects of its life remain unexplained. Dooyeweerd
has only laid down the outlines for such an inquiry which needs
developing more fully.
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(c) The Church as an Instrument
of God's Special Grace in Christ

While it is utterly beyond human power to establish which of
the members of the church institution are really Christian and which
are so only in name, the ecclesiastical institution in principle can
only embrace those who have been included in the New Testament
covenant by holy baptism. In comparison, therefore, with the other
temporal societal relationships revealing the ecclesia invisiblis, the
institutional church occupies an exceptional position, since it alone
is qualified as a Christian community of faith. It is in this sense that
the church institution is an instrument of special grace. All its
members have a common faith, even though they may differ in
nationality, age, knowledge, sex, class, and profession.

The function of faith differs from all other functions of the crea-
tion in that it bears a border character. Negatively this means that
the qualifying faith function of the church institution does not have
any modal anticipations. Positively it means that in the function of
faith, all of creation points toward the Origin of all things, toward
Almighty God who created and redeemed the world through Jesus
Christ. Dooyeweerd points out that "the very unique place of
faith in temporal reality is entirely misunderstood if one has not
understood its border position between time and eternity. It is the
final, the border aspect of temporal reality and, at the same time, the
window to eternity. Faith cannot exist without revelation from God.
It is its nature to be oriented to that revelation." 37

Dooyeweerd rejects the Greek view of faith as meaning "holding
an opinion, not knowing with certainty" as well as the Roman Catho-
lic conception of faith as a "supernatural gift of grace to the intellect
through which the latter can grasp the supernatural values of salva-
tion." As a result of this Catholic view of faith, the faith function of
reality simply became a supernatural extension of the analytical
thought function. It remains a mere intellectual assent to the doc-
trines taught by the Roman Catholic Church. In this scholastic con-
ception of faith any insight into the peculiar nature of the faith
function within the border aspect of temporal reality is bound to
be lost. According to Dooyeweerd, real faith is something different

both from uncertain opinion and a mere intellectual acceptance of
propositions. He writes:

The central meaning of faith is ultimate temporal certainty
concerning the Sure Ground of our life, being gripped in the
heart of one's existence by the revelation of God as the Fountain
of all things. There is no real faith ... which is not oriented to
such a revelation of God. Thus, its definition as intuitive cer-
tainty or evidence does not touch the root of the faith func-
tion....

It is precisely to this indestructable orientation to God's reve-
lation, that the faith function and the faith aspect within which
it works owes its border position between time and eternity. The
faith function as such is included in the temporal world order.
It belongs to temporal life, just as does organic life and life
function.... The faith aspect is the last in the time order of
the aspects. All others anticipate this one. It is, however, oriented
•to that which transcends time, the absolute basis and origin of
all temporal life.... On the one hand it points beyond time to
the religious root and origin of all our temporal existence and yet
it is also indissolubly tied to the modal moments of all other as-
pects of the creation 3 8

As a community qualified by faith in God's revelation of himself
as sovereign creator and redeemer of the world, the church differs
from the family or the state. Unlike these social relationships, all the
structural aspects of the church point beyond the created reality.
Unlike the church the family or the state can be made up of both
Christians and non-Christians. The church can only exist as a Chris-
tian community of faith pointing directly to the fulness of the body
of Christ, the Church in its central religious sense.

At the same time it needs to be remembered that both the family
and the state also function in the modality of faith and as such cannot
be neutral. A neutral state such as that advocated by secular hu-
manists is only a fiction of their own apostate imagination. A non-
Christian state or family also makes a confession of faith. It forces
people or children to bow down before the false gods of power,
production, and profits. Since the outbreak of the French Revo-
lution the life of most modern states has been pushed in an apostate
direction, and a political confession or ideology has been made in
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the name of the sovereignty of the people, or the dictatorship of the
proletariat, or in the omnicompetence of the state itself, or in the
goddess of "reason" or "science" and planning.

Unlike the family, which is a "natural" institution founded on
the biological function of sex, the church, like the state or the uni-
versity or the business corporation or labor union, is founded in an
organization of historical power. But again, the typical nature of
this power of the faith-community differs radically from that of
other historically founded institutions and associations. The or-
ganization of power upon which the church is based is the power of
the Word of God, which immediately points toward Christ's reign
in the hearts of His people, to the power of His Spirit. In the insti-
tution of the apostolic office and Christ's charge to administer the
sacraments and to proclaim the Word of God, our Lord himself has
given this faith power its initial organization. As Dooyeweerd
puts it:

The whole temporal Church institution is founded in the his-
torical power of Christ as the incarnate Word. It is the historical
power of "the Sword of the Divine Word" which by faith is di-
rectly grasped as the revelation of Christ's transcendent fulness
of power, of His kingship over the whole world. Christ himself
gave this historical power its first provisional organization in the
institution of the apostolic office and the sacraments: "Go ye
therefore, and teach all nations, baptizing them in the name of
the Father, and of the Son and of the Holy Ghost." By His Word
through the mouth of His apostles He has ordained the basic
structure of the institutional church organization 3s
The various ecclesiastical offices and functions, which by a process

of differentiation and individualization already during the New Tes-
tament period arose out of the apostolic office, are all characterized
by the power of faith, which refers directly to the fulness of power
in Jesus Christ, to His absolute authority and universal kingship.
These offices, therefore, must also be thought of as instruments for
the effectual working of God's grace through his Word and sacra -

ments.
Among the various societal relationships, however, the church '.

as an institution does occupy a central place in the Christian life, ;

since it is qualified by the function of faith, which determines its
entire structure. As such, according to its internal structural law,
the church as an institution is an institutional manifestation of God's
special grace in Jesus Christ. According to its inner nature this com-
munity can only embrace Christian believers and their children.
In this respect the church as an institution differs from the family
or the state, which can be made up of both Christians and non-
Christians. The church can only exist as a Christian community of
faith pointing directly to the fulness of the body of Christ, the
Church in its central religious sense.

Unlike the family, which is an institution of God's common grace,
the Church is a manifestation of God's special grace. Dooyeweerd
prefers the use of the term "temporal conserving grace" rather than
Kuyper's term "common grace" to denote the grace of God in
Christ by which the temporal world order is preserved by limiting the
consequences of the destructive power of sin. Thus temporal life with
its family, state, marriage, economic, and academic relationships is
preserved even when renewing, regenerating grace is absent. God's
conserving grace alone enables apostate culture to develop and
unfold. As Dooyeweerd puts it:

Insofar as the other societal relationships (other than the em-
pirical church), in their actual reality, are subjectively with-
drawn from the "Corpus Christi," they fall outside of the "ecclesia
visiblis." Only in this respect do they remain enclosed within the
civitas terrena, viz., in a subjective sense. But the conserving grace
in Christ preserves and maintains the structural offices of the
institutional organizations and communities, and liberates them,
at least in principle, from the civitas terrena. 4°

According to Dooyeweerd there is no grace or benevolence of
God towards sinful man apart from Jesus Christ, the Savior of the
world. The grace of God, Father, Son, and Spirit, operates in a
twofold manner as conserving and renewing grace, both of which
operate throughout the entire realm of human life. There is no
question here of reintroducing as it were through the back door the
medieval religious ground motive of "nature" and "grace." Life
is not divided into two realms of "conserving grace" and "
regener-ating grace." This Dooyeweerd makes clear:
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Particular grace directly concerns the supra-temporal root of
mankind, whereas common grace remains restricted to temporal
life.... Common grace has its root and centre only in Christ as
the incarnate Word. We oppose any kind of dualistIc theory of
specific "spheres of grace," which is essentially nothing but an
after effect of the dualistic basic motive of "nature" and "grace." 41

At this point it may well be asked: "If the Church, as a temporal
organized community, is recognized as an institution of particular
grace, do not we then run the risk of identifying this temporal institu-
tion with the supra-temporal `Body of Christ'?" And on the other
hand, is there not a risk of eradicating the difference between com-
mon grace and special grace if, in accordance with Kuyper, we
distinguish between the "church as an institution," and the "church
as an organism"?

Dooyeweerd replies that we need not, provided that we always
bear in mind that there is no grace or goodness of God in this sinful
world apart from Jesus Christ. Christ is the sole source of all blessing
and the Savior as well as Preserver of the world. He says:

"Special grace" or "particular grace" really refers to the radical
change brought about by Jesus Christ in the apostate root of the
whole temporal cosmos, whIch is concentrated in mankind; there-
fore this "particular grace" bears a radical universal character.
Already in the present dispensation this radical change of direc-
tion in the root of life must necessarily reveal itself in temporal
reality, in its conserving effect as well as in its regenerative op-
eration. Its conserving effect is primarily manifest in the preserva-
tion of the temporal-world order by God in Jesus Christ, as the
Head of the Covenant, so that the disintegrating effect of the
fall into sin in temporal life is checked.

God does not renounce His creation, not even in its subjective
apostasy. He maintains the temporal structures, which cannot find
their creaturely root, their religious centre, in the spirit of apos-
tasy.... Jesus Christ is the "Second Adam" in whom nothing of
God's creation can be lost.... Outside of Him there is no divine
grace, no "common grace" either, but only the manifestation of
God's wrath on account of sin.... Special grace which we had
better call "renewing" or "regenerating grace," only embraces
the "ecclesia invisiblis," i.e., reborn mankind. The temporal mani-
festation of the "ecclesia invisiblis" pervades temporal society in

all its structures. It is found wherever the Christian attitude to
life expresses itself in a temporal form. 4²¹

By means of his special grace working through the Church as
the Body of Christ in all societal structures as well as through the
Church as an institution, the Lord is restoring the whole of His
creation to its original splendor and glory. Thus the deeper unity
between the two modes of God's grace becomes apparent insofar as
it expresses the Christian spirit at work, not merely in the cultic
community of the temporal church institution, but throughout all
areas of human life. This, Dooyeweerd says, is what "Kuyper
meant by his view of the Church as an organism, in which he clearly
and fundamentally opposed the dualistic separation between "special"
and "common grace." 43

Whether we call it "temporal conserving grace" or, as Rushdoony
prefers, "earlier grace" 44 or common grace with Abraham Kuyper
surely does not really matter, as long as we hold fast to the idea
which these terms suggest. It is God's common grace which alone
makes the "antithesis" possible. It is in fact the condition of the anti-
thesis. Human society would have been utterly destroyed had the
common grace of the Lord not intervened to restrain the rampage
of sin.

By His common grace God restrains the perverseness of fallen
human nature from breaking out into external acts of violence and
wickedness. In a variety of ways, internally and externally, the Lord
checks human sin (I Sam. 16:14; II Kings 19:27-28; Acts 7:42; Rom.
13: 1-4; II Thess. 2:6ff.). In some instances God ceases His restrain-
ing activity upon the human conscience and gives men over to a
reprobate mind in order that their sin may work itself out in its

.utter godlessness and corruption (Rom. 1:24, 26, 28). Even this,
however, shows that previously the Lord had prevented their dis-
obedience from running its natural course and that He had held it
in abeyance.

Those who would so readily discard this clear teaching of God's
Word in order to maintain their righteousness before the heathen
would do well to remember that the Old Testament places the whole
history of Israel within a setting which is universal. God's dealings
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with the Chosen Race may be said to begin with the covenant with
Abraham. But there was a more ancient covenant. After the deluge
had obliterated the first creation, when the ancestors of the entire
human race came out into a world reborn, "God spake unto Noah
and to his sons with him and said, "And I, behold I establish my cov-
enant with you and with your seed after you, and with every living
creature that is with you, the fowl, the cattle, and every beast of the
earth with you" (Gen. 9:8-10). Of this Noachian covenant C. H.
Dodd of Cambridge writes:

This passage ... was written by an author for whom God's
covenant with Israel was a regulative fact of history and an assured
datum for thought. The pattern of this covenant reappears in the
report of the covenant with Noah; the divine act of deliverance is
proclaimed, and the obligations of the covenant declared. The

writer, then, was quite deliberate in emphasizing all through, the
complete universality of the primeval covenant—all mankind,
every living creature, the earth itself are parties to it (Gen. 9:
8-17). This is the covenant under which the stork in the heavens
knoweth her appointed place. It follows that the patriarchal and
Mosaic covenant was made with men who were already in cove-
nant with God; and that there is, strictly speaking, no man who is
without the Law, unless by his own act, since all men inherit the
covenant established with Noah and his seed.

Under the terms of the Noachian covenant, God offers to men
a guarantee of stability in the order of creation—what science
calls, or did call until recently, the "uniformity of nature" (Gen.
9:11; cf. 8,22). In turn He lays upon man certain injunctions and
prohibitions. Man is to "replenish the earth"; he is to refrain from
manslaughter and from eating the flesh of animals with the
blood (Gen. 9:1-7). 45

It seems likely that the minimum requirements demanded of
Gentile Christians in the Apostolic decree of Acts 15:29 represents
this Noachian code, which in that case must have been pre-Christian.
God's covenant with Noah is a perfect expression of his common
grace. St. John speaks in the Prologue to his gospel of the light
"that lighteneth every man that cometh into the world. The Word
as light was in the whole world, yet unacknowledged; the Word as
light came to Israel and was rejected. To those, however, who acs
cepted it, it gave the right to become the children of God. In .

Christ, therefore, man is confronted with that Word of God, or Wis-
dom or Law, which is the very law of His creation, the same which
was partially disclosed to Israel in the Torah, and is known in some
measure to all mankind through conscience, as the Moral Law, a law
which our Savior came not to abolish but to fulfill (Matt. 5:17).

Dooyeweerd himself prefers the use of the term "temporal mani-
festation of the body of Christ in all societal relations," rather than
Kuyper's term "the church as an organism." At the same time he
agrees that "in this broad sense it also embraces the temporal church
institution."

The "ecclesia visiblis" in this universal sense must not be identified
with the temporal church institution, since the latter remains bound
to its specific structural principle as a community qualified by its
faith in Christ as Lord and Savior and so could appear in history
only when the Word of God was made flesh. The temporal mani-
festation of the Body of Christ, in its broadest sense, on the other
hand, not only embraces all the societal structures of our temporal
human life, but made its appearance at the first sign of the great anti-
thesis or opposition between the civitas Dei and the civitas terrena.

In order that His kingdom may come, the Lord Christ restrains
sin by His conserving grace. His kingdom must develop as long
as world history continues. His renewing grace works both through
His people as a whole in their various "offices" in society and by
means of the church as an institution.

For this biblical reason, therefore, Christian education, Christian
economic enterprise, Christian trade unionism, and Christian politics
can never be achieved merely by bringing together theologians and
church officials with secular labor leaders, businessmen, and politi-
cians for weekend conferences. The biblical reformation of society
will take place only when God's covenant people realize that their
Savior and King calls them to function not only as His people at
Worship, but also as His servants in the world. As Joel H. Nederhood
said at a Fall Rally of the Christian Action Foundation of America
in 1967: "Christian Action consists of sons and daughters
resurrection going out speaking as one voice a-
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man with reference to politics, to education, the problem of races,
and the great social problems that confront us today. " 46

Compare this biblical advice with the teaching of Bishop Wick-
ham in Church and People in an Industrial City. The Bishop of Mid-
dleton distinguishes among three possible modes of relationship
between the church and the world:

(1) The theonomous relationship where the church becomes a
reflection of the secular, common society. In such a condition of
"theonomy" grace and nature co-inhere and to use Tillich's words,
"the ultimate meaning of existence shines through all finite forms
of thought and action, and the creations of culture are vessels
of a spiritual content." It is a condition where the Church re-
flects the total life of the Christian community, of which she is
the crown and glory, and the community ... embodies in its life
the insights and valuations of Christian faith.

(2) The "heteronomous" relationship, to use Tillich's term,
where a "theocratic" church, refusing any adaptation to society,
is set within an "autonomous" society which it regards as secular
and foreign. In the modern industrial areas of Europe it is one
of those characteristics that the massive Roman Catholic Church
and the sectarian groups have in common, although it is main-
tained far less than the theory suggests, since its members cannot
avoid the influence of the world in which they are compelled to
live.

(3) Then there is the third mode of relationship for which the
term a "great church" may be appropriate, called though in a
period of recession, to make its witness in a secular society. Ac-
cording to Tillich this is the true role of the Christian Church.
It is the situation where the Church is acutely conscious of be-
longing to the world, subject to the conditions of the world, yet
a catalyst within the world which is its only sphere of obedience.
It seeks neither to manipulate nor dominate the world, nor to es-
cape from it, nor merely to reflect a voluntarist religious aspect
of it, but to understand it, prophesy within it, interpret it, and
stain it. This, of course, has been the role of the Church wherever
the theonomous relationship has been approximated. It is also the
role to be undertaken, in fear and trembling, where society as a
whole is not confessedly Christian, but where Christians are free
men, men of their age, and members of an autonomous culture.
Nor should it be regarded as a weaker role imposed on the Church

by reason of adverse circumstances, but rather as a normative
role, implicit at all time, but peculiarly relevant in a world grown
for good or ill beyond the stage of pupilage and determined to be
master of its own destiny. It defines the Church in its relation
with the world neither as a monolithic rock unmoved by the
currents of history, nor as an ark for the saved, nor as flotsam and
jetsam floating on the surface, but as a deep current itself running
in the seas. 47

The role of the Church as Christ's organism out in the world can
never mean this mere "influencing of the influencers" in post-Chris-
tian society in the vain hope that they might be tempted to incor-
porate a fragment of the Christian yeast into the loaf of modern
apostasy. It is not the views and theories of Christians that God is
demanding of His Body but the application of His normative cre-
ation ordinances and norms to all areas of human society and that
Christians at least live in obedience to God's Word in the concrete
situations in which they find themselves. The purpose of Christian
action and Christian organization is to concretize such biblical norms
and values for human life into the structures and institutions of mod-
ern society and to bring them down to earth. In short, it is the meth-
od Christ himself taught us of incarnation rather than fermentation
and staining as Wickham falsely supposes. Christians are to become
the salt of society!

Christians may never give in to the temptation to follow the
crowds of contemporary apostate men who are so much out of step
with God's creational norms and values. We must reject without
hesitation every and any suggestion that Christians have the liberty
to adopt a way of life which refuses to take its starting point in
Christ who is the "Way, the Truth and the Life" (John 14:6). In-
stead, we should call upon all men "to walk in his ways" (Psalm
119:3) and to run in the way of God's commandments (Psalm 119:
32), for His Word is a lamp unto our feet and the only true ordering
principle for the whole of human life. Life is religion, the service of
the one true God or of an absolutization of one or more aspects of
reality. If the idolators refuse to obey God, we must withdraw and
form our own Christian organizations, since our culture and way
of life is simply the living form taken by our religion.

Ill
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Abraham Kuyper had a truer understanding of these matters than
the Bishop of Middleton. Kuyper felt an urgent practical need for
an effective influence of the Christian body of citizens upon such
problems as politics, education, and industry. To effect this the
Church had first to be drawn from the cultural isolation into which
it had fallen as a result of its pietism and neutralism. Of prime im-
portance, as Kuyper saw it, was for Christians to see their responsi-
bility in the public and cultural life of the day. He reasoned that
if God concerns himself with that life by means of His common
temporal conserving, restraining grace, then Christians must get to
work that there also the name of the Lord might be glorified. Kuy-
per felt not only this urgent need but also its great risks. Thus, he
ends the preface to his great work, Common Grace, with the follow-
ing words:

Spiritual as well as ecclesiastical isolation is anti-Reformed, and
only then will this work accomplish the purpose I had in view,
when it has broken this isolation, without which God prevent any-
one ever being tempted to lose himself in that world; it must not
control him, but he it, in the strength of his God 4 8

After examining the scriptural basis for such Christian action and
organization in the world in his work Pro Rege, Kuyper devoted the
whole of Chapter XIX of Volume III to this subject of Christian
organization. The question naturally arises, Kuyper writes, "whether
the subjects of King Jesus can for this purpose (the organization of
society) unite themselves with those who reject Him in one and the
same organization, or whether it is the requirement of their con-
viction that they organize themselves independently, call into being
a system of Christian associations, and have to accept a conscious
division between themselves and others in the social sphere also." 49

Kuyper then remarks that such separate Christian , action is already a
fact in the Netherlands, but that does not discharge us from the
task of providing a principial elucidation of the rightfulness for this
separation. He writes:

There is thus not the least uncertainty on this point. In mixing
socially danger always lurks for Christians. One so easily allows
the law to be laid down by society and its worldly form. What

society can get away with, Christians too can so easily permit.
One floats along on a stream to which one can offer no resistance.
And unconsciously one exchanges the principle of the Christian
life for the unpurified principle of worldly society... .

It was necessary here deliberately to ground this system of
private, separate organizations in Scripture, because voices are
still being constantly raised among us which regard this rule as
now no longer susceptible of complete application.... The in-
fluence which emanates from all these (non-Christian) organiza-
tions is thus without exception destructive for our Christian con-
fession. One reasons and acts out of principles which are abso-
lutely opposed to ours. If now one allows oneself to enter into
such organizations and if one mingles in such organizations with
those who are of a wholly other mind, then what they think or
judge becomes the starting point of the decisions that are to be
taken, and one supports by one's membership what one, in con-
formity with one's Christian confession, may not support but com-
bat. In such anarchistic socialistic or neutral associations, a spirit
is operative which never can or may be ours. The leadership in
such organization falls never to us but always and inflexibly to
our opponents. They carry out their intention, and whoever of
us embarks with them ends up where they want to land but where
we may never land. Thus our principle settles down at the point
of non activity, loses its position of influence and is pressed into
the corner. Mingling with these leaders of another spirit in the
organization itself leads always to a bitterly sad fiasco of the
Christian principle and prepares the way for their victory and our
overthrow.

If one disregards this and yet enters such company, there then
arises in addition the danger that evil companionships corrupt
Food morals. In the organization we are now thinking of material
interests are always and invariably in the foreground; the concern
is for more power over against the employer and higher wages for
one's work. Of course, there is in itself nothing wrong with the
fact that everyone stands up for his rights and also attempts to
improve his material position. But just for that reason the tempta-
tion is so great even for Christians in such organizations to let the
end justify the means, to let material interests prevail over spiritual
interests, and to float along on a stream which may never be ours.

The spirit at work in such principially unbelieving organiza-
tions is so alluring and contageous that almost none of us, once
he enters into such company, can offer resistance to it. One ab-
sorbs this principle without suspecting it. Especially so because
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once one is a part of such organizations, one sees one's Christian
principle doomed to silence.

In separate Christian organizations there is the prayer, the guid-
ance of God's Word, mutual admonition, and one comes naturally,
on each occasion, by free spiritual discussions, to test one's own
attitude and method on the pronouncements of God's Word. 5°

Does such separate organization of employers and workers into
their own Christian associations and unions mean that Reformed
Christians are going to isolate themselves from the world and sep-
arate themselves from other employers and workers, looking only
after their own selfish interests? No! A thousand times no! It is
just the contrary in spite of Wickham's sneer about Christian theo-
crats. A Christian trade union is not a union of Christians that se-
clude themselves from the rest of mankind, as Wickham imagines.
On the contrary, it is a Christian organization which stands right
in the midst of the world with all its sinfulness, injustice, and cruelty
and which devotes itself in word and deed to the cause of social
justice for all workers. Thus, Christian trade unionism is the real
trade unionism, for it grows out of the only source of true
com-munity known to mankind, namely the love of God revealed for
man upon the Cross of Jesus Christ. Only at the foot of the Cross can
the present conflicts between capital and labor, between the individual
and the group, between the private and the public interest ever be
truly resolved and healed. Only when both managers and workers,
both the governed and the governors accept God's forgiveness of their
sins and live by God's laws and God's Word—only then may we ex-
pect true peace with justice to prevail between men. Real community
in industry and society is possible only upon a New Covenant basis in
which our fellow workers and citizens become mutually recognized
as our brothers for whom Christ also died. Only when the workers
and managers are first reconciled to God and obey God's law, only
then will they become reconciled to each other. Only when workers
and managers have first been forgiven of their sins by God will they
be enabled by God's grace and help to forgive each other of their
trespasses. Without such a spirit of forgiveness and cooperation
upon the common acceptance of God's Word as the ordering prin-

ciple of modern business and industrial life, no peace and progress
will come to modern industry. Without such a common acknowl-
edgement of God's sovereignty and God's law, there can be no basis
for the maintenance of ordered freedom.

(d) The Structure of Authority in the Church Institution

Dooyeweerd begins his analysis with an inquiry into the typical
structure of authority in the ecclesiastical institution. He distin-
guishes between the authority of the church and state and between
an office of the church and an office of the state. What does he mean
by such a term?

Essentially the idea of office is derived from the biblical revelation
that man has been created by God with authority to develop God's
creation in accordance with the great cultural mandate "to have
dominion over the earth and to subdue it" to God's greater glory
and the satisfaction of human need. Office presupposes a dispenser of
all authority and power, one namely who is Sovereign, whose absolute
right it is to give man a command. Office means therefore limita-
tion, for the person in office is not himself the Sovereign but stands
under the Sovereign's authority. Office expresses the fact that man
is placed in God's creation with a special task to perform. By his
very being as one created in God's image man is called to serve his
Creator in the whole creation. Office is not merely service, but also
administration.

Within temporal reality we find a diversity of offices. In order
to see the integral unity of these diverse offices it is necessary to
turn to the biblical revelation of Jesus Christ as the Supreme Office—
bearer in the creation whom we are told is God's Prophet, Priest,
and King. All the diversity of offices on earth find their concentra-
tion in the office of Christ as Covenant Head of the creation. As
such Christ is the full and complete Office bearer, and He is there-
fore the origin and source of all power exercised on earth. Our Lord
has delegated only partial sovereignties to men. In him alone all
these earthly sovereignties are united in an undivided service. of
God that involves nothing less than the preservation and redemp-
tion of the whole of human life.
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In this way we arrive at the biblical idea of the universality of re-
ligion or of life in its totality as religion, which makes it possible to
see the difference between the church as an institution of special grace
and the central religious rule of Christ over all spheres of human so-
ciety. Each earthly office bearer is limited to a given societal rela-
tionship. For example, the authority of parents does not extend
beyond the family, nor the authority of the minister beyond the
institutional church. Within society we find a diversity of such
"offices" each of which has a limited area of competence. As a re-
sult of this biblical insight Dooyeweerd teaches that each societal
structure has its own sovereignty of competence which no other
structure may infringe upon. Christ has delegated a certain authority
to each office-bearer which may not be overstepped with impunity,
since each office bearer is directly responsible to Christ himself.

While the authority of the state is primarily ruling over men by
means of the power of the sword of justice, the authority of the
offIce bearer in the church institution is not one of ruling but of
service. "The ecclesiastic offices are qualified and destined as the
instruments of faith for effectuating the absolute authority of the
Divine Word and Spirit." 51

The authority of ecclesiastical office is qualified as service in the
community of faith in Christ. This qualification is grounded in
the internal structure of individuality of the church as an instrument
of special grace. For this reason the juridical structural function of
the church institution is also determined by its qualifying function
in faith. Church law is concerned with the spirit rather than with
the letter of church order. Thus the structure of ecclesiastical au-
thority differs radically from that of the state's authority, being
qualified as a ministerium in the community of faith, and therefore
must be understood as service and never as governmental dominion.
A church that wishes to display a truly scriptural constitution can-
not recognize any public legal governmental authority in its internal
legal order.

It follows from what has just been said that political forms of civil
government may not be taken over by the church without under-
mining its structure as a church. As Dooyeweerd well says:

The typical political forms of authority, such as monarchy,
democracy, and aristocracy, in their different historically founded
varieties, e.g., constitutional monarchy, parliamentary democracy,
etc., are absolutely incompatible with the structural principle of
official ecclesiastic authority. 52

Both papal monarchy and sectarian democracy deprive the church
institution of the authority of Christ. The authority of the church
does not lie in the congregation as the Puritan independents supposed
nor in the rule of one man as the Roman Catholic ultramontanists
have supposed. It is vested in those office bearers who are called
by Christ in accordance with the precepts laid down in His Word.
The government of the church is thus Christocratic rather than dem-
ocratic or aristocratic. No Christian understood this great biblical
truth better than John Calvin. In the third chapter of the fourth
book of his famous Institutes of the Christian Religion Calvin writes:

We must now treat of the order which it has been the Lord's
will to appoint the government of his Church. For although
he alone ought to rule and reign in the Church, and to have all
preeminence in it, and this government ought to be exercised and
administered solely by his word, yet, as he dwells not among us
by a visible presence, so as to make an audible declaration of his
will to us, we have stated, that for this purpose he uses the minis-
try of men whom he employs as his delegates, not to transfer his
right and honour to them, but only that he may himself do his
work by their lips; just as an artificer makes use of an instrument
in the performance of his work. 53

Whereas in Roman Catholicism the pope makes law and is sub-
ject to no man's criticism, in the Reformed churches no one is
held to be infallible. Christ alone is the sole head of the Church,
and Christ as presented in the Scriptures is the supreme author-
ity and law to which all church officers and leaders must yield
obedience. This Calvinistic principle of the exclusive sovereignty
of Christ in His Church is the foundation of the Calvinist system
of collegial church government known as the presbyterate. No
important ecclesiastical decisions are made in Reformed churches
by one single office bearer but collegially on the principle that no
one individual shall rule in the church in the name of Christ. Calvin
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stated this principle well: "He (i.e., Christ) attributes nothing but a
common ministry to men and to each of them a particular part." 54

Such a system of government by elders or presbyters is derived
from the institution of "the elders" in the Old Testament. (Exod.
3:16, 18; 4:29; 12:21; 17:5; 18:12; 24:1; Lev. 4:15; 9:1; Num.
11:16ff.; Deut. 5:23; 22:15-17; 27:1; Josh. 7:6; 8:33; I Kings 8:1;
I Chron. 21:16; Ps. 107:32; Ezek. 8: 1; Lam. 5:14). Their position
as representative of the people and as embodying jurisdictional au-
thority is attested by the fact that they were closely associated with
Moses, with the priests, the Levites, and the judges of Israel. They
are sometimes called the elders of the congregation (Lev. 4:15;
Judges 21:16). John Murray points out:

The interesting feature is that in many instances these are
called the presbuteroi and in several cases gerousia which means
the council of the elders. Now I submit that when we come to
the New Testament and find the presbyterate as a governing body
in the church of God it is contrary to all reasonable supposition
that the Old Testament eldership did not exercise a profound
influence upon the institution which appears in such unmistakable
characters in the New Testament church, especially when we
take account of the continuance of this Old Testament pat-
tern in the synagogue of the Jews (cf. Luke 22:66; Acts 22:5 for
presbuterion.) .. .

The presbyterate is the form of government for the Church
of Christ. There are two considerations that have to be borne in
mind. First, there was an institution intermediate between the
apostolate and the presbyterate. This is exemplified in Timothy
and Titus (cf. I Tim. 1:3, 4, 18; 3:14, 15; 4:11 - 15; II Tim. 1:6, 13,
14; 2:2, 14; 3:14; Titus 1:5, 13).... As we survey the charges
given the passages cited, both Timothy and Titus appear to act
as delegates of the apostle but not without due approbation and
ordination by the church (I Tim. 4:14). Next to the apostolate
they do exercise functions and prerogatives that are of a more
embracive character than those belonging to the bishops and el-
ders in the various churches. The second consideration of im-
portance is that elders were ordained in the various churches con-
currently with the ministry of the apostles. Most striking in this
respect is Acts 14:23, where, referring to such places as Antioch,
Iconium, and Lystra, we read "that when they had ordained
them elders in every church, and prayed with fasting, they com-

mended them to the Lord on whom they believed." Thus, as soon
as the churches were established, elders were appointed. And so
we find the eldership to be the local governing body in each
church (Acts 11:30; 15:2 -23; 16:4; 20:17; 21:18; Phil. 1:1; Tit.
1:5; James 5:14). The authority of the apostolate lies behind this
institution and in no way does the concurrent exercise of rule
introduce discrepancy. Rule by elders is the apostolic institution
for the government of the local congregation and this involves the
principles of plurality and parity. The inference is inescapable
that this is a permanent provision for the government of the
churches. Since the apostolate is not permanent and since there
is in the New Testament no other provision for the government
of the local congregation we must conclude that the council of
elders is the only abiding institution for the government of the
church of Christ according to the New Testament.55

While agreeing with Murray's conclusion, the writer would
point out that many Reformed congregations are no nearer this New
Testament pattern than are Roman Catholic or Anglican congre-
gations. In the New Testament Church the "elders" never assumed
the authoritative status vis-a-vis the laity which they have come to
to acquire in the Western world. In the New Testament we look in
vain for the Western distinction between the ecclesia docens and the
ecclesia docta; between the clergy, whose privilege it is to teach and
instruct, and the laity, whose duty it is meekly to attend; the lay
theologian was as common in the New Testament Church as he is
rare in the Western world. It was not thought necessary in the New
Testament to wear a clerical collar in order to speak with authority
of the things of God. For modern Western Christianity, on the
other hand—both Catholic and Protestant—the very words "layman"
and "laity" have been severed from their biblical roots and have ac-
quired a purely negative meaning. The layman is no longer one
who through the mysteries of baptism and confirmation has become
a member of a priestly body, the laos or people of God. He is con-
sidered only in terms of what he is not and cannot do. He is an
outsider, a non expert, in short, one who is not a parson or a minister.

As a result the Western layman has come to accept the idea that
his proper role in the worship services of the church is a purely
passive one. He goes to church to hear a service performed for his

ip
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benefit by a clergyman, assisted by a select body of men and women
all dressed up to look as much like clergy as possible. As to his
extraliturgical ministry that is circumscribed by the well-defined
frontiers of what is called "church work," i.e., raising money, organ-
izing a club, etc. Our hymns themselves seem to imply that the only
activity proper to the layman is as a lay helper or church worker.
They have no conception of the laity as itself an essential part of
Christ's apostolate to the world. The general drift of these hymns
is summed up in J. M. Neale's lines describing the virtues proper to
bishops, priests, and deacons, then comes the couplet:

And to their flocks, a lowly mind
To hear and to obey.

It seems to the writer that these lines give a fair picture of the
general view of the place of the layman in the Church today—to
hear and to obey; there is little left of his priestly ministry so vividly
described by Peter in the great words: "Ye are a chosen generation,
a royal priesthood, an holy nation, a peculiar people, that ye should
shew forth the praises of him who hath called you out of darkness
into his most marvellous light" (I Peter 2:9). Excluded from any
active part in the worship services of the church, deprived of his
extraliturgical apostolate, the layman is left to his own private
devotions. As a result there has been developing over the centuries
a rank spiritual individualism leading to religious subjectivism and
sentimentalism. Piety, in the modern sense, has become an inade-
quate substitute for a ministry involving every member of Christ's
Body and embracing every legitimate field of human activity. Some-
thing has surely gone wrong. The Son of God did not take our
human nature upon himself in order that we might be turned some
into parsons and presbyters while others are turn into parishioners
and laymen. The apostolic vision of a re-created universe has faded,
giving place to a dualistic world, half sacred, half secular. There is
no real cure for all this without a recovery of the true sense of the
worship services of the church as a corporate action of the whole
Body of Christ in any one locality.

We must understand that from the perspective of the New Testa-
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ment the whole of Western Christianity, Catholic and Protestant, has
been affected by this tremendous dislocation in the true catholicity
of Christ's Body. The reforms of the sixteenth century are of secon-
dary importance; because, in the classical theological controversies
of the Western churches during the past four hundred years, all the
contending parties have shared the same sub-Christian presupposi-
tions about the place and function of the laity, not only in the liturgy
but in the life of the church as a whole. The Russian theologian
Khomyakov has stated that "Protestants are cryptopapists," by which
he meant that Protestantism originated as a reaction to medieval
papal distortions, and thus inevitably reflects those distortions in its
own attempted reforms. He wrote:

Once logical self-determination was admitted in principle, no
bonds, arbitrarily imposed, could survive for long. In this way
Protestantism, the legitimate but rebellious child of Romanism,
came into existence. It was the reaction of Christian thought
against the errors of Romanism, and therefore it was unable to
spread outside the world which had been subject to the Pope.
Protestantism transferred the papal infallibility to every man, that
was all.56

Whereas Roman Catholics tend to worship the Pope's reason,
many Protestants have come to regard their own reason as supreme.
While the Romanists advocated the clericalism of the sacrament,
Protestants have often given the impression of upholding the cleri-
calism of preaching. Of this development Mascall writes in The Re-
covery of Unity:

It must, of course, be admitted that great attempts were made
in Protestantism to make Christian worship intelligible to the
laity; the restoration of the vernacular is the most obvious indi-
cation of this. However, to make the laity understand what is go-
ing on is not the same thing as to give them an integral share in
the performance.... And in Protestantism no less than in post-
Reformation Catholicism the liturgy is something performed by
the minister.... Thus we get the intolerable verbosity of most of
the reformed liturgies, in which the minister prays and reads and
exhorts and preaches, but in which the laity are hardly allowed
to say a word from start to finish.... It would hardly be an
exaggeration to say that what Protestantism did to the religion
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of Western Europe was simply to substitute a clericalism of the
Word for a clericalism of the Sacrament. Whereas the Cath-
olic had been accustomed to come to church to be edified by see-
ing the priest celebrate the Mass, the Protestant came to church to
be edified by hearing the minister preach the sermon; and the
preaching of the sermon, no less than the celebration of the Mass,
was a purely clerical performance.57

Nowhere does the New Testament suggest that the "elders" alone
should do all the preaching and all the teaching and all the ad-
ministration of the church. If it is true that the New Testament
presbyterate was modelled upon the pattern of the Jewish syna-
gogues, then is it not likely it would have performed similar if not
identical functions? The Jewish elders managed the affairs and
charities of the local Jewish community, represented it in its deal-
ings with the civil rower, and exercised oversight in matters of
discipline and of the observance of the Law.

Precisely because the doctrine of the fourfold office has become
such a firm part of the Reformed tradition so that many have come
to regard it not merely as a consequence but as the very content of
the New Testament, we would do well to pay careful attention to
the New Testament on this point. For us it needs no argument that
for the sake of good order a church needs pastors, elders and dea-
cons, and teachers. On good grounds Calvin instituted the Genevan
church in this way. Not very long after him other churches com-
bined the office of teacher with that of pastor. Later the office of
deacon was also merged with that of the pastor. For four hundred
years the tendency has been to professionalize the Reformed min-
istry with the result that the Reformed Churches no less than the
Catholic Churches now appear in a very different light to that pre-
sented in the New Testament. Today's Protestant minister, as to
his place and function in the church, differs in actual practice very
little from his Catholic counterpart. And insofar as these two—with
or without special vestments—have come to resemble each other so
closely, they thereby prove how little our present-day churches re-
semble the church of the New Testament. As Lothar Coenen says:

Whatever else can be said about the offices in the New Testa-

ment, one thing is certain; the office of priest has been abolished.
The New Testament church knew no priestly function except
that which was performed by the whole congregation (I Pet. 2:5)
and the Jewish priests that were added to the church played any-
thing but a priestly role. This is connected with the fact that the
Christian religion is precisely not a continuation or resumption
of a cult; the final, unique sacrifice has been accomplished on the
Cross by our only high priest, Jesus Christ.

When our present-day churches, therefore, with their contrapo-
sition of the one priest/minister and the many believers (laymen),
must of necessity create the impression of engaging in cultic
ceremonies, then this is certainly a point on which the New Testa-
ment church challenges us to a radical reformation of ourthink-ing.58

The distinction between "clergy" and "laity" was introduced
into the Church almost entirely under secular influence. It was taken
over from the patterns of civic life in the Roman Empire and it be-
came entrenched at the time of the Peace of the Church under Con-
stantine, when certain privileges and benefits were extended to the
clergy of the Christian Church, which had previously been bestowed
by the Roman Empire on the heathen priesthood. And at that point,
it became important to define who was entitled to these benefits and
who was not. Hence the beginning of a legal division between
members of "the clergy" and the "laity." This gradually became
more and more firmly established during the Middle Ages.

When the Roman imperial government lost control of the western
provinces of the Roman Empire, the Western Church was left for
several centuries in a cultural and political vacuum. She had to use
all her spiritual prestige to establish even a minimum standard of
order and decency in public life. We can thus understand why she
began more and more to magnify her authority, claiming first a
measure of independence over against the civil power under Pope
Gregory VII and ultimately a right of supremacy over it under
Popes Innocent III and Boniface VIII. We can understand too the
gradual concentration of power within the Church itself into one
center, the medieval papacy. In this way the Church became an
effective striking force which was used to further Christian standards
of marriage, business, and government in the rising feudal kingdoms
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of France, Germany, England, and Italy. But this was achieved at
a price. It meant that the Church was slowly transformed from a
free society of persons into a feudal theocracy under the Pope as
God's vicegerent; from a fellowship of the Holy Spirit into a power
organization. The fundamental relationships within the Body of
Christ were henceforth conceived as relations of authority and obedi-
ence.

The grace of God likewise became mechanized, and channelized
through the seven sacraments of the Church. The ecclesiastical
hierarchy, to whom the sacraments had been committed, developed
a monopoly on grace. As Harnack pointed out, in the medieval
mind Christ and the historic Roman Church became identified:

Christ and the Church are really made one, in so far as the
Church which administers the sacraments is also, as the mystical
body of Christ, so to speak one mystical person with Him. This is
the fundamental thought of Medieval Catholicism, which was
adhered to even by the majority of those who opposed themselves
to the ruling hierarchy 59

Slowly a new plan of salvation began to emerge in which the
Word of God became submerged beneath the all sufficient grace
which the Roman Church was able to offer its members in the
sacramental system. The priest had become a miracle worker on
whose sacramental sign the whole Church was dependent.

Unhappily, while the power of the Church in the world, and of
the hierarchy in the Church, and of the Pope amid the hierarchy.
went on increasing, there was for centuries no effective force to
counterbalance it. The masses of the people, ill educated, supersti-
tious, and unfamiliar with the Bible and even with the Latin of the
Mass, came to look upon the Church as a great machine of grace
which went on working independently of them, performing spiritual
functions for their benefit, but not needing or inviting active partici-
pation. The clergy themselves from their own point of view could
hardly avoid seeing matters in a similar light. There was for cen-
turies no body of educated lay opinion which was capable of dis-
charging the function of the laity as an order in the Church. It was
from the monasteries and the clerical order that all spiritual initiative
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had to come, and the great body of the faithful came to be regarded
as a docile flock whose only business in the Church was to follow
their spiritual guides and to obey them without question.

The inevitable result followed. The unity of the Body of Christ
was lost to view, and the word church began to be used as if it
meant the clergy in contrast to the people. From the eleventh
century onwards the laity began to lose all sense of active partici-
pation in the priestly and redemptive mission of the Church, and
in so doing to lapse into spiritual serfs in the Kingdom of God. The
Holy Spirit was thought of no longer as moving freely through the
whole Body of Christ, but as canalized through the seven sacra-
ments, and thus in the hands of the clergy. Worse still the Holy
Communion, as Gregory Dix has shown in The Shape of the Liturgy,
came to be thought of as something said for the people by the priest,
and not as something done by the whole congregation with and
through the priest acting together within the High Priesthood of Jesus
Christ.6 0 The Spirit of Christ was now thought to be localized in
the "host" of the Mass rather than dwelling in the hearts of His peo-
ple. As a result the Word of God written in the Scriptures which
witnesses of Christ could no longer fulfil its function as the touch-
stone for the life and teaching of the Church because the understand-
ing and interpretation of the Bible were reserved for the hierarchy.

The "Church" therefore, in this restricted sense in which it was
identified with the Roman hierarchy, was no longer effectively under
judgment. On the contrary, the Roman see, the pinnacle of the
whole structure, could now say of itself that it "judges all and is
judged of none." This growth of clericalism in the Western Church
is today coming to be recognized as being one of the gravest symp-
toms of that medieval distortion of Christian life and truth which
underlies all our later Western divisions and controversies.

If we are to abolish clericalism we must return to the biblical
doctrine of the ministry. In the Old Testament, indeed, the priest-
hood was vicarious in the sense that the priest did on behalf of the
people what they could not do; there was one tribe in Israel which
was priestly, and eleven that were not. But in the New Testament
this kind of division is utterly abolished. There is one mediator be-
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between God and man, the High Priest, Jesus Christ, and no priestly
caste within His Body. The entire Body is a royal priesthood, and
every member has his share in that priesthood by virtue of his bap-
tism. The ordained ministry, within the New Covenant, is not a vi-
carious one, but a representative one. It is commissioned and set apart,
to exercise in the name of the whole Body, Head and members alike,
the ministry which belongs to the whole. What is given to the or-
dained minister is formal authority to preach, and proclaim in the
name of the whole Church what every member has not only the right
but the duty to proclaim. He is given formal authority to exercise the
ministry of reconciliation and forgiveness which belongs by right
to every member of the healing community. He is given formal
authority to lead and preside at the celebration of the Lord's Supper,
which is the con-celebration of the whole people of God. For in
this sense every celebration of the Holy Communion is a lay cele-
bration. The celebrant is the entire people of Christ, of which the
bishop or presbyter is merely "the president." Every minister of
Christ's church should be looked upon as the servant of the servants
of God. The ministry of the church must once more be understood
in its New Testament sense, as the ministry of the servant, in direct
extension of the ministry of the Son of Man, who came not to be
ministered unto but to minister (Matt. 20:25-29).

It is imperative that we do see it this way round—that the clergy
are the servants rather than the superiors of the laity. As Hans Rudi
Weber has well said: "The laity are not the helpers of the clergy so
that the clergy can do their job, but the clergy are the helpers of the
whole people of God, so that the laity can be the Church." 61

At the same time we must be careful not to define the laity in
opposition to the clergy, which is itself a by-product of clericalism.
As persons who have been freed from their bondage to sin by Jesus
Christ and who now share in His royal anointing, both the "layman"
and the "clergyman" are members of the Laos or People of God.
As a royal priesthood and the community of the Messiah, the Church
as a whole is called by God to testify to Christ's triumphs and ad-
minister God's care and love for the world, for such is her reasonable
service. Christ himself endows His people with the gifts of His
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Spirit, enabling them to live as a devoted people, renewed in knowl-
edge after the image of their Creator. In this regard Arnold de
Graaff rightly reminds us that this is what should be understood by
the term the "priesthood of all believers." He says:

These expressions are somewhat confusing, since they may
induce one to think of some general ecclesiastical office. But if it
is used in this limited sense, then we need another term to indicate
the general office of being man. It is better, therefore, to speak of
a general and a special ecclesiastical office and to reserve the term
"office of believer" for the general office of being man. For to
be a Christian believer is nothing more or less than to be gen-
uinely human, renewed after the image of our Lord and Re-
deemer. 62

Such a distinction will help us to avoid the fatal error of limiting
the layman's activities to purely "religious" activities within the
church as an institution. It is in the world that the people of God
are called to serve Him in building up His Kingdom. For the Church
as Christ's Body is God's instrument for reclaiming the world for
the Kingdom. The ministry of the laity is the ministry of God both
within the structures of the Church and within the structures of the
world. Considering the activities of the "laity" in terms of a view of
the church as only an institution poses insoluble problems and such
an ecclesiology cannot possibly do justice to the "world" or "cos-
mology."

Evangelical pietism has encouraged the view that specifically
Christian work is evangelistic work rather than reforming all aspects
and areas of life. It refuses to accept the vocation to the "secular"
everyday world of business, politics, teaching, etc., as something
which a Christian could have, as it were, for its own sake and in its
own right. The best that most evangelicals can say of the world
is that it must be used and turned into occasions for evangelism, and
the only reason why a converted Christian should take a "secular"
job is that in it the Lord might use him for pulling a few brands
from the burning. Essentially, seen like that, a secular job is looked
upon as a poor second best. If you are a fully committed Christian
according to pietism you will become engaged in full time evangel-
ism. The only Christian work such pietism recognizes is ecclesiasti-
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cal work in the church institution. The world outside the church
institution, in short, become something essentially mundane and
beyond redemption since it is considered to be "neutral." Of this
terrible bifurcation of life into the sacred and the secular, Calvin
Seerveld well says:

This engaging religious perspective does not discern the full
will of God as revealed in the Scriptures. The mistake of such
thinkers is to ascribe to the structural ordinances of creation a

be-ing independent of God's absolute lordship in Jesus Christ... .
The shortsighted sin to such thinking—who is ever free from it
altogether?—is that it admits Jehovah's rule over only part of
reality, over man's "heart," motives, valuation, but not over all
man's actions; Christ's lordship is restricted in a personalized, hu-
manistic manner, and whatever is conceived by these thinkers as
not peculiarly human deeds is declared off limits for God; that
is neutral terrain.

This point is not negotiable, I think, for a Biblically Reforma-
tional Christian; nothing in creation is neutral before Jesus Christ.

. If all creation is struggling, groaning, waiting for the day of
redemption of us who sinned, if all things are from Christ and
through Christ and to Christ, on what grounds, on what biblical
grounds? can one doubt and deny that whatever our human hands
bring forth also falls directly under the sway of His sceptre... .
All human production—a philosophical critique, an art object, a
clean swept street, or a fish dinner—all of it can be and is to be
done as unto Him, who Himself cleaned feet and ate fish. This
biblical point of Christ's cosmic totalitarian compass is not negoti-
able to a Reformational Christian perspective. 63

In this great campaign to recapture all structures and aspects of
human life for Jesus Christ the clergy's function is to build up the
body of Christ in His name and through His Word, so that God's
people may be fully equipped to serve their Lord in their daily lives
in the world. It is also to preach the gospel to the poor, to heal the
broken hearted, to preach deliverance to the captives of Satan, sin,
and darkness, and to administer the great sacrament of our salvation
which Christ himseilf ordained.

In a paper for Youth and the Gospel given recently in Holland
the Rev. F. J. Pop has given a good review of the various forms in

which the apostolate of both clergy and laity can find expression to-
day. Here follows an abbreviated report of his enumeration.

(a) Apostolate by proclamation. This relates to all ways in which
the truth of the gospel is told and people are called to faith and
repentance. This is done by:
(1) Meetings: street preaching, special church missions, mass

rallies, campfire talks, debating sessions, etc.
(2) The written word: propagation of the Bible, periodicals,

calendars, folders, etc.
(3) Visiting: often in combination with the written word.
(4) Instruction: Sunday school for unchurched children,

courses, Bible study clubs, etc.
(5) Radio, television, and film.
(6) Plays: stage, pantomime, etc.

(b) Apostolate by service, as practiced by:
(1) Service in disaster areas.
(2) Service in underdeveloped countries.
(3) Service where the need is insufficiently met by the state:

aged people, lonely people, invalids, marriage and family
problems, etc.

(4) Assistance to adults in adult education, use of spare time,
guidance of engaged and married people.

(c) Apostolate by signs and wonders. By this is meant signs of
God's power manifested in faith healings, prayer, the laying on
of hands, exorcism of evil spirits, and sudden deliverance from
addiction.

(d) Apostolate by exemplary existence. Christians must show to
others what it means to live in the peace, power, justice, joy,
and love of God's Kingdom. The emphasis falls on the way of
behavior (I Pet. 3:1 -7).

(e) Apostolate by social and political action. This concerns not so
much the individual but groups of Christians acting together in
Christian trade unions, political partices, and academic and edu-
cational movements.
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(f) Apostolate by participation and identification. One thinks of
the French worker priests who identified themselves with their
fellow workers in industry. The Church must become known
as the caring-community.

(g) Apostolate by dialogue. By "dialogue" we should not under-
stand the conversations that occur in the forms mentioned under
(a), that is, conversations whose purpose is to convince the
other. In true dialogue the Christian, for example, engages in
conversation with humanists and Communists to find out why
they think as they do and to give his reason for the faith in
Christ that he possesses. This means having a thorough knowl-
edge of the contents of one's own religion so he can defend it
in discussion.6 4
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Chapter Eight

THE REFORMATIONAL CONCEPTION
OF THE BUSINESS ENTERPRISE

As we have seen in chapter six, Reformed sociology teaches that
the doctrine of sphere sovereignty alone presents us with a proper
insight into the connection willed by God between man and his
social structures, since the individual is not allowed by this doctrine
to be absorbed by any temporal bond. God alone is the absolute
sovereign of the bodies and consciences of men, and He demands
that we obey Him against all earthly authorities, whether civil or
ecclesiastical, whenever they claim absolute power, especially the
power to control men's thinking on questions of conscience. No
bearer of authority on earth is the highest power from which other
forms of social authority are derived. Sovereignty belongs only to
God, while He delegates limited authority only to the various social
spheres, so that these must be understood as coordinately rather
than subordinately related.

This scriptural sociological pluralism means that every social unit
or group has its own God ordained sphere of work to perform,
which it must be allowed to carry out without interference by
another social institution. The state may, of course, insist that the
family, school, or labor union live up to its social responsibilities.
But only as a last resort may the state interef ere and take over some
other sphere's responsibilities and discharge them itself. Thus, for
example, the state must never interfere with family life, since the
husband's authority over his wife and children is not derived from
the state but from Christ himself (Eph. 5:23). Likewise, we must
recognize that the church is not the state. There is scarcely anyone
today who advocates that it should become one. But just as truly, the
principle of sphere sovereignty requires that we also recognize the

principial structural difference between the school and the state,
and between a labor union and the government.

There is a close parallel between compulsory trade unionism and
the public school which is suggested by public tax revenue. In each
case the apostate humanists claim that both school and union are
agencies of the government. The school they see as the proper func-
tion of the state, to be used by the state to "brainwash" its citizens
for its military, economic, and political purposes. Such people have
failed to see that the public school has a character all its own, dis-
tinct from either the state or the church. While both church and
state have legitimate interests in the school, as is true in turn of the
church and school regarding the state, in no sense should the law of
the state do violence to the functioning of the school according to
its true nature. Parents have a God given right to educate their
Children in terms of the perspective of their own life-and-world
view. When the government infringes upon this God given right,
then the door is opened to totalitarianism.

Failure to understand the sovereignty of the various spheres of
society and to recognize the specific tasks of the various associations
and communities of society inevitably leads to all kinds of inequali-
ties and injustices. In no case has this been more true than in the
violent intervention by the state in the operation of the modern
economy.

(a) The Role of Government in the Operation of the Economy

How big should the government become? What part, if any,
should it play in the operation of the modern economy? How much
should it tax and spend of the people's money? In answer to these
questions there are today four major schools of thought—(1) the
Roman Catholic, (2) the laissez faire school of non intervention,
(3) the collectivistic school of violent intervention, and (4) the
Reformational school.

The influential school of laissez faire English liberals during the
nineteenth century taught that the primary function of the state was
merely to set up and enforce certain "rules of the game" under
which private enterprise could then be counted upon to get goods
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efficiently produced and distributed. To the question, "Why should
the government intervene at all in business affairs?" Adam Smith
had one answer: because the benefits of enlightened self-seeking can
be obtained only if competition channels these efforts to the com-
mon good. Seldom do merchants gather together, he wrote, that
their talk does not turn to means of getting higher prices for their
produce. Without competition among sellers, more consumer
spending may mean high profits and not more products. It is the job
of the government, representing all the people, to see to it that such
competition prevails.. It was in the name of competition that Adam
Smith argued in The Wealth of Nations for a relaxation of the pa-
ternalism of the Mercantilist State and for the abolition of the corn
bounty and trading companies such as the East India Company and
the Hudson Bay Company privileged by law. Smith believed that
the automatic regulation of industry by reference to market price
alone rather than by the whims of impersonal government bureau-
crats would increase the nation's wealth. Fiscal regulations had
cramped private enterprise and brought about evil consequences
which were no part of the national intention, as patently in his
generation as war-time price controls did in our century.

The great laissez faire economists such as Smith, Ricardo, Mill, Mar-
shall, and Jevons did not dispute the need in a free enterprise society
for some rules of fair play in economic life as in personal behavior.
Without common consent to eliminate fraud, to respect property
ownership, and to honor contractural promises, business dealings
would be carried on under a great handicap. They agreed that it is
the function of government to establish and to enforce these basic
rules and laws against murder, theft, arson, and fraud to enable men
to live securely together. Among Adam Smith's disciples "laissez
faire" never meant that the government should do nothing, but rather
that it should leave economic affairs alone within a framework of
basic moral and legal rules of the game. For economic individualism
that government governs best which governs least, as far as the day
to day operations of the market are concerned. As Rushdoony says:
"Laissez faire was set in the context of a Deistic natural law faith,
but, more basically, it was a recognition of God's absolute laws, His
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sphere laws for economics. Gresham's law is operative today, as it
has been from the beginning of history." 1

At the other extreme, Communists and Socialists argue that all pro-
ductive resources of society should be owned by the government, and
that the production and distribution of goods and services should be
handled by the state by means of "planning." Human society must
be governed by specific planning so that it can develop without the
disturbance of depression and unemployment. If the planners have
their way nothing will be left to chance, to improvisation, and indi-
vidual initiative. For collectivists society must be treated as a scien-
tific problem. It can then be analyzed, and from this analysis a prog-
nosis of the future can be drawn. On such a basis a scientific plan
will then be introduced assuring human welfare and security and
equality for everyone. In The Society of the Future, H. Van Riessen
points out that such planning will, of course, require the control both
of society as a whole and of the individuals composing it in such a way
that the plan will not be disturbed. Personal individuality will even-
tually have to be more or less determined by the planners, if their
plans are not to be disrupted. Thus wages, prices, rents, social se-
curity, production quota, choice of job, migration, birth rate, and
even recreation will all have to be directed from the top if planning
is to succeed.

Planning envisions much wider perspectives than merely manag-
ing the currency and setting production quotas, for it cannot hope to
succeed if confined simply to economic life. The population, for
example, will have to be induced psychologically to accept the plan.
It will therefore become necessary to include the spiritual aspects
of life in the planning process in order to convince the people that
they should fully support the plan. It is therefore inevitable that
education and the public control of all the media of modern com-
munication will have to be included within the powers of the plan-
ners. Even the churches will have to fall into line with the wishes of
the planners and adjust their programs to it if they wish to survive
in a collectivistic society. In his profound and frightening study of
The Technological Society, Jacques Ellul says:

^jl
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When a society becomes increasingly totalitarian, it creates
more and more difficulties of adaptation and requires its citizens
to be conformist in the same degree. Thus this technique {of so-
cial adaptation] becomes all the more necessary. I have no doubt
that it makes men happy in a milieu which would normally make
them unhappy, if they had not been worked on, molded and formed
for just that milieu. What looks like the apex of humanism is in
fact the pinnacle of human submission; children are educated to
become precisely what society expects of them. They must have
social consciences that allow them to strive for the same ends as
society sets for itself. Clearly, when modern youth are fully edu-
cated in the new psychopedagogic technique, many social and
political difficulties will disappear. Any form of government or
social transformation becomes possible with individuals who have
experienced this never-ending process of adaptation. The key
word of the new human techniques is, therefore, adaptation.

The new pedagogical methods correspond exactly to the role as-
signed to education in modern technical society. The Napoleonic
conception that the Lycees (schools) must furnish administrators
for the state and managers for the economy, in conformity with
social needs and tendencies, has become world-wide in its extent.
According to this conception, education no longer has a humanist
end or any value in itself; it has only one goal, to create tech-
nicians. 2

Collectivism in short is the mobilization of society for unitary ac-
tion in accordance with the demands of modern technique. The
human mind will be made to conform to the much more advanced
brain of the machine. Man will sacrifice his freedom in order to in-
crease his material security. Every aspect of life will become tech-
nized and politicized, even love and marriage will become functions
of planning and technical control.

According to Dr. John Platt, a bio-physicist at the University of
Michigan and director of the university's Mental Health Research
Institute, population will be managed by mass produced contracep-
tive agents in foodstuffs. He told the annual conference of the
American Institute of Planners in 1967 that such a technique might
control the population explosion twenty to thirty years sooner than
present available methods .3 Couples wishing to have a baby would
have to obtain permission to buy drugs to offset the contraceptive

drug in the food. He said that the technique was beyond reach
technically as well as politically at the moment. But the process,
once perfected, could be as simple as putting vitamin D in milk or
adding iodine to salt. Other scientists in California have advocated
treating the nation's water supply with similar drugs.

At present, thank God, these planning techniques have not yet
been put into practice in the English-speaking world as some of
them have been in Communist lands. In his textbook on Economics,
G. L. Bach points out that "Today, the United States stands as one
of a minority of the world's nations with a basically private enter-
prise, capitalist economy. Communism is the economic pattern for
far more of the world's population than is the private enterprise sys-
tem we know. The U.S.S.R. and China alone account for over a
billion people, one of every three human beings alive." 4 Neverthe-
less these same collectivistic tendencies are advancing in the free part
of the world, since collectivism appears to so many of our liberals
and apostate humanists as a remedy for elements in our societies
which everyone agrees are impediments to full freedom, e.g., depres-
sions, unemployment, poverty in the midst of plenty.

It is vital that we all realize before it is too late that collectivism
and freedom are real alternatives—if we choose one we cannot have
the other. And collectivism can be imposed upon a gullible electorate
with an appearance of not destroying continuity with our historic
traditions of limited government and the rule of law, only if enough
Americans, Britons, and Canadians lose or forget their love of per-
sonal freedom under God. Today as never before in our history the
price of our liberties is eternal vigilance. Although most Christians
may reject the totalitarian end of the road planning, the more they
champion planning or socialism as the cure of all society's present
ills, as many "liberal" churchmen have been doing in America and
Britain and Canada for a generation, the less possibility they will
leave themselves and others for a final resistance to and escape from
all the bitter consequences.

At present many American Christians seem to have adopted a mid-
dle position between economic individualism and collectivism. They
believe in the virtues of a free, private enterprise economy, yet make
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no stand principially against the growing power of the Federal Gov-
ernment. The growth in government expenditures at all levels—
federal, state, and local—has been fantastic, reaching $243 billion in
1967. Of this vast amount, defense spending and social security wel-
fare payments accounted for about two thirds of all federal, state,
and local government spending.

From a Reformational point of view, what should the public sec-
tor do? Who should pay the taxes, and who receive the benefits?

Economic individualists such as Murray Rothbard in Man, Econ-
omy and the State argue that "each man, in pursuing his own self-
interest furthers the interest of everyone else," and that continued
violent intervention by the state in the private sector will bring the
nation down in ruins. 5 Rothbard can make such a claim because
he looks at the function of government from the point of view of the
individual whom he thinks of as sovereign in this universe. Such a
sovereign individual must be allowed his full freedom to exercise his
"natural" rights, especially his rights to private property. By such
civil rights laissez faire individualists therefore mean the freedom to
acquire property or to sell it or to make contracts with regard to
it. In this context of natural law social theory, equality is thought
of in terms of each member of society having equal rights to prop-
erty regardless of whether one's property is large or small. Such a
view is derived from the teachings of John Locke, the philosophical
progenitor of the old liberalism.

Locke began his social theory with the inalienable rights of each
man to his life, liberty, and property. Thus Locke declared that "the
great and chief end ... of men uniting into commonwealths, and
putting themselves under government, is the preservation of their
property." He defined a man's property as "his life, liberty and
estate,"—in other words, himself and his natural rights as a whole,
not only his property in its ordinary sense. According to Locke,
by nature all men are "free, equal and independent," and no man
can be "subjected to the political power of another without his own
consent." 6 Any number of men may agree together to incorporate
themselves into a body politic, but in Locke's view of the social con-
tract men do not give up all their rights. They surrender only so
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much of their natural liberty as is necessary for the preservation of
society; they give up the right they had in the state of nature of in-
dividually judging and punishing, but they retain the remainder of
their rights under the protection of the government they have
agreed to establish. The state is thus in principle a limited state.
Man's natural rights could not be surrendered even by the social
contract. Thus, from the beginning, Locke limited the content of the
social contract by not giving it any other purpose than the peaceful
enjoyment of natural civil rights in a civil state. The individuals
brought to the ruler nothing else than their natural competence to
defend their natural rights through self-direction against attack by
others. Thus, Locke laid the basis for the constitutional state of the
old liberalism. The state is a limited company for the organized
maintenance of individual freedom and rights of property and life.

Another assumption of contemporary economic individualists such
as Rothbard and L. von Mises is that of the natural identity of in-
terests between men. In his work, The Structure of Social Action,
Talcott Parsons points out that "This is the device by which it has
been possible for utilitarian thought, with few exceptions, for two
hundred years to evade the Hobbesian problem of order." 7 Both
Rothbard and von Mises assume as a basic postulate of their thought
that the market processes of capitalism do a better job of expressing
people's desires on how the productive resources of society should
be used in each case than any government can possibly do. It is the
people's desires rather than the planners' wishes which should carry
the most weight.

The allocation of resources through the private economy, accord-
ing to W. H. Hutt, occurs primarily in response to consumers'
money demands for goods and services. He calls this "consumers'
sovereignty." By means of each dollar the consumer spends he
votes for whatever goods or services he wants produced. In this
way he exercises his economic democratic rights. 8

Economic collectivists such as J. K. Galbraith prefer "citizens'
sovereignty" to such "consumers' sovereignty," since in the market
place, voting for resource allocation is on a one-dollar-one-vote basis,
whereas in the public sector, in a democratic country, it is on a
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one-person-one-vote basis. Thus, in the private sector the rich man
has many more votes than the poor man. In the public sector a demo-
cratic system attempts to give each citizen equal voting power, re-
gardless of whether he is rich or poor.

In The Affluent Society,9 Galbraith argues that the prevailing
laissez faire individualist distrust of the governmental process has
led to a serious under-allocation of resources to the public sector
(leaving national defense aside). In the world's richest economy, we
allocate less than 15 percent of our net national product (about $100
billion out of about $700 billion in 1967) to satisfying all non defense
collective wants through governmental services.

Galbraith maintains that the American economy is so rich we can
readily afford more and better public services, that we need them
badly, and that indeed the alternative is generally wasteful civilian
consumption just to keep our economic system going. Yearly model
changes on automobiles, plush night clubs, and mink coats are sym-
bols of conspicuous consumption, meeting demands developed if
not created by advertising. Yet America's public services are barely
adequate. Half the nation's most able youths still do not go to col-
lege. The great cities are marred by slums and their streets jammed.
The police forces and local governments are often peopled by in-
competent individuals, so poorly paid as to be constant targets for
graft. All this, Galbraith argues, reflects a basic social unbalance in
the affluent American economy.

It is obvious from this brief summary of his thesis that Galbraith
looks at the function of government from the point of view of so-
ciety as a whole rather than of the individual. He stresses equality
rather than freedom as the fundamental social value to be pursued.
Equality is understood by Galbraith and other collectivists as the
right of all citizens to a fair share in the goods and services of the
economic system.

From the Reformational perspective the point to be noted is that
the economic collectivist no less than the economic individualist are
basically united by their common immanence humanist standpoint.
Both approach the problem of the role of government in the econ-
omy in the light of their apostate humanist presuppositions about

man in society. But whereas the collectivist absolutizes the com-
munity, the individualist deifies the sovereign single individual. The
socialist looks to the government to integrate people's economic ac-
tivities, the capitalist looks to the price system and the free market
to do so. One stresses freedom, the other equality.

The difference in fundamental presuppositions between individual-
ist and collectivist is reflected in the difference in emphasis each as-
cribes to the role of government in the economy. In the case of
laissez faire individualism the government's function is determined by
the ground-motive of freedom, in the case of the socialist collecti-
vist the function of the state is determined by the ground-motive of
science, and the ideal of the freedom of the community receiving
expression in the scientific distribution of all available resources of
the society to everyone equally. The collectivist looks to the govern-
ment to create order in the economic relationships within society.
The individualist expects the natural identity of interests and com-
petition to provide the integrating factor required. The laissez faire
school thinks that the freedom of the individual must be the cri-
terion of the state's intervention in the economic process always
coming to a halt at the point where the individual's freedoms and
civil rights are being infringed upon. The collectivist thinks that the
public interest must take precedence over the private interest and
that the good of the whole body politic must come before the good
of the individual.

A solution to this liberal-socialist dilemma concerning the role
of the state in the operation of the economy is not possible until we
first discover the structure of the state and the particular place of
the authority of the state within this individuality structure.

According to the scriptural principle of sphere sovereignty it is
only in terms of God's ultimate sovereignty that the function of
the state can be properly understood. The state is ordained by God
to maintain the external public legal relations between the social
spheres. For this reason neither individualism nor collectivism is ac-
ceptable to the consistent Christian who recognizes only God's
sovereignty in this world and rejects any claim to sovereignty on the
part of the individual or of the collectivity as idolatry. The Chris-
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tian considers that the choice between individualism and collectivism
is the product of the apostate humanist's attempt to understand
society apart from God's creation ordinances for it. Immanence
(this worldly) thought is unable to resolve the contradictions in-
herent in this dilemma because of its false starting point. Only God's
Word reveals that man is created as an individual person and as a
member of society and that both are responsible to God. The role of
the state in the operation of the economy can be understood only
within the scriptural conception of society as a whole and of the
individuality structures laid down at creation. As Maarten Vrieze
says, "Economic theory cannot say a word about the standpoints of
socialism and of classical liberalism or about the role of government
in the national economy unless it recognizes the norm principles
which are driven into a specific positivation direction by each of
these movements."

What then is the structure of the state? What role has God as-
signed for it to play in the operation of the economy?

According to Dooyeweerd, the state is grounded in history and
rests upon the historical formation of power. The state does nOt
arise in history until in the process of cultural differentiation, "the
power of the sword" is separated from the undifferentiated organiza-
tion of primitive society and is concentrated in a government." 10

To recognize the foundational function of the state, it is not
enough to say that it rests upon the historical formation of power,
since the same can be said of other structures such as the church,
the business enterprise, or the labor union. Historical power is a
modal concept which can be predicated of a number of social
structures of individuality. The typical foundational function of
the state is to be found in the internal monopolistic organization of
the power of the sword over a given geographical and cultural area.

From this definition of its basis it is evident that the state exists
by the grace of God on account of human sinfulness, so that together
with its coercive power the state is a characteristic institution of
God's common, temporal conserving grace. The Roman Catholic
view, which grounds the state in the sphere of the natural, does not
do justice to the terrible fact of sin. In both Old and New Testa-

ments, the organized power of the sword is emphatically related to
man's fall (Rom. 13:1-13; I Pet. 2:13; Rev. 13:10; I Sam. 12:17-25;
24:7, 11; 26:9-11; II Sam. 1:14-16). The governmental authority
thus exists because of human sinfulness and is not the result of any
social contract between individuals in a distant mythical past.

The fact that the state is based on the power of the sword must
not be interpreted naturalistically, since the foundational function is
but a part of the state's structural principle, in which power is nor-
matively related to the state's leading function, which is justice.
The qualifying or end function of the state is jural and the state is
typically qualified as a juridical relationship. We may define the
state as a public legal community of government and subjects on
the historical basis of a monopolistic organization of power within
a given geographical area. Such a definition places the state's
"might" in direct coherence with "right."

The leading function in the structure of the state must be char-
acterized by this integration of justice, otherwise it lapses into a
tyranny. A mere power-state which disavows justice as its leading
function is nothing else but a band of thugs. On the other hand, the
state cannot continue to exist if law and justice are separated from
their historical basis in power.

The state is ordained by God to maintain the public legal relations
between all the other sovereign spheres of society. The state is the
legal integrating factor of society. Does this mean that the Refor-
mational view of the state is a totalitarian one? The answer is in the
negative, because this integration does not make the other associations
and communities within society intrinsic parts of the state, as in
Roman Catholic social theory, but a public legal community arises,
whose purposes are limited by its leading function of justice.

In the territorial legal community of the body politic all the spe-
cifically qualified juridical interests should be harmonized in the
sense of a truly public legal retribution against lawbreakers and inte-
grated into the public interest. The term "public interest" must
never be used as a slogan for any sort of political program designed
to collectivize society, but must always be juridically qualified, since
its use may never warrant an encroachment upon the internal sphere
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sovereignty of the non political societal relationships such as family,
school, church, and industry.

We must see this "public interest" in the context of all God's holy
ordinances and "offices." Only then can the limitation of what the
public interest constitutes be balanced successfully against the private
interest. For the limits of both the public and the private interest
can be found only in the divine institution of the various offices of
human life. In each of these offices God maintains His sovereignty
and authority in a particular way that is appropriate to each office.

In each office man is to recognize the sovereignty of God accord-
ing to the order and authority that God gave for that office. The
authority of each office-bearer is qualified by the structure of each
particular social relationship involved. Thus the authority of the
father over his children is different from the authority of the em-
ployer over his employee or of the church eldership over the individ-
ual church member. In the state we find a peculiar situation in this
respect. While in all other social relationships the authority of the
office-bearer is qualified by and stands under the control of the func-
tion peculiar to that relationship, e.g., the family authority under the
control of moral love, and the authonity of the local church under
the aspect of faith, in the structure of the state the authority finds its
qualification in justice itself. The father exercises his authority in the
family and this means ethical justice. But the office-bearers in the
state exercise their authority in accordance with the requirements
of justice. Thus the specific divinely imposed task of the govern-
ment is to establish the legal framework for all the other spheres.
It is from this typical leading function of the structure of the state
that we discover an insight into the extent and limits of the state.
The state's task is to maintain the public order of justice in which
individuals and the societal relationships in which they find themselves
and fulfill their vocation are publicly protected and respected in their
various authorities. The state's duty is to regulate, according to the
criterion of the legal public interest, every citizen's and every social
sphere's external relations to all the other spheres, so that individuals
and social institutions may flourish and grow in peace (I Tim.

2:1-3). The "public" interest here being understood more in the
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sense of carrying out God's justice for the various realms of society
rather than in any socialist sense of the welfare state. The state is
not the whole of which all the other spheres are only its subservient
parts.

For this good reason Dooyeweerd teaches that the modal moment
of the juridical aspect of the state is judgment, the well-balanced
harmonization of a multiplicity of interests. The public law of the
state must therefore seek to maintain harmonious relationships be-
tween all the interests within its territory. No single interest within
the borders of the state can be ignored. This harmonizing process
consists in the weighing of the various interests of society against
each other in the scales of justice so that each receives its just and
proper due, based upon a recognition of the sphere-sovereignty of
the various social spheres.

As such the state must never interfere in the internal law of the
family, church, university, labor union, or business enterprise. The
government's task is to regulate, according to the criterion of the
public legal interest, every social sphere's external relations to the
other spheres. The internal law of these social spheres is beyond the
state's jurisdiction. The authority of the government ceases where
that of another divine "office" begins.

However, all these social spheres have an external as well as an
internal juridical function. A church, for example, is affected by a
noisy factory, so that the latter is rightly prevented by law from
interfering with public worship on the Lord's Day. The government
must try to harmonize such external legal interests, but it must also
respect the internal sovereignty of the other social relationships and
promote justice as a whole by utilizing public law in order to balance
the external legal relations of all societal relationships. According to
its own nature the state touches on every social sphere but always
in its own typical public legal manner.

By means of their principle of subsidiarity Roman Catholics are
able to maintain the idea of private enterprise, because their so-
cial theory does give the first responsibility to the lower organs
of society such as family and industry for the sake of realizing their
own special purpose and the fulfillment of their own vital tasks.

Í.
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At the same time the Roman Catholic principle of intervention re-
quires that the state possesses the right to supervise the activity of
the lower organs of society, to regulate the indispensable contribu-
tions of the lower organs toward society as a whole, and to intervene
against violations of the public welfare committed by lower organs
of society.

Such a claim of the right of the state to intervene is based upon the
principle of hierarchy and its philosophic hierocratic (priestly) view
of society in terms of the higher and lower organs of society of
which the state is considered to be the highest and the all-embracing
whole, subject in its turn to the Roman Catholic hierarchy.

The great value of the doctrine of subsidiarity lies in the fact that
it enables Roman Catholics to lay stress upon the "autonomy" of the
lower organs of society before the activity of the higher ones step
in. Thus the principle of subsidiarity, like the principle of sphere
sovereignty, acts as a bulwark against socialist or collectivist totali-
tarianism. It does so by developing the arrangement of society from
the "bottom up" and not from the "top down," so that the authori-
ties ultimately must leave the task of "arrangement" as much as
possible to the private individuals and lower organs of society.

The great defect of the Roman Catholic principle of subsidiarity
lies in the fact that there is no intrinsic limiting principle for the
intervention of the higher organ (the state) in the lower organs
(e.g., family and industry). Thus there is no real principial safeguard
against dictatorship. The principle of subsidiarity still ultimately
looks upon industry and family life as parts of the greater whole
which is the state, whereas the principle of sphere sovereignty alone
of all social theories maintains that such spheres are irreducible to
any other sphere.

(b) The Reformed Critique of Catholic
Solidarism and Syndicalism

Judged by the principle of sphere sovereignty the Roman Catholic
economic policy of solidarism or industry-wide organization along
the corporate lines suggested by Pope Pius XI in Quadragesimo Anno

THE BUSINESS ENTERPRISE 	 447

must be rejected. Writing of this tendency towards the horizontal
organization of industry in Western Europe, H. Dooyeweerd says:

The increase of collective bargaining stimulated the idea that
employers and labourers should try and find new horizontal
forms of organized cooperation. The aim was to give expression
to their solidarity in taking to heart the common interests in the
different branches of industrial life and to strengthen the com-
munal bonds between employers and labourers in the separate in-
dustrial undertakings.

It was especially the Christian conception of social solidarity
which inspired this idea, frankly in opposition to the Marxian
dogma of class struggle. In different countries it has exercised a
salutary influence upon the integrating tendencies in modern
industrial societal relationships. Nevertheless, it must be granted
that this movement of Christian solidarism had not completely
emancipated itself from the universalistic-romantic view of hu-
man society, current in the so-called Christian-historical trend of
thought of the Restoration. Especially the conception of an en-
tire branch of industry as a "natural community," which was
considered as an autonomous and "organical" part of the "national
whole," revealed an after effect of this romantic view, which
could eventually be synthesized with the Aristotelian view of
society.

It was overlooked that a branch of industry necessarily dis-
plays a correlation between organizational-communal and inter-
communal or interindividual relationships, and that the latter can
never be transformed into the former. It was further overlooked
that a national community can never encompass the internal in-
dustrial relationships, notwithstanding their enkaptical intertwine-
ment with national life.

This universalist (collectivist) misconception resulted in the
erroneous idea that a public legal organization of industrial life
was to be considered as a natural development of the true inner
nature of the different branches of industry, as "natural com-
munities." From an organic view of society, it was concluded
that the horizontal organizations of these industrial branches
could lay claim to a public legal competence on their own ac-
count by virtue of an "historical right," consequently a com-
petence not derived from the legislator. Here we meet with the
appeal to the medieval guilds, whose public legal autonomy pre-
ceded the rise of the modern State as a res publica... .

This "organic view" was readily accepted by the movement of

iÍ'
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Christian solidarism both in its Roman Catholic and Protestant
trends. In the Netherlands the Protestant Christian league of
trade unions interpreted the principle of sphere sovereignty of
industrial life in this sense. But in this way this principle was
completely misunderstood since it was viewed apart from its
structural foundation in the temporal order of reality. It was
overlooked that medieval political autonomy, so long as it was
viewed as a subjective right of the guilds, only suited to an un-
differentiated society and that a public legal authority is never to
be derived from the inner natune of a private organization of
industrial life in its different branches. Here, too, it appears
that a collectivist denaturization of the genuine Christian idea of
social solidarity necessarily leads to an eradication of the struc-
tural principles of the different types of societal relationships.

A public legal organization of industrial life, as it was intro-
duced in the Netherlands by the Public Industrial Organization
Act of 1950, can as such neven belong to the inner sphere sover-
eignty of industry and agriculture as economically qualIfied sectors
of the societal process of production. Within a state's territory
any public legal authority exercised by organs composed of rep-
resentatives of organizations of employers and trade unions, is
derived from the legislator. A public legal organization means an
organization of the industrial and agricultural branches which is
typically qualified by the leading juridical function of the state.
The organs of such an organization may have a delegated auton-
omy, whose limits are completely dependent on the public interest
in the previously defined sense. But any confusion of this auton-
omy with the inner sphere sovereignty of the economically quali-
fied private industrial and agricultural relations must lead either to
a deformation of public legal authority, or to an absorption of free
industrial and agricultural life by the political sphere of the state."

For this reason P.B.O. and other industry-wide organizations must
never be allowed to become avenues of centralized planning by the
state for the internal life of industry and the labor unions. Again,
such industry-wide horizontal organizations as P.B.O. must not be al-
lowed to become means by which industry and the trade unions
realize their own private economic interests by means of the sword
power of the state. If they are allowed to do so, there is a grave
danger that some form of syndicalist guild socialism may yet develop
in modern society.

The two great, mutually exclusive, contemporary opponents of
a free society as we have known it are collectivism and syndicalism.
Both recommend the integration of society by means of the erection
and maintenance of monopolies; neither finds any virtue in the diffu-
sion of power. But they must be considered mutually exclusive
opponents of a free society because the monopoly favored by syn-
dicalism would make both a collective and a free society impossible.

In a certain sense syndicalism is an even greater threat to our lib-
erties than socialism in its Western versions. Syndicalism and the
so-called corporate state of Roman Catholicism would not only de-
stroy our historic Anglo-American-Canadian freedoms; but they
would also destroy any kind of orderly existence. Syndicalism
rejects both the concentration of overwhelming power in the gov-
ernment and the wide dispersion of power which is the basis of
freedom. Syndicalism is a contrivance by means of which society
is disposed for a perpetual civil war in which the parties are the
organized self-interest of functional minorities and a weak central
government, and for which the community as a whole pays the bill
in monopoly prices and disorder. The great concentrations of power
in a syndicalist society such as that advocated by Tannenbaum are
the sellers of labor organized in functional monopoly associations.
All monopolies are prejudicial to freedom, but there is good reason
for supposing that a management-labor monopoly along the lines
suggested by Tannenbaum would be most dangerous of all, and that
a society in the grip of such a monopoly would enjoy less freedom
than any other sort of society. The consumers would certainly
suffer as the syndicalist industrial groupings fixed prices to suit their
convenience rather than the general public.

As we have already seen, the secular trade union monopolies have
shown themselves more capable even than big business of attaining
really great power, economic, political, and even military. Their
appetite for power has proved insatiable, and producing nothing they
encounter none of the productional diseconomies of undue size.
Once grown large, they are exceedingly difficult to dissipate and
impossible to control. Appearing to spring from the lawful exer-
cise of the right of voluntary association, they enjoy popular sup-
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port however scandalous their behavior. Business monopolies, on
the other hand, are less dangerous than labor monopolies because
they are less powerful. They are precariously held together, they
are unpopular, and they are highly sensitive to legal control. Taken
separately, there is no question which of the two kinds of monopoly
is the more subversive of freedom. But, in addition to its greater
power, the trade union monopoly is dangerous, because it demands
big business monopoly as its complement. There is what Simons calls
in his Economic Policy for a Free Society "an alarming identity of
interest" between the two kinds of monopoly; "each tends to foster
and to strengthen the other, fighting together to maximize joint
extractions from the public while also fighting each other over the
division of the spoils." 12

Indeed, the supposed conflict of capital and labor (the struggle
over the division of earnings) has become in Western Europe and
North America merely a sham fight (often costing the public more
than the participants), concealing the substantial conflict between
the producer (business and labor, both organized monopolistically)
and the consumer. Such syndicalism therefore has some claim to
be considered the main adversary of freedom and of the Reformed
principle of sphere sovereignty.

The Reformed sociologist admits the right of the government to
assist industry but not to direct its day to day activities. Thus, he
would welcome government legislation to assist depressed areas. In
such a case the state is merely carrying out its public legal integrating
function by weighing the interests of all the factions in the nation
so that it may arrive at a just balance. ¹³

Industry-wide organizations such as P.B.O. can really function
only as organs of the public legal coordination and integration be-
tween the state and industry. It must be recognized that all such
industry wide organizations are really governmental organs and not
organs of industry, and therefore the decision of such nationwide
industrial councils must be subject to public legal norms and not to
economic norms.

In practice the socialist attempt to make use of P.B.O. in Holland
as an instrument of centralized state planning of the economy has

failed because in the years since P.B.O. was established, in 1950, in-
dustry has developed along its own lines in accordance with its own
sphere sovereignty.

Dooyeweerd teaches that the principle of sphere sovereignty needs
to be applied dynamically to meet the changing needs of modern
society. But ;t should not be rejected in favor of a so-called guided
economy and planning if we wish to retain our freedoms. For, al-
though the state functions necessarily in every modal aspect, includ-
ing the economic one, its leading function is the juridical and legal;
and all its economic activity must be in accordance with its pur-
pose as public legal community. He writes:

The entire development of modern Western political and eco-
nomic life has resulted in abandoning the old liberal policy of
"laissez-faire, laissez passer."

In itself this thought of ordering is congenial. But it may
bring on all the dangers of the totalitarian idea of the absolutist
state, if it is not subject to the control of the structural principle
of the body politic. The economic integration of the State's pop-
ulation within its territory by means of a political ordering of
non-political economic industrial life should remain under the
leading of the juridical idea of public interest. The structure of
the State necessarily requires this typical leading so that the
internal sphere sovereignty of the economically qualified societal
structures will be safeguarded. 14

The state should properly take cognizance of economic and busi-
ness life by providing public legal protection in its commerce and
business enterprises. As H. Van Riessen puts it:

The protection and development of this sphere affects demands
and conditions valid for other spheres. The state may properly
develop and maintain national conditions favorable to an equitable
commercial life, e.g., the guarantee of the value of its currency.
The state exceeds its function when it interferes in economic life
by determining individual conditions affecting credit that properly
belong to the individual decision of the enterprise concerned.
The digging of canals and public power projects, such as the
Boulder Dam concern national conditions affecting the economic
life but also have a broader reach. For the digging of canals and
the reclamation and cultivation of inundated territory, e.g., are
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not limited solely to economic life; they enable life in all its rich
variety of facets and relationships. 15

Neither Dooyeweerd nor Van Riessen advocates the return to
laissez faire conditions. Instead they think of the relation between
the state and economic life analogously. The state ought not to
regulate and direct economic life in such a way that it places its
own authority above the authorities proper to the economic sphere.
At the same time they are convinced of the necessity of the govern-
ment developing and maintaining favorable national and local
con-ditions in which the economic sphere may properly flourish. In
borderline cases of distress, emergency, or injustice, they believe
the state ought to act protectively to put matters right.

For both Reformed sociologists the government is properly exer-
cising its function of integrating justice and the public interest
when it upholds the wage rate and protects collective agreements
about conditions of work. Similarly they favor governmental pro-
tection of the frequently powerless employees from economic
exploitation by gigantic combines, cartels, and monopolies. This
involves the regulation of labor conditions, which are, in any case,
a matter of social concern and they should not therefore be con-
trolled by impersonal rationalistic economic considerations of profit
alone. Both men favor social legislation, e.g., minimum wage laws,
since it is part of the state's integrating function to prohibit gross
social inequalities. 16

For the same reason they believe that all monopolies or near
monopolies are impediments to the free development of the eco-
nomic sphere of society as well as to individual liberty. They have
no illusions about monopolies. As Christian sociologists they know
that no individual, no group, association, or union can be entrusted
with too much power, and that it is mere foolishness to complain
when absolute power is abused. It exists to be abused. And so they
would encourage the growth of arrangements which will discourage
its existence. In other words, they recognize that the only way of
organizing the enterprise of getting a living so that it does not cur-
tail men's freedom is by the establishment and maintenance of ef-
fective competition. Since monopolies are often the creation of the

state, they do not think it beyond the capacity of society to build
upon its already substantial tradition of creating and maintaining
competition by law. But they also recognize that any confusion be-
tween the task of making competition effective and the task of
organizing the enterprise of getting a living and satisfying human
needs will prove fatal to freedom. For to replace by political con-
trol the integration of activity which competition provides is at
once to create an even greater monopoly and to destroy the diffu-
sion of power inseparable from freedom.

Dooyeweerd and Van Riessen are insistent that the structural
boundaries between the authority of the employer and of the gov-
ernment must be maintained, for industrial life according to its own
peculiar nature is not a part of the function of government. The
application of the principle of centralized planning on the part
of the government must necessarily regulate industrial life as part
of the life of the state.

Dooyeweerd holds that industrial life is the result of a process
of economic differentiation during the course of history, by means
of which it has come to develop its own inner nature and its own
principles. This is the principle of free economic enterprise qualified
by capital and labor, which must not be absorbed by the state if so-
ciety is to develop in freedom as God has ordained. For this independ-
ent function of free enterprise is inseparably related to the principles
of risk and mutual competition. And the profits earned are wholly
justified when we consider the services which free enterprise offers
to human society. According to Dooyeweerd and the Reformed
economists of the Free University such as De Kooy and De Roos,
the only efficiency to be considered is the most economical way
of supplying the things men desire to purchase. The formal cir-
cumstance in which this may be at its maximum is where enter-
prise is effectively competitive, for here the entrepreneur is merely
the intermediary between consumers of goods and sellers of services.
Of course there is always the danger of the abuse of the profit mo-
tive, but this is not the primary feature of free enterprise, and it may
be curbed. The regulation of the profit motive or the regulation of
prices by the government must not, however, involve the removal
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of the business entrepreneur from our society, since freedom of
business enterprise depends upon spiritual liberty and responsibility.
As soon as industry becomes a branch of the state as under com-
munism, then this freedom comes to depend upon the centralized
planning of the government experts, and thus would entail a usurpa-
tion of power by the state. Moreover, citizens have a God given right
not to be economically directed and controlled by the government.17
It is ironical to say the least, that while such centralized planning is
increasing in Western societies, the Communists are being forced to
revert to free enterprise. T. P. van der Kooy thus points out:

An extremely important phenomenon, to which I want to call
attention, is the contemporary tendency to reform the methods
of the planning of production in the Soviet Union and its satellites.
The present discussion among economists in those countries—in
which the labor value theory seems to be subjected to a thorough
revision, and the economic function of the profit motive is given
attention—plays an important role in this tendency.... Is it per-
haps not possible that in a country, where historic materialism is
adhered to, a change in the economic system demanded by an
economic necessity may not also bring about over a period of
time a change in ideology? 18

According to Reformed economics a government may not in-
corporate the internal legal life of industry or commerce, even if a
program of guided economy aims at decentralization. For then the
agreements between enterprises and businesses based on private law,
in respect to prices and production, would have to disappear to make
room for a determination of prices based on public legal rules. In
such a state controlled system there would no longer be any room
left for the principle of risk and free economic enterprise. The
responsibility for the development of economic life would then rest
upon public administrative organs, which these could efficiently exer-
cise only if they came to enjoy a complete totalitarian control of
the national and even the international market and the regulation
of all the means of production, distribution, and consumption. While
recognizing a need for a stringent control of certain features of
modern big business and of international cartels and business com-
bines, and that the public interest may demand that private capital
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gains and deadly monopolies should be curbed, Dooyeweerd and the
Reformed school of economists do not believe that it would be pos-
sible to fit the internal life of industry and commerce into the strait
jacket of a centralized public law without eventually enslaving the
whole population and arresting further economic growth.

(c) The Reformed Conception of the Business Enterprise

Having established the right of the private business enterprise to
develop along its own lines without constant intervention by the
state, it is at the same time vital to point out that in the Reformed
view the business enterprise must behave responsibly first towards
God then to its own workers, shareholders, and the consumers. The
Christian employer no less than the Christian worker are equally
called to live by God's creation norms for the economic sphere, and
by means of their industry to glorify God and serve their neighbors.
For this reason we must reject H. F. R. Catherwood's moralizing
approach to this subject in his chapter on "The Christian as an Em-
ployer" in the book The Christian in Industrial Society. He writes:

The Christian should aim to be the sort of person who inspires a
high standard of behaviour, but he should combine this with a
sympathetic nature so that those who get into a mess can come
to him more easily. .

On the job, the Christian will want to keep as high a moral
standard as he can. Christian doctrine makes it perfectly clear
that there are certain rules of conduct in our relations to each
other which help those relations. The Christian employer, per-
sonnel officer or welfare officer will try to see, so far as possible,
that within the factory gates those rules are kept and that em-
ployees while on duty are sober, moral and responsible in their
behaviour to each other. 19

Of course no Christian could object to this statement of the conduct
required by the Christian employer, but it does not get down to the
basic problems facing modern management and workers. For such
Protestant pietists no less than for Roman Catholics, the problems
facing modern industry are moral ones. Everything else will solve
itself when this big question has been solved. That industry and
labor involve primarily a proper recognition of the places of the



456 REFORMATION OR REVOLUTION

management and the workers within the framework of the business
enterprise is simply not seen. The principle of sphere sovereignty
and the principle of the balance of authority and freedom are essen-
tial in understanding the structure of the economic sphere.

First it must be clearly understood that the economic aspect of
reality or law-sphere is one peculiar to itself, and it must not become
absorbed by either church or state. What then constitutes the
modal moment of the economic sphere? What distinguishes it from
all other aspects of reality? The answer is the demand to save. Thus
to act economically means to obtain a maximum of useful effect with
a minimum of effort. The modal moment of the economic sphere
thus consists in the saving of calculated values. Stated more simply, it
consists in the thrifty use of resources and it has been defined as the
science of scarcity. As Dooyeweerd explains:

The foundational scientific meaning of the word "economy" is
the sparing or frugal mode of administering scarce goods, imply-
ing an alternative choice of their destination with regard to the
satisfaction of different human needs... .

Economy demands the balancing of needs according to a plan,
and the distribution of the scarce means at our disposal according
to such a plan. In this fundamental sense the term is used in the
science of economics.²°
For this reason management may be defined as a free private as-

sociation of employers qualified by the economic function. As such
management is called in the first place to produce goods or services
as efficiently as possible and to make the most use of limited re-
sources.

By contrast the workers in a given business enterprise are morally
and socially qualified. But against the doctrines of economic indi-
vidualism the economic and the social are not to be separated. Thus,
every worker has a right to a just wage, decent conditions of work,
vacations, and an old age pension.

However, order has to be maintained and affairs must be regu-
lated so that some are called to "manage" and others to work. Hence,
in economic life management and labor need each other. Apostate
capitalists failed to recognize this community of interest between
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managers and owners and their workers, and as a result they tended
to reduce their workers to mere factors in the process of production
and to economic chattels. Quite rightly the workers reacted against
this depersonalization as an outrage to their humanity and as an
affront to their human dignity. Emil Brunner points out that this
apostate capitalist attitude towards the workers arose out of the
individualistic conception of property. He writes in Justice and the
Social Order:

It is the standpoint which has been called the "master in the
house" view of property, and it is shared by many, though for-
tunately no longer by the majority, of employers in Switzerland.
The working class is right to revolt against it; but not right when it
condemns and attacks every employer and capitalist as ipso facto
one who shares that view. Employers and capitalists are right in de-
fending themselves against such an assumption; they are not right in
inferring an unqualified right of disposition from their property in
the means of production. For this "master in the house" standpoint
infringes on the order of economic life as an organic whole, which
is the order laid down in the creation. It is first and foremost the
employer who should realize that he, the master, is the servant.

. It is true that industry needs competent and responsible leader-
ship. It is true that economic democracy in any formal sense
would be the ruin of industry; it is true that the organic union of
all in the economic community does not mean "equal rights of
self-determination" for all, but, like the family, implies a certain
hierarchy of competence and responsibility. But that hierarchy
does not abolish a coresponsibility on the part of the worker pro-
portional to his capacity and output. By paying the workers their
contractural wage, the employer has not fulfilled his duty to them,
for work is not a commodity that can be bought, but a service
whereby a communal relationship is established.

The idea of a community of labour and organization is a neces-
sary inference from the Christian view of the relationship estab-
lished by labour. Where there is a just order of labour, employer
and worker do not confront each other as exploiter and exploited,
but as members of a labour community in which the welfare of
the one is the welfare of the other. Properly understood the wel-
fare of the "firm" is the welfare of the workers, and vice versa. ²1

According to the Reformed view, there must be recognized a
just balance between the authority of the management and freedom

fl
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on the part of the workers as men and women called to fulfill their
task of service of Almighty God in industry and farming. When
this balance is distorted it is no wonder that one side begins to eye the
other with suspicion and hatred. When the laborer is but a part of
the machinery of production, instead of production being geared to
the worker, it is no wonder that work becomes a curse for him. If
the workers join together in the "closed shop" and take it upon
themselves to decide who shall be "hired" and who "fired," the re-
lationship between management and worker becomes even worse.
When workers take upon themselves the function of management,
the efficient ordering of the business enterprise collapses into anarchy.

The question as to who should bear responsibility in the business
enterprise thus depends upon one's view of the nature of the busi-
ness corporation. According to P. Borst there are two main con-
ceptions:

(1) The business enterprise is the exclusive property of an indi-
vidual or corporation who has concluded agreements with a number
of other people according to civil law. On this view industry is an
object of ownership and the responsibility for the concern falls
exclusively on the owner.

(2) The business enterprise is not an object of ownership, but is
itself an subject, an independent being; industry is normally formed
out of the organizational relations of an independent body, usually a
limited company. The employers and the workers are functionaries;
the shareholders are not owners of the business, but "post-creditors"
and as such bear no direct responsibility for policy. ²²

Most views of the business enterprise fall between these two
extremes. The choice we make between these two views will,
Borst says, be decisive for the definition of responsibility in industry.
If industry is no more than a part of the property of a particular per-
son, then that person is responsible for what he does with his own
property. Direct responsibility will rest exclusively with him.

If, in contrast, the business enterprise is a more or less independent
institution that exists outside the legal person of the "owner," then
we obtain a divided responsibility resting upon the different "func-
tionaries in the concern": the manager, shareholders, workers. This,
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responsibility exists towards the concern itself, towards the industry
as a whole, and towards the consumers. Such a view of corespon-
sibility in industry, Borst suggests, has arisen out of the doctrine of
the public trust which has long given legal standing to an organized
group. The business enterprise from this standpoint is thus viewed
as a trust not only for the interests of the shareholders, but also as
an implied trust for the workers.

What will be the responsibility of the workers in this second
type of business enterprise? To what extent should the workers
participate in the economic affairs of the business enterprise?

Borst points out that we cannot answer this question until we
first define exactly what is meant by "participation in management."
He distinguishes three senses in the meaning of this phrase: (1) the
right to be informed, to be told the facts, (2) the right to advise, and
to be consulted, and (3) the right to decide jointly.

It is also necessary to distinguish three forms of joint-decision:
(1) joint voting, that is, to share in making decisions, for example,
where the shareholders, the management, and the workers each has
one third of the voting power on all matters connected with the fu-
ture policy making of the firm, (2) unanimity, that is, no decision
can be made without the cooperation of all parties (a type of veto-
right), and (3) right of appeal, that is, any party which cannot
agree with the proposed course of action should have the right to
appeal to an impartial body outside the firm to make the final
decision, e.g., an arbitration board established by the government.

By what principle should the Reformed Christian be guided in
answering the question whether labor should be given a share in
the management of economic affairs? Borst answers by saying:

The ground for participation in management, that is for the
responsibility of the workers, is association in a common task.
The original royal function of man, laid upon him at the creation,
wherein his likeness to God's image finds expression, that of be-
ing the lord of creation has been destroyed by sin. Work became
a curse. One sees this in modern industry; the worker is estranged
from his work, he has become a tool, he lacks all interest, he feels
no more responsibility, he is a willing tool for massification. The
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worker no longer inquires after God, and no longer finds the way
to his Creator.

In conflict with all this the Christian trade-unions strive again
for the restoration of work as a blessing, and to restore the dignity
of the worker created in God's image. New responsibility must
be laid upon the worker; participation in management will restore
to the worker the legal status which belongs to him in industry
according to Christian principles. It will connect him again to
his work and his fellows in the concern; it signifies a new com-
munity in the concern and in the work. The relationship be-
tween boss and men is not simply that the boss operates living in-
struments, but that both categories form a community of people
with a common task, which thus gives to the worker certain
obligations as well as rights. . . . Given such participation in
management the workers will work better and produce more... .
It will combat abuses which undermine the institution of private
property and so prevent the state taking over all industry ²3

Borst is very careful to point out that shared responsibility does
not necessarily mean equal responsibility. Management, shareholders,
and workers have each their own responsibility, which is defined
by the nature of their position and their function. He agrees that
the business enterprise requires an hierarchically organized adminis-
tration. There must be authority and leadership, just as on a ship or
in the army. He therefore rejects any syndicalist or socialist ideas
of worker control of industry. The Communists at first tried out
such ideas and rejected them when they proved a fiasco, almost
bringing down the Soviet economy in ruins.

He points out correctly that "political democracy is a different
thing from social democracy" and that "relations in a business are
totally different from those in a trade organization." The business
enterprise must form a unity without any dispute for leadership.
In the light of these structural principles Borst draws the following
conclusions regarding the participation of workers in management:

(1) The workers should be informed and consulted on all matters
concerning the daily running of affairs. However, joint decisions
in the daily running of affairs is not possible owing to the hierarchical
character of industrial management.

(2) The workers should also be kept informed regarding ex-
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ceptional matters such as expansion, reorganization, amalgamation,
dosing down of the firm.

(3) Joint voting leads to a tripartite system, whereby shareholders
and management and labor share policy making among them. This
is generally impossible and even detrimental.

(4) Joint decisions in the sense of unanimity being required (the
veto-right of the workers) are also undesirable since the workers
are seldom well enough informed to make the right choice.

(5) Workers should be given the right of appeal to an independ-
ent tribunal whenever their rights are ignored or their livelihood
is threatened by gross mismanagement or when they are unjustly
treated. By means of such an impartial court of appeal a way out
is found whereby the worker does not usurp the employer's function
and yet can obtain redress in all really grievous cases.

(6) In the final analysis it is the attitudes which prevail between
management and workers which are decisive. The question of re-
sponsibility in industry and the participation of workers in manage-
ment is not decided by formal regulations and decisions. It is the
attitude and the atmosphere or spiritual climate in which these prin-
ciples are realized that is decisive. Such an attitude will be formed
and nourished by one's view of the purpose of the business enter-
prise, which will in turn be determined by one's total view of the
nature and purpose of human life. ²4

It is therefore a basically religious problem with which modern
industry is today faced. Unless both workers and managers are
agreed that Jesus Christ alone is sovereign over industry and alone
can empower men with His grace, love, and light, there does not
seem to be much future for it. Without such a common allegiance to
Christ, the Master Carpenter, American, British, and Canadian in-
dustry must soon grind to a halt in a welter of strikes, recrimina-
tions, and mud slinging. It is not more government intervention that
We need in modern industry, but more Christ intervention. He alone
can provide modern industry with the dynamic to work without
Which it must soon retrograde as industry did in the later Roman and
Byzantine Empire. It is not better personnel management and tech-
nical rationalization that industry needs today, but a new vision
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amongst both workers and employers of God's holy ordinances for
work and of the true Christ-centered relations which should exist
between the "bosses" and the workers.

The workers in post-Christian Western society are today being
exposed to the temptations of an apostate humanist economic sys-
tem which promises them an almost unlimited improvement of their
material position but which, at the same time tends to make them
slaves of big business or big government. What shall it profit the
big corporations of the world to make fantastic profits if in the
process the managers and the workers lose their souls?

Resistance to this demonic system is only possible if enough Chris-
tian workers and employers vigorously sponsor such structural
changes in modern industry that our workers regain their dignity as;
persons created in God's image and redeemed from the power and
guilt of sin by the Lord Jesus Christ; bear for their part responsibility ;

in the regulation of their firms' business life, and in so doing realize
again the significance and purpose of their labor.

In opposition to the brutal depersonalization with which both an,
apostate capitalistic individualism and an apostate socialistic collectiv-
ism threaten our Western world no less than the Eastern and Afri
can worlds, all those who recognize Christ as their only Lord an
Savior have the duty to show that the criticism of the Holy Gospe
of God upon our apostate industrial and social order is far mor
radical than any Communist critique, and that a real recovery an
reformation of the violated social and industrial relationships is no
to be attained in any other way than by a return to God's structur
norms and principles for the world of management, industry, an
work.

These great directives for the proper conduct of industry hay
been broken by man's extravagance, dishonesty, greed, and exploit
tion of his fellow man. Instead of developing the economic spher
of life in accordance with God's creation norms, men have tried t
become independent of God, and as a result there emerged that mo
em monstrosity known to mankind as homo oeconomicus, econome
man, that is, the business man or worker with no religious or mor
scruples who works solely, entirely, and completely for his o

maximum profit, utterly disregarding the rights of his fellow men.
The laws governing the conduct of the economic law sphere are

norms. The Reformational philosophy of man in society distin-
guishes between normative and a-normative spheres of reality (see
chapter six, section (d) of this book and the chart of the

cosmo-nomic idea in the appendix). By this we mean that the subjects of
the numerical, spatial, physical, biological, and psychical law spheres
have no option but to obey the correlative laws for their spheres.
Thus a stone must fall down if thrown up into the air. From the
analytical sphere onwards, however, the laws become norms or
standards for human conduct. Although these norms have been
laid down by God in principle in the structure of each sphere, they
must be discovered, explicated, applied; that is, positivized. The
laws of justice or love, for example, do not contain a precise formu-
lation of their meaning in each concrete instance. By the same token
these norms can be disobeyed and violated. As we have seen in our
study of the economic development of society, the norms of the
economic sphere have been constantly broken, for example, by
men's extravagance, dishonesty, greed, and exploitation of their fel-
low men. Instead of developing the economic sphere of life in ac-
cordance with God's creation norms, men have tried to become
independent of God, and as a result there emerged homo economi-
eus, that is, economic man with no religious or moral scruples, who
worked solely for his own maximum profit and gain, completely
disregarding the rights of his fellow men. Of this apostate economic
development Dooyeweerd writes:

The rationalized and absolutized idea of free interindividual
relations dominated the entire industrial sector of Western society
and gave it an extremely individualistic and merciless capitalistic
form. .

The process of unlimited one-sided technical rationalization
in economically qualified industrial life sharpened the contrast
between the interests of labor and capital to a real class-struggle.
Labor was viewed apart from the human personality as a market
ware.... Family and the kinship-life of the workers were de-
natured by the encroachment of the impersonally rationalized
industrial labor-relations. . . .
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operations certain obligations have to be met which in practice usually
secures for them their most elementary rights. The wage must be paid
and the Acts to protect public health and safety must be obeyed. But
there is no trace of anything in the company's legal obligations which
suggests that the workers are in any degree participators in the
enterprise; no hint of any sort of a "natural industrial community."
Anyone who thinks that such a legal basis for the limited liability
company is capable of producing the right attitude in industrial re-
lations is surely being a little optimistic. There is a great deal of truth
in Goyder's assertion that "beneath the facade of central wage de-
mands there is a profound but unformulated conviction that the
present system is unjust and unnatural." 27 While not following
Goyder all the way in his analysis of the exact nature of the injustice
here in question, we would agree that it is being unreasonable to
expect any sort of real cooperation between management and
workers, as long as the elementary form of the business enterprise by
its legal articles of incorporation as an association expresses so bru-
tally the lopsidedness of modern Anglo-American-Canadian capital-
ism. The situation has been exacerbated by the increasing size of the
average business corporation

; the remoteness of the legal owners
from its operations leads to a weakening of what little responsibility
they may still feel. On the other hand, this division between owner-
ship and control could be beneficial if the legal framework obliged the
directors and managers and shareholders to give due recognition to
the rights of the workers and to allow them a measure of participa-
tion along the lines Borst has suggested. Where the professional
managers accept the Christian charter for management they can ex-
ercise a wise leadership which secures the human rights of their
employees. Unfortunately there is not a large enough number of
such Christian managers in Anglo-American-Canadian industry whoare 

even aware of such a Christian approach to their workers,and 
if their attention were drawn to it by legislation which they ig-nored

attentionat their peril they could he persuaded to give the matter the
deserves.

The 
problem of the responsible business enterprise has been care-

fully studied by George Goyder, whom we have already quoted
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Such individualistic tendencies in social development form an
irreconcilable antithesis with the Christian idea of free inter-
individual relations. The civitas terrena (city of earth) revealed
itself in this individualistic process of disintegration, and Chris-
tianity was doomed to decay whenever it thought of making a
truce, or concluding a peace-treaty with this kingdom of dark-
ness.25

Let these words of Dooyeweerd serve as a solemn warning to all
Protestant Christians in the English-speaking world who have al-
lowed the Church of Jesus Christ to become the kept woman of a
godless, apostate, economic individualism. Let us all strive for a
Christian economic system which will seek to realize God's creation
norms for the business enterprise. Unless Christians take such action
they can expect to undergo God's judgment along with the rest of
the godless capitalists and labor unions, for God is not mocked
(Gal. 6:7).

While it is desirable that Anglo-Saxon employers should them-
selves, of their own free will and in free agreement with the workers,
make the modern business enterprise a true community interest;
where they will not do so then the state should step in and restore
justice to the economic system. It is imperative that the employers
abandon the "master in the house" attitude and treat their workers
as persons and as fellow brothers for whom Christ also died and
behave as God's stewards and office bearers.

The limited liability company is the backbone of Anglo-American-
Canadian industry and economy, and in the eyes of the Common
Law the business enterprise has a corporate personality; that is, as
George Goyder puts it in his important work, The Responsible Com-
pany, "the company is something distinct from the totality of its
shareholding." 26 In practice the shareholders alone are considered to
be the "company," and the directors who sacrifice their interest to
any other consideration such as the workers' welfare are running ;

considerable risks. Their position is secure provided they produce a
profit that statisfies the shareholders. Of the duty of the directors t
the community and the workers there is in the articles of associatio
of the company no mention. It is of course true that in its tradin
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above. He is himself an experienced industrialist, and so cannot be
accused of impractical idealism. Goyder is, as the name of his book
suggests, concerned with the totality of the responsibilities of the
company—to the community as a whole as well as to the individual
employed by him. Goyder has no regrets about being himself a
capitalist. "The primacy of the profit motive in industry is not in
question. It is generally agreed that survival is the first duty of any
man of business and survival for the business man means profit." 28

He then writes:
Any reform of Company Law must be careful to safeguard the

unity of the directors and their freedom of action.... The prob-
lem is to make power responsible, not to hamper it or to subject
it to detailed restrictions. There must be freedom to grow, free-
dom to lead, freedom to make mistakes. Leadership and initiative
do not usually result from balance of power (between manage-
ment and workers). They require the command of power, the
giving and the acceptance of responsibility.... I do, however,
object to the attitude of certain management circles which finds
it convenient to deny any connection between productivity and
the social purpose of the enterprise.... Industrial organization, as
it grows bigger and more complex, must seek to redeem the work-
er's sense of participation by making the company itself capable
of human attachment and loyalty.... The task is to find a way
of giving working men their associational rights and at the same
time ensuring that the company remains efficient, while rendering
to the community and the consumer what in justice belongs to
them....

To this end, what is in question is the ultimacy and not the
primacy of the profit motive.... A person who makes money
his final goal is rightly regarded as suffering from a diseased mind.
Ordinary people value money for what it brings in amenities, in
leisure or power, and men's motives are legion.... But in in-
dustry and particularly in the large impersonal company that we
have seen as being typical, profit is turned from a proximate or

primary goal into an ultimate one. This is to make industry a
battlefield of irreconcilable interests. It is to falsify the purpose o '

industry and to take away its power to command the loyalty o
men.29

As a first step towards a healthier state of economic affa
Goyder suggests putting a "General Purposes Clause in the Mein

randum of Association" of the bigger public companies, for in fact
many firms, successful, profitable, and efficient, in England and in
America, already possess such a clause, placed there by the initiative
of a Christian management. The obligation should not, according
to Goyder, be placed on the private, limited-liability company; this
is probably wise—until at least by slow degrees the majority of the
public companies have digested the change.

The clauses contained in the memorandum should, he suggests,
cover the following:

(1) Making the company economically viable, providing ade-
quately for its future and paying fair and reasonable dividends to its
shareholders.

(2) Providing goods and services of the highest quality and lowest
price consistent with its responsibilities under (1) above and (3)
below.

(3) The interest of the employees, viz., providing the best possible
conditions of employment for all those in the company, with reason-
able opportunity for advancement and security of employment
subject to (1) and (2) above.

(4) That in all matters in which the company's activities affect the
community it should act so far as possible in the same manner as a
responsible citizen could reasonably be expected to act in the same
cirmumstances.

To make sure that firms carried out these provisions Goyder sug-
gests that a social audit—taking place at intervals of three or five
years—should be conducted by qualified outsiders having the duty
of looking over the pricing policies of the company as they affect
the consumer, the labor policies as affecting the workers, and finally,
the community policies pursued by the firm. 30

(d) The Necessity for Christian Employers' Associations

Unless some such reforms of the modern business enterprise are
undertaken soon along these lines, the Western world may yet find
itself faced with the prospect of big business corporations and state
controlled enterprises taking over the complete control from its duly
elected governments and legislatures. Great corporations such as
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General Motors, Lockheed, Imperial Chemical Industries, Du Pont,
Ford, and the rest are becoming equal in power to, if not in some
respects above, the state. Those who work for them even in a minor
capacity are more than mere employees. As William H. Whyte, Jr.,
showed in his disturbing book, The Organization Man,31 they are
a new species of priesthood who do not merely work for their or-
ganizations, but "belong" to them as medieval monks once belonged
body, soul, and spirit to their monasteries.

In his recent BBC lectures, now published as The New Industrial

State,32 John K. Galbraith emphasizes what he believes to be the
almost unassailable power of the "mature" corporations. The old-
fashioned economic picture of the free play of the market and con-
sumer sovereignty no longer applies to a world of giant corporations,
in which people increasingly serve the convenience of onganizations
which were meant to serve them. Instead, the scale of modern or-
ganizations, the complicated technologies involved, say, in produc-
ing a car, the long time scales needed to plan a pnoduct, and the vast
sums of money involved in financing large scale production has led
to a different state of affairs.

In this the managers of the giant corporations are largely free from
control by their shareholders unless things go very badly wrong;
retained profits make them largely independent of financial sanctions;
sheer size enables them either to make their own parts and accessories
or to exercise great pressure on their suppliers, and by and large they
do not compete with each other on price. According to Galbraith,
the great corporations have grown much larger than is necessary to
enable them to produce efficiently or market successfully. Their
growth beyond the points of their technical and marketing optima
has occurred in order to enable them to plan effectively. By this he
means that they must be large enough to prevent interference from
rivals who might frustrate their plans and also to offset contingencies.
In a sense these giant corporations have become autonomous plan-
ning units, independent to a large extent of social control. The
larger they grow the more effective their planning.

Various consequences are said to flow from all this. Not only is
the day of the individual entrepreneur over, but even the directors

of a modern big business corporation only nominally manage or
direct operations. Galbraith repeatedly insists that the stockholders
can exercise little influence on the conduct of a corporation unless
they are prepared to exercise the ultimate sanction of selling out.
This point was hammered home by Peter F. Drucker in The New
Society in 1951 and by Adolf A. Berle in Power Without Property
in 1960 (see note for this reference). 33

Galbraith next points out that such concerns, in the way they con-
duct their affairs, have little in common with small and medium-
sized undertakings. For one thing, whereas the latter are usually
managed by the persons who own them, in the giant companies own-
ership and control are divorced. Their shareholders can exert little
control over the conduct of business. The formulation of policy
and its execution are in the hands of a body of professional experts
whom Galbraith terms the technocracy. In this respect the great
private corporations bear a close resemblance to the public cor-
porations or other forms of public enterprise. It is the sum of the
specialists' particular judgments which now makes the policy and
decides whether a product is feasible and whether it will sell. It
follows that an economy dominated by such concerns is likely to
operate very differently from the old-fashioned capitalistic economy.
Whereas Adam Smith's "economic men" made individual decisions
which they could carry out individually, Galbraith's technocrats
merely drop their little pinch into the pot, making decisions which
have to be carried out corporately. In this situation it will become
increasingly difficult to fix responsibility.

According to Galbraith, the great business corporation in the
expanding sector of the economy which it dominates has abolished
"economic man" and the maximization of profit. Vertically organ-
ized, the giant corporation now controls its own supplies, and their
price, and sells to the public what it decides the public will buy. In
this new economy, the sovereignty of the consumer, as proclaimed
and cherished by the classical economists, has become illusory, and
the discipline of the market once exerted over producers has been
virtually destroyed. It is futile, states Galbraith, to deplore these
changes. They are inevitable concomitant of technical and com-
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mercial progress, however incompatible they may be with the kind
of market described in the textbooks. So the economic theorist tries
to avert his eyes from the changes, because to acknowledge them
would oblige him to jettison most of his science.

Central to Galbraith's argument is his claim that the market as a
guide to production has been replaced by planning by giant com-
panies themselves or, where the task has exceeded their powers, by
state planning. The entrepreneurs, who in the old days stood at the
center of the economic process, have been replaced by groups of
managerial and technical specialists who in collaboration control
policy. The criterion that governs their policy is not the maximiza-
tion of profits but the increased security of the companies and the
continued expansion which enhances that security. The power of
the groups in control of corporate undertakings is increased by the
practice of "plowing in" profits, which relieves them of dependence
on outside investors for new capital. Their power is further strength-
ened by their research establishments, which are the source of most
additions to technical knowledge.

The dethronement of the sovereign consumer means, in Galbraith's
opinion, that the productive activities of the giant corporations, who
produce among them half the total of goods and services consumed
in the United States, are no longer undertaken in response to de-
mands that originate with him. By advertising and other means the
consumer is persuaded to buy what is good for the company to
produce. In denying the reality of consumer choice, Galbraith leans
heavily upon the example of General Motors. As this truly gigantic
concern produces more than half the automobiles sold in America,
he insists that what it produces in any year is the fashion. The con-
sumer is told to take it and like it.

In the large corporations prices are not set by the "higgling of the
market," that is to say, by competition among several producers, but
by each company itself with reference to the earnings at which it has
chosen to aim in order to satisfy its ambitions for growth. The con-
ditions of this monopoly or oligopoly which makes it possible for
these giant corporations to fix their prices are deplored by econo-
mists still bemused by the supposed virtues of the free market. Yet,
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Galbraith argues, it is absurd for governments to attempt, by ad-
ministrative or legal measures, to re-establish competition in place
of this system of price fixing, since, in view of the heavy long-
term investment required for modern industrial production, the
risks inherent in competitive pricing, as in consumer sovereignty,
are too heavy for the producer to bear.

All these tendencies have inevitably, according to Galbraith, been
strengthened by the enlargement of the economic functions of the
state. The modern state spends a high and ever-growing proportion of
the national income. Collective demand by public bodies acting on the
consumer's behalf has grown at the expense of individual demand.
The government itself, or its agencies, operates a growing section
of the economy and in greater or less degree tries to regulate the
rest. Since the great corporations in America need to plan ahead,
while in the U.S.S.R. the state increasingly finds it does not pay to
interfere too much with firms, Galbraith suggests that the industrial
systems of communism and capitalism are growing increasingly
similar. The public corporations of the Soviet Union today closely
resemble the giant corporations of America in the actual way they
operate. For instance, the members of boards controlling Soviet na-
tionalized industries are subjected to as little supervision from the So-
viet Supreme Council as the company directors from their "capitalist"
shareholders. The conflict between modern private capitalism and a
planned economy has indeed become a sham fight. It would there-
fore, argues Galbraith, be recognized for what it now is, were it not
that the modern corporation has evolved historically from the old
system of entrepreneurship with which, however, it now has little
connection.

What conclusion should Christians reach about Galbraith's thesis?
Before we can reach a decision it should be pointed out that G. C.
Allen has published a powerful rejoinder against Galbraith's thesis in
his Economic Fact and Fantasy. 34 Allen admits that "up to a point
Galbraith's interpretation of industrial trends echoes that of many
economists of this and earlier generations. Few would deny that
the operation of the economy has been profoundly affected by the
two factors he stresses, namely, the rise of the giant industrial com-
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pany and the enlargement of the state's economic functions. But
when he goes beyond this point in deploying his argument it is more
difficult to agree with him." 35

Allen demonstrates with facts and figures, first, the importance
to the modern economy of the vast number of small and medium-
sized companies still making good profits, yet formed and managed
entrepreneurially. "Even where large scale production has un-
doubted advantages, small and medium-sized firms often have a role
to play in producting specialities.... Some small firms at particular
moments in history are enterprising newcomers on the way up. In
a society where technology and demand are constantiy changing,
such firms find opportunities as innovators. . . . Large scale busi-
nesses are not always infused with a pioneering spirit. Experience
shows that such firms have often been sceptical of the possibilities of
new products, so that it has been left to determined and imaginative
entrepreneurs, starting in a small way, to launch new industries.
The history of the early development of the motor car, the safety
razor, and the jet engine testifies to this truth.... Can it be doubted
that if we had had to rely entirely on large established producers for
innovations, industrial progress would have been largely retarded?
Genius is not always easily accommodated in planned programmes
of development. Large size is sometimes attended by rigidity." 36

In the second place, Allen reminds us that there is such a thing as
leadership which can be vitally important whatever the size of the
corporation. "The rise of large firms to their present stature," he
points out, "can usually be attributed to one or to a very few men
of remarkable business capacity.... That managerial responsibilities
are widely diffused has not robbed the entrepreneurial function of
its constructive part in industrial growth. Ultimately this function
is discharged by individuals of exceptional talent and not by groups.
. . . Throughout the last 70 years most of the major industrial
achievements have been associated with a few remarkable men. Con-
sider the part of Kessler and Deterding in the evolution of Shell, of
Sir Hugo Hirst and Sir Edward Holden in the development of
GEC, of Royce and Johnson and later Lord Hives in the successive
phases of Rolls-Royce's history, of William Morris in the birth

and growth of what is now the British Motor Corporation." 37

In the third place, Allen points out that there is often competition
between even big firms, which are by no means immune on occasion
to market forces as their fluctuating profits records show. He writes:
"Even when an industry is dominated by a single firm, its position
is seldom unassailable for long, since, its markets are liable to attack
from large firms hitherto engaged in other industries. Galbraith
did not discuss this important possibility.... The ambitions of the
several giants may serve to provide consumers with alternative
sources of supply.... Modern technology has led to a rise in the
size of firms, but it has also widened the area of competition both by
cheapening communications and transport and by increasing the
number of substitutes for existing products. The notion that the
economic history of modern times shows a steady progression from
highly competitive markets to monopoly is remote from the
truth." 38

Finally Allen argues that the consumer's sovereignty has been
strengthened rather than weakened by his incnease in income. He
writes: "As his income rises, the consumer finds himself able to
choose among an ever-increasing variety of goods and services. His
demand becomes less stable and predictable than in the days when he
had barely enough to satisfy his basic needs. One might hold, there-
fore, that much of industry's investment in persuasion is directed
toward off-setting the tendency for consumer demands to become
increasingly fickle. It represents an effort to bring more order or
stability into a market situation where producers are vulnerable in the
sense that the alternative choices before consumers ane being con-
stantly enlarged.... A glance at the industrial history of recent
decades will show that, despite the exertions of established industries
to strengthen their grasp over markets, changes in technology and
demand have exerted devastating effects even on large and powerful
producers. The old transport industries and the manufacturers who
served them have fallen back before the advance of the motor can
and the aircraft. The old textile producers have given place to the
manufacturers of synthetic fibres. . . . In the face of these vast
changes in the structure of demand and production, it cannot be
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asserted that the consumer has been content passively to accept
what producers have preferred to give him. Many of the changes
occurred in spite of the entrenched positions of powerful, estab-
lished firms." 39

In addition to Allen's arguments it can be pointed out that de-
veloping technology does not always work in favor of the giant
firms, as Galbraith supposes. Why are Americans now able to shave
with stainless steel razor blades? Because a small scale English firm
got a toe hold in the United States and forced a near monopoly to
do something it had resisted doing for years.

In a rather testy note on the Edsel affair, Galbraith insists that this
case is so frequently quoted only because it is so rare and untypical.
Yet this does not alter the fact the the promotion of the Edsel auto-
mobile was the most massive, expensive, and complex exercise in
manipulating consumer choice ever undertaken in the history of
American business, but it still prove a catastrophic failure. The
consumers' resistance to the efforts of the "hidden persuaders" car-
ried a lesson that was not lost on those whose business is to sell auto-
mobiles, not fancies. Consumers as well as corporations can become
sophisticated.

The biggest concern, unless supported by the coercive power of
the state, is always vulnerable to innovation. Even the state cannot
protect a market. The size and monopoly position of the British
General Post Office has not protected that institution from losing
more than eighty percent of its customers for telegrams since the end
of the Second World War.

Of course, it could be argued that Allen is talking mainly about
the relatively undeveloped British economy, and Galbraith about the
mature American one. Nevertheless this writer thinks that Allen
has made some severe dents in Galbraith's argument. Like so many
theses sweeping in their scope, it tends to sweep the inconvenient ex-
ceptions under the carpet.

Perhaps the best way is to regard Galbraith as a prophet, describ-
ing not precisely things as they are today but things as they are
liable to become tomorrow.

In this role much that he says is illuminating. It is true as he says

that there is increasing puzzlement over capitalism without control
by the capitalists and socialism without control by society. While
shareholders may not be able to control or change the new mana-
gerial elite running their property, in Britain (where the so-called
"public sector" of the economy in 1967 took or controlled 50% of
the national income) the boards of her innumerable state and public
bodies, services, and agencies are under even less supervision of their
owners (the British public) than any big or small enterprise's di-
rectors are by theirs. He does not note, still less emphasize, that much
so-called "institutional investment" is indirectly (e.g., through invest-
ment trusts and clubs, unit trusts, pension funds, insurance companies,
etc.) voluntary and involuntary individuals' saving and investment at
one remove; and that in many cases the individuals concerned can,
and do, back out if dissatisfied.

If Galbraith's description of affairs today should prove after all
to be a description of the structure of business life fifty years from
now, one can only hope that by then his repeated reminders that
economic goals are not the only goals of society, and that the in-
dustrial system is only part of a balanced human life, will have been
taken to heart. If not, then the prospect for human liberty and hap-
piness does not seem to the writer particularly good.

Just as human freedom is threatened by the tendency of labor
leaders to absolutize the labor union as the one "true society," so it
would seem to be threatened by the increasing tendency of the
leaders of big business to absolutize the giant corporation as the
perfect pattern of economic production. A spokesman of this ten-
dency, Peter F. Drucker, writes in The New Society as follows:

To Henry Ford the machine was the new and the important ele-
ment of modern society. But in reality the new factor is not a
mechanism but an institution; the modern large enterprise. In
every industrial country the enterprise has emerged as the de-
cisive, the representative, and the constitutive institution.... The
decisive character of the enterprise is displayed in its role in the
economic process. The great majority of the people do not work
for one of the large industrial enterprises. Yet their livelihood is
directly dependent upon them. . . The enterprise determines
economic policies and makes the economic decisions. A small
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number of big enterprises sets the wage pattern and establishes the
"going wage" of the economy.... It is the big enterprise which
establishes the pattern of union-management relations. It is the
big enterprise at which government control and government regu-
lation of industry aim. Finally, the big enterprise establishes the
social pattern of the plant community... .

The large industrial enterprise is also the representative insti-
tution of an industrial society. It determines the individual's view
of his society. . It actually represents the new organising
principle of an industrial society in the purest and clearest form.
... The enterprise is the mirror in which we look when we
want to see ourselves.

The big enterprise is the true symbol of our social order. Its
internal order and its internal problems are considered the dis-
tinctive order and the pressing problems of an industrial society
even by those who are not apparently affected directly. It is
also the place where the real principles of our social order become
clearly visible. Above all, in the industrial enterprise alone can
the problems of our industrial society be tackled. The structure
that we shall build in the industrial enterprise, the solutions we
shall find—or fail to find—for its problems will thus decide the
structure and the solutions of industrial society altogether.

The enterprise exists in essentially the same form in every
industrial society no matter how organised; it is thus the con-
stitutive institution. The industrial enterprise arises from the needs
of industrial life rather than from the beliefs or principles under-
lying political organisation.

One symptom of the autonomy of the enterprise is the process
known in America as the "divorce of control from ownership."
With but few exceptions, all the very large enterprises in America
are no longer controlled by the stockholders.... Even in those
few big corporations where ownership is still concentrated, the
actual control is increasingly exercised by professional manage-
ments.

The enterprise is an autonomous institution. It does not de-
rive its power and function from the motives, purposes or rights
of its owners.... It does not- derive its structures, aims and pur-
poses from the political or legal organisation of society. It has a
"nature of its own and follows the law of its own being. Histori-
cally, the enterprise of today is the successor to the firm of yes-
terday. Legally, the enterprise is a creature of the State, and noth-
ing but a legal fiction. In nature and function, however, the
enterprise is sui generis.40

In this passage Drucker has landed himself within the camp of
the modern collectivists. Just as the medieval absolutization of the
church institution resulted in papal totalitarianism, so Drucker's ab-
solutization of the social institution of the business enterprise has
resulted in his justification for this more modern yet no less deadly
form of economic totalitarianism. Lacking an ordering principle in
God's Word for his analysis of the place and function of big busi-
ness in modern society, Drucker is forced by his pragmatic method
to stay with the "facts" around him, but in doing so he has lost hold
of the true facts because he lacks any norms or structural principles
in terms of which to evaluate them correctly.

If it is true that the big business enterprise is indeed the decisive,
representative, and constitutive institution of modern society, then
no doubt its economic and social domination of the workers and
consumers may be justified.

No Christian, however, worth his "salt" (Matt. 5:13) could pos-
sibly subscribe to such an interpretation of the "facts" since he be-
lieves that it is God's great structural principles or norms for human
society and not any business executive's lust for power over his fel-
lowmen which should be the decisive and constitutive factor in the
organization of man's social and economic life.

God's Word teaches that no earthly institution can be allowed
to become the whole of which the other social structures are only
the parts. God alone is the absolute sovereign of the social organiza-
tion-types to which he has delegated only partial authority necessary
to carry out its function in society. No particular bearer of au-
thority on earth can be thought of as the constitutive power from
which all other forms of social organization or authority are de-
rived. No institution, be it a church, the state, labor union, or big
business enterprise must absorb the individual completely nor domi-
nate society. Only God's Kingdom should thus absorb all of men's
interests and it should not become identified with the sole interest
and consideration of any one temporal social organization.

As we have shown in the previous chapter, a scriptural view of
human society requires a respect for the sovereign sub-spheres of
society. While social institutions are characterized by a relationship of
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authority and obedience, this authority over the individual is always
limited, being defined by its own structural principle. Within human
society, therefore, there is no institution such as the labor union or
the big business enterprise which is the whole of which other insti-
tutions are only the parts. Judged by this biblical principle of sphere
sovereignty or areas of authority, Drucker no less than Tannenbaum
shows himself to be lacking a coherent view of man in society which
balances authority and freedom, since he favors organizational re-
lationships at the expense of individual relationships.

A coherent view of society will seek to find a balance between
the needs and rights of the group as well as the needs and rights of
the individual, between the rights of the producer and those of the
consumer, between the rights of management and those of the
workers, between the public legal interest and the private interest.

Drucker rightly recognizes the great role played by modern big
business in providing society with the benefits of mass production.
But unfortunately, like Tannenbaum he appears to be advocating a
form of the corporate state of Fascism in which big business is given
the legal right to dominate all other social institutions.

Such a totalitarian claim to direct human affairs must be firmly
resisted from which ever quarter it comes, either labor union or big
business, since God's Word teaches that God has entrusted such
absolute power to Christ alone (Matt. 28:18). Since Christ alone is
supreme, the authority exercised by men is limited. For this reason
big business may not claim to exercise totalitarian authority over so-
ciety any more than big government. As the Second Adam Christ
alone possesses such absolute sovereignty over men.

Whenever earthly authority and power is divorced from its divine
origin and placed in a purely secular context, it provides no safe-
guards against injustice and exploitation. Once men locate sover-
eignty in the will of one social institution they lose sight of the true
ordering of human society, which then becomes distorted. No
earthly authority is safe unless it recognizes and is rooted in and
limited by the sovereignty of Christ. It is only Christ then who can
protect the freedoms of persons against encroachment either by
big labor union, big business enterprise, or big government. We can

choose to be governed by God in the labor union, in the business
enterprise, or in politics, or we can condemn ourselves to be ruled
by tyrants in all three realms.

The time has surely come for Anglo-Saxon Christians, both Cath-
olic and Reformed, to establish federations of Christian employers
who will seek to make Anglo-Saxon business enterprises truly re-
sponsible organizations. Such Christian employers' organizations
have been operating successfully in Western Europe for fifty years.
Thus French Roman Catholic employers are organzed today into the
French Christian Employer's Center (C.F.P.C.); the Dutch Roman
Catholic employers have formed the "General Association for Cath-
olic Employers" (A.K.W.V.). The Belgian Roman Catholics have
joined together to form a Belgian Federation of Catholic Employers
(F.E.P.A.C.). The Protestant Christian employers of Holland have
established the Christian Employer's Association (C.W.V.) 4 1 (See
Table Five of Appendix.)

What these Christian employers' movements understand by their
function today is illustrated by an article with that title by A. C. J.
Rottier which appeared in the Bulletin of the International Associa-
tion of Roman Catholic Employers (U.N.I.A.P.A.C.), founded at
Antwerp in 1924.

Not so long ago, says Rottier, the employer was thought of as an
individual, as a dictator, and as concerned essentially with the direc-
tion of his firm. He might also have incidental attributes, such, for
instance, as supplying capital or starting a firm. Within the firm his
function was thought of primarily in economic terms and from the
angle of profitability. Today his position has completely changed.
Inside his firm the employer is expected to discharge a range of "so-
cial" functions connected not merely with making profits but with
the welfare of all engaged in the firm: selection, training, safety and
health, a family wage, etc. Even more important, he has now to
realize that the firm has become the most important unit in the social
structure as a whole. He has therefore to think in terms of full em-
ployment and inflation, of the balance of payments, of national
investment policy as well as the welfare of his own firm. And he
has to recognize, fit in with, and play his very important part in
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shaping the norms of the society surrounding him. This requires that
he become no longer a dictator but a constitutional leader, taking
account of and in many respects formally bound by the views of
others; notably of trade unions or the government. Constitutional
leadership is not easy, since there are many interests to reconcile even
within the firm—those not only of capital and workers, but also of
technical and supervisory and managerial grades. Often interests
have a different degree of pull at different levels. Thus P.B.O. gives
a heavy weight to labor, whereas capital has a strong position
under company law. A further complication is that the "employer"
is often no longer one person. Managerial responsibility in a modern
firm is spread over a group of officials, not concentrated in one man;
and so, still more is the responsibility for making, notably through
P.B.O. or employers' associations, management's contribution to the
welfare of society as a whole. The employer today, in short, must
be a man of wide views, a group leader rather than an individualist,
capable of collaborating at many levels in an enterprise where many
interests are concerned. And the employer's position has to be justi-
fied by his ability to reconcile and lead. He can claim no right to
dictate. No doubt he is entitled to claim the degree of authority
needed to carry out his duties, but this is always within and subject
to the wider whole. And if he fails in his task, says Rottier, society
will rightly call him to account:

Employers claim to play a leading part in economic life, or
rather in both economic and social life. They must now either
abandon this claim or accept all those obligations which this role
of leadership implies. 42

Fogarty points out this Catholic approach:

This is essentially the same ideal as emerges from modern man-
agement literature; the ideal of the manager as a professional man,
who admits and understands his responsibility to every section
of the community, and is skilled in extracting a coherent policy
from all the maze of influences—the many "moral systems," in
Chester Barnard's phrase—in which he is involved. 43

The difficulties at first encountered by the Christian Employer's

Association in Holland (C.W.V.) are described by the Calvinist A.
Borst in his pamphlet, "Hold the Fort!" which gives the Association's
view of its aims and problems. Christian principles, says Borst, can-
not have their full impact unless they are lived out in a visible com-
munity; one visible in each area of life. 44 To give them effect re-
quires organized power. It must be power organized specifically on
the basis of God's absolute sovereignty over all. Not much good has
come of the "little grains of salt" who have tried to add savor to the
"neutral" organizations. There is a whole range of issues on which
the Protestant employers' organizations differ from the "neutral"
bodies, which, whether or not they contain Christian members, are
in effect "liberal," i.e., independent of God's will and His creation
norms. Examples are schemes for works councils, for making col-
lective agreements legally binding, for insisting on proper qualifica-
tions for those who propose to set up small businesses, or for paying
family allowances or discouraging the work of married women. On
all these matters, and on schemes for industrial self-government, the
Protestant employer's organizations are in favor, the "liberal" or-
ganizations against. The Protestant organizations have also a special
role to play inside their church. Being specifically Reformed, they
are well placed to keep the official Church informed about economic
needs, and to collaborate with other Protestant social organizations—
especially the trade unions and political parties—and so promote
good will among Christians and reduce conflict. And the prestige of
each Protestant group in its own field is increased through belonging
to the Protestant social movement as a whole. In that sense the pres-
ence of the C.W.V. in its own field helps the work of other Prot-
estant groups in theirs, just as their presence in their fields helps that
of C.W.V.

But to define these principles of Protestant Social Action is one
thing; to get them accepted and recognized is another. He points
out that many Dutch Protestant employers before the last war were
influenced by Barthian theology as well as sheer reaction and in-
sisted, as so many Anglo-American-Canadian Christian business men
still do, that business is business, with its own laws which can be
observed as well by a neutral as by a Protestant organization. For
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such Protestants the business enterprise functions only in the econ-
nomic sphere.

Yet a little reflection must surely convince them that the business
enterprise functions in all the aspects of God's creation. Thus the busi-
ness enterprise has the following aspects amongst others: the mathe-
matical, consisting of the unity of the firm in the plurality of its
members as well as in its accounting procedures; the spatial aspect,
since it is located at a definite place; the biological and physical, the
psychical coming to expression in the esprit de corps of the workers;
the logical, since a firm whose affairs were conducted illogically
would soon go bankrupt; the historical, since the firm is founded in
history; the lingual, expressed in the use of special business signs; the
social, expressed in the firm's public relations with society as a whole;
the economic; the aesthetic, expressed in the harmonious working
together of all employees of the company; the juridical, expressed
in the firm's use of commercial and company law; the moral, since a
firm whose workers were not hard working, honest, and loyal would
suffer loss; and finally, the aspect of faith. The business enterprise
no less than the Church as an institution functions in the faith-aspect
of God's creation. Not only a Christian business but also a non-
Christian business as well functions in the modality of faith. Un-
belief as such or secularism is only another form of misdirected
faith and a wrong employment of faith, the worship of the Almighty
Dollar instead of Almighty God. The secular business enterprise
seeks its final authority in a lie rather than in Christ. As such it in-
vites the judgment of God upon itself. It will either serve and ad-
vance the cause of Christ, or it will be opposed to Christ. Let all
Christian employers and managers and directors arise out of their
slumbers and with God's help make the Lord Jesus Christ the man-
aging director of their concerns. Then it will be said of them as it
was said of Joseph of old: "The Lord was with Joseph and he
prospered" (Gen. 39:2-4).
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Chapter Nine

THE REFORMATIONAL UNDERSTANDING
OF LABOR AND RACE RELATIONS

(a) The Reformational Conception of the Labor Union

In our story of the Anglo-Saxon pragmatist-humanist theory of
labor relations in modern society, we saw that such positivistic soci-
ologists as Frank Tannenbaum and W. E. J. McCarthy were forced
by their pragmatic sociological method to stay with the so-called
facts; that is to say, they adjusted their thinking and analysis to what
there was about them. But in doing so they lost hold of the facts.
For in every so-called positive "fact," including a trade union, there
is not only some inescapable structure of the creation ordinances
(e.g., one cannot set up a form of trade union that is not somehow
bound to the structural requirements of a trade union as a form of
human association), but there is also a degree of conformity to or
deviation from God's creation norm for the labor union, which has
been operative in the cultural-forming activity of the men who
built the modern trade unions.

Lacking a true ordering principle for human society in God's
structural creation ordinances for human society, and without any
proper insight into God's creation order, it is not surprising that
there has developed a levelling tendency in modern man's experience
of and insight into the nature of the various associations and institu-
tions which together constitute human society, with the tragic result
that we look upon these social bonds as pressure groups, interest
groups, and functional groups. Nowhere has this levelling tendency
been more apparent than in the field of labor relations. Thanks to
the influence of collectivistic theories of the state, the defenders of
compulsory trade unionism claim that the union is at least a quasi

public legal institution. That is, even as the government has the
right to compel, so also the union has the right to force the men who
work in the shop or factory to join the union and pay dues as a
condition of employment.

We shall not be able to reject this totalitarian claim unless we see
it as an unjustified attempt on the part of a voluntary association of
workers, which makes up only a segment of society, to grasp the
power of the sword of government. In claiming to be the only
"true society" the "neutral" unions have exceeded their just bounds.
Freedom for all the workers in modern society is possible only upon
the basis of the recognition of the autonomy of the various spheres
of life. Compulsory trade unionism is in effect governmental power
exercised by a private organization. No Reformed Christian ques-
tions the necessity for labor unions in our modern industrial world.
But the Reformed Christian does dispute the right of neutral unions
to dictate to Christian workers the terms on which they may accept
employment. The great problem today, as Sylvester Petro has made
abundantly clear in his book, Power Unlimited—The Corruption of
Union Leadership, is the excessive power of the big international
labor unions. It is here that the Reformed theory of human society
can make an invaluable contribution. As Bernard Zylstra points
out in Challenge and Response:

Power in human hands is a dangerous weapon. A union must
have power, but where are its limits? That question can only
properly be answered when we have a religious interpretation of
power. In a man centered universe, it is extremely difficult to
bind power within boundaries. In a God centered universe, any
human manifestation of power is limited. This is the essence of
the Christian principle of sphere sovereignty which implies that
social organizations are related to each other in a coordinate fash-
ion and not in a hierarchical or subordinate way. It is typical
that in an environment where men have no deep respect for the
Creator, they do not know the limits of their might. The extreme
form of social disharmony or unrighteousness is totalitarianism
in which all human functions are part of the state. Totalitarian
tendencies are also in evidence when unions try to control press,
politics, and education. A Christian labor union must oppose such
tendencies by a balanced view of its task. Unionism can be most
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effective in achieving a better place for the worker by minding
its own business. That business concerns economics not politics. ¹

It is because modern post-Christians have failed to "see" the
specific task of the various associations of human society that today
we find so much injustice and inequality in modern industry. A
voluntary association of workers has no moral right to compel mem-
bership in its organization as a condition of employment. Compul-
sion must be reserved only for the state, which is an involuntary
structure.

The Reformed Christian distinguishes between authoritative so-
cietal relationships which are institutional in character and do not
owe their existence to human initiative and free societal relation-
ships into which men may enter freely for a variety of purposes. The
former possess an internal communal character that is to a certain
degree independent of the interaction of its members and is marked
by authority, e.g., the immediate family, the church, or the state.
The institutions of marriage, the family, the state, and the church
are established by God as part of His divine ordering for human
happiness. According to divine prescription, marriage binds the
parties together for their entire life, and one is born into a family,
a church, and a state without making any choice. The apostate
humanist attempt to explain these relationships as a voluntary asso-
ciation of self-sufficient individuals is thus false, betraying the desire
to become independent of God and to achieve religious certainty in
the sovereign individual. Free societal relationships, in contrast, are
of an external character and they are much freer. Dooyeweerd
therefore defines a community as "any more or less durable societal
relationship which has the character of a whole joining its members
into a social unity, irrespective of the degree of the intensity of the
communal bond." 2 An association is either an interindividual or
intercommunal relationship, "in which individual persons or com-
munities function in coordination without being united into a soli-
tary whole. Such relationships show the character of mutual
neutrality, of approachment, free competition or antagonism, co-
operation or contest." 3 In an association, individuals are coordinated
next to each other without the relation of authority, as for example

in the case of a buyer or seller. Dooyeweerd holds that each com-
munity or association is characterized by two functions, a founda-
tional and a leading function. An insight into the proper connection
between these two tells us what the structural principle of the com-
munity or association is.

For this reason the church, state, and society must never be placed
on the same level of authority. Church and state are both authori-
tative societal relationships but society is not, since it is defined as
the broad field of personal freedom, outside of authoritative social
relationships, in which men associate with each other as equals and
freely organize together. Such free societal relations have in the
course of the unfolding process of history given rise to innumerable
associations between free men and between free societal relationships,
and these must be seen as sovereign in their own sphere. From the
organization of free persons, such various free societal relationships
as the universities and the trade unions have sprung into existence.
These relationships have been historically grounded since they origi-
nated through positive formation on the basis of a specific power.
A business, for example, is formed on the basis of the power of
capital. 4

With this Reformed doctrine of sphere sovereignty we may com-
pare the political pluralism advocated by John Neville Figgis in his
influential work, Churches in the Modern State. Thus Figgis writes:

The State did not create the family, nor did it create the
churches, nor even in any real sense can it be said to have created
the club of the trades union, nor, in the Middle Ages, the guild or
the religious order, hardly even the universities: they have all
risen out of the natural associative instinct of mankind, and should
all be treated by the supreme authority as having a life original
and guaranteed. 5

In this pluralism Figgis stands midway between F. W. Maitland,
who introduced Gierke's theory of the reality and autonomy of the
personality of the various associations of society to the English-speak-
ing world of scholarship, and Harold Laski, who used Gierke's doc-
trine of the autonomy of the non political and lower political asso-
ciations in his "pluralist" phase of political thought to defend the



freedom of industrial groups from control by the state.
Maitland pointed out that the emergence of such free societal

associations as the medieval universities and guilds posed a problem
for political thinkers because the state was the only association
clearly recognized in the classical theory of Natural Law. The
state, it was supposed, arises according to the will of God for the
ordering of society, the restraint of the evil tendencies of men, and
the furtherance of human well-being. The state and the individual
were the two entities with which classical, political, and legal thought
was exercised. Hence there was the combat "in which the Sovereign
State and the Sovereign Individual contended over the delimitation
of the provinces assigned to them by Natural Law, and in the course
of that struggle all intermediate groups were first degraded into the
position of the more or less arbitrarily fashioned creatures of mere
Positive Law, and in the end were obliterated." 6 Natural Law, in
fact, found no place for the Corporation; hence, "the Corporation
could find a place in Public Law only as a part of the State and a
place in Private Law only as an artificial Individual." 7

Gierke sought to justify the existence of these Corporations or
free societal associations in terms of his famous theory of group
personality. For Gierke every true human association becomes a
real and living entity animated by its own individual soul; of all such
leagues, state organized nations are the greatest, and the corporate
spirit, the People-spirit, is the very core of the separate personality
which each possesses.

As Gierke himself explains his theory:

The development of law lies in human action. But the subject
of this action is not individuals, but communities. The individual
man who cooperates in the process always acts as a component
member and in furtherance of a human community. 8

According to Gierke, then, a corporate body is, or can be, a real
person or a real super person. As such he conceived of the different
types of human associations as full organisch-gegliederte personali-
ties, i.e., as persons with a spiritual organic expression, to which he
ascribed a separate soul or spirit in the will of the corporation, and a

separate spiritual body in the organization. Thus, he coordinated the
corporate persons with natural persons, as living beings. In Gierke's
view, each such corporate grouping of society is independent and
autonomous. Autonomy, says Gierke, is the power of a properly
organized association, which is not a state, to make a law for itself.
The law which is thus established is, in the true sense of the term,
objective and binding, and must be clearly distinguished from mere
subjective law. It may, in other words, be properly described as
legislative. In Germanic law many associations have had this power,
subject always, however, to the limitation that it must not conflict
with the law of any higher authority, especially the state. Autonomy
was thus a fruitful source of law in the Middle Ages.

Unfortunately, Gierke's theory of autonomy and of the essence
of human organized communities does not really discover the inner
structural principles of the latter because of his metaphysical collec-
tivistic theory of organized communities which seeks the substance
of the latter in a common or general will. Dooyeweerd points out,
"The most Gierke could attain to on the ground of this theory was
a formal juridical autonomy for the internal law of the Verbande
(organized association). There could be no room for a real juridical
sphere sovereignty." 9

Since neither Gierke, Maitland, Figgis, nor Laski had any real
idea or belief in God's creation order, they looked upon the inde-
pendence and autonomy of social bonds from the empirical rather
than the normative structural side of reality given at crea tion. As a
result they were unable to point to the normative qualifying func-
tions of social bonds or human associations which alone enable us
to distinguish one type of social bond from another.

As long as modern sociologists remain entangled in the dilemma
of collectivism or individualism they will never be able to understand
the structural correlation of communal and intercommunal or inter-
individual relationships. This is even the case with Gierke, who was
fully aware of the fundamental differences between these two kinds
of social relations. As Dooyeweerd suggests, "The coordination of
individual persons and collective persons led Gierke to a sharp divi-
sion between `private law' and `public law.' But when we detach
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this coordination from its speculative metaphysical foundation and
reduce it to a separation of external and interindividual and internal
communal relations, it appears to be in conflict with the structural
coherence between them." 10

Neither collectivism nor individualism recognizes the true struc-
ture of societal relationships. The dilemma only arises when the
structures of individuality, which alone present a basis for the solu-
tion of the one and the many, are neglected. The principle of sphere
sovereignty alone presents us with a proper insight into the connec-
tion between man and his social forms, since the individual is never
defined or absorbed into a temporal social bond. These are limited in
the expression of their authority by their structural principle.

The error of individualism is that it constructs the communities
and associations of human society out of the elemental atomistic
relations between individuals conceived as sovereign agents with the
result that it does not recognize that these communities also have
their own peculiar structural principles. But collectivism absolutizes
one of the many temporal communities, namely the one that is made
to embrace all the others as the whole which embraces and enfolds
the parts. This was true of the classical city-state and of all modern
totalitarian regimes and of the neutral labor unions in their attempt
to become the "only true" society. The error of such collectivistic
solutions is that then this single all embracing community is given
the place of the religious basic community, the Kingdom of God,
which transcends time and place. Man cannot and must not thus be
confined by any such absolutized earthly community, be it a church,
the state, or a labor union, since man in the center of his personality,
his "heart," also transcends time, while as long as he remains in his-
tory, he functions in a multiplicity of equally significant communi-
ties and associations.

The biblical view of man in society can alone provide a way out
of the dead end apostate humanistic street of individualism versus
collectivism, for it alone clearly reveals that man is an individual
created together with other men to live in such communal groups
as families, churches, and states. Man's personality can develop
only in fruitful relations with God and with his neighbor. Man is

called by God to love the Lord with all his "heart" and his neighbor
as himself.

The common error of individualism and collectivism, in typically
humanistic fashion, is that they take their starting point in man,
whether that be the individual or the group. The biblical view of
man in society transcends this dilemma, since it reveals to us that God
created man for community with his fellow men and as a social
being. This means that man does not find his purpose in himself as
the economic individualists such as John Locke supposed nor in the
group as the economic collectivists such as Karl Marx supposed, but
in the God who created him. The individual and the community are
equally called to live in obedience to the divine ordinances and struc-
tures laid down by the Creator. As Brunner well says:

Opposed to all forms of collectivism, as well as to individualism,
stands the Christian conception of the individual and the com-
munity in all its inward consistency and completeness. It is not
a synthesis, still less a compromise, but the original unity. The
other conceptions stand revealed as fragments torn out of it. For
the Christian understanding of the individual and the community is
not human wisdom, but the wisdom of God manifested in creation.
It is the justice which befits the human being as an individual and
in community because it is in accordance with the creative plan
of Him Who created individuals and communities alike... .

In the Christian understanding of man, a communal structure
based on a contract is neither necessary nor possible. Communities
are just as much established in the divine order of creation as
the independence of the individual. They are innate in the God-
created individual with his capacity and need for completion.
Their prototype and standard is the family founded on mar-
riage... .

The absorption of the individual in the collective whole is just
as impossible in Christian thought as the construction of the com-
munity on the basis of a social contract. The independence of
individuals is just as much God's creation as the community
founded on their diversity. The dignity of man, which is his by
reason of his creation in the image of God, is not bestowed on him
by the community. He brings it with him, so to speak, into the
community. It is given him direct by God, by that divine call
which makes him, the individual, a responsible person. It is be-
cause the individual is directly responsible to God that he pos-
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sesses an independence transcending all community. A human
person is more than marriage, more that the state (more than a
trade union), . .

There will be human beings when marriage and the State (and
we may add trade unions) are no more. Man alone, not marriage
not family, not the State, is predestined to eternity. The State,
marriage, and all institutions are there for man, not man for
them. .

The Christian view of the relationship between individual and
community may be formulated thus: fellowship in freedom,
freedom in fellowship.¹¹
It thus becomes the primary duty of the Reformed theory of the

labor union or trade union to discover the internal structural prin-
ciple of the labor union as this is founded in the creation ordinances.
The normative structural principle of the labor union rests upon
God's will and purpose for man in society and not upon the will of
the state or the "general will" of the people.

What then is the structural principle of the labor union which
distinguishes this particular form of free human association from all
other societal relationships? How may we best define a trade union?
The answer is by discovering its foundational and leading functions.
Dooyeweerd defines the internal leading function of a trade union,
in its typical coherence with the foundational function, as

a moral bond of solidarity between the labourers typically
founded in their organized historical vocational power to elevate
labour to an essential and equivalent partner in the process ofproduction.¹²

The modern trade union is grounded in history and rests upon the
historical formation of economic power. It does not arise in history
until in the process of differentiation a division of labor has taken
place and a distinction arises between the ownership and the control
of the means of production. In the precapitalistic form of domestic
industry trade unions could have no place since each man tended
to possess his own instruments or tools of production. Lipson has
shown that the fundamental trait of capitalism is the wage system
under which the worker sells, not the fruit of his labor, but the labor
itself. The wage system did not arise in industry on account of the

introduction of machinery. Lipson finds the origin of the wage
system in the divorce of the workers from the ownership of the
material on which they worked. He continues:

When the material became the property of a capitalist em-
ployer, he thereby secured the right to dispose of the finished
product, and the manual craftsman was transformed from an
independent producer into a labourer working for hire. This
change of status was attended with momentous consequences;
it created the basis for the perennial struggle between capital and
labour. The antagonism of these two forces was not the outcome
of the "Industrial Revolution," as it is often supposed.... In one
form or another "labour unrest" has manifested itself in industry
for five hundred years. The workman's labour is a perishable
commodity; he cannot withhold it for any length of time or
he will starve. Hence there easily arises the possibility of exploita-
tion, and from the fifteenth century down to our own day the
energies of the working classes have been absorbed in the effort to
establish and maintain a "standard of life." The conflict of capital
and labour was fought out over three main grievances—low
wages, payment in kind, and unemployment. ¹³

Lipson then points out that the British government took over the
function of regulating wages and maintaining the "standard of life"
of the working community between the end of the Middle Ages,
when this function had been performed by the medieval guilds, and
the nineteenth century when the exercise of this right fell into dis-
favor thanks to the influence of the laissez faire teachings of the
classical economists. For nearly two hundred years the great Stat-
ute of Apprentices, passed in 1563, governed this state regulation of
wages and conditions of work. 14

Under the influence of a growing economic individualism, fostered
by the development of capitalism, the state began to assume a differ-
ent attitude towards labor problems, especially those relating to
wages, unemployment, and technical training—with the consequence
that the industrial legislation of the sixteenth century was allowed
to fall into disuse. Lipson holds that it was "this change of public
policy" which "was one of the factors in the rise of trade unionism";
another factor being the increasing difficulty of attaining master-
ship of a craft. The change in attitude on the part of the govern-



ment forced the workers to shoulder responsibilities which had
hitherto been the province of the state alone and to rely upon their
own efforts for the maintenance of the "standard of life." Lipson
believes that this development "transformed the relations of capital
and labor, which were no longer shackled by an external authority,
but were left free to determine, according to their strength, the
rates of wages and the general conditions of employment." 15

Only by combining together into trade unions were the workers
able to meet the new owners of capital upon anything like an equal
basis. As Tannenbaum well puts it, "The employer became the cata-
lytic agent that crystallized the workers into a self-conscious group"
and the social atomization resulting from the payment of an individ-
ual money wage was overcome by the fusing of men together in
labor unions."

The great tragedy is that the trade unions fell under the evil in-
fluences of the selfish greed of the capitalists, and instead of seeing
their associations as qualified by the leading function of morality
they tended to see it qualified by the economic function. As W. F.
De Gaay Fortman says: "There is the fact that the spirit of capital-
ism, with its unlimited stimulation of self-interest and with its scorn
of all moral considerations in the economic sphere of life, has had its
destructive effect on the working classes. Countless workers have
learned the doctrine of unrestricted self-interest from their employers
and how they did learn it!" 16 In other words, the workers them-
selves succumbed to the pernicious apostate humanist doctrine of
economic individualism and of the worship of homo economicus.
Instead of seeing their work as man's worship and service to God
and their neighbor they saw it as a means of self-gratification. Instead
of seeing the trade union as a necessary association of workers called
into being by the economic unfolding process of history, and there-
fore to be qualified by moral and human considerations, the workers
have seen the trade union as an instrument of the class war by means
of which they can obtain a bigger share of the productive cake.

(b) The Necessity for Christian Labor Associations

For the Reformed Christian, at any rate, the labor union is the

response of the laboring body of Christ to God's call to share in the
great cultural mandate to have dominion over the earth and to pro-
duce goods and services that human needs may be satisfied. Thus,
Christian trade unions are principially distinguished from all so-called
neutral humanist unions by reason of the fact that the Christian
worker is looked upon as homo religiosus and not as homo economi-
cus. The Reformed Christian locates the dignity of the worker as
well as of the employer in man's place in the creation as servant of
God and not in his own so-called "natural rights." Both employer
and workers are called to serve God in the industrial realm and thus
the class struggle is in principle rejected. But this does not mean that
the workers do not need to become organized into their own labor
associations. It does mean that such Christian labor associations are
not going to become exclusively concerned with such purely ma-
terial considerations as higher wages, shorter working hours, and
better material living standards obtained by wielding the strike
weapon. Christian trade unionists together with Christian employers
are concerned to reverse the process of secularization in industry
today which has resulted from the service of the false gods of mam-
mon and homo economicus.

Unlike the Roman Catholic labor or employers' associations,
which are expressions of Catholic Temporal Action, and therefore in
principle, if not always in fact, subservient to the higher organs of
state and church of which in Roman Catholic social theory they are
considered to be only a part of the greater whole, the Reformed
labor and employers' associations are in principle as well as in prac-
tice directly responsible to Almighty God and to His Kingdom
norms. Thus, it must be clearly understood that when we state that
a trade union is a voluntary association morally qualified and founded
upon the historical vocational power to elevate labor to an essential
and equivalent partner in the process of production, we understand
the word "moral" not in any Roman Catholic sense of natural law
discernible by the human reason, but in the sense of God's moral
commandments revealed to us in His Word and Law.

The Christian Labor Association of Canada, therefore, speaks
of its basis as the Christian principles of social justice and love as
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taught in the Bible. It further speaks of its aim as the organization of
workers in trade and industrial unions, "for the purpose of propagat-
ing, establishing, and maintaining justice in the realm of labor and
industry, and promoting the economic, social, and moral interests of
the workers through the practical application of Christian principles in
collective bargaining and other means of mutual aid or protection."
It defines these Christian social principles as "basic concepts for just
and charitable relationships among men which are taught in both the
Old and New Testament of the Bible, and are given expression in
society through adherence to ethical and moral standards that reflect
such social principles." Moreover, it points out that in the field of
labor "these principles have bearing especially upon the dignity of
human beings and their equality before God; their rights in regard
to sharing in the benefits of creation resources and cultural progress;
relationships of men among one another and responsibilities toward
each other and to society as a whole." 17 A full statement of the
Principles and Practices of the Christian Labor Association of Canada
is given at the end of this book as Appendix No. 3, and the reader
should read them for himself.

From this it will be obvious that the Reformed Christian trade
unionist is not opposed to the idea of labor associations as such but
only to the apostate direction taken by the so-called humanist
"neutral" unions. Above all he wants to make the Word of God the
ordering principle of his economic as well as personal and private
activities. As he sees it, it is the very honor of the Lord's good name
which is at stake in economic and industrial life.

For this reason the Protestant trade union movement has always
promoted collective labor agreements between management and
workers, since it sees in this a realization of its goal for a worker to
have his own responsibility and of its goal to effect joint consulta-
tion and cooperation with the employers. The advantages of a col-
lective labor agreement are summarized by De Gaay Fortman, a
leading Dutch Protestant trade unionist, as follows:

(1) It should be seen in the first place, as evidence of the employ-
ers' recognition that, in settling wages and other labor con-
ditions, the workers have rights equal to theirs. Cooperation

between employers and laborers has stimulated a greater har-
mony in the same industry.

(2) It brings about stability in labor relations so that labor con-
flicts are avoided and a regular process in production is
promoted.
Although it maintains its civil law character and expires
periodically, it does, however, have strongly durable charac-
ter, for where once labor relations planning has been begun
by means of collective agreements, cooperation between em-
ployers and workers toward agreement as a rule continues.
It has vigorously strengthened the confidence of the workers.
Through collective agreements they have learned how it feels
to have a share in the responsibility and to be able to reach
something. Numerous collective agreements have grown to
be real law codes, in which not only fair wages have been
established, but also old age pensions funds, improvements of
the rules of dismissal, vocational training, organs of coop-
eration in the undentakings and holidays. 18

In the opinion of the members of the Christian Labor Association
of Canada, founded in 1952, the time has come for all Christian
workers in the English-speaking world to join forces in striving
to establish a Christian organization of labor and industry, which is
not the same as unions and business organizations, consisting ex-
clusively of devout Christians. These faithful followers of Christ
are simply trying to establish a condition of industrial and labor
organization which will give the maximum opportunity for men and
women to practice their Christian faith at work as well as in the
home, and to restore dignity and meaning to their lives by resisting
the abuses and injustices of the "neutral" unions and by establishing
conditions of work such that all workers may in freedom work with
direct responsibility to God as His stewards, prophets, priests, and
kings.

The Christian trade unionists in both America and Canada are
fully conscious of the necessity of organizing labor unions to com-
bat the injustices of monopolistic and competitive capitalism and to
eliminate low wages and poor working conditions which unfortu-
nately still exist, but they are determined to make it possible for
Christian workers to practice their religion at work by basing their

(3)

(4)
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union activities upon the sound biblical principles of work. In the
opinion of these gallant soldiers of Christ, the solution to the prob-
lems facing us in the field of labor relations is not to be found in the
present neutral trade union habit of combatting one injustice by
another, nor in the present use of violence, intimidation, secondary
boycotts, stranger picketing, racket picketing, mass picketing, and
strikes to attain labor's ends. Two wrongs have never yet made one
right. Neither will peace and prosperity come to industry and agri-
culture by the use of such methods. Prosperity will come to our
nations only when we eliminate the present injustices prevailing in
labor relations in our industries by the application of Christian prin-
ciples of mutual cooperation between management and workers and
by giving both employers and employees a sense of belonging and
of loyalty to a common enterprise in which each has its proper and
vital role to perform. Ways must be found to improve the industrial
climates of our countries, enabling men and women to play their
full part in industry and commerce and to restore a sense of responsi-
bility and true community in these fields. Just as the strength and
good morale of industry is of the highest importance to the very
survival of the Anglo-Saxon democracies, so the conduct of industry
affects the moral welfare of all those engaged in it. Both sides of
industry must become more and more directed by God's law and
norms for human work so that the Spirit of Christ can grow to full
stature in both managers and workers, and the Risen Christ can ex-
press himself through each and all.

(c) The Case for Union Pluralism in Modern Industry

Given the pluralistic and multi-religious character of society to-
day, Christians should not only seek to establish their own employers'
and labor associations, but they should also unite to secure the en-
actment of right to work laws in the labor legislation of their re-
spective nations. Most nations of the English-speaking world today
guarantee complete freedom of religion to all their citizens and treat
all citizens equal before the law. Such freedom is of the utmost
importance for the continuance of our free existence as persons. But
such freedom of religion should not only mean freedom to attend
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the church of one's choice, but also the freedom to practice what
each citizen believes to be in accordance with his deepest convictions
regarding fundamental issues. Freedom and justice for all the citi-
zens of a nation must involve, among other things, the right to work
with the religious differences between citizens kept intact, the right
to work under fair and equal conditions, the right to work without
having humanistically oriented unions allowed by the law of the
land to force their brand of secular pragmatic-humanist trade union-
ism upon Christian workers and without having to leave one's re-
ligion and worship of God at the factory or shop door.

At present, industries in Britain and North America, in most cases,
have their workers represented by only one union and cooperation
between unions within the same shop or industry is not considered
to be the Anglo-Saxon way. Only one faith, that of pragmatic-
humanists, is allowed to structure and to determine labor policies.
The demand that every worker in one concern or plant must have
his rights defended before management by one union is an expression
of the Anglo-Saxon view that in public matters there must be no
division in the community. This is a result of the demand for unity
at all costs—even at the expense of a Christian solution to labor
problems. A Christian trade union is allowed to exist but it must fit
the existing legislative pattern laid down in Canada by the infamous
Rand decision. On January 29, 1946, Justice I. C. Rand awarded
the International Union, United Automobile, Aircraft and Agri-
culture Implement Workers of America (U.A.W.-C.I.O.) the right
of the compulsory checkoff of union dues from the wages of all
workers at the Ford Motor Company at Windsor, Ontario, whether
they were union members or not. Rand gave his reasons as follows:

I consider it entirely equitable then that all employees should be
required to shoulder their portion of the burden of expense for
administering the law of their employment, the union contract;
that they must take the burden along with the benefit. The obli-
gation to pay dues should tend to induce membership, and this in
turn to promote that wider interest and control within the union
which is the condition of progressive responsibility. If that should
prove to be the case, the device employed will have justified it-
self. The union on its part will always have the spur to justify
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itself to the majority of the employees in the power of the latter
to change their bargaining representatives.1 9

The Rand formula only adds insult to injury. It makes the
Christian worker support with his dues secular humanist organiza-
tions in which he cannot possibly join because of his religious con-
victions. It is a blatant example of taxation without representation.
Would Rand compel Christians also to support a synagogue?

Because of the division of men in their basic convictions about
human life, there is an antithesis between them that affects not only
their ecclesiastical institutions but also their economic organizations.
For Christian workers to organize their own trade unions is simply
to indicate that they can have no part in today's secular unions, for
their Christian principles must lead them to build their own forms
of labor life. Thus, in industries, where there are workers with con-
testing life-and-world views, justice requires that there must be pro-
vided by law a pluralistic rather than a unitary method of repre-
sentation so that all workers may enjoy the freedom to live out of
their own convictions. For this reason all lovers of the Lord Jesus
Christ who wish to witness for Him at work must demand of the
American, British, and Canadian governments that changes be made
in the existing legislation in the field of labor laws to permit plural
representation in labor contracts. The present practice of granting
exclusive bargaining rights to one so-called "neutral" union for all
the employees in any given plant or shop must be abolished. In a
free and "open" society such a practice is most unjust. The state
should not delegate the power of the sword to any one particular
association of workers, but it should recognize and protect the emer-
gence and growth of a variety of voluntary free associations, includ-
ing labor unions. When, for example, a Christian labor organization
is formed as a result of the desires of a number of Christian workmen,
such a formation should not be hindered by the state, but on the
contrary it should be made possible and even encouraged. The
role of the state in such an instance is not that it forbids or commands
such a formation, but that it provides the legal possibilities and condi-
tions for such a formation. Unless such spontaneous and free asso-
ciations of this kind are possible, we are in effect living in a closed
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rather than an open society. Indeed, the very survival of freedom
in the English-speaking world depends upon such spontaneous and
free activities of the people. A Christian labor organization should
no more be discriminated against by the state than a church or
Christian school. Men may be born into the state and the family
without any choice in the matter, but to my knowledge no one has
ever yet dared to suggest that men are born into secular neutral
trade unions. For these reasons Christians should agitate for the adop-
tion of plural representation of workers in accordance with their
life-and-world views in collective bargaining at their places of work.

In a report submitted by the Reverend David F. Summers to
Bishop H. R. Hunt of Toronto Diocese, it is claimed that such a
system of plural representation of workers in the process of col-
lective bargaining is something peculiarly of Dutch origin and that
it would not work in Canada. Summers points out that in Holland
organizations of industry and labor are established on religious
or ideological lines. Each employers' and employees' organization
starts from certain premises concerning the most desirable social or-
der, from which are derived rather specific ideas about the respective
responsibilities of management, capital, labor, and government. The
Dutch organizations are concerned not only with wages, hours, and
conditions of work, but also with political, cultural, and ideological
matters. As W. F. de Gaay Fortman explains it:

The idea that lies at the base of this relationship is as follows:
every employers' organization and every trade union starts from
certain premises concerning the most desirable social order. Each
of them wants to make the structure of industrial life conform
to certain cherished ideals about the relation of the state to indus-
try, about the respective responsibilities of management, capital,
and labour, and about the relation of nationalized sectors of in-
dustry to private sectors. The trade unions are concerned not
only with attaining material improvements for the workers; they
seek also to give them an independent, responsible place in the
industrial process. Apart from this, they take an increasingly
active interest in the cultural development of their members. In
all this work, they start from premises of a religious or ideological
nature. The patterns of society derive their forms from the
philosophy of life on which they are based.
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This way of thinking has led in the Netherlands to the found-
ing of Catholic and Protestant employers' and trade unions
alongside those which call themselves general. Given the
existence of organizations with a religious base, the other, "gen-
eral" organizations also tend to take on an ideological cast. 20

In the conduct of collective bargaining:

(1) Representatives from the central organizations of Catholic, Prot-
testant and neutral management groups plus a few unaffiliated
groups meet with ... .

(2) Representatives from the three central trade union groups (
aug-mented by a few independent groups), and

(3) Representatives from the Dutch Government.

Wage rates and social security matters are discussed, and policies
are agreed to at national, industry wide levels. So, too, at the plant
level the various ideological groups meet first separately and then
jointly to work out the application of the general pattern. Local
working conditions that are too specific to be dealt with at a higher
level are discussed by local committees representative of all the
groups concerned.

Comparing this Dutch pluralistic system with the unitary Canadian
one, Summers said in his report to Bishop Hunt:

The differences between the Dutch and Canadian systems of
collective bargaining are immediately apparent. In our industrial
relations the plant or shop is the basic unit. Each employer deals '

with his own employees, so it is at this level that the cooperation
of all employees is required. Our system is posited on an approach
which would make it difficult if not impossible for employer and
employee groups of the Dutch pattern to operate effectively. One
bargaining unit of employees is represented by one union which
is chosen by democratic vote of the employees concerned. Our
law makes no provision for two or more organizations to repre-
sent the employees concerned, nor does it allow for these to be
proportionately represented by a bargaining committee—a pro-
posal the C.L.A.C. has put forward. Indeed, certification ex-
pressly forbids such an arrangement. Industry wide bargaining,
though suggested by a few unionists, is not well received as an
idea, and does not exist in practice in Canada.

The C.L.A.C., in beginning from the premises of the Dutch
system described by Fortman, and attempting to operate within
the framework of our Labour Relations Act, has run into some
very difficult problems. It is posed with a dilemma which can
only be resolved by a considerable alteration in their approach
or a radical change in our legal provisions. Either system is
workable, but a mixture of the two contains elements of contra-
diction which make any apparent compromise unworkable. ²¹
Summers then continued in his report to argue in favor of re-

taining the present North American labor relations legislation which
expressly makes it impossible for more than one union to represent
the workers. In reply, let it first be pointed out that Christian in-
fluence in industry is likely to be strong only to the extent that Chris-
tians are a strong and organized force, made up of workers and
employers soaked in Christian principles, and in a legal position to
demonstrate their principles in action. Such organized witness
counts far more than all the pietistic moralizing in the world. One
could accept Summer's plea for Christians to remain within existing
neutral labor unions if the unions had not become so blatantly
socialistic or pragamatic in their aims and objectives. Summers ob-
jects to the Christian Labor Association because of its religious orien-
tation but he does not express similar objections against the humanis-
tic coloring of the neutral trade unions. However, he is less than fair
when he accuses the C.L.A.C. of seeking to use the union meeting as a
forum for the conversion of people to Calvinistic theology. On the
contrary, the C.L.A.C. welcomes every worker who desires to apply
"the Christian principles of social justice and love as taught in the
Bible." The organization is not limited to people who are committed
to a certain theological position, but it is open to all who "pledge to
uphold the Constitution and by-laws of the C.L.A.C." Nor is the
C.L.A.C. an organization under the direction of Reformed clergy-
men, but an organization of the workers themselves. Any worker
is free to join, provided he can support its aims and objectives.

On this very matter of supposed religious discrimination the
C.L.A.C. has won a resounding legal victory against the Ontario
Labour Relations Board which had for so long refused to certify
it as a bona fide legal bargaining agents for its Christian workers
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because of its supposed discrimination. On May 2, 1963, Chief
Justice J. C. McRuer quashed the O.L.R.B.'s refusal to certify the
C.L.A.C. In his judgment McRuer pointed out:

In my view the Board made a grievous error in the application
of judicial principles by placing on the applicant for certification
an onus to establish that the present union as reconstituted does
not discriminate on the basis of creed because an officer in the
union as previously constituted gave evidence on which the Board
based a finding of discrimination. To accept such a principle of
judicial determination would place on any union that had been
discredited by its officers at a previous hearing the onus of prov-
ing that it was non-discriminating in a subsequent application.
This would leave it open for irresponsible officers to completely
discredit a union and shift the onus of proof in all future applica-
tions. There is no legal basis on which the Board could place on
the applicant any special onus in the case.

The Chief Justice concluded by saying:

In this matter the Board erred in the discharge of their judicial
duties. They were doing worse than giving a decision in the
"teeth of the evidence," and thus acting unjudicially and in a
manner not authorized by the statute. 22

McRuer then proceeded to examine the C.L.A.C.'s constitution to
see "if there is anything in it to support a finding that the union
discriminates within the meaning of the relevant statutes." He re-
ferred to the statement made by the Labor Board's counsel who had
said during the hearing "he was hard put" to point to anything in
the constitution on which one could have found a decision that the
union discriminated against a person because of his creed. After
reviewing the meaning of the word "creed," the judge examined
the C.L.A.C.'s constitutional provisions to see "if it discriminates
against any person because of its creed" and he concluded that the
Labour Board "misconstrued" its clear language and the law.

To the Board's objection and contention that the requirement and
practice "that every meeting held in the interest of or under the
auspices of the C.L.A.C. shall be opened and closed with prayer,
with Scripture reading and the singing of an appropriate hymn at the

option of the presiding officers," were inconsistent with the obliga-
tion not to discriminate, Justice McRuer said:

It cannot be said that in law a requirement that the meetings of
a trade union must be opened with prayer makes the trade union
discriminatory within the meaning of section ten of the Labour
Relations Act on section Four of the Fair Employment Practices
Act. Prayer is a supplication for divine guidance. It is true that it
is a recognition of a supreme being. However, the Legislature
that passed the Labour Relations Act opened its sessions the day
the Act was passed with prayer. Likewise the Parliament of
Canada opens its daily sessions with prayer. The British National
Anthem, used as the Canadian National Anthem, is a prayer. The
Bill of Rights, Statutes of Canada 1960, chapter 44 affirms "that
the Canadian nation is founded upon principles that acknowledge
the supremacy of God." The oaths of Her Majesty's Judges
and Ministers together with the oaths of office of all public offi-
cials, all acknowledge the supremacy of God.

Prayer is not a subscription to any creed in the sense that the
word is used in the relevant statutes nor is the practice of singing
hymns and psalms at the meetings of the union a subscription to a
creed. Psalms as sung and hymns, are merely poetry set to music
and for the most part they are prayers. If I supported the Board's
refusal to certify the union on the ground that its members en-
gage in prayer, read passages from the Bible and sing psalms and
hymns at their meetings, the result would be that a union that
required no standards of ethical or moral conduct and opened its
meetings by reading from Karl Marx and singing the Red Interna-
tional might he certified but one that permits the practices here in
question could not be. I do not think that this was the intention
of the Ontario Legislature nor do I think that the express terms of
the relevant statutes prevent unions from engaging in devotional
exercises of the character set in the constitution of the applicant
from being certified.23

It would thus appear that Justice McRuer has a truer understand-
ing of these matters than does the Reverend David Summers, Ex-
ecutive Secretary of the Religion and Labor Council of Canada.
What ulterior motive did Mr. Summers and Bishop Hunt conceal
when they refused the writer's request for help for the Christian
Labor Association in its struggle against the Ontario Labour Rela-
tions Board in 1962? Can it be that Bishop Hunt and Mr. Summers
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would rather see the C.L.A.C. destroyed than survive?
After examining relevant sections of the Constitution and its

statement of principles and practices Justice McRuer concluded
that he could discover no evidence of unlawful discrimination:

My conclusion is that neither the Constitution nor the declared
practices and principles of this union bring it within the prohibi-
tions of the relevant statutes. It is not to be overlooked that the
statutes do not prohibit discrimination, but only discrimination
on certain stated grounds. All trade unions discriminate against
members who will not subscribe to certain doctrines or beliefs of
trade unionism. In the broad sense these could be called creeds,
but they are not creeds as I construe the meaning of the word
"creed" in the statutes.... As I have emphasized, what is pro-
hibited is certification of a trade union that "discriminates against
any person because of his creed." This is a restrictive clause and
must be interpreted accordingly. My conclusion is that the
Board erred in three main respects:
(a) In coming to its decision it resorted to evidence that was

given before the Board at hearings of applications for certifi-
cation by the same union in 1954 and 1958 when the union
was differently constituted... .

(b) The Board misinterpreted the meaning of the statute as ap-
plied to the Constitution and by-laws of the union.

(c) There was no legal evidence on which the Board could base
its findings that the union was discriminatory within the
meaning of the statute.

An order will go quashing the order of the Board with costs. 24

Against the necessity for Christian labor organizations it has been
argued that Christians would do better to witness in secular unions.
To this the reply is of course Christians in neutral organizations can
and do meet other Christians for discussion at the level of princi-
ples. But, being involved to the extent that they are with non-
Christians, they are not so steeped in Christian principles as people
who belong to the Christian labor unions. It must be pointed out
that the various institutional expressions of the Christian life-and
world view depend on and support one another. In this regard,
writing of the Dutch situation, Fogarty well points out:

As Dutch Christians of all denominations traditionally insist,
the various institutions of Christian life depend on and support
one another. The press supports the unions and the unions sup-
port the party, and so on: all combining to ensure that members'
political, economic, and social decisions are taken against a thor-
oughly Christian background. Each influence gains in strength
from its combination with others. And this argument also works
in reverse. Breaking away from the Christian parties may be the
thin edge of the wedge. Those who take the first step may take
others, to the non-Christian trade unions or press or schools, and
the whole Christian environment of decisions then breaks up.25

While not denying that there is need for small numbers of highly
trained apostles and specialists to live amongst and penetrate neutral
or humanist organizations, it is also necessary to remain aware of the
danger that even specialists may fail to maintain a genuinely Chris-
tian line in a "neutral" or even anti-Christian environment. The
most striking example of this was the collapse in 1953 of the first
phase of the worker-priests' movement in France. Worker priests
were launched into a largely pagan environment subject to highly
organized Marxist influence. Many of them had little opportunity
of maintaining contact with their base. A number as a result were
penetrated by their environment instead of penetrating it, and the
Pope rightly had to stop the dangerous experiment.26

For these reasons it is imperative that Christians strive to establish
their own distinctive Christian organizations, and to do so they must
first establish a system of plural representation of workers in collec-
tive bargaining. Naturally, the introduction of such a multiple
bargaining system would not work if it were not accompanied by a
genuine sense of cooperation and a mutual respect for differences
in fundamental values and viewpoints. Such conflicting viewpoints
might not seem to be conducive for much cooperation. But that is
exactly why the development of independent Christian organizations
is so necessary if the Christian workers in America, Britain, and Can-
ada are ever to enjoy the freedom to serve God in their jobs. With a
willingness to cooperate on the part of neutral and Christian workers
much could be achieved. Many of the more technical problems re-
lated to collective bargaining could he tackled together. There are
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undoubtedly areas of activities which lend themselves to such cooper-
ative efforts between workers of differing life-and-world views.
Yet this need not interfere with the independence of the various
organizations. Each organization could work for the realization of
those goals it considers desirable. Thus, the possibility of the de-
velopment of various organizations in accordance with the deepest
wishes and convictions of different people would be made possible.
Such an opening un process would he of great advantage to the
people directly involved and to the development of a truly free
society.

It might be further objected that such a proposal would make for
a cumbersome and more complex labor relations situation, and should
thus be rejected. In reply, let it be said that our entire democratic
system is equally complex and exactly for the same good reason,
viz., because it gives an opportunity for different people to seek
to realize divergent aims and values in life. The burden of freedom
is heavy, as Eric Fromm has explained in his Fear of Freedom. But
the burden of slavery is much heavier because in totalitarian and
"closed" societies, such as Red China and Soviet Russia, the attempt
is made to reduce each individual person to a part of the uniform
whole. Yet such uniformity is deadly to the human spirit, and what
is more, it can never achieve real community between men. The
human person was not created by God for such experiments in "so-
cial engineering," and the state cannot create real community among
all its citizens by compulsion. That is why attempts to do so
such as that advocated by Rousseau in the "Social Contract" never
will meet with success.

What would such a system of plural representation involve?
First, let it be pointed out that it would not mean that the employer
would have to bargain separately with each union and conclude sep-
arate and possibly different collective labor agreements. Such an
arrangement would indeed be cumbersome and impractical. It is
essential that the same wages and conditions should apply to all em-
ployees of the same employer; otherwise the employer might be
tempted to play one group of workers off against the other.

The system would involve a representative council or works

committee being elected in each place of employment where differ-
ent unions would be allowed by law to exist and to recruit their
members. Such a council would be composed on the basis of the
relative membership strength of the total number of workers in any
given shop, plant or works. This council, in consultation with its
own groups of employees, could then work together in framing
policies and in bargaining with the employer about conditions of
work, wages, etc. This would require that the multiple groups
should reach agreement among themselves before a bargaining ses-
sion with the employer takes place. Each group could also provide
whatever service would be required, e.g., the processing of agree-
ments for its own members. This arrangement would solve the
problem of the one union incurring expenses and providing benefits
for non members. An added advantage would be that some workers
who presently have no voice in the affairs of their employment
would be enabled to join in union activities. Above all such a system
of plural union representation of workers in one plant or shop would
keep each particular union competitive and on its toes. The union
which rendered the best and most efficient service to its members
would tend to obtain the greatest number of workers.

If such a principle of proportionate representation of workers
could be enacted into existing labor legislation, it would greatly re-
duce the internecine struggles for power between the bigger unions;
for example, the struggle for power between two unions for the
right to represent the employees of the International Nickel Com-
pany in Sudbury, Ontario. Those who favor the Communist-led
union over the United Steelworkers of America could belong to the
Mine-Mill organization. The others would be free to join the Steel-
workers. Such a method of plural representation would give all
the workers a real choice and they would not be forced, as they
now are, to accept the decisions of a union which obtained represen-
tation only by a small majority. Only by such means of plural rep-
resentation can the existing pluralistic character of post-Christian
Atlantic society be adequately and justly reflected in the field of
labor relations. Only by such a method of union representation will
there be freedom and justice for all workers, including Christian
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workers. 27 Such industrial pluralism alone can reform the present
deformed labor relations presently existing in the American, British,
and Canadian economies.

In support of this principle of plural union representation of work-
ers in one plant or shop, Evan Runner in a speech titled "Can Canada
Tolerate the C.L.A.C." concluded with this appeal to the humanist
leaders in government:

The majority of western men today are not Christian believers.
The error of the rationalists was that they continued to hold on to
the medieval idea of a single monolithic society. And T. S. Eliot
is still thinking along these lines. Instead of his Idea of a Christian
Society we would propose that we develop a Christian idea of
society, where the fact of a plurality of faiths (including the
rationalist's faith in ratio or the scientist's faith in operationalism)
is recognized.... Toleration is really possible to the greatest de-
gree only in a pluralist society. We Christians no longer wish to
impose our views on others who do not agree with us. We simply
do not wish the humanist dogma to be imposed on us. We want
each faith to be free to organize the several areas of life struggle,
at least those where the crucial struggles of a particular era are
concentrated. This has been the Achilles' heel of the humanist
society. Humanism made what it called Reason absolute, and
permitted it to set the limits of toleration. It failed to see its view
of Reason as a kind of religious commitment, and in fact identi-
fied its own private, partisan, sectarian and subjective faith with
the universal and necessary rational equipment of human beings.
It saw its own faith as axiomatic and of the very structure of
scientific method, thus as public, universal and objective, in con-
trast with the Christian faith and other faiths as private and sub-
jective. This was simply to secure to the humanist faith an
apparently impregnable position in human culture and to make its
own impregnability the criterion and measure of toleration. As
Walter Lippman, speaking for humanism, put it in his book
The Public Philosophy: "Originally it (the meaning of freedom)
was founded on the postulate that there was a universal order on
which all reasonable men were agreed; within that public agree-
ment on the fundamentals and on the ultimates it was safe to per-
mit and it would be desirable to encourage dissent and dispute."
For the organization of contemporary society we Christians find
such a position intolerant and intolerable.

We appeal to the humanists in our society not to allow an old

dogma to get in the way of true humanity. There have always
been a large number of people in Anglo-Saxon countries who con-
sider themselves beyond any particular ideology or system of be-
lief and wish to see squarely the existing states of affairs. We ap-
peal to all such to recognize the characteristics of absolute re-
ligious commitment in the old rationalism, to acknowledge that
it will be impossible to remove the plurality of faiths that at pres-
ent exist, and to work with us towards a truly pluralist and hu-
mane society 2 7

(d) The Reformational Understanding of Race Relations
Of all the intractable problems now facing mankind none is more

serious than that of the relations between the different races and
nations of the world. In the last book he wrote before his assassina-
tion Martin Luther King said in Chaos or Community:

There is the convenient temptation to attribute the current tur-
moil and bitterness throughout the world to the presence of a
Communist conspiracy to undermine Europe and America, but
the potential explosiveness of our world situation is much more at-
tributable to disillusionment with the promises of Christianity and
technology... .

Once the aspirations and appetites of the world have been
whetted by the marvels of Western technology and the self-image
of a people awakened by religion, one cannot hope to keep people
locked out of the earthly kingdom of wealth, health and happi-
ness. Either they share In the blessings of the world or they or-
ganize to break down and overthrow these structures or govern-
ments which stand in the way of their goals. 28

In spite of some moves toward a just solution of the problem, the
main trend of the twentieth century has been toward racist solutions
of intergroup problems. Never in the world's history has there
been so much mass slaughter, expulsion of minorities, and division of
territory along ethnic lines as during the past sixty years. Among
various apostate humanist solutions proposed and used we distinguish
the following. 29

(1) Annihilation or Genocide
Looking at the most wicked of the apostate humanist solutions,

we find that carried out by the Nazi Party of Germany under Hit-
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ler's leadership. Between coming to power in 1933 and their defeat
in 1945 by the Allied armies of the West and Soviet Russia, the
Nazis destroyed more than five million Jews, with a brutal and
scientific efficiency. Hitler looked upon the Jews as a kind of germ
infecting the body politic and thus justified his terrible final solu-
lution. Another example of mass extermination occurred in the
Hindu-Moslem dispute over the partition of India in 1948, a con-
flict which resulted in the death of over three million people. Such
a method of solving racial disputes no Christian could ever contem-
plate, since he believes that God has created all men of every race,
color, and nation under heaven in His own holy image. As the Book
of Acts puts it, "God that made the world ... hath made of one
blood all nations of men for to dwell on all the face of the earth,
and hath determined the times before appointed, and the bounds of
their habitation" (Acts 17:24, 26). God did not originally create
several independent human races or nations. He created one human
pair, from whom have descended all the nations of the earth. All
men as creatures are, therefore, brothers, related to one another by
ties of blood and common creaturely origin. Moreover, God or-
dained that the human race should live in accordance with His Law.
Legally, morally, and spiritually the several nations and peoples of
the world have been given a common law, the law of God, which
binds them together and should determine their relationships. On
the basis of this common law, genocide is prohibited as an affront
to the majesty of the creator, and because man is made in God's
image (Gen. 9: 6).

(2) Expulsion and Partition

A less barbarous solution to the problem of race relations also
much used in our terrible twentieth century has been partition and
expulsion. Owing to nationalism, the idea that a nation should be
composed of those who share a similar ethnic and lingual background
has been especially popular in recent times.

A mass shifting of population has resulted from the attempt to
make political boundaries coincide with ethnic groupings. People
whose families have lived in certain areas for hundreds of years

suddenly found themselves declared undesirable aliens and they were
forced to move elsewhere. Examples of this solution may be found
in the expulsion of the Greeks from Turkey and of Turks from
Greece, the partition of Palestine into a Jewish state and an Arab
state after the Second World War—with the expulsion of over a
million Arabs—the division of Ireland into a Roman Catholic part
and a Protestant part, the partition of India between Moslems and
Hindus. Proof that no group is secure against the effects of such a
policy is seen in the fate of the Germans living outside the boun-
daries of Germany. Over ten million Germans were ordered, after
World War II, to leave areas in Central and Eastern Europe where
their families had lived for centuries. It is possible that white minori-
ties may one day be expelled from parts of Africa.

During World War II both Russia and the United States forced
ethnic groups to move from one part of the country to other areas.
The Russians broke up the Volga German Republic and transported
its inhabitants to Siberia. The United States placed thousands of
West Coast Japanese in detention camps located hundreds of miles
from their homes. Little is known of the ultimate fate of these Volga
Germans, whose ancestors had been invited to Russia by Peter the
Great. The United States eventually reversed its policy and allowed
the Japanese to live where they wished when the government real-
ized that they were entirely loyal.

(3) Segregation and Discrimination

This type of solution to the problem of race relations, though
much less brutal than the methods just described, is even more wide-
spread. In a great many countries the attitude toward members of
subordinate groups is that they should be allowed to function only
in a way that serves the interest of the dominant group; in other
words, discrimination. The essence of discrimination in this sense is
a practice that treats equal people unequally, in that members of
different ethnic groups do not have the same opportunities to com-
pete for social rewards.

The practice of segregation implies that contacts between the sub-
ordinates and the dominant group will be confined to those which
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are essential for the direction of the subordinates in their labors.
Subordinates may come into contact with the dominant group as
household servants or as workers in farming and industry. How_
ever, purely social contacts are greatly restricted, or, if possible,
altogether eliminated.

The segregation-discrimination pattern is probably most perfectly
developed in the traditional Hindu caste system of India, in which
the occupations that people may perform are carefully defined by
one's caste, intermarriage is taboo, eating at the same table as a mem-
ber of a different caste forbidden, and separation is the rule in most
social relations. Ely Chinoy points out in Society:

Indian society is usually divided into four inclusive castes—the
Brahmins, or priests, the Kshatriya, or warriors, the Vaisya, or
merchants, and the Sudra, or peasants. There are, in addition, the
outcasts or untouchables, those who have been expelled from their
caste, either in their own persons or in that of their ancestors,
for violations of the rigidly enforced codes of caste behavior. In
1931, the most recent date for which figures are available, approxi-
mately 6 percent of India's Hindu population were Brahmins, just
over 70 percent belonged to other castes, and over 20 percent
were untouchables 3°
In Southern Africa there have been three distinct approaches to

the problem of race relations: (a) the South African approach of
separate development or apartheid; (b) the Rhodesian approach of
multi-racism, and (c) the Portuguese approach of full integration.

The strange thing is that all three approaches have evoked the
concentrated hostility of the United Nations and so-called world
public opinion. Thus the impartial observer can only conclude that
race is not really the issue at all, but merely the ogre created to whip
up emotion and trouble in the councils of mankind.

What, then, is South Africa's real crime? The answer must be
that she has dared to call in question that great sacred cow of our
revolutionary age, the godless dogma that sovereignty over the indi-
vidual resides in the general will of the majority rather than in the
revealed will of Almighty God written in the Holy Scriptures.

It is tragic that many Christians in America, Britain, and Canada

have condemned South Africa and Rhodesia in identical terms, that
is, the necessity for majority rule and the sovereignty of apostate
man's rational will rather than in terms of a Christian doctrine of
culture, government, and society. After twenty years experience
of working with black Christians in Rhodesia the Venerable A. R.
Lewis, Archdeacon of Inyanga, Rhodesia, writes this comment upon
this issue:

A Christian, presumably, should be concerned with the actual
merits of the case. Is there anything specially Christian, or
morally imperative, about the "majority rule" which is demanded
at once or in the very near future? Since majority rule is prob-
ably an impossibility, if not strictly a contradiction in terms, it
would perhaps be better to speak of "universal adult male suf-
frage." That is what is meant. This has only to be stated for it
to become obvious that there have been Christian societies in the
past, as there are Christian societies today, conducted on quite
different lines. Britain herself had a limited and qualified franchise
until quite recently, and this at a time when she was more, not
less Christian than she is now. It is simply untrue to suggest that
a just and Christian society must practice universal adult male
suffrage, though of course in some circumstances it may do so.
One would suppose that the welfare of the majority and the pro-
tection of minorities ought to be the primary Christian concerns.
If this is so, much of the criticism directed against Rhodesia (and
we may add South Africa) might be more relevantly levelled at
the new black-ruled one party states and military governments... .

If it is true that an essential difference between Britain and
Rhodesia concerns the "sixth principle" advanced in .negotiation
by Britain—that any settlement must be acceptable to the people
as a whole—two questions must be asked at once. Why does this
principle not apply to black-ruled states? And, since it has been
accepted long ago by the Rhodesian government anyway—are we
not back, in practice, at the demand for one man one vote? Is it
not assumed that the majority must decide what is good for the
people through the ballot box?

This assumption takes no account of the fact that the ballot-
box is a western device which is not the natural mode of self-
expression for non-western peoples.... It overlooks the practical
consequence of forcing this device on simple semi-literate com-
munities; the demagogue can get himself into power by threats
and extravagant promises; and once in control can establish a
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tyranny which it may be impossible to bring down without vio-
lence. This is a demonstrable fact, and Rhodesians are entitled
to ask British Christians to take it into account. It is noteworthy
that those churchmen who stridently demand "one man one
vote" now are usually either not in Rhodesia at all, or are in a
position to depart hastily if they wish when the bloodshed begins.
Unlike the ordinary African they have no stake in the country 31

(4) Assimilation

The solution which most appeals to apostate "liberal" humanists
is full racial and cultural integration. In Race and Ethnic Relations
Brewton Berry defines assimilation as follows:

By assimilation we mean the process whereby groups with dif-
ferent cultures come to have a common culture.... Assimilation
refers to the fusion of cultural heritages, and must be distinguished
from amalgamation, which denotes the biological mixture of ori-
ginally distinct racial strains. It must be distinguished, too, from
naturalization, a political concept denoting the act or process of
admitting an alien to the status and privileges of a citizen.
Americanization, of course, is simply a special case of assimilation,
and refers to the process whereby a person of some foreign
heritage acquires the customs, ideals and loyalties of American
society, just as Europeanization, Russianization and Germaniza-
tion denote a similar process with respect to these cultures.32

The classic example of the assimilation of disparate cultural and
ethnic groups into a common society is seen in the integration of
European immigrants in the United States. Such immigrants came
from a number of national cultures with a wide variety of languages,
customs, dietary habits, family patterns, and general attitudes to-
wards life. The first reaction of immigrants was usually to settle
in ethnic colonies, either in small towns or in urban neighborhoods.
Often they viewed the United States as a temporary refuge where
they might stay until an unfriendly political regime in their Euro-
pean homeland had disappeared, or until they had saved up enough
money to retire in comfort in their homelands. Many immigrants
did spend their entire period of sojourn in ethnic colonies surrounded
by fellow nationals, and a considerable number were able to return
to Europe as they had planned. The majority of immigrants, how-

ever, remained in the United States, and either they or their de-
scendants moved out of the ethnic colonies as their assimilation
progressed to such an extent that their European background became
only a faint memory.

In the opinion of American "liberals" it is unfortunate that non-
white Americans did not become as easily integrated into the com-
mon humanistic society. Instead, the prevailing pattern in America
has been the integration of Caucasion immigrants and the segregation
of other groups. The "liberals" have therefore embarked upon the
dangerous policy of forcible assimilation of whites and non-whites.
On May 17, 1954, the Supreme Court, in Brown v. Board of Educa-
tion, held that segregation in state public education was inherently
discriminatory and unconstitutional. In a companion case, the Court
struck down school segregation by federal authorities in the District
of Columbia. These rulings at one stroke transferred the legal sanc-
tion and moral authority of the nation's basic law from the segre-
gationist forces to the civil rights advocates and unleashed a Pandora's
box full of troubles, of which the black students' riots at America's
"Ivy League" universities and colleges in 1969 are only a harbinger
of worse troubles to come.

The black students are rightly demanding all-black studies depart-
ments on college campuses along with other forms of black separa-
tism. They do not wish to see the American Negro suffer the same
fate of extinction as the Maoris of New Zealand, whose culture has
been killed by kindness. Negroes in America were from 1619 to at
least 1868 deprived of their African languages, culture, and identity.
Black college students today want desperately to find that identity.

Black colleges have to date been the most successful in rediscover-
ing African culture and in giving to black students a collective
self-assurance and a sense of cultural unity. Well over 50 percent
of Negroes who attend college, however, go to predominantly white
institutions. Such black students in white colleges perceive their
loss and demand that black studies be added to the curriculum. They
are calling for separate dormitories and autonomous racial schools
within colleges and universities. Of these demands the Rev. Robert
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F. Drinan, S.J., Dean of Boston College Law School and a close ob-
server of the civil rights scene, writes:

The New York Times termed this phenomenon "a militant
black withdrawal into campus ghettoes" and called it "a disease."
This type of misleading rhetoric does not take account of the
profound apartness and lack of self-identification which the Ne-
gro student feels on a predominantly white campus.

The fact is that black students, almost always confined to a
separate and unequal world prior to their coming to an all-white
campus, should be expected and encouraged to harmonize their
past experiences with their present training.

The excruciating nature of the search for identity which con-
fronts the black student on a white campus can be only dimly per-
ceived by a white observer. This writer, recently talking to a Ne-
gro student from Virginia at one of New England's prestigious
colleges, asked him how he liked it. He replied "Most of the
time I wish I had gone to Fisk or Tuskegee or Morehouse. It
would have been easier there to find out who I am."

That poignant statement illuminates the depth of the frustra-
tions which prompts appeals for black dormitories and cries for
all-Negro departments 33

(5) Cultural Pluralism

It is also a classic argument for cultural and ethnic pluralism. Of
all the methods considered so far cultural pluralism would seem to be
the one most in line with the scriptural view of race relations. The
great Council of Jerusalem ruled that it would be an infringment
upon the Christian's newly found freedom in Christ to enforce
cultural and racial integration between Jewish and Gentile Christians
by requiring circumcision of the latter as a condition of member-
ship of the Universal Church (Acts 15) . It was laid down that
Gentile Christians should continue to live according to their own
cultural laws, customs, and ceremonies. As Adolf Schlatter says in
The Church in the New Testament Period:

The chief result of the agreement between St. Paul and the
Jerusalem Church was that in the Church the Jews and the gentiles
were not assimilated, but each kept their own traditions unim-
paired by any attempt at uniformity. Thus the Church became
heir to both traditions. Having taken over from the Jews their
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Scriptures and their ethic, the Church was no less open to the
priceless contributions of their Greek tradition 34
It is the failure to distinguish between assimilation and integration

in the sense of equal rights before the law which is responsible for
most of America's present racial troubles. As Sir Mark Bonham
Carter, Chairman of Britain's Race Relations Board, said in The Sun-
day Telegraph on July 30, 1967:

The Americans never made up their minds about what they
were trying to achieve. Until very recently assimilation and inte-
gration were almost interchangeable words. Here the present
Home Secretary's first statement on race relations made it quite
clear that the Government's policy was not a flattening process
of assimilation, but integration, which he defined as equal oppor-
tunity, accompanied by cultural diversity in an atmosphere of
mutual tolerance.35

The idea of human equality before the law should not lead us to
overlook the differences between individuals as well as between
groups and races. Injustice has often occurred in the past by treating
unequals in an equal manner as by treating equals in an unequal
manner.

America is surely mature enough to allow full freedom to each of
her various and wonderfully diverse cultural groups to develop in
accordance with their own deepest aspirations. Why should the
"liberals" seek to push their philosophy of drab uniformity down
the throats of other groups? Only by means of cultural pluralism
can freedom now be preserved in America. If Switzerland and Can-
ada can make such a policy work, surely it is not beyond the wit
of Americans to do the same.

In Switzerland, Protestants and Catholics have been able to live
agreeably together under the same government, while speaking
German, French, and Italian. Since the Swiss citizen does not feel that
his religious loyalty or his ethnic identification is threatened by other
Swiss, he is free to give a complete allegiance to the Swiss nation as
a common government which allows for the tolerance of distinctly
different cultural groups. Canada, with the division between the
French and the English, and Belgium, with a division between the
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French and the Flemish speaking population, are other examples of
cultural and ethnic pluralism. The different groups who make up a
pluralistic society in these nations frequently engage in a struggle
for influence, but the essential idea is that national patriotism does
not require cultural or racial uniformity, and that differences of
nationality, religion, language, and race do not preclude loyalty to
a common national government and are in fact to be welcomed.

In America both the Indian and Jewish segments of the population
have rightly resisted attempts to become assimilated into the great
American "melting pot." The Orthodox Jews in America, who
constitute the majority of Jews, certainly are not assimilationists.
Rabbi Milton Steinberg believes that most assimilatory efforts in the
past have resulted only in the dejudaizing of the Jew without winning
for him gentile acceptance. Nor does he believe in Jews withdrawing
from active participation in public life. "I do not now envisage, nor
have I practiced, withdrawal from the general life of America." He
insists, instead, that one may remain loyal to Jewish religion and
tradition without its militating in the least against full participation
in the common political life of the nation. He calls this "cultural
dualism," and says of it:

Any program for the Jewish group must meet a twofold test
of acceptability—the welfare of the Jewish group, and the welfare
of America.... America is best served by its Jews when they
strive to exploit the special resources of their group 36
Do Jews and Negroes need to be assimilated to escape minority

status? And do they want to be assimilated, to be forced to give up
their own cultural identity? James B. McKee answers these ques-
tions in his Introduction to Sociology. He writes:

To suggest assimilation into the majority culture is to imply
the superiority and desirability of the cultural ways of the ma-
jority, and to denigrate the contrasting cultural life of the minori-
ty. But a new sense of appreciation of the diversity of cultures, a
new value orientation to ethnicity suggests to some that the
loss of diversity through assimilation will lessen the cultural

rich-ness of America.
But the crux of pluralism lies, not in whether the majority sees

the preservation of diversity as a cultural asset, but whether the
minority group sees it as a viable and meaningful objective. The
Jewish community has long accepted pluralism as a dominant
value, for it constitutes a way in which the Jewish group can
maintain its own integrity, while continuing to have an equality of
life-chances in that society. Perhaps more significantly, the new
Negro objective of a black community, the often aggressive re-
jection of the goal of integration of the "white liberal" leadership
of civil rights, the explicit call for separatism by some militant
leaders, and the new pattern of cultural preference for things
black and African, suggests that a racial version of pluralism may
be emerging as a new and significant aspect of American race
relations.37

In view of the failure of the "liberal" policy of forcible assimilation
of different ethnic groups in American society and the confusion of
assimilation with the political principle of integration in the sense of
providing justice for all, let us pray that all Americans come to
realize and to accept the advantages of a policy which openly ac-
cepts unity in diversity. Such a cultural and ethnic pluralism is in
fact the only one in accordance with God's revealed will in the
Bible, and so the only policy that will really work.

(e) The Scriptural Basis for Cultural and Ethnic Pluralism

The Church of Jesus Christ both as an institution and as an or-
ganism functions in the social modality of God's creation. Inherent
in the life of faith is communion with God and with our fellow be-
lievers. This fellowship is of a spiritual nature and it must not be
reduced to social intercourse in the ordinary sense, in which it is
subjected to the peculiar norms of chivalry, conviviality, tact, and
fashion. It does, however, point back to the modal moment of the
social aspect and binds the faith aspect to it.

In the social sphere the church as the Body of Christ is qualified
by its faith in Jesus Christ as the Lord and Savior of human life
in its entirety and not by any rationalistic doctrine of "liberty,
equality, and fraternity," apart from Him. It is at this point that
Christians who accept the Word of God as the ordering principle of
their lives will part company with many "liberal" and modernist
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Christians as well as ecumenists. Beguiled by Harnack's reduction of
Christianity to the universal fatherhood of God and the brotherhood
of man, these persons seem to think that the Kingdom of God is
pretty much equivalent to the moral, legal, and political unification
of the whole human race. For them religion has become only a new
aspect of moral activity with the result that the Kingdom of God has
become stripped of the eschatological transcendence that belongs to
it in the Gospels, a purely present and mundane commonwealth.

It is not, therefore, surprising to find such liberals, ecumenists, and
modernists ardent supporters of the present attempt now being made
in certain quarters to bring about full assimilation of races within the
states of the English-speaking world. Such an attempt is no doubt
motivated by the best intentions. Unfortunately, the road to hell
has been paved with good intentions and the present campaign to
bring about togetherness without God is no exception. It is not
only impossible but anti-Christian to try to bring community be-
between races by compulsion.

In The Basic Ideas of Calvinism H. Henry Meeter says in this
regard:

Although all nations form a racial unity, there is also, according
to Scripture, a definite place for such natural group formations
as distinct nations. This important fact must not be overlooked.
Had the human race remained sinless, there would have arisen in
the organic life of men larger and lesser groups, each with its own
cultural task and sovereignty in its own sphere commensurate with
the task assigned to it. Sin, which has disrupted human life gen-
erally, has also worked havoc with the cultural demand of God
to each of these groups, that they subdue the earth and accom-
plish the special task assigned to each of them. Instead of the
unity which God had intended that organic groups should attain
through diversity, each developing its own distinctive task, there
arose an attempt at uniformity without distinctiveness. The classi-
cal biblical example of such godless uniformity is given to us in
the story of the erection of the tower of Babel on the plains of
Shinar. Had this project been executed, there would have arisen
a godless world-empire, in which the subjugation of the earth and
the development of the diversified talents of men and cultural

tasks generally would have been retarded greatly, not to say
defeated... .

There are two basic factors inherent in the very nature of
things which affect the way in which the several peoples of the
earth should live together. . . . The unity of the human race
obliges them to live together as members of one family, but the
distinct characteristics, the tastes and cultural tasks of the several
nations and peoples call for a corresponding independence and
sovereignty in their own spheres. This their God-given cultural
duties demand. 38

If Americans now accept religious pluralism as the condition of
peaceful relations between different churches and sects, why can
they not accept cultural and ethnic pluralism as well, as the only
workable solution to the problem of race relations. Why be ashamed
of being born white or black? Why not accept the fact gladly and
then work to build up pride in one's own race so that each race can
make its own distinctive contribution to one's own country and then
to mankind as a whole. As C. H. Dodd said in his lecture, Christian-
ity and the Reconciliation of the Nations:

The New Testament ends with a glowing picture of the destina-
tion of human history. There is a vast concourse before the
throne of God, from every nation, tribe, people and language, and
there is the Holy City, with all the nations bringing their glory
and honour into it, and walking in the light of the city where
night never falls... .

From this passage at least we may safely deduce that Christian-
ity recognizes the grouping of mankind according to nationality,
race and language as a fact of history falling within the divine
purpose, but not as an ultimate fact about man, since it is to be
transcended as history reaches its goal 3 9

Although all nations form a basic unity in terms of a common
descent from Adam and Eve, there is also, according to Scripture, a
definite place for such natural groupings as distinct nations and races.
This important fact must never be overlooked. In the poem of
Deuteronomy 32 we read:

When the Most High gave to the nations their inheritance
'When he separated the sons of men,
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He fixed the borders of the peoples
According to the number of the sons of God.
For Yahweh's portion is his people;
Jacob is his allotted inheritance (Deut. 32:8-9).

Commenting on this passage in Principalities and Powers, G. B.
Caird says:

Each nation, that is to say, has its own angelic ruler and guard-
ian, except Israel, which comes under the direct sovereignty of
God. The Deuteronomist does not seem to have been disturbed
by the knowledge that the pagan nations worshipped their angelic
rulers in the place of God. These rulers had been allotted to
them by God alone and, provided that Israel was not seduced by
their worship, the order of God's pnovidence was not disturbed. 40

The Scriptures suggest that before the Flood mankind was not
divided up into races, but was one race with a unity of speech
(Gen. 11:1). It was also united in its purpose of defying God's
command to fill the whole earth. Instead, mankind resolved "to
build a city, and a tower, whose top may reach into heaven" (Gen.
11:4). The Lord's verdict upon this attempt to achieve world peace
and unity apart from Him by domination and exploitation (Gen.
10:9), was to "go down, and there confound their language that
they may not understand one another's speech," and to scatter them
"abroad thence upon the face of all the earth" (Gen. 11:7-9). In
the Table of Nations we are told that this division of mankind into
different language groups took place in the days of the patriarch
Peleg (Gen. 10:25).

In the course of time this linguistic difference between the de-
scendants of Noah was reinforced by ethnic differences. The Scrip-
tures do not explain how and when these ethnic differences appeared.
What God did was to change mankind's habits and tastes, as well
as speech, so that these people no longer desired to live together.
They were now living in distinct worlds of thought. Hence one
went out in one direction, another in a different direction. This
fact is clearly indicated by the genealogies of Genesis 10 and 11.
In a fascinating article, "Racial Dispersion," R. Laird Harris points

out that: "race is a physical term. The A.S.A. Symposium quotes
Boas's definition that race is the `assembly of genetic lines represented
in a population.' " In terms of this genetic definition Harris then
writes:

We need not adopt the view that has sometimes been expressed
that the three sons of Noah were black, yellow, and white. If they
were so, what were their wives? Rather we would say that in these
six people were all the genes which have separated out into the
modern races. . Shem may have had the genes for kinky
hair and yellow skin, Ham for white skin and Mongoloid eyes, etc.
But the genes we would have to say were all there whether in
evidence in the body characteristics or not. 41

The racial differences that exist today, according to W. Smalley,
were probably brought about by mutations that "occurred in small,
isolated groups which, because of their small size and isolation at
rather extreme positions in the Europe, Asia-Africa land area, inbred
the new factor. Both cultural and environmental selection could
have operated." 42 Negroes are considered by anthropologists to
have migrated from Southern Asia into Africa in comparatively
recent times. According to Genesis 10, descendants of all the three
sons of Noah were living in Western Asia after the Tower of Babel.
Therefore it is impossible to say from which son or sons of Noah
the Negroid and Mongoloid peoples have descended. In his work,
Mankind So Far, Professor William Howell says that the Australian
aborigines probably reached their island continent "at roughly the
time that the Indians were going to America, perhaps 10,000 B.C." 43

In discussing the problem of the original distribution of Negroes
and Nigritoes, Howells has this to say:

They are doubtless "newer" races than the Australian, because
they specialized, particularly in hair. . . . Their final outward
spread, however, would have been recent, because the Negritoes
would have needed true boats to arrive in the Andamans or the
Philippines. The Negroes would have made their Asiatic exit still
later, with a higher (Neolithic) culture, and probably also with
boats. A relatively recent arrival of Negroes in Africa should not
shock anthropologists.... And there are no archaeological signs
of pre-Neolithic people in the Congo at all, and it might have
been empty when the Negritoes and the Negroes came.44
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After emphasizing the "stupendous growth of the last 10,000
years," and "the recent spread of man," Howells states: "If we look,
first of all, for that part of the world which was the hothouse of the
races, we can make only one choice. All the visible footsteps lead
away from Asia." 45 Similar testimony to the historicity of the
Genesis account is borne out by William A. Smalley in his essay,
"A Christian View of Anthropology," in Modern Science and Chris-
tian Faith. He says:

The Scriptural record is of the spread of peoples from their
origin in the approximate center of the great Europe, Asia-Africa
land mass. The Biblical picture is so close to the best anthropo-
logical reconstructions of the original dispersion and divergences
of races that it is used as the allegorical picture of scientific find-
ings by Dr. Ruth Benedict and Miss Gene Weltfish in their popu-
lation booklets combatting race prejudice, and is basic in their
map.46

In the efforts of the integrationists to unite the various races of
mankind upon a purely "secular" basis we may see an attempt to
reverse the consequences of God's judgment upon mankind which
He made at the Tower of Babel. Once more we are witnessing an
attempt upon man's part "to make a name" for himself (Gen. 11:4),
that is, trying to set himself up in opposition to God's Name, to
which alone praise and glory properly belong.

At the United Nations and elsewhere godless men are seeking to
erect a secular "City" or civilization that reckons little of God's
grace and therefore of His law. The Word of God makes clear that
all such attempts are doomed to end in catastrophe and confusion.
Throughout the Bible we read first of one city, now another be-
coming the type of man's reckless defiance of God's purpose and
law for humanity—Sodom and Gomorrah (Gen. 18:19); Tyre
(Ezek. 26-28); and above all Babylon. Indeed, Babylon is depicted
in the Bible as the great prototype of all the cities and empires of
the world that despise God's grace and law. Thus at the beginning
of the Bible Babylon is raised in pride and brought down in con-
fusion, and also at the end of the Bible it is Babylon whose hour of
judgment is come. The author of the Apocalypse clearly has the

judgment of God upon the men of Babel in his mind when he
writes: "Thus with a mighty fall shall Babylon, the great city, be
cast down, and shall be found no more at all" (Rev. 18:21).

Unlike integrationists, the Bible teaches that the disunity of man-
kind is not caused by race, but by sin. It is men's sinfulness rather
than their different colored skins which divide them. The Tower of
Babel emphasizes that it is man's exaltation of himself as over against
God which is the prime cause of divisions and rivalries, of which
the different languages are symbolic. Men cannot speak to one an-
other in a common tongue because they have no common interest or
mutual regard.

God has appointed His own method of creating real community
between men and that is by incorporating them into His own one
great family, the universal Church, uniting them in one covenant of
love in the blood of the Lord Jesus Christ, and speaking one common
language of the Holy Spirit of God. Upon the great Day of Pente-
cost God's power was revealed as great enough to reverse the Babel
confusion of the languages so that men became bound together in
love for God and for each other in the New Covenant of grace (Acts
2:5-11). The story of the gift of tongues at Pentecost is nothing
more than the Babel story in reverse.

Integrating people by the brute force of the state is therefore a
violation of God's free sovereign grace in Jesus Christ—the saving
grace of the shed blood of the Lamb of God by which alone men,
races, and classes can be saved from the dreadful consequences of
sin, including the sin of pride in one's own race and prejudice against
other races. The integrationists now declare that God's appointed
method of reconciling races at the foot of Christ's Cross is not suffi-
cient or adequate. Instead of being saved by Christ alone, some-
thing more is needed, namely, miscegenation of races. Men are not
to be made spiritually one in Jesus Christ, but they are to be united
biologically and psychologically by the brute power of the eugenic
expert and the psychiatrist assisted by the police (Col. 3:10-13).

The true Christian answer to the problem of racial and cultural
conflict was provided for all Christians at the first great Council
of the whole Church, held in Jerusalem and described for us in
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Acts, chapter 15. Under the guidance of God the Holy Ghost, the
Apostles ruled that it would be an infringement upon the Christian's
newly found freedom in Christ to enforce cultural and social and
racial integration between Jewish and Gentile Christians by requir-
ing circumcision of the latter as a condition of membership of the
Church. Therefore it was laid down that the Gentile Christians
should continue to live according to their own historic traditions
and customs, and in the conditions of the flesh in which they had
been born. The Jewish Christians, with equal fervor, were to hold
fast to their own Jewish laws, customs, and ceremonies, especially
circumcision. Just as Jewish Christians were not saved from the
power and guilt of sin by obedience to the accretions which had
grown up around the Law of Moses (The Torah), but only by
God's sovereign gnace in Christ, so the Gentile Christians were not
to be saved from sin by coming under the discipline of the Jewish
ceremonial law.

In his profound study of the primitive church, Jew and Greek,
Gregory Dix writes of the Council's decision as follows:

The Jewish Christians at the Council of Jerusalem in A.D. 49
finally accepted the fact that the Old Israel as such had lost its
Covenant and in the pathetic phrase of the Epistle to the Hebnews,
"They went forth unto Jesus without the camp, bearing His
reproach." The same historical situation which had forced Jesus
Himself to choose between the Cross and the betrayal of the
truth of the Old Covenant had speedily brought the Jewish-
Christian Church to the same choice between ensuring its own
rejection by Isnael and a betnayal of the truth of the New
Covenant. It chose His solution.... The Jewish Christian Church
chose to be rejected and to die that this "gospel" might continue,
once it was sune that "the Gospel preached among the Gentiles"
was identical with "the Gospel of the circumcision." The end was
swift. Jewish Christianity vanishes into obscurity with a startling
suddenness in the sixties, and thereafter dies obscurely in the
shadows. 47

It was St. Paul, the great Jewish Apostle to the Gentiles, who had
forced the issue. The Council, without publicly endorsing the Paul -

ine principle, had the courage and wisdom to allow Gentile converts
to be received on equal terms without imposing on them either cir-
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cumcision or the Law. Gentile Christians would henceforth be ac-
cepted as full partners in the Christian Covenant without Judaizing.
The Gospel of the revelation of God in Jesus Christ, cut off from its
Jewish roots by the Jewish revolt, stood forth on its own merits as a
third and catholic culture, to be henceforward the target alike of
unconverted Jews and unconverted Gentiles, who hated it with
equal intensity. Within the holy catholic and apostolic Church all
races could now find their own proper place and make their own
distinctive contribution in the building up of the Body of Christ.

Until the fulness of the mystery of Christ has been filled out by
all peoples and races in terms of their own traditions and languages
we shall not be in a position to comprehend the full glory and
greatness of the Christ (Rom. 11: -1-25; Eph. 3:1-10; Col. 1:24-29).
But this religious unity of the human race in Christ does not mean
that one race should try to dominate all other races. It means that
all races and nations must be allowed full freedom to work out their
own destiny in fear and trembling before the Lord. If the religious
unity of the entire human race means at the same time the destruc-
tion of all the separate spheres of life, then marriage, the family, the
school, the state, and the Church would disappear as communities of
a peculiar character. Then it would be enough as the godless French
revolutionaries supposed, to celebrate the "Feast of Fraternization"
upon the ruins of all these spheres.

If a person cannot come to Christ just as he is without one plea,
if he must first become integrated before he can become a Christian,
then we deny that Christ alone of His own sovereign grace is able to
save us. By claiming that we have first to be integrated before we
can be saved the humanists and the ecumenists have perverted and
destroyed the glorious Gospel of God. If we cannot be saved even
as we now are, black, white, red, or yellow, but must first lose our
racial, national, and cultural and psychological identities, then Christ
has been dethroned and God's grace mocked (Eph. 2:8-22; II Cor.
4 :16- 18).

To argue that Christian love and brotherhood requires the de-
struction of all racial and cultural differences between people is to
deny the essence of Christlike love. Nowhere in the Gospels does
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Christ teach that one's neighbor must become as we are before we
can love him. If we cannot love our neighbor without first demand-
ing that he becomes as we are and without first demanding that he
commit racial and cultural suicide, then we do not really understand
the meaning of Christlike love which involves accepting people as
they are and not as we would like them to be (Rom. 5:6-11). After
all, that is how God has accepted us.

The most dangerous fallacy to which the Anglo-Saxon democra-
cies, under the levelling influence of apostate "liberal" and rationalist
standards of justice, have succumbed since 1945, is that peace be-
tween nations and races can be forcibly brought about by inter-
nationalism and integration; that is to say, by destroying all local
and national ties of loyalty to one's own family, locality, and na-
tion. Yet a person is not more likely to live at peace with his foreign
neighbors because he is devoid of natural ties of affection for his
own family and nation. On the contrary, the good brother, the
devoted father, and the loyal patriot are more likely to make friends
with people of other lands than the person who hates his own
family and fatherland.

Writing in the Church Times on February 28, 1966, Denis Shaw
asked the question, "What do we mean by `integration'?" He replied:

It needs a lot of thought. Too often we mean that, with any
luck, the strangers in our midst will in time become indistinguish-
able from ourselves—apart from the colour.

We overlook centuries of a strange, wild history; miles of
unruly rivens; an age-long war against nature; shadows of a lost
mythology; the still-echoing thunder of the Prophet's wrath... .

Integration must not mean the gradual imposition of anony-
mity. A country which, by implication, indifference or social
pressure, requires her adopted children to become paltry parodies
of her own true born is impoverishing the whole family.
Likewise, the Roman Catholic Archbishop William Whelan of

Bloemfontein, South Africa, points out in his statement on race
relations in his country that "The Church regards as immoral any
policy aimed at levelling ethnic groups into an amorphous cosmo-
politan mass. The Bishops of the United States have even gone so

far as to say that these heterogenous racial and cultural groups have
an innate right to exist" (Times, February 20, 1964).

The Scriptures teach that permanent and lasting peace between
races and nations will never be realized until the Prince of Peace re-
turns to rule the nations of the world. In the New Testament we are
given no picture of peace on earth among the nations. On the con-
trary, prophecies abound of the most terrible wars among the peo-
ples of the world before the end of history and the final consum-
mation which transcends history. The hope of peace outside of
faith and trust in the Lord Jesus Christ is alien to the New Testa-
ment. The hope of an earth in which dwells righteousness and peace
is bound up with the expectation of a new heaven and a new earth.
The reign of absolute peace belongs to eschatology, the realm of
eternal life.

In the meantime, all that the state can hope to achieve is a relative
measure of justice between its various cultural and racial groupings.
As far as relations within the same nation between differing racial
groups are concerned, the experience of South Africa and the
Southern States of the U.S.A. shows that the government is unable
to bring about an absolute and total integration within the same na-
tional territory. We also learn from these examples how essential is
the dependence of the political integrating activity of the state on
the leading function of justice. All that the state can be expected to
do is to maintain the public legal interest and justice between the
differing races within its borders.

Christian justice requires that the various racial groups within
a given society and their often mutually conflicting interests should
be carefully balanced against each other according to the criterion of
the legal public interest. Any exploitation or discrimination against
one section of the community must be considered as a tyrannical
exercise of power. This implies that the different cultural positions
of the ethnic groups within the body politic should also be con-
sidered, though at the same time the cultural level of underdeveloped
groups should be elevated as much as possible. As Whelan says,
"The public authorities have an obligation to assist the cultural and
racial groups in a pluralistic state in their distinctive development. "4R



LABOR AND RACE RELATlONS 	 535534 	 REFORMATION OR REVOLUTION

From this truly Christian standpoint the state must protect the free-
dom of cultural or racial minorities to develop in accordance with
their own spiritual aspirations and values but not at the expense of
the majority.

Fundamentally the question of the so-called "integration" or "seg-
regation" of races or cultural minorities within the same nation in-
volves the deeper question of the nature and purpose of the various
structures of human society and of their relation to each other and
to the Kingdom of God. It also involves the relationship of the
individual to the state. Does the individual obtain his right to exist
from the state as Communists suppose, or does he obtain his right
to live from God as the Bible teaches? God's Word teaches that the
individual's right to live comes as a gift from God, and that the
various spheres of society such as the family, business, church, etc.,
do not owe their origin, existence, or structural principle to the state.
They have an inner principle and cultural task all their own entrusted
to them by God. Upon this sphere sovereignty given to them by
God the state may not infringe. For this reason it is presumptuous
and immoral for the state to dictate to its citizens how or where they
shall work, eat, or play. The social basis of all law implies the com-
petence of the legislator, but this competence must be limited by
the proper correlation of all the other institutions and associations
of human society which may not be infringed by the supposed ab-
solute competence of the state. The individual does not enjoy an
absolute legal competence or absolute rights, but neither does the
state enjoy absolute sovereign rights in deciding, for example, on
behalf of parents which school their children shall attend and which
they shall not.

Integrationists are infringing upon the God-given responsibility
of parents to decide which school they shall attend. The state as
such has no business to interfere in the education of one's children,
since children are born by reason of the natural powers of reproduc-
tion and not because of permission to procreate by the state. For
this reason parents have the right to decide the kind of education
their children shall receive (Deut. 6:4-9; Eph. 6:1ff.). It is con-
trary to God's cultural mandate to bring up their own children in

accordance with their own values and custom, for the state to use
schools for the political purpose of integration.

The true Christian gladly accepts all the diversities and differences
which abound in the creation and in society, realizing that all these
have been created after their own kind (Gen. 1:24-31) and yet they
all find their ultimate unity in the sovereign will of the Creator.
Rationalists and collectivists in both church and state, on the other
hand, find such diversities between races, churches, and other human
associations intolerable, since they are forced by their own apostasy
from the Living God to find the meaning and purpose of life within
the narrowed down horizons of the material universe. Since it is
only within the phenomenal world that perfection can be attained,
unity too must be achieved within the terms of this world at
any cost, regardless of peoples' cherished feelings. Hence their
apostate religious drive to achieve assimilation of races, churches,
schools, etc., and to abolish all differences between men and women.
As Robert T. Ingram well writes in Essays on Segregation:

Integration is not an end in itself, but a supposed step toward
the end of achieving heaven on earth. Integrationists, therefore,
like all Utopians ... are widely determined to remove from their
path, all who obstruct their progress toward ultimate unity and
heaven on earth. 49

In short, they are determined to achieve unity at the expense of
all human freedom and human diversity and difference. Integration-
ists and ecumenists have mistakenly identified the Kingdom of God
with man's biological, psychological, political, and legal functions
because they have absolutized these aspects of human existence, since
they lack a true ordering principle in the Word of God.

The real road to peaceful relations between and within nations lies
in an individual religious awakening on the part of ordinary people
all over the world to the problem of getting on with other people—
of forgiving and being forgiven; of being patient enough to try to
understand others when we cannot like them; and above all of seek-
ing God's grace and light whenever we feel only prejudice and
malice. It does not lie along the road of forcible integration, or
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forcible segregation which an African colored bishop has well said
will only land us all in Hell.

Instead of trying to reduce the races and nations of mankind to a
squalid level of equality of mass cosmopolitan misery, Christians
must strive to achieve the greatest possible variety in unity and dif-
ferentiation of achievement, between men, races, and peoples.

As a missionary amongst the Red Indians in the Yukon the writer
observed with great sorrow that the younger generation of Indians
were tending to depart more and more from their own Indian customs,
culture, and language. He heard old Indian grandmothers shake their
heads ruefully when they admitted that many of their grandchildren
could barely speak or understand their mother tongue. He was re-
minded of similar observations of African grandmothers living in the
former Belgian Congo, made to his own parents who worked there as
missionaries just before the Second World War. Where is this awful
process of the industrialization of the world going to finish? Can we
expect a world of mass men all thinking the same torpid thoughts and
doing the same dingy things and eating and dressing alike? 50 I
hardly think that was the Creator's intention when He made us of
different colors, races, and languages under heaven.

In his vision of heaven the apostle St. John did not report that he
saw all differences between men and races abolished. Instead he
says: "I beheld, and, lo, a great multitude, which no man could
number, of all nations, and kindreds and peoples and tongues stood
before the throne, and before the Lamb ... and cried with a loud
voice saying: Salvation to our God which sitteth upon the throne
and unto the Lamb" (Rev. 7:9-10). It is salvation the races and
peoples of mankind so desperately need today and not integration by
the brute force of governments and by the brainwashing techniques
of the scientific elite.

(f) Civil Disobedience and the Right to Resist Tyranny

Unwilling to work for reformation of the present deformed social
order, many people, especially students, are resorting to civil dis-
obedience and violence. The present wave of demonstrations and
street riots sweeping the Western world is justified by those taking

part in them on the grounds that an individual or a group is entitled
to disobey the laws of the land if he believes them to be unjust. In
support of their argument they quote with approval Henry Tho-
reau's essay On the Duty of Civil Disobedience. Thoreau had written
his essay after being imprisoned in Concord jail for refusal to pay
his taxes because he objected to the Mexican War. The war, to
Thoreau, was a hateful thing—stupid and unjust, waged for the ex-
tension of the obscene system of Negro slavery. Under the stress of
his experience in prison Thoreau was driven to examine the whole
theory of the relation of the individual to the state. As a man who
would not compromise with his conscience, he reacted to the gov-
ernment's resort to coercion over him by applying the counter
principle of passive resistance and civil disobedience. In the event
of a clash between political expediency and the higher moral law,
Thoreau argued that it is the duty of the individual citizen to obey
his conscience rather than the state. He went even further, and as-
serted the doctrine of the individual contract, which in turn implied
the doctrine of individual nullification: "No government," he said,
"can have any pure right over my person or property but what I con-
cede to it.... The only obligation which I have a right to assume, is
to do at any time what I think right." According to Thoreau, the
individual is the source of all moral, legal, and political obligation in
society, from which all civil power and authority are derived.51

For Martin Luther King, civil disobedience meant the same thing.
In his "Letter from Birmingham Jail," published in his book, Why
We Can't Wait, King wrote: "One may well ask, `How can you ad-
vocate breaking some of the laws and obeying others?' I would be
the first to advocate obeying just laws. One has not only a legal but
a moral responsibility to obey just laws. Conversely, one has a
moral responsibility to disobey unjust laws.... A just law is a man-
made code that squares with the moral law or law of God. An un-
just law is a code that is out of harmony with the moral law." 52

For King a good end may justify the resort to evil means. "It is
right to break laws if we think that they are unfair and can get pub-
licity for a good cause by doing so." Upon this basis King advocated
disobedience of the segregation ordinances of various American
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states. Because they are morally wrong they should not be obeyed.
In pursuit of this policy King met his tragic death, thereby proving
that civil disobedience invites a counter appeal to force, and if in-
dulged in by everyone will soon reduce society to anarchy. While
approving of King's great personal courage and his Christian stand
for justice, we must reject his appeal to violence. The means one
adopts to achieve a given end will always determine the nature of
the end achieved. King allowed himself to be used by groups in
society who exploited him for their own evil ends. Let his terrible
fate be a warning from the Lord not to follow his example of play-
ing with fire from Hell. At the same time, let us continue the strug-
gle for justice in race relations for which he gave his life, using more
Christlike methods to attain the same end for which he struggled.
It is for reformation of society that we must work, not for revolution.

Ever since the French Revolution proclaimed the revolutionary
doctrine of popular sovereignty instead of God's sovereignty
summed up in the confession "no God no master," the crucial dis-
tinction between power and authority has been blurred or lost.
Frightful tensions and rifts in society are bound to develop when-
ever the state or the general will of the majority or the party claims
to be sovereign, that is, the source of both authority and power in
society. Authority over men can be vested only in Almighty God,
who allocates to the various separate spheres of society their own
respective functions of power. All governmental authority has a
divine and not a human origin which alone can keep it within
bounds. What is true of governmental authority is also true of all
other kinds of authority.

The police do not have authority because they carry weapons of
self-defense, but because they exist to uphold the majesty of the
law and maintain peace and order in society. The father does not
have authority because he is bigger than his child, but because God
has appointed him to that office in creation. Nor does the teacher
exercise authority over his pupils because he is stronger than they,
but because he acts in the place of the parents when they are at
school. The authority of the government over its citizens, of parents
over their children, of employers over their workers, is directly de-
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rived in each case from God alone. As the Lord told Moses from the
midst of the bush that burned but was not consumed, "I AM THAT
I AM" (Exod. 3:14), the source of all that exists outside himself.
Apart from Him nothing could exist.

As sovereign Lord of His own creation the Lord God has only
delegated to each sphere of society the authority necessary for it to
carry out its own proper function. Thus God has delegated some of
His authority to husbands and commanded that wives must obey them
(Eph. 5:22). He has also delegated some of his authority to parents
and commanded children to obey them (Exod. 20:12; Eph. 6:1).

Likewise, God has delegated to the state the power of the sword
of justice so that it may restrain the evil doer. For this reason Paul
teaches in the Epistle to the Romans, "Let every soul be subject unto
the higher powers. For there is no power but of God" (Rom. 13:1).
In other words, all civil authority has its origin in God, whether it
realizes the fact or not. Of the state Dooyeweerd writes:

In the divine structural principle of this societal relationship
the power of the sword is unbreakably bound up with the typical
end-function of the state, that is, the maintenance of a public
jural community of rulers and subjects. All the intrinsic matters
of state ought to be directed by this juridical function. . . A
state where the power of the sword becomes an end in itself
degenerates into an organized band of highwaymen, as Augustine
and Calvin remarked.

A public community of law which, as end function, qualifies
the state, is utterly different from the internal jural community
of other societal relationships, such as family, school or church.
In all of these the internal jural community is directed by the
peculiar end function of the relationship concerned... .

Only in the case of the state does the jural community function
as the end function, but always founded upon the territorial or-
ganization of the power of the sword. The internal community
of law of the state is a community of jural government, where the
government, as servant of God, does not carry the sword in
vain. The government may, in accordance with the state's inner
law of life, never allow itself to be led by any other point of
reference than that of justice. But here is no talk of a private
community of law, as in other societal relationships, but a public
one, subject to the jural principle of the common good. And



540 	 REFORMATlON OR REVOLUTION LABOR AND RACE RELATlONS 	 541

exactly here, in the understanding of the principle of the common
good the difference between Christian and pagan or humanistic
ideas of the state becomes clearly evident. 53

Dooyeweerd then explains in The Christian Idea of the State that
this difference between the Christian and the apostate humanist idea
of the state lies in the fact that the former Christian idea "has prin-
cipially broken with any absolutization of either state or individual.
It alone can grasp the principle of the common good as a truly jural
principle of public law because it is grounded in the confession of a
supra-temporal root-community of humanity in the kingdom of
Jesus Christ, and because it accepts therefore the principle of sphere-
sovereignty for the temporal societal bonds." 54

It is the state as limited by God's absolute sovereignty and not to
the totalitarian state of modern society that the Christian is to be
obedient. Since the authority of such a limited state is derived from
God and not from the will of the majority or the will of the party,
God demands that we respect and obey its officers.

In this matter of obedience to governments, Peter says: `Be subject
to every ordinance of man for the Lord's sake, whether to the king
as supreme or unto governors, as sent by him (I Peter 2:13-14). Civil
obedience to the limited state under God is thus a fundamental
moral obligation laid upon every citizen of the land, and to disobey
the civil authority is to disobey God. The civil authorities are "holy
servants" of God whether they believe in God or not, since they
have been instituted to hold in check man's sinful tendencies. In
terms of this plain teaching of Scripture, civil disobedience is revealed
as a policy of the anti-Christ. Without obedience to the law-
enforcing functions of government, society must inevitably col-
lapse. For God's Word that which defines the anti-Christ, the man
of sin, the godless man is precisely his will to live without any law
at all (II Thess. 2: 3 -8) .

Yet the Bible itself also teaches that there is a time to disobey
the government. The divine right of kings and rulers is always
qualified by that divine right to the obedience of men's hearts which
is unlimited, final, and absolute. In the last analysis we must always
obey God rather than the governmental, parental, or economic

authority when it commands us to sin. As Peter says, "We ought to
obey God rather than men" (Acts 5:29).

For example, if a drunken father tried to force his son to sin,
then it would be the child's duty to disobey. Or if the government
commands the Christian to sin, he must refuse to obey.

When Shadrach, Meshach, and Abed-nego were commanded by
King Nebuchadnezzar to fall down and worship the golden image
they rightly refused. With marvellous courage they told the king,
"Be it known unto thee that we will not serve thy gods, nor worship
the golden image which thou bast set" (Dan. 3:18). As a result they
were cast into the fiery furnace, from which God miraculously de-
livered them.

How terrifying is such power to the mere individual. It is usually
arrayed in terrifying conformity, as in Babylon of old. All have to
think the same thoughts and to act in the same way most favorable
to the dictator of the day. Thus in the days of King Nebuchad-
nezzar, all the princes, the governors, the captains, the judges, the
treasurers, and the counsellors had to conform; all except three
young men who refused to fall down and worship the golden image.

In this clash between the powers of heaven and earth it is obvious
that the earthly king had no idea of power except that of brute
force. He, knowing his strength in this direction, found it most
disturbing that there should be anyone who would attempt to resist
him. This was a new experience for King Nebuchadnezzar. He
could not believe his ears when it was reported to him. When finally
he did understand he could not conceal the rage that welled up
within him. Such opposition could not be tolerated. It must be
crushed, burnt out, and destroyed.

Even so have the mighty spoken throughout all history. In a fit
of rage the emperor Nero burnt thousands of Christians in the gar-
dens of his palace. Ivan the Terrible murdered whole families to
gratify his rage.

John Calvin made resistance to unjust princes not only permissible
but an absolute obligation, but only when undertaken by duly con-
stituted representatives of the people. While deprecating in the strong-
est terms the right of resistance on the part of "private persons," he
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exhorted municipal authorities, estates-general, and parliaments to
call rulers to account as part of their vocation as God's magistrates.
In some countries or states, he taught, there have existed magistrates
specially instituted to restrain the doings of the chief magistrate. Such
were certain officials of Athens, Sparta, and Rome, and such, he
declared, "are possibly, nowadays, in each kingdom the three es-
tates assembled." 05 It would, by hypothesis, be lawful for such
magistrates to resist tyrannical action and, therefore, it would be
their duty to do so. Failing to do so they would betray the liberty
of their people.

In a letter to the French Huguenot leader, Coligny, written in
1561, Calvin applied this principle of the duty of resistance on the
part of "minor magistrates" such as members of Estates-General.
He had, he said, been asked beforehand, whether in view of the
oppression of the "children of God" in France, active resistance
would not be justified. He had answered, he declared, that it were
better that all the said children of God should perish rather than that
the Gospel should be dishonored by bloodshed. But he had added
that if the Princes of the blood took action to maintain their legal
rights and if the Parlements of France joined with them, then indeed
all good subjects might lawfully aid them in arms, in defense of
their legal rights, even against the legitimate sovereign. 56 This doc-
trine was suited to the special needs of the Huguenots. Though they
were only a minority in France and could not hope to control the
Estates-General, many of them were noblemen or wealthy mer-
chants, who held the chief magistracies and controlled the highest
courts of their own provinces. Calvin's doctrine of active resistance
by lesser magistrates to the sovereign or supreme magistrate justified
their using their local privileges in defense of their faith. John Pla-
menatz in Man and Society comments on this doctrine as follows:

Calvin's doctrine, slightly altered to meet the needs of the Hu-
guenots, was at bottom only the medieval theory of resistance, as
we find it in Aquinas, which asserts, not a right of individual or
even even popular resistance, but a right of official or privileged
resistance. According to this theory, only those who already have
authority have the right to resist authority. The mere citizen
or subject has no such right.57
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The first important group of political Christians to oppose ab-
solutism were the British refugees from the persecution of Bloody
Mary in the 1550's. John Knox, Bishop Ponet, and Goodman, in
particular, fled to the Continent and from there urged resistance
and the deposition of England's queen. They justified Wyatt's Re-
bellion against Mary on both biblical and constitutional grounds,
appealing to the compact between ruler and people in natural law.
The Geneva Bible, with its annotations, was to disseminate these
ideas widely in England. Calvin himself rather guardedly followed
the current, trying to moderate the more turbulent. Goodman re-
ported that Calvin had censured his How Superior Powers Ought
to Be Obeyed as "somewhat harsh" to rulers, but nevertheless essen-
tially true. And in the year in which Knox left to take part in the
revolution in Scotland, Calvin brought out the last edition of the
Institutes with the famous paragraph inculcating the duty of resist-
ance on the part of "minor magistrates." The decade closed with
declarations of constitutional rights against tyrants by the Scots
Assembly and a group of the French Reformed. In the First Blast
of the Trumpet against the Monstrous Regiment of Women, John
Knox declared it was the duty of the English people to depose Mary
Tudor, who was persecuting the true faith. Though her title to the
throne might be good by English law, that law stood for nothing
against the authority of Scripture.

In terms of this Reformed doctrine of the right to resist tyranny
the lesser magistrates of the Netherlands in 1581 deposed Philip of
Spain on the grounds of a broken contract in natural law and
justice. Philip's attempt, through Cardinal Granvelle and the Duke
of Alba, to reduce the Low Countries to the status of a Spanish
province met with determined opposition among all classes of so-
ciety, Roman Catholics and Protestants alike. And no wonder. The
number of those who were put to death for their Reformed faith in
the Netherlands alone, during the reign of Charles V, has been esti-
mated by Sarpi in his History of the Council of Trent as 50,000,
while Grotius put it at 100,000. At least half as many perished under
King Philip II. Motley points out in The Rise of the Dutch Re-
public:
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Upon the 16th of Feb. 1568, a sentence of the Holy Office
condemned all the inhabitants of the Netherlands to death as
heretics. From this universal doom only a few persons especially
named were excepted. A proclamation of the king dated ten days
later, confirmed this decree of the Inquisition and ordered it to
be carried into instant execution. Three millions of people, men,
women and children, were sentenced to death in three lines. 58

The Calvinist federalism or pluralism of the consequent United
Provinces became the working model of free institutions to seven-
teenth century Europe. Neville Figgis points out in From Gerson to
Grotius the Dutch Republic became the pioneer of liberty in modern
as distinct from medieval Europe. In the age of the Roman and
Anglican absolutists, Richelieu, Bousset, and Laud, the Dutch jurist
Althusius stood out as the great representative Reformed political
theorist, who built a rounded political system uniting popular sov-
ereignty with the medieval Christian principles of the inherent and
inalienable natural rights of communities within the state. The social
community, as it existed in the thought of Althusius, is a community
of communities, an assemblage of morally integrated lesser associa-
tions and groups. Its unity does not result from being permeated
with sovereign law, extending from the top through all individual
components of the structure. Of the profound significance of Al-
thusius' contribution to political and social theory Dooyeweerd
writes:

It is no accident that it was a Calvinistic thinker who broke
with the universalistic conception of the State in a period in which
Bodin's concept of sovereignty had introduced a new version of
this universalistic view. In opposition to the entire medieval-
Aristotelian tradition Althusius gave evidence of taking account
of the internal structural principles of society in his theory of
human symbiosis.

It was the famous jurist, Johannes Althusius, in his Politica,
who made the following remark: "I do not call `members of the
State,' or of the universal symbiotic community, the separate sin-
gle human beings, or the families, nor even the colleges according
to their being constituted in a particular private and public asso-
ciation, but a number of provinces and districts agreeing to form
one whole by mutual conjunction and communication."

The foundation of this view, which clearly contradicted the
Aristotelian teleological conception of the State's parts, is to be
found in the first chapter of his work. Here he summarized his
anti-universalistic standpoint with respect to the inter-structural
relation between the different types of social relationships as fol-
lows: "Every type of social relationships has its proper laws pe-
culiar to it, whereby it is ruled. And these laws are different and
divergent in each kind of social relationship, according to the
requirement of the inner nature of each of them." This utterance
may be considered the first modern formulation of the principle
of internal sphere-sovereignty in the societal relationships. 59

Summing up, we may claim that legal wrongs must be redressed
by legal means. In an "open society" resort must always be made to
reasoned discussion of grievances. Such legal processes may be slow,
but they are still available, and any attempt to by-pass them only
creates contempt for law, and, if pushed to excess, can bring about
the collapse of society itself when all rights would go by the board.
The present type of civil disobedience is a far cry from the right to
resist tyranny of the lesser magistrates taught by our great Reformed
forebears.

The real answer to the terrible problems now facing America is
not revolution by an appeal to the guns of men but reformation by
the Word of God. Let Christians work to elect men into the lesser
and higher offices of government who will abide by God's great or-
dinances for human society, especially the great principle of sphere
sovereignty. The answer to the growing bureaucratization and cen-
tralization of power in all Western states is not civil disobedience
but associative pluralism which will restore to the various spheres
of society their divinely given power and authority to carry out the
tasks for which they were created by God himself.

Unless the nations return to obedience to God's structural prin-
ciples and norms for society in all spheres they too will undergo His
judgment just as the Roman, Babylonian, and Egyptian empires did
in the past. It is by obedience to God's laws, not by civil disobedi-
ence to "the powers that be," that we shall be saved from the
dreadful consequences of human sinfulness of which racial prejudice
and discrimination are only the symptoms. To get rid of the evils
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which afflict our lands it is not sufficient to combat its outward symp-
toms, but to remove the germ. That germ is the modern belief that
man's reason and will, rather than God's, are supreme in the universe.
The only lasting antidote to man's inhumanity to man is belief in
God as man's Creator and in the Lord Jesus Christ as his Savior.
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Chapter Ten

RESTORING MEANING TO WORK
IN MODERN SOCIETY

(a) Recovering our Integrity as Christians

How may Christians restore meaning to work in modern society?
How can workers and employers recover the will and zest to work
without which our civilization must surely soon break down?

Before Christians can hope to make any impact upon modern in-
dustrial society as the social and economic church militant, it is
imperative that every Christian worker and employer recover his or
her personal integrity as one of Christ's new men and women, as well
as a living faith in the total authority of the living Word of God
over every aspect of human life. The reason why the first Chris-
tians succeeded in turning the Roman Empire "upside down" (Acts
17:6) was because their spirits had been struck as by lightning and
they proclaimed a new message of the divine reformation that had
already taken place in their own lives. As the apostle Paul put it:
"The old things are passed away; behold they are become new" (II
Cor. 5:17). Since the early Christians had been given the meaning
and purpose of human life in the life, teaching, and above all the
death of Jesus Christ, they no longer had any fear in their hearts of
any earthly powers. Without fear or guilt they were enabled by the
Holy Spirit of the Risen Christ to confront the apostate Roman
Empire with the challenge to believe in Christ and to make a fresh
cultural start. Since they challenged unbelievers and exposed the
bankruptcy of their pagan scientific, political, and social presupposi-
tions about man in society, they were listened to. All this was made
possible because they were gripped by the powerful living Word and
Spirit of God.
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The Word of God became the power of God unto salvation by
giving new cultural form and shape to their lives. God's Word
taught them that the root of the troubles afflicting Graeco-Roman
classical culture sprang from its ancient humanism and its defective
logic. Writing of this Christian counterattack upon classical hu-
manism, Charles N. Cochrane says in Christianity and Classical Cul-
ture:

The Augustan Empire ... was merely the culmination of an
effort begun centuries before in Hellas, the effort to create a
world which should be safe for civilization; and, from this stand-
point, such originality as the emperor (Augustus Caesar) exhibited
was merely one of method. In this sense, however, his settlement
may well be accepted as the last and not the least impressive
undertaking of what we may venture to call "creative politics."

The history of Graeco-Roman Christianity resolves itself large-
ly into a criticism of that undertaking and of the ideas upon which
it rested; viz. that it was possible to attain a goal of permanent se-
curity, peace, and freedom through political action, especially
through submission to the "virtue and fortune" of a political
leader. This notion the Christians denounced with uniform vigour
and consistency. To them the state, so far from being the supreme
instrument of human emancipation and perfectibility, was a
straight jacket to be justified at best as "a remedy for sin." To
think of it otherwise they considered the grossest of superstitions.

The Christians traced this superstitution to the acceptance of
a defective logic, the logic of classical "naturalism," to which they
ascribed the characteristic vitia of the classical world.... It is im-
portant to notice that their revolt was not from nature; it was
from the picture of nature constructed by classical science, to-
gether with its implications for practical life. And what they
demanded was a radical revision of first principles as the presuppo-
sition to an adequate cosmology and anthropology. The basis for
such a revision they held to lie in the logos of Christ, conceived
as a revelation, not of "new" truth, but of truth which was as old
as the hills and as everlasting. This they accepted as an answer
to the promise of illumination and power extended to mankind and
thus, the basis for a new physics, a new ethic and, above all, a new
logic, the logic of human progress. In Christ, therefore, they
claimed to possess a principle of understanding superior to any-
thing existing in the classical world. By this claim they were pre-
pared to stand or fall.'
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The early Christians believed that the Scriptures alone can provide
us with a true knowledge of God, of one's own selfhood, and of
the great law-structures of God's creation. Such knowledge can be
worked only by the Holy Spirit through the operation of God's
Word upon the human heart, as the religious root and center of
human existence. The Scriptures thus give us knowledge of God,
knowledge of each other as persons created in His image, and

knowl-edge of nature. Though the Bible does not give us exhaustive truth
about reality, it does give us "true truth." The Word of God is the
divine spiritual power which regenerates our hearts and therefore
reforms our minds. It is the central ordering principle of human
life and the key to all true knowledge of reality and hence the
foundation of a truly human, culture economy, and society. God's
Word alone can provide us with a unified field of knowledge upon
which to base our theoretical and practical lives. In this way alone
we obtain the truth about God, the truth about man, and the truth
about nature. Thus on the basis of Scripture, while we do not have
exhaustive and complete knowledge, we have true and unified
knowledge. Any dualism between form and matter, between nature
and grace, between nature and freedom is in principle entirely ex-
cluded. Hendrik Hart writes in The Challenge of Our Age of God's
Word as follows:

The uniqueness of the Bible is that it is an authoritatively in-
spired inscripturation of God's Word-revelation to his people.
These are the scriptures which cannot be broken, which are cited
by themselves as authoritative.... They are not themselves to be
believed in, but to be believed. We believe in God, in His Word,
according to the Scriptures. They are not themselves divine,
though divinely inspired. The clue to the Scriptures, therefore,
is that they point beyond themselves, that they need to be opened.
When the Scriptures are opened to us by the Spirit of the Word,
it is the Word in its directive power that comes to us in its re-
storative order.

What we have to avoid at all cost, if biblical living is to be
meaningful living, is on the one hand to undermine the full
authority of the Bible and on the other hand to reduce the Word
of God to a set of truths, a collection of infallible propositions.
For both stand in the way of God's Word-revelation in the
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Scripture.... Having seen the Bible primarily as the authoritative
revelation of God's Word, we can also understand why it is
called the canon.... For a canon is an authoritative rule. It has
the meaning in which Paul uses it in his letter to the Galatians:
Neither circumcision nor uncircumcision count but a new crea-
tion. Peace and mercy will be with those who walk according to
this rule, this canon of the new creation. This is what we have
in the Bible, the canon of the new creation. 2

It is because the early Christians were gripped by this canon of
the new creation that they were enabled by the Risen Christ in the
power of His Holy Spirit to change the spiritual direction of the
society in which they lived. This same canon alone can provide us
modern Christians with the spiritual dynamic necessary to reform
apostate modern industry and society. Only by returning to this
canon or yardstick can we hope to rebuild modern industrial society
upon a truly God-centered basis. Except the Lord build our in-
dustry we labor in vain that build. Thus the question facing us is
this: Does industry today reflect biblical principles of economics
and of labor relations, or purely man-centered ideas of the nature
and the purpose of the economic system? Are the solutions pro-
posed for industrial relations in harmony with God's law for human
work?

The true Christian will surely be guided more in his political, so-
cial, and economic activities by a biblical motivation and an evan-
gelical criterion of value than by a secular humanist, socialist, or
capitalistic one. A person can no more avoid being religiously
committed in his political and social behavior than he can avoid
breathing the air around him. If he is not consciously being directed
in his behavior by a Christian motivation, then he will be directed by
a humanistic, communistic, or materialistic motivation, whether he
is conscious of the fact or not, and whether he admits it or not.

If the Christian worker or employer really acknowledges that God
rather than man or the state or the party or the dollar or the union or
the bank is sovereign in this universe, then he will surely seek with
all his might and main to establish God's sovereignty and dominion
over every aspect of his life, political, social, economic, and indus-
trial as well as private. God cannot be shut up within the walls of
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our church buildings. Do the Christian neutralists and pietists really
believe that Jehovah God has abandoned the world outside the
Church to Satan and the powers of darkness? If they do, they are ne
longer Christians but dualists, who in effect proclaim that God is not
sovereign in His own cosmos. The consistent Christian believes
that God's sovereignty and supremacy are at work in the life of that
unbaptized world outside the Church by reason of the Lord's corn..
mon grace, and for that reason the child of God, redeemed by Christ
from the power and guilt of sin, cannot and must not summarily with-
draw from that life in the world without committing treason against
Christ the King and thus denying the Redeemer of His crown rights
over the whole of His creation (John 1:1-11). If the Lord God
is at work in that unregenerate world by means of his temporal con-
serving and restraining common grace, then the Christian's hand, too,
must be put to the plow in that world in order that there also, as
well as within the circle of the faithful few, the name of the Lord
may ever be glorified.

If God is supreme and sovereign, His divine norms and standards
of justice, truth, goodness, holiness, and love must have the final
control and motivation in everything the Christian thinks, wills, and
does. These norms rather than those of an apostate political, legal,
social, and economic science must become the directives by which
the Christian is guided by God the Holy Ghost as a citizen, as a
worker, as a scientist, as a teacher, as an employer, as an artist, and
as a parent; and they ALONE must constantly enlighten us in
solving the problems with which we are faced in ALL areas of life.

The apostle Paul teaches that God the Father in Heaven has en-
trusted all power and authority upon earth to His Son through whom
He now rules all things (I Cor. 15:24; Phil. 2:1 - 10). The risen and
as-cended Christ has been entrusted by the Heavenly Father with the

great task of transforming not only individual lives but all cultural,
legal, political, scientific, economic, and industrial life. As Lord of
history and of space and time, Jesus Christ can be satisfied with noth-
ing less than the Christian reformation and organization of human
society as a whole, and it therefore becomes the bounden duty and
glorious privilege and task for all Christians as Christ's Body in the

world to struggle for a condition of modern society and industry
which will give the maximum of opportunity for others as well as
for Christians to live the full, free, and abundant life which our
Lord promised (John 10:10) and to make sure that Christians are
never controlled by an apostate and rebellious world, but that they
direct and control that world in the strength and in the power of
their sovereign God. Did not our Lord say on the Mount of As-
cension, "All power is given unto me in heaven and in earth"
(Matt. 28: 18) ?

The Word of God teaches us that our life on this planet in its
integral wholeness is the service of either the one true God or of
various idols and absolutizations of one or more aspects of reality.
Thus the Christian's social and industrial life is one aspect of our
single hearted service of the Lord. The Christian cannot avoid the
duty of reforming human culture and industry after the new pattern
of human relationships revealed in God's Word. All human power
is derived from God, and it is the Christian's duty to use power in
the service of God's Kingdom. The horror of power formation for
the sake of the fulfillment of the Christian's task in the cultural devel-
opment of mankind is, consequently, unscriptural. The Church itself
is historically founded in power over men by means of the organized
service of the Word and the Sacraments. Doubtless every power
given in the hands of man implies a serious risk of abuse. But this
state of affairs can only accentuate its normative meaning; it can
never justify the opinion held by so many Christian pietists that
power in itself is evil. The question neutralists such as Karl Barth fail
to ask is this: to what ends will power in fact be used? for used it
will be. Either political and economic power will be used in the
service of Jesus Christ, or it will inevitably be used in the service
of some idol and false god.

If the kingship of Christ is real and true, and if it is true that at
our baptism we promised to fight against "the world, the flesh and
the devil," ought there not be some evidence of this warfare that is
going on? To restrict this warfare to the arena of the soul, to the
conflict within, is certainly an unwarranted assumption made by far
too many Anglo-Saxon Christians today. And, furthermore, to argue



that this conflict between the two kingdoms comes to expression
fully only in the individual Christian's witness and personal evan-
gelism is an illegitimate conclusion drawn by far too many Christian
pietists today. In the great and terrible warfare presently going on
between Heaven and Hell and between God and Satan, the forces
of darkness and of the Evil One are well organized in their struggle
against God and His Christ, and not just in countries behind the
Iron and Bamboo Curtains. Most modern Anglo-American-Canadian
institutions and organizations that claim to be neutral—e.g., the state
schools, the labor organizations, the banking houses, and great busi-
ness corporations—are by that very reason and token implicitly if
not explicitly denying Christ's claim of absolute lordship over all
things. As such these institutions and organizations are serving the
cause of the Anti-Christ, even if they are doing so unconsciously.
To deny this is either wilful blindness or woeful ignorance of Satan's
strategy and devices and of the Lord's claims and demands for sur-
render to His sovereignty.

If Christ is truly our King, then we His modern subjects must
acknowledge that sovereignty, not only in the church building, but
in the field of labor relations, education, business, banking and
finance, medicine and law, communications, and government. As
long as we remain in the body of our earthly flesh we are called to
be the Church Militant. Only in the hereafter are we promised the rest
from strife of all the saints who from their labors rest. Let us rise
up and engage in battle against all the ungodly hosts presently op-
posed to Jehovah God and His Christ, and let us become properly
organized as the Lord's mighty army instead of as a pietistic rabble.

The Christian's economic task must be concerned with the refor-
mation of his nation's industrial and social life as an aspect of the
integral renewal of our whole way of life in obedience to God's new
law for human existence revealed in the Person and work of Jesus
Christ. For this reason we must never think of our economic and
social task as Christian workers in terms of some one particular
question of this or that particular or economic issue, e.g., nationaliza-
tion versus private enterprise. Christian economics and politics are eco-

nomics and politics that are based upon divinely revealed principles
of God's Word; motivated and directed by the principle of Je-
hovah's sovereignty over the whole of life. Christian economics and
a Christian doctrine of work take their origin in the Christian's
recognition of the total sovereignty of the Lord Jesus over the
whole of life.

For this reason it should be clear why no Christian can be satisfied
with merely voting for a labor leader in a trade union who happens
himself to be a Christian. Many English and American Christians
seem to suppose that they have done their Christian duty in a union
election when they have voted for a Christian candidate regardless
of whether or not the trade union's platform or constitution openly
acknowledges the sovereignty of Christ over its affairs. Does Mr.
Cousins or Mr. Meany or Mr. Reuther accept God's sovereignty
over British or American industry or do they trust in their own reason,
planning, and scientific methods? Does Mr. George Woodcock or
James Meany really make the Word of God the ordering principle
of his collective bargaining agreement? If the answer in both cases
is in the negative, then I do not see how any Christian worker
could vote for them, since his duty as a Christian worker requires
that he shall only support that labor union or trade association which
really seeks to apply the will of the Lord as revealed in the Holy
Scriptures in the economic and social spheres of human life.

Our glorious privilege as Christian workers is to bring to our
workshop, industry, shop, or business the blessing of Christ's re-
demptive concern for the world. Such Christian economic and social
action will be genuinely Christian only if it is an activity of service.
For this reason it must never be a camouflaged effort to further
merely special denominational or ecclesiastical interests. It must be
for the good of the whole economic and social body. Christian eco-
nomic and social action will thus seek reform in Parliament and the
Congress, in industry and the labor unions, in the farms and the
schools so that there may come an acknowledgement of the good
and holy ordinances of the Lord in all spheres of society. Only in
this way may we expect to receive the blessings that follow obedi-
ence to God's holy ways.
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(b) The Biblical Understanding of Work in God's World
It is plain that a wholehearted acceptance of the biblical view of

man as a person created in God's image and for God's service, finding
the fulfilment and satisfaction of his life relations with other persons,
would have a far-reaching effect upont the conduct of modern indus-
try. It would make it impossible to treat men solely or mainly as
anonymous interchangeable units in a mechanical industrial process.
It may be necessary so to treat them in certain contexts, but this
would not matter if such treatment were merely incidental to a re-
lationship in which they are regarded fundamentally as human be-
ings. It must surely make all the difference in the way in which in-
dustry is run whether the underlying assumption is that the primary
purpose is maximum production and profits, to which human beings
must be subordinated and if necessary sacrificed; or that man in
community is the central reality. In the latter an industrial under-
taking is an association of persons cooperating in a common enter-
prise for the common good, in which responsibility is shared
according to the capacity of each, and each is allowed his say in
matters in which his experience and skill entitles him to express
a judgment.

As a result of this view of man as created in God's image and for
community with his fellow men, work is not looked upon in the
Bible as constituting a problem. "Man goeth forth unto his work, and
to his labour until the evening" (Ps. 104:23). In these words the
psalmist of old takes human labor for granted as part of the natural
and normal lot of mankind. That man should work for his daily
bread is as much a part of the regular order of things as that the sun
should rise or that lions should hunt. The Word of God does not
consider that work is degrading. Unlike the ancient Greeks, who
thought that working for one's living was beneath the dignity of a
gentleman, the Hebrews looked upon daily work as a part of the
Lord's ordering of the world, and no man was exempt from it, not
even the king (I Sam. 11:5).

While Hebrew workers were often slaves, their status as such was
not dishonorable, nor were their conditions of service irksome or de-
grading; they were often the trusted and responsible managers of

their lord's household affairs or business interests. It was expected
that workers would be honorably treated by their masters; the Book
of the Covenant, in fact, expressly lays down directions for the
treatment of Hebrew slaves. Unlike the situation in contemporary
heathen polytheistic societies such as ancient Egypt and Babylon,
every Hebrew worker was considered to be a legal person in his
own right. As a social order grounded in God's goodness and love,
Israel's primary concern was to reflect Jehovah's justice within her
borders. Employers were to treat their workmen justly because
the Lord was just, and because they who worshiped Him must be
just. Each Israelite enjoyed his or her own rightful portion or posi-
tion within the Covenant established between the Lord and Israel.
The king, the priest, the firstborn, the worker, the wife, and the maid
each had his mishpat or "justice," that is, a rightful and privileged
place within the covenant. David gained a mishpat in the covenant
by his privileged position as king, but the prophet Nathan warned
him that he was uncovenanting himself by his breaking of Uriah's
justice by stealing his wife Bathsheba. Everyone in Israel had a
justice in the covenant; or in other words, everyone was supposed to
occupy a definite status within the covenant structure of Israelite
society involving both rights and obligations. Each had his mishpat
to be faithfully fulfilled, secured against aggression, and restored
when it was damaged. As a result of this concern for upholding jus-
tice and reflecting God's righteousness within her borders, the prin-
ciple of the equality before the law of all citizens was established in
Israel for the first time in human history. Unlike pagan Egyptian
and Mesopotamian societies, in which a system of class legislation
was in force which judged an offense quite differently according to
whether it involved a royal official, a priest, or a slave, all Israelites
were equal before the Covenant Law of Almighty God. As Walther
Eichrodt well says:

In this law God himself speaks to His people, and in His
sight the poor man is as precious as the rich one, the member of
a small tribe or of a despised family is worth just as much as the
representative of an influential family or the bearer of a high
office .3
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Unlike surrounding heathen societies, capital punishment ceased
to be inflicted in Israel for crimes affecting property, e.g., theft, be-
cause it was felt that the life even of a thief is worth more than the
richest possessions. For the same good reason we seek in vain in the
laws of ancient Israel for any sort of punishment by mutilation, by
cutting off the nose or ears or like cruelties, which were often per-
petrated in ancient times in the name of justice upon innocent
workmen. In Israel's legal code the master of a slave pays dearly for
such harm occasioned by bodily maltreatment by having to set the
slave free; and the murderer of a slave "shall himself be surely put
to death" (Exod. 21:12). Writing of this legal code Eichrodt says:
"If we compare this with the almost unlimited power of the owner
over his slave through the rest of the ancient world, then we may
trace this encroachment on an otherwise unquestioned privilege to
the power of the idea of the person." 4

From another angle clear light is cast on this moral personalism
of Israel's labor legislation. This may be seen in the provision made
for the poor, the needy, the outcast, and the stranger within the gates.
Thus the widows, orphans, and strangers, who cannot assert their
rights before the law, partly because of their sex, partly on account
of their youth or social insignificance, are all protected by law. In
the Book of the Covenant (Ex. 21-24) it is the judge himself who is
called to provide such protection. "Ye shall not afflict any widow,
or fatherless child. If thou shalt afflict them in any wise, and they
cry unto me, my wrath shall wax hot and I will kill you with the
sword." The anger of Israel's prophets was especially aroused by
the ill-treatment of Hebrew workers, especially failure to render to
them their due wages. Thus Jeremiah says: "Woe unto him .. :
that useth his neighbor's services without wages, and giveth him not
for his work" (22:13). Protected by religious sanctions, the prophets
of Israel were a reforming political force which has never been
surpassed and perhaps never equalled in subsequent world-history.
As direct spokesmen or heralds of the living God, they created an
extraordinary atmosphere of social and political reform entirely un-
known in ancient Near Eastern polytheism.

Thanks to their efforts the Lord's justice, goodness, love, and grace

made themselves felt in Israel's legal and political ordering of so-
ciety. For the first time in the history of mankind, workers enjoyed
the protection of the rule of law, and they could expect to be treated
fairly by their employers; for the equality of all the members of the
nation of Israel before the Lord God, who is no respecter of per-
sons, demanded and obtained the protection of the freedom and the
security of all citizens. Such labor legislation was entirely the out-
come of the Israelite faith in the sovereign lordship of the living God,
who as Creator and Redeemer has chosen a people of His own, and
who demands that their outer life, economic, political, and social, no
less than their inward life, personal and private, should be shaped in
accordance with His declared law and purpose for man in society.

Summing up, we may say that in the Bible no stigma is attached
to being a worker; on the contrary, work is not looked upon as a
necessary drudgery for the purpose of making a living, but as a
way of life in which the nature of man should find its proper exer-
cise and delight, and so fulfil itself to the glory of the Lord. Work
is in fact thought of as a creative activity undertaken for the love of
the work itself; and because man is made in God's image, he should
make things for the sake of doing well a thing that is worth doing.
To do one's appointed work well is to put oneself into the state in
which one may receive God's blessing. Happy is the man, says the
psalmist, whose labor is blessed by God, and wretched is the man,
declares Isaiah, whose work is not blessed and whose labor is in vain
(Ps. 128:2; Isa. 65:23). For the men of the Bible, then, work is a
God-appointed "office" and service rendered by man to his Creator.

Since to labor is the common lot of mankind, it is important that
men should accept it without complaining and so fulfil with cheerful
obedience God's intention for man. "Hate not the laborious work,
neither husbandry, which the most High hath ordained" (
Ecclesiasti-cus 7:15 [Apocryphal). The basic assumption of the biblical view-
point is that work is a divine ordinance for man's life on earth. As such
it falls within the sphere of law and of God's requirement for man.
Work, that is to say, is a part of the divinely ordained structure of the
world of human nature.

In his study, The Biblical Doctrine of Work, the Dean of York,
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the Very Reverend Alan Richardson, points out that the Decalogue
takes work so much for granted that it commands man to rest from
labor on the seventh day because it is assumed he will have worked
the other six days of the week. He says:

The very fact that the Fourth Commandment of the Decalogue
is an injunction to rest from labour gives the clearest possible indi-
cation of the biblical point of view—that man is by his very
nature a worker. All through the Scriptures work is regarded as
a divine ordinance for human life ... as something given by way
of what we today might perhaps speak of as "natural law"; man
is made that not only can he not satisfy his material needs with-
out working but also he cannot satisfy his spiritual needs, or fulfil
his function as a human being. 5

Human work is thought of by the psalmist (Ps. 146) as man's
best way of praising Jehovah.

Work is not something optional to men; it is something built into
human nature, a command of the Lord laid upon every man. That is
why without work a man soon deteriorates. Whether it be forced
old age retirement, prolonged unemployment, or idleness and sloth,
lack of work soon breaks a man into doddering pieces and no self is
left to respect. This is because wonk is peculiarly inherent to being
a man.

The Fall of Man and the invasion of God's creation by Satan and
sin did not obliterate this God-given structuration of man as worker;
he remains a worker even though his work now comes under the
curse. Under the domination of sin work becomes labor, trouble-
some, tiring, frustrating under the punishing curse of weeds and
sweat, sorrow and other demonic forces and influences. Outside
Paradise man remains a worker, but his work is radically deformed,
prone to vanity, a betrayal of his lordship over the world under the
sovereign God of the Scriptures.

As a result of man's fall into sin, his cultural task and his daily
work become doubly difficult. Whereas before Satan penetrated
God's creation there was nothing to hinder man in his cultural task,
today the earth is cursed (Gen. 3:17). The thorns and the thistles of
which the Book of Beginnings speaks are types of the numberless

distorting forces at work in nature which were not there originally.
Instead of all things working harmoniously together, we now have
soil erosion, deforestation, hunger, famine, fire, and flood.

Worse still, man's heart has itself become corrupted and God's
image defaced and ruined and as a result man no longer reflects the
image of God, but that of whatever false god he now chooses to
worship.

Instead of serving and loving God and his neighbor, man now
uses his science and technology and social institutions to exploit
God's creation and his fellow man to his own selfish advantage.
Again, sin has disrupted man's social life. The task which organized
society must fulfil in culture by united action is hampered and often
destroyed by innumerable conflicts between men, social classes,
races, and nations. What one man builds up by patient statesman-
ship another tears down. Mankind, since sin corrupted human na-
ture, is working at cross purposes.

In no sphere have the effects of sin been greater than in the
sphere of work and of labor relations. Unless man's work in time
since the Fall is redeemed by the Lord Jesus Christ, and unless it is
actually and intrinsically a praising of Jehovah, work does indeed
become a curse, a terrible distraction, a useless activity that ends
only in the grave. As Calvin Seerveld says in his address delivered
before the Christian Labour Association of Canada at Toronto on
April 25, 1964:

Those sophists who say "yet unredeemed work is not useless to
civilization," have turned the truth into a lie and are ascribing what
God salvages from his sinning creatures to the proud justification
of man. The Bible is clear on this matter; man's work is a
built-in opportunity to praise God; if his work is not genuine
praise of Jehovah God borne out of faith, then it is a dead
work, damned and dead. . . Only when human work is wor-
ship of Jehovah ... only then does work lose its human chains;
only then does that narrow minded daemonic drive to get and
get . . . become stilled, converted into an open-ended rush
of joy. Only when Grace covers the Toil, the rising up early,
the sitting up late, eating the bread you worried about providing,
only under and out of Grace does work find meaning, and can a
man go content.6



Yet, even in spite of the invasion of God's world by Satan, sin,
and the forces of darkness, man is called to serve God and his
neighbor. No Christian teacher did more to restore the biblical doc-
trine of the "calling" than Martin Luther. He rebelled against the
medieval Catholic departmentalization of life by declaring that the
whole "secular" realm is as much under the Lordship of Christ as
the "religious." He still distinguished between "Christian" and "secu-
lar" spheres, but held that in the person of the Christian they have
been conjoined. Moreover, in this world there are many offices or
"callings," of which he saw three main groupings:

Three kinds of callings are ordained by God; in them one can
live with God and a clear conscience. The first is the family, the
second political and secular authority, and the third the church
or the ministry.?

We could best describe these as society, state, and church. Every
Christian exists in all three at once; that is, with certain duties falling
to his lot from day to day because of his relationship to other peo-
ple within each sphere. It is to the Reformers that we in fact owe
the crucial distinctions between church, state, and society.

Writing of this Lutheran doctrine of the "calling," Emil Brunner
well says in The Divine Imperative:

Nowadays the word "calling" means little more than the share
of duty which falls to the lot of the individual in the whole econo-
my of labour, in the business of earning one's living. It has be-
come an economic conception. But even in the theological ethic
it has seldom been understood in the deeper sense. How could it
be otherwise when the truth of justification by faith was no
longer understood? It was realized, of course, that Luther had
achieved something decisive by his renewal of this conception;
but men thought that the decisive element lay in the fact that
through this new meaning of vocation the secular, civil, and eco-
nomic forms of labour, in contrast to the ascetic monastic con-
ception, had become hallowed once more. In so doing the very
centre of Luther's ideas has been misunderstiod. Certainly this
new respect for the economic, civil, and secular sphere is one
of the logical results of his work. But that is only the by-product
of a greater transformation.

Through the idea of the "Calling" existence in the world is
revealed in its sinfulness, and at the same time it is "covered" by
forgiveness, while the believer regains a good conscience with
which he can take part in the action and life of the world, without
feeling guilty of "compromise." To express this in a brief formu-
la: the point is here that world pessimism is overcome, while at
the same time the radical corruption of the world and the absolute
character of the divine law are recognized. All that Luther cared
about was to secure the possession of a good conscience in one's
Calling, and to do away with the unsatisfactory alternatives; re-
nunciation of the world or compromise. Therefore this idea
of the Calling is full of eschatological tension and a daring which
conquers the world; indeed, we might almost call it a "divine
audacity"; and the reason is this: God takes over all responsibility
for our action in the world which in itself is sinful, if we, on our
part, will only do here and now that which the present situation
demands from one who loves God and his neighbor. 8

In this excellent statement of Brunner's we are reminded that the
Bible tells us not only of God's law but also of God's grace. The
glorious gospel of God in fact shows how through Jesus Christ
God's law for work may be fulfilled It is of fundamental signifi-
cance that our Lord was a carpenter. In His life God's intention
for man in the creation was completely fulfilled. Christians down the
ages have rightly loved to dwell upon the picture of Christ as the
Master-Workman of whom it was said, "He hath done all things well"
(Mark 7:37). The Lord who spoke of His "yoke" as easy was also
the good carpenter who knew the difference between a well-made
and a badly made yoke which the oxen at the plow would have to
wear. It is of the deepest significance for the biblical doctrine of
work that God, when for the sake of our salvation He chose to be
made man, was incarnate in a village craftsman and not in a king
or statesman or general or philosopher. This was the only fitting
image for the God whom the Scriptures had all along represented
as himself the great and only worker in the creation. "In six days
the Lord God made heaven and earth ... and on the seventh day
rested from his work" (Exod. 20:11). In this biblical doctrine of
God himself the Master-Workman of the creation, we have the
answer to the blasphemous Greek view that work is degrading and
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fit only for slaves, as well as the biblical vindication of the Christian
view that work is an honorable and necessary activity of the good
life. It is thus wholly appropriate that the God of our salvation,
when he became man, should have been born into a working class
family (John 5:17). The Almighty Lord of Heaven and earth
could have been adequately revealed only by "taking the form of
a servant" (Phil. 2:6). The tragedy of our age is that the working
classes of the world should have turned their eyes away from the
workman of Nazareth and followed the false teaching of Karl Marx.

To the world outside the Church, therefore, it is vital that Chris-
tians proclaim work as a law of God for human life, a law from
which there can be no escape. At the same time, for those who have
been born again from above by God's sovereign grace in Christ,
work ceases to belong to the sphere of law and becomes what God
intended it to be from the beginning of the world. When in Christ
we are re-created and regenerated in His new creation, we are en-
abled to fulfil the divine intention for work, which in our own
strength we could never do.

Becoming a Christian means nothing less than a complete change
in the direction of one's living. It means becoming an entirely new
sort of person. God's Word speaks of this as a rebirth, of "a being
begotten anew," followed by a complete change in one's con-
sciousness and subconsciousness which changes a man in the depths
of his being, in what the Bible calls his heart. Only God's Spirit
and sovereign grace can bring about such a fundamental change in
life orientation. Once a person becomes a Christian he thinks, feels,
and behaves differently from the non-Christian or unbeliever. No
one saw this more clearly than Abraham Kuyper. In his Principles
of Sacred Theology he writes:

We speak none to emphatically, therefore, when we speak of
two kinds of people. Both are human, but one is inwardly differ-
ent from the other, and consequently feels a different content
rising from his consciousness; thus they face the cosmos from
different points of view, and are impelled by different motives.
And the fact that there are now two kinds of people, occasions
of necessity the fact of two kinds of human life and consciousness
of life, and of two kinds of science. 9

To which we must surely add two kinds of art, two kinds of poli-
tics, two kinds of marriage, two kinds of jurisprudence, two kinds
of education, and above all, two kinds of work. For the non-
Christian, work continues to remain under God's curse laid upon
Adam and all his descendants: "Cursed is the ground for thy sake;
and in sorrow shalt thou eat of it all the days of thy life, Thorns
also and thistles shall it bring forth to thee.... In the sweat of thy
face shalt thou eat bread, till thou return unto the ground; for out
of it wast thou taken: for dust thou art, and unto dust shalt thou
return" (Gen. 3:17-19). Thanks to the work of the second Adam,
for the Christian work once more becomes his glad and free service.
But while the Lord's curse has been alleviated by the coming of
Christ, the land will always give up weeds as well as plants. Man
will always have to labor to survive, although that labor will reveal
itself as less of a curse as men become progressively sanctified. As
the image of God becomes restored in our hearts by the indwelling
spirit and presence of God's Son, so we gradually recover our God-
given creativity and find joy in our daily work and find it to be
good (Gen. 1:31).

But the basic truth remains: until paradise is regained and Christ re-
turns to bring in a new heaven and a new earth, as promised in God's
Word, there will always remain scarcity. This basic truth of econom-
ics is recognized by the so-called classical economists such as John
Marshall, Ludwig von Mises, Roepke, Wicksteed, Robbins, Hayek,
and even by such neo-classical economists as Paul A. Samuelson in
his well-known textbook, Economics, where he writes in answer
to J. K. Galbraith's thesis in The Affluent Society as follows:

In The Affluent Society, Harvard's Galbraith has eloquently
pointed out that Americans today have for the most part gone
beyond the level of physiological necessity.... Without challeng-
ing Galbraith's thesis that the time has come to spend more on
public needs and less on private needs, one may properly point
out that our total product would have to become many times
higher than its present level if everyone were to become able to
live at the level of a moderately well-off doctor, lawyer, professor,
or advertising man—to say nothing of the really well-to-do... .
Even if the national income were divided up equally between
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every man, woman and child—and it clearly cannot be—there
would be only about $60 per week to go round. Therefore,
while it recognizes the important germ of truth in the notion that
America has become an affluent society, economics must still
contend with scarcity as a basic fact of life... .

"Economic Scarcity" refers to the basic fact of life that there
exists only a finite amount of human and nonhuman resources,
which the best technical knowledge is capable of using to produce
only a limited maximum amount of each and every good. . . .
And thus far, nowhere on the globe is the supply of goods so
plentiful or the tastes of the populace so limited that every person
can have more than enough of everything he might fancy. 10

Likewise G. L. Bach recognizes in his textbook, Economics, that
scarcity is still the basic economic problem. He writes:

Human wants are vast, perhaps infinite. Resources to fulfill
these wants are limited. They are scarce. For most of the world's
population—perhaps two billion people—live in abject poverty.
We in the United States are rich compared to most of the world.
But even we are far from rich enough to escape the ever-present
need for economizing—that is, for choosing between alternatives
when we would like to have both. At the individual level, few
of us have all the money we want.¹¹
Unfortunately this great law of scarcity in economics is not

recognized by the new radical economists such as Robert Theobald
in his recent work The Guaranteed Income and by Messers. J. N.
Morgan, M. H. David, W. J. Cohen, and H. E. Brazer, who claim in
Income and Welfare in the United States:

The U.S. has arrived at the point where poverty could be abol-
ished easily and simply by a stroke of the pen. To raise every
individual and family in the nation now below a subsistence in-
come to the subsistence level would cost about $10 billion a year.
This is less than 2 per cent of the gross national product. 12

Regardless of the attempt of such apostate economists to climb
out from under the great law of scarcity laid upon mankind as part
of God's curse upon man's disobedience, it still holds good. Just as
the second law of thermodynamics holds good in the world of phys-
sics and biology, so the law of scarcity holds good in the world of
economics and business. It shows up constantly in the principle of
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diminishing returns, marginal product and utility, interest and bank
rate. Like the second law of thermodynamics the law of scarcity
will be suspended only when Christ shall have subdued all things
unto himself, and God shall be all in all (I Cor. 15:28).

(c) Obeying the Lord's Ordinances for Work

What are these holy ordinances arising out of the biblical under-
standing of work as man's proper office and service of God?

1. The first principle is that all workers are persons created in
God's holy image and, therefore, they should be treated as persons
and never as functions of the economic system. Only when the
workers stop feeling that they are being reduced to slaves and func-
tions of the machines they operate may we expect to restore meaning
to work.

It should by now be apparent that the principle of technical and
economic rationality and present methods of so-called scientific man-
agement of men, when put into practice regardless of all other con-
siderations, come into conflict with the real world of men and
women and with their manifold and incalculable desires and pur-
poses. The subordination of modern industry to such technical
rationality and to such methods of scientific management is not a
necessary and inevitable consequence of the coming of the machine.
It is an act of human choice. It is within the power of men and
nations to choose whether production exists for the sake of man or
man exists for the sake of production. As far as God's Word is
concerned, the primary purpose of industry and commerce must be
to serve the community by producing goods and providing services
as efficiently and profitably as possible, and no doubt technical ra-
tionality and scientific management of men may be necessary means
to efficient production. But the problem which confronts industry
today throughout the world is how to fulfil its primary and proper
purpose without sacrificing the true ends of social living and without
devaluating human labor. The workers must be given back the
sense that they belong within the scheme of modern industry which
their forebears previously felt in medieval and domestic industry.
They must be given a share of responsibility, however humble, in



570 	 REFORMATlON OR REVOLUTlON

that scheme. Sir George Schuster, the noted British industrialist, has
expressed the conviction that "the greatest need of our modern
industrial society is to make industrial employment something which
is, and is seen, as an essential part of a satisfactory human life." 13

In a similar vein the late Samuel Courtauld has well and beautifully
said that "the quality of the workers who leave the factory doors
every evening is a more important thing than the quality of the
products its delivers to the customers. " 14

Human labor must never be severed from the person of the
worker. Manpower is not a mere means of production only to be
considered from the point of view of greater production or profits,
such as a machine, a factory building, or a patent. Labor is indis-
solubly connected with man, who is created in God's image and
therefore called to serve and glorify his Creator in his labor. Ac-
cording to God's Word, man is called to have dominion over crea-
tion. The image of God is a task; man has been called upon to have
dominion, and that includes both the workers and the managers.

2. Side by side with this recognition of the human dignity of
the worker as created in God's image is the principle of cooperation
rather than conflict in industrial life. The commandment to love
one's neighbor has also its consequences for man's social and indus-
trial life. The man who is directed by the Word of God "to love the
Lord" and "his neighbor as himself" can make no compromise with
the humanist doctrine of the class struggle. He must oppose those
apostate socialists who would make the class struggle normative for
industrial relations. Employer and worker are each other's neighbors,
because they are called upon to do the same work in the same
business, factory, plant, or trade. Each must have his own responsi-
bilities. This will not be possible by way of conflict but by way
of cooperation. H. Van Riessen suggests in the last chapter of The
Society of the Future that such cooperation can take place when
the industrialist keeps his workmen informed as much as possible
about the running of the plant, future economic plans, and various
other internal problems of organization and production. 15 Such in-
dustrial works councils have been operating successfully in the
Netherlands since the end of the last war, and they go far to explain
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why Dutch industry has not suffered from the wastage caused by
strikes. In his article in Delta W. F. de Gaay Fortman on "Industrial
Relations in the Netherlands" points out that:

Any enquiry into the organizational relations between labor
and management in the Netherlands will at once turn up one
characteristic fact—the low number of strikes. . Since the
liberation of the country in 1945, strikes organized by the trade
unions have been infrequent. To be sure, there have been wildcat
strikes spontaneous and unofficial, but even these have been less
frequent than elsewhere. The Dutch worker ... can feel at ease
with the leadership given by the three large trade-union federa-
tions, which have the aim of negotiation with employers as long
as possible to reach agreement. This is not to say that there is no
conflict in industrial relations in the Netherlands. The struggle,
however does not take place in the factories or on the docks but
around what R. F. Hoxie, in his book Trade Unionism in the
United States has termed "the mahogany table." It is carried on
with the weapons of persuasion, scientific calculations, and pierc-
ing argument. 16

What is the explanation of this happy situation existing in indus-
trial relations in the Netherlands? The answer will surprise most
Anglo-Saxon Christians who have so successfully managed to keep
Jesus Christ locked up behind the doors of their churches and
chapels, instead of letting Him reign in their factories and offices.
Fortman answers that it is Christianity which is responsible:

Attention must be drawn to the close links between religion and
political life, religion and social life, and religion and cultural life
that many in the Netherlands advocate. In virtually no other
country in the world do religious and ideological movements
find their expression to such a degree in corresponding organiza-
tions of employers and employees.

The idea that lies at the base of the relationship is as follows:
every employer's organization and every trade union starts from
certain premises concerning the most desirable social order. Each
of them wants to make the structure of industrial life conform to
certain cherished ideals about the relation of the state to industry,
about the respective nesponsibilities of management, capital, and
labor, and about the relation of nationalized sectors of industry to
private sectors. The trade unions are concerned not only with
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attaining material improvements for the workers; they seek also
to give them an independent, responsible place in the industrial
process. Apart from this, they take an increasingly active interest
in the cultural development of their members. In all this work,
they start from premises of a religious or ideological nature. The
patterns of society derive their forms from the philosophy of life
on which they are based.

This way of thinking has led the Netherlands to the founding
of Catholic and Protestant employers' organizations and trade
unions alongside those which call themselves general. Given the
existence of organizations with a religious base, the other, "gen-
eral," organizations also tend to take on an ideological cast. In
the case of the employers' organizations it is liberalism; with the
trade unions, socialism or communism.

The existence of organizations split along ideological lines has
come to be accepted in the Netherlands as an essential part of
Dutch national life. . . . One result is that the closed shop is
unknown. In labor management deliberations, the central Catholic
and Protestant organizations are always drawn into the discussion
along with the "general" organizations, while associations of em-
ployers or workers not federated with the central organizations
also often find themselves allocated a place at the conference table.
This open method has the great advantage over the closed shop
system that minorities are not suppressed and that as many groups
of employers and workers as possible are drawn into the con-
sultations. If, as a consequence, negotiation sometimes becomes
more difficult, from the point of view of democracy in industrial
life the system has undeniable advantages. 17

By contrast, the history of Joint Consultation given by Rodger
Charles in his book on British industry, Man, Industry and Society,
makes sorrowful reading and should cause every British Christian
employer and worker in the land to bow his head in sorrowful
repentance before the Lord Jesus Christ. After describing the origin
and development and eventual breakdown of the Whitley Com-
mittee's Industrial Councils set up after the Great War, Charles asks
why they failed. He answers:

The reasons for the failure of Whitleyism surely lie, not in
any intrinsic impossibility the scheme contained, but in the un-
favourable circumstances in which it was tried. Industrial re-
lations are not something apart from, but very much a part of,

our whole social and political life. To put forward proposals such
as the Whitley Report embodied, at the time when macro-
economic theory was so ill-developed and when the central gov-
ernment had so little of that care for the common good that is
the essence of its true task, was asking too much.... As long as it
was permissible for the powers-that-be to doubt the legitimate
place of the unions and their collective bargaining practices in the
scheme of things and to consider labor simply as an economic
factor almost devoid of human needs and wants, it was not pos-
sible to reorganize industry along Whitley lines. 18

As a Roman Catholic Christian, Rodger Charles, no doubt, is too
polite to state the real reason; namely, the fact of the apostasy of the
majority of Protestant Christians in Britain who have preferred to be
guided in their political and economic life by humanistic categories of
thinking derived from apostate laissez faire and Marxist economics
rather than by the Word of God as the ordering principle of their eco-
nomic and business life. Let there be no doubt of it. The deplorable
situation which has prevailed and continues to prevail in British indus-
trial relations is the direct and inevitable outcome of Protestant
pietism and the abdication of all responsibility for the nation's in-
dustrial and economic affairs. Without the spirit of the Lord Jesus
Christ in control of men's hearts, Anglo-American-Canadian industry
is doomed to frustration, conflict, and eventual death. No wonder
West Germany and Holland, which allow for Christian employer
and trade unions, are today running rings around British, American,
and Canadian industry with its pagan restrictive industrial practices
on the part of both labor and management, with its demarcation
disputes, its working to the book and go-slow policies of our so-
called "neutral" trade unions, and with the price fixing and retail
price maintenance of the employers' organizations.

Realizing that industrial relations are not something apart from,
but very much a part of, a society's whole social and political life,
the Christian worker movements upon the European Continent have
been forced to widen their objectives. Along with the material im-
provement of the worker's position, they have also tried to bring
about far-reaching changes in the social structure as a whole. Speak-
ing of this wider objective before the Fourth Congress of the Inter-
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national Federation of Evangelical Workers' Associations at Copen-
hagen in May, 1950, W. F. de Gaay Fortman, a leading Protestant
Christian trade unionist, said:

It must be understood that the struggle for new forms of so-
ciety could not be vigorously carried out until now. But today
the sorest material needs of the laborer, at least in Western Europe,
have been met. That is why it is possible now, more than ever
before, to draw the attention of Christians to the great evil of
capitalistic development: the fact that the worker no longer bears
any responsibility of his own in the process of labor, and conse-
quently has been alienated from his labor and from the community
in which he performs his labor. This state of affairs now con-
stitutes the heart of the social problem. 19
After suggesting, as we have already suggested, that this deper-

sonalization of the worker in modern industry is due to a number of
factors, including modern techniques with their tendency towards
specialization of functions and their mechanization of production,
Fortman then adds:

Besides, there is the fact that the spirit of capitalism, with its un-
limited stimulation of self-interest and with its scorn of all moral
considerations in the economic sphere of life, has had its destruc-
tive effect upon the working classes. Countless workers have
learned the doctrine of unrestricted self-interest from their em-
ployers and how they did learn it! Then there was, in addition,
the fact that society was not prepared to help the working man
to utilize his leisure properly when shorter working hours were
realized. This will suffice to outline the causes of the spiritual
proletarisation of the working-classes.

It is especially to fight this spiritual proletarisation that the
Christian social movements propagate industrial democracy both
in industry and factory undertaking, in the social and economic
fields. The Christian social movement has adopted as its principle
harmonious cooperation of capital and labor. One of these two
factors should not overrule the other; together they hear the
process of production and that is why they should also bear the
responsibility for its progress together.

The idea of cooperation on the basis of equality inevitably
leads to the idea of industrial democracy. A worker is no part
of a machine, but a man created by God and placed in this world
with his own responsibility towards God, his family and the sev- 
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eral communities in which he has his task. In the social order he
should find no hindrance to the acceptance of this responsibility.

A worker in these days is exposed to the temptations of a system
which promises him an almost unlimited improvement of his
material position but which at the same time tends to make him
a slave of the totalitarian state. Resistance to this demonic system
is, in my view, only possible, if the Christian social movement
right now vigorously sponsors such structural changes in the
social system that the worker regains his dignity as a man, bears
for his part responsibility in the regulation of economic life and
in so doing realizes again the significance and purpose of his
labor. In opposition to the brutal destruction with which

com-munism threatens the world, all those who recognize Jesus Christ
as Lord of their life and of the world have the duty to show that
the criticism of the Gospel on our social order is far more radical
than the communistic criticism and that a real recovery and a
real renovation of the violated social relations is not to be attained
in any other way than by obedience to the Lord's commandment.

Therefore, industrial democracy is necessary in the national
economic policy, in the economic relations in industry, and es-
pecially in individual plants and undertakings, for a worker
carries out his work there; he spends the greater part of his life
within its boundaries; and it largely defines his circumstances in
life.20

3. A third and vital ordinance of God regarding work is that
work is not primarily a thing one does to live, but the thing one lives
to do.

Work is, or it should be, the full expression of the worker's
faculties, the thing in which he finds spiritual, mental, and bodily
satisfaction, and the means by which he offers himself in service to
God and to his fellow men.

Now the implications of this are not merely that work should
be performed under decent sanitary and living conditions, reason-
able hours of work, and so on. That is a point even we in the Eng-
lish-speaking world have begun to appreciate, thanks to the efforts
of a former generation of great evangelical churchmen such as Lord
Shaftesbury, Oastler and Bull of Bierley, and it is all to the good. ²¹

But we have tended to concentrate upon such matters to the ex-
clusion of all else.                                                                            
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There is, for example, the question of profits and remuneration.
Apostate post-Christians have got it fixed firmly in their heads that
the proper end of work is to be paid for it in terms of hard cash.
As one wit has put it, we "price everything and value nothing." But,
if our Christian principle is at all true, this does not follow. So long
as society provides the worker with a sufficient return in real wages
to enable him to carry on his work properly, then he has his reward.
For his work is the measure of his life, and his satisfaction is found
in the fulfilment of his own nature as a worker, and in the contem-
plation of the perfection of his labors. That in practice there is this
satisfaction is shown by the mere fact that a man will put loving
labor into some hobby which can never bring him any financial
return. His satisfaction comes from looking upon what he has made
and finding it very good. He is no longer bargaining with his work,
but serving it. It is only when work has to be looked upon as a means
to financial gain that it becomes hateful; for then instead of a friend
it becomes an enemy from which tolls have to be extracted. What
most workers today demand from society is that they should always
get out of their work a little more than the value of the labor they
give to society. By this process they persuade themselves that so-
ciety is always in their debt—a Marxist conviction that piles up
costs and leaves many workers with a grudge against society. Such
a view of work is no doubt derived from Marx's so-called labor
theory of wages.

A second consequence is that if we really believed that work is
not primarily a thing one does to live but the thing one lives to do
and arranged our work and our standard of values accordingly, we
should stop thinking of work as something that we hasten to hurry
through in order to enjoy our time off. We should look on our
leisure as the period in which we are refreshed and recreated for the
purpose of getting on with our work. With such a Christian attitude
we would no longer tolerate conditions or regulations of any sort
that prevented us from working as long and as well as our enjoy-
ment of work demanded. We should resent any restrictions imposed
by management or labor union as a gross infringement upon the
liberty of the Christian worker. Such a biblical attitude would upset

all our present pagan notions about hours of work, rates of work,
unfair competition, seniority, and so on. We should fight as artists
fight for precious time in which to get on with the job—instead of
fighting for shorter time in which to fritter away precious hours.
Instead of work being a drudgery it would become a delight as we
sought by means of it to praise God and glorify Him in our labor.
George Herbert rightly sensed this praising of Jehovah God in his
wonderful hymn:

Teach me, my God and King
In all things thee to see
And what I do in anything
To do it as for thee!
All may of thee partake
Nothing can be so mean
Which with this tincture, "for thy sake,"
Will not grow bright and clean.
A servant with this clause
Makes drudgery divine
Who sweeps a room, as for thy laws
Makes that and the action fine.
This is the famous stone
That turneth all to gold
For that which God doth touch and own
Cannot for less be told. 22

Our Heavenly Father stands ever ready to gather up our daily
offerings of sweat and tears and to change them into "sacrifices of
praise and thanksgiving"; His grace makes believing human work
thanksgiving (eucharistia). As Calvin Seerveld well says:

God's call to worship ranges the breadth of his creation; noth-
ing is too mean for Him to stoop and save. Every Christian
worker may hold on to that Biblical truth that Jehovah God works
in us both the will and the deed to act out our salvation with fear
and trembling and joy to his good pleasure; in whatever calling,
and with however so many talents His Grace finds us.... My
father is a seller of fish.... My father is in full-time service for the
Lord, prophet, priest and king in the fish business. And customers
who come into the store sense it. Not that we always have the
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cheapest fish in town ... not that there is no sin; But this; that
little Great South Bay Fish Market ... is not only a clean, honest
place where you can buy quality fish at a reasonable price with a
smile, but there is a spirit in the store, a spirit of laughter, of fun,
joy, inside the buying and selling that strikes an observer... .

When I watch my Dad's hands, big beefy hands with broad
stubby fingers ... they could never play a piano; when I watch
those hands delicately split the back of a mackerel or with a
swift, true stroke fillet a flounder close to the bone, leaving all the
meat together; when I know those hands dressed and peddled
fish from the handlebars of a bicycle in the grim 1930's, cut and
sold fish year after year with never a vacation through fire and
sickness, thieves and disaster, weariness, winter cold and hot
muggy summers, twinkling at work without complaint ... strug-
gling day in day out to fix a just price, in weakness often but al-
ways in faith consecratedly cutting up fish before the face of
the Lord; when I see that, I know that God's Grace can come
down to a man's hand and the flash of a scabby fish knife. 23

It was with such a spirit that our Puritan ancestors carved America
out of the bushland and scrub of the Atlantic seaboard and that
Dutch Calvinists pushed back the frontiers of the sea to build up
their polders. It is only such a spirit which makes work worthwhile.
May the Lord give us back such a spirit.

A third consequence of such a Christian principle is that we
should fight tooth and nail, not for mere employment, but for the
quality of the work that we do. We should clamor to be engaged in
work that is worth doing, and in which we could take a pride be-
cause it would be work for the glory of the Lord and the service of
our fellow man. Workers guided by such a biblical principle would
demand that the stuff and the goods they turned out of the factories
would be good stuff—they would no longer be content to grab their
pay packets and let the credit for their workmanship go by the
board. Like the shareholders in the brewery, they would feel a
sense of personal responsibility for what they produced, and clamor
to know and to control what went into the beer brewed. There
would be protests and strikes—not only about unjust conditions of
pay and of work, but about the quality of the work demanded by
the bosses, and the honesty, beauty, and usefulness of the goods

produced. The greatest insult which our apostate capitalist age has
offered to the workers is the end product of their labors and to force
them to dedicate their lives to shoddily making things that are NOT
worth making.

Of the terrible temptation to split up into sacred and secular what
God has made one, Calvin Seerveld has said:

Comes then the subtle darts of the Evil One, whether in the
mouth of angel, man or snake: "Has God said that all life is to
be conformed to Jesus Christ? Is there not anything indifferent to
Christian conviction? Surely what God wishes is your heart,
your personal commitment to Jesus Christ as your individual
Saviour; this confession is what God wants. But really, sweeping
the streets with a broom is sweeping the streets with a broom,
whether the handle is held by a believer or unbeliever. Qua
broom sweeping there is no difference. Of course, a man's be-
haviour and attitude and motive can be Christian or not, but
not broom sweeping per se."

This line of thought may be unpremeditated but it is mur-
der. It kills the Christian worker and leaves behind a Christian
that works. Work is then no longer my work, a man is not in
his working or in his work product any more, but work is turned
into a kind of abstracted qua se mechanical function to which I
seem to be locally attached as it were. Such a rootless, purely
theoretical conception of the nature of work conflicts radically
with the Biblical view of work and undoes the whole drive for
Reformational Christian living because it separates a man's faith
from his livelihood, that is makes faith something mental, "spirit-
ual," extrinsic to his actual bodily activity. Such subtle reasoning
about work per se, work-in-general, secularizes the Christian's
daily walk with God as devastatingly as talk about God-in-
general ruins a Christian theology. Sweeping the streets is no
longer God's service or worship but simply something you do
to earn a living; cutting up fish is no longer God's service, but a
common naturally human busyness. It cuts the heart, the life
blood out of Christian work! Christian labor, strictly speaking,
is nonsense. Bodily labor is a neutral necessity, that's all.

There is no lack of Christian proponents for this evil idea.
Strange bedfellows accept this barren conception of work divested
of its hallelujah character. Roman catholic theory, Barth's the-
ology, do-gooding liberals, and a wide run of Fundamentalists
all agree, in varying ways for different reasons, that there is a
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zone of reality not intrinsically touched, dominated, to be changed
by God's saving Grace, that there is an area of the world which
simply is there. These groupings sharply debate among them-
selves the exact dogmatic content of Christian belief and also
argue sharply among themselves just how important and what
constitutes this "other realm," and how it is to be related to
matters of salvation, but they all hold basically that certain
created states of affairs, like work, for example, are essentially
mundane.24

4. The fourth ordinance of the Lord God for human work is
that the so-called "secular" vocation is just as sacred as the

ecclesi-astical. In fact there is no secular aspect of life in which we may
safely ignore the Lord's claims upon our lives. Christians must get
it firmly into their heads that when a man or woman is called to a
particular job of "secular work," that job is as true a vocation as
though he or she had been called to the sacred ministry of Christ's
holy and catholic and apostolic Church.

Perhaps the Church should conduct a special commissioning serv-
ice at which Christian workers could be empowered by God the
Holy Ghost in their chosen vocations as carpenter, electrician, truck
driver, factory worker, school teacher, nurse, etc. For the true
Christian, whether "layman" or "clergyman," everything he or she
does is an offering to God, for our Jehovah God is a jealous God
whip demands the whole of our lives to be dedicated in his service.
Our God is not a mere "god" reserved for the chapel or church,
but He is. the Lord of the tentmakers, the tax collectors, the fisher-
men, the miners, and the carpenters. All of the Christian's life is
precious to the Savior and therefore whatsoever ye do do it as unto
the Lord, whether you eat, drink, work, sleep, or play (Col. 3:23-24).

Those who laid the foundations of Western civilization had a
doctrine of work which they formulated in the Latin phrase la-
borare est orare (to work is to pray). Can that still be the founda-
tion and heart of a Christian doctrine of work in modern society?
asks the Christian industrialist, Mr. Heron, in the book, Prospect
for Christendom:

Can a financier or a machine tender really pray at his work to-
day? Can he practise the presence of God as he plans his next
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deal or struggles against the monotony of his nut-tightening? Can
he see in the thing that he is making or causing to be made some-
thing which is being made for Christ's sake? Let us admit with-
out reservation that unless in each case the Christian can answer
these questions with a simple affirmative he must, if he is logical,
give up his Christianity or his activity in relation to money or to
the machine 25
In actual fact there can take place in many forms of work—

notably in the concentration of the artist upon his task, and in the
process of scientific discovery, but also in craftsmanship of various
kinds—an experience that is analogous to the act of prayer. As
Heron does well to point out:

It is a matter of common experience that the labourer some-
times loses himself in his work and that when he does so his load
is eased. There is a strong resemblance between this condition of
the body absorbed in what we call work and its state in silence
in what we call prayer; and the reason for the resemblance is that
in both cases man is giving himself to God—in the one instance
to God at work in the natural creation, in the other to God at
rest in the spirit.26

From this it will be evident what far-reaching changes will have
to be brought about in industry today before the assertion "to work
is to pray" can be for many of those engaged in it anything more
than a mockery. In nothing has the Church so lost her hold on
reality as in her dismal failure to understand and respect the "secular"
vocation. Working for God has come to be equated almost entirely
with personal evangelism and witnessing for Christ. As a tragic and
direct result, work and religion have become separated into two
departments of life, and the "secular" every-day work of the world
has become turned to purely selfish and destructive ends, while the
great majority of American, British, and Canadian workers have
today become completely irreligious and live as if God is dead.
And then churchmen dare to express astonishment! But is such a
result so really astonishing? How could any sane workman remain
interested in a religion which thus appears to have no concern with
nine tenths of his life. The churches' official approach to an intelli-
gent carpenter is usually confined to exhorting him not to be drunk
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and disorderly in his leisure hours and to come to church on Sun-
days. What the churches should be telling him is that the very first
demand that Jehovah God makes upon him is that he should make
good tables. Let him go to church on the Lord's Day, by all means,
and let him remain temperate by all means; but what use is all that
if in the very center of his life and occupation he is insulting the
Lord God with bad carpentry? We may rest assured that no crooked
table legs or ill-fitting drawers or sloppy workmanship ever came
out of the carpenter's shop at Nazareth. Nor if they did, could we
really believe that they were made by the same hand that made the
heavens and the earth (Gen. 1:31; Psalm 104; John 1: 3).

For the same reason we must object to the usual doctrine which
would confine so-called church work amongst women to organizing
fetes and bazaars. The churches' official approach to wives and
mothers is usually confined to exhorting them to be chaste, sober,
and monogamous during the week and to attend church on Sundays,
thereby implying that religion is something that goes on only in a
building set aside for that purpose. What the churches should be
telling wives and mothers is that the very first demand Almighty
God makes upon ALL married women is that they should become
good wives and better mothers. Go to church, by all means, but
never forget that as a married woman she is serving God best of all
when she fulfills the "office" of wife and mother to the very best
of her ability.

This is not to deny the vital importance of worship. Having given
to God his worth-ship and acknowledged His claim upon our lives
in His house, we should then go out into His world to do His will
on earth even as it is now done in Heaven. When asked by his
mother, "Why has thou thus dealt with us," upon finding Jesus in
the Temple, He replied, "I must be about my Father's business"
(Luke 2:49). It is significant that no sooner had the boy Jesus de-
clared that He must be in the things of His Heavenly Father, that
He returned to Nazareth and was subject to His earthly parents.
In His mother's cottage as much as when He was learning of the
things of God in the Temple, He was in the things of His Father.
The next eighteen years, when the Son of God was a village car-

penter, are all the proof we could ask that the every day workaday
routine of every one of us can be one long, unbroken act of worship
of our Heavenly Father. The Christ-centered life of being in the
things of our Father is indeed like a compass with its two legs. If
we will strike the one leg of worship deep into our central loyalty
to Christ, then the other leg of obedience can take as wide a sweep
as it likes in the things of the world; for thereby it makes them our
Father's business and the dominion of the Kingdom of Heaven. Thus,
to Brother Lawrence of Lorraine, the monastery cook, a kitchen and
an altar were as one; and to pick up a straw from the ground or to
dust the cobwebs off the ceiling could be an act of adoring worship.
"The time of business," he tells us, "does not with me differ from the
time of prayer, and in the noise and clatter of the kitchen, when sev-
eral persons are at the same time calling for different things, I possesss
God in as great tranquility as if I was upon my knees at the Blessed
Sacrament." We may then be in the things of our Heavenly Father
by making our business His business, just as much as when we are
worshiping Him in His own house. As a devout Christian housewife
has written:

Lord of all pots and pans and things, since I've not time to be
A Saint by doing lovely things, or watching late with Thee
Or dreaming in the dawnlight or storming Heaven's gates
Make me a saint by getting meals, and washing up the plates.
Although I must have Martha's hands, I may have Mary's mind
And when I black the boots and shoes, Thy sandals Lord I find
I think of how they trod the earth, what time I scrub the floor
Accept this meditation, Lord, I haven't time for more
Warm all the kitchen with Thy Love, and light it with Thy

peace
Forgive me all my worrying, and make all grumbling cease
Thou who didst love to give men food in room or by the sea
Accept this service that I do—I do it unto Thee. 27

(d) The Christian Answer to Automation

1. The Nature of Automation

If Christians rightly claim to have an answer to all man's prob-
lems, they must deal with the serious problem facing Western people
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today; namely, the silent revolution now taking place in Western
Europe and North America caused by the application of scientific
method and technical "know-how" to industry and commerce.
Automation represents a whole new concept of manufacturing. It
is taking over not only many of man's physical functions but also
many of his mental functions. In his Reith Lectures Sir Leon
Bagrit defined automation as follows, carefully distinguishing it
from mechanization:

Automation is that part of what I have called the "extension of
man" which integrates all the sensing, thinking, and decision-
making elements... .

"Automation" has been, and still is, a greatly misused word,
but its proper meaning, and therefore its implications, is gradually
becoming better understood. Perhaps I could attempt an ex-
planation, if not a definition, by saying that it is a concept through
which a machine-system is caused to operate with maximum effi-
ciency by means of adequate measurement, observation, and con-
trol of its behaviour. It involves a detailed and continuous
knowledge of the functioning of the system, so that the best cor-
rective actions can be applied immediately they become neces-
sary. Automation in this true sense is brought to full fruition
only through a thorough exploitation of its three major elements,
communication, computation and control—the three "Cs." 28

Bagrit then pointed out that many people today fear automation
because they suppose it is going to turn them into sub-human types,
into something close to robots. This is because they confuse auto-
mation with mechanization. While mechanization has indeed given
millions of people sub-human work to do, automation does the
exact opposite. Bagrit points out:

A mass-production line is essentially a timing machine, which
moves goods from place to place in a given time. In that given
time a man has to be available to perform a given task. He
is in fact in many ways a slave of the machine. It fixes his time
and fixes his movements, and he has to produce a series of semi-
intelligent mechanical motions to keep the machine fed and mov-
ing. This is what I mean by saying that mechanization is his
master.

Automation, on the contrary, by being a self-adapting and chang-

ing piece of mechanism, enables a man to work at whatever pace
he wants to work, because the machine will react to him. Except
in the simpler processes he is the master of the machine. The
machine that forms part of an automated system is not predeter-
mined; this kind of machine gives information and suggests a
course of action, but it does not necessarily say "I won't wait."
The computer produces a vast amount of information.... Auto-
mation is the exact opposite of mechanization. The man in charge
extends his faculties but remains himself. He does not become a
slave. He stays in the centre and becomes the real master.29

Bagrit illustrates the difference between automation and mechan-
ization by means of an analogy. If we wanted to drink a cup of
tea, following the principle of mechanization, the direction in which
our hand would move and the speed at which it would do so would
be completely predetermined. It would move automatically and
the handle would have to be in a particular position for it to be
picked up by our hand, because in mechanization there is no way
of correcting any error. The cup would then move towards the
place where it supposed the mouth to be. If our mouth was not
there, because of some error in the operation, the machine might
well pour the tea down our neck. It would not know it was doing
anything wrong. This is, of course, what happened to Charlie
Chaplin in the great comedy film, Modern Times. The machine fed
him blindly because it was following a motion that was rigidly pre-
determined.

Automation, on the other hand, Bagrit suggests, is a system based
upon what is called "feed-back." It uses sensing devices, communica-
tion mechanisms, computing or deciding elements, and control
mechanisms. In the example of the teacup, if the same operation were
done by automation, the eye, which is a sensing element, would com-
municate with the computing or brain mechanism, telling it exactly
where the cup was, where the hand was, and where the mouth was. It
would then continuously signal the position of the hand all the time it
was moving towards the handle. The computer would calculate the
necessary corrections and instruct the control mechanisms to make
sure that the hand moved accurately towards the handle. In its turn,
the brain would signal to the control mechanism the adjustments
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necessary to obtain the optimum result. At the same time another
sensing device, the finger, would determine the temperature of the
tea, allowing for the difference in temperature between the cup
and its contents. The computing mechanism, the brain, would com-
pare this new information with what was already stored in its mem-
ory, and then might signal back that the tea was still too hot, or it
might compute the necessary delay before the tea was ready to
drink. Furthermore, the eye might register that the cup was too
full and that if it moved at too great a speed it would spill. The
hand would then be instructed by the computer to move the cup
at a pace so designed that it would arrive at its destination at the
right temperature and without spilling. This is what we must under-
stand by "automation," a process of control by communication de-
vices which tends to produce the "optimum" result. Bagrit would
prefer to have it known by the term cybernation, since it deals with
the theory of commuications and control, which is what genuine
automation really is.

The aims of automation include the best possible use of available
resources, the production of vast quantities of manufactured material.
and the doing of office work as quickly and as cheaply as possible.
It has been found that it can be introduced successfully only if
certain conditions exist. An enormous capital investment is necessary
and the return on this investment is adequate only if production is
for a mass market. The system can vary with the nature of the
product, but wide variations involve radical alterations in the plant
and an uneconomic delay in production. It is therefore necessary
to organize flow production, that is, material at all stages passing
uniformly through the production process at a steady and a rapid
rate. The system cannot be introduced without the right equipment
and technical expertise.

Automation is not a single, simple piece of equipment or industrial
process, but rather a combination of a number of factors involving
many pieces of mechanical and electronic equipment. At the present
time it is being introduced into industry in special places, dealing
with steps of special importance in the productive process which
lend themselves to this technique. It is becoming possible to com-

bine automated systems to produce even greater savings and effi-
ciency of production, and eventually whole series of systems may be
integrated to form fully automated factories. Such factories would
employ practically no men in the ordinary way other than as mana-
gers and technicians.

Thanks to the application of this cybernation or "automation,"
we are now undergoing a second and even greater "industrial revo-
lution" than the first one based upon coal and electricity. Describing
what is now happening, Norbert Wiener writes in The Human Use
of Human Beings:

There has long been a tendency to render factories and ma-
chines automatic. Except for some special purpose, one would
no longer think of producing screws by the use of the ordinary
lathe, in which the mechanic must watch the progress of his cutter
and regulate it by hand. The production of screws in quantity
without serious human intervention is now the normal task of
the ordinary screw machine. Although this does not make any
special use of the process of feedback nor of the vacuum tube, it
accomplishes a somewhat similar end. What the feedback and the
vacuum tube have made possible is not the sporadic design of
individual automatic mechanisms, but a general policy for the con-
struction of automatic mechanisms of the most varied type. In
this they have been reinforced by our new theoretical treatment
of communication, which takes full cognizance of the possibilities
of communication between machine and machine. It is this con-
junction of circumstances which now renders possible the new
automatic age.

The existing state of industrial techniques includes the whole
of the results of the first industrial revolution, together with many
inventions which we now see to be precursors of the second
industrial revolution. What the precise boundary between these
two revolutions may be it is still too early to say. In its potential
significance, the vacuum tube certainly belongs to an industrial
revolution different from that of the age of power; and yet it is
only at present that the true significance of the invention of the
vacuum tube has been sufficiently realized to allow us to attribute
the present age to a new and second industrial revolution. 30

Thanks to this new industrial revolution, the British and North
American economies are expanding at a rate unheard of in human
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history. More goods and services are now being produced than ever
before. Science and technology are making it possible for us to
have a plentiful supply of food, clothing, and other consumer goods
produced by only a fraction of the labor force that was required
even a few decades before. In the United States, for instance, one
man on the land now produces more than enough to feed fifteen
men in the cities.

2. The Social Consequences of Automation

While admitting the economic benefits brought about by auto-
mation, many people today are concerned about its social conse-
quences, especially redundancy and unemployment. Thus the vice
president of U. S. Industries, Inc., writing in Time and Motion Study
on the "Human Side of Automation," pointed out that:

Employment as a percentage of our labor force has dropped
from 98% to about 90% or to state it another way unemployment
has gone up from 2% of our labor force to almost 10%. In Britain
there has been a similar economic growth yet unemployment is
increasing from 1.4% to 4%. The most important factor causing
this substantial reduction in both of our work forces in relation
to our increased production has been automation 31

John Billera then went on to point out that what he called many
misleading and widely broadcast myths about the effects of auto-
mation on our workers were in vogue. The first of these myths is the
belief that for a number of reasons automation is not going to eliminate
jobs. Yet the price of automation, he says, is written in cold and
bold figures for all to read. "In the U. S. in just three years from
1955 to 1958 while productivity climbed, the number of production
workers declined from 13.5 million workers to 11.9 million workers
or a loss of 12%. The National Planning Association of the U. S.
has made a study showing that the numbers of chronically unem-
ployed rose from about half a million in 1953 to about two million
in 1960." 31

In a similar vein, Pope Pius XII expressed the view:

There is no doubt that the period of transition may result in an
increase of unemployment among the older workers, who are

less adapted to new training, but younger labourers as well are
faced with the same danger whenever a nation is forced to hasten
its steps towards automation because of its competition with other
countries (March 7, 1957) 32
Later in 1957 the Pope noted the danger of confusing technical

productivity with economic productivity. Automation leads to a
fantastic growth in productive capacities. But, he asked, "Will it
lead to a lasting and sure attainment of conditions which will make
possible the material and human well-being of every member of the
population, and in which all those who contribute immediately—
with their labour, their property, their capital—to the national
economy will receive a return corresponding to their investment"
(June 7, 1957)? 33

The Pope was aware of the arguments that in the long run em-
ployment will rise as a result of automation. But even if this were
true, he pointed out, "the fact remains that an increase in techno-
logical unemployment even for a brief period would represent in
some countries a loss that could not be lightly incurred. In this
area it is not at all legitimate to adopt the false principle which in the
past impelled certain statesmen to sacrifice an entire generation in
view of the great advantages that would accrue to succeeding ones"
(June 7, 1957) 34

The Roman Catholic priest, John F. Cronin, points out in Labour
and the Church:

As a social phenomenon, automation must be considered as one
of the major developments of recent decades. At first there was
a tendency to underestimate its impact and to consider it on a par
with the technological changes of earlier years. More recently
the pendulum of thought has swung to the opposite extreme and
some persons despair of ever finding jobs for the workers who
will ultimately be displaced by the new processes. Whether or not
this despairing attitude is justified, it is clear that the false as-
sumptions of a few years back lack validity. Automation is not
like the introduction of the automobile, which displaced the horse
and carriage ... , only to create millions of new jobs directly or
indirectly related to motor transport. In some fields at least
automation is moving decisively in the direction of displacing
far more workers than can be absorbed either by expanded pro-
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duction in the automated industry or by occupations incidental
to the process of automation. Nor is it clear that displaced workers
can readily be retrained so as to find jobs in other occupations
or even other areas of the nation. Some workers are too old to
profit by retraining. Others may lack the talents for occupations
which still need workers 35
Fortunately there is a great deal of evidence to suggest that this

alarmist view has substantially distorted both the character and the
potential impact of automation.

First and in general, it is held by many economists that automation
is basically a continuation of, rather than a radical departure from,
the ongoing trend of technological advance as Bagrit supposes. Au-
tomation from this point of view is now considered as a gradual
development in the historical course of technological progress. While
productivity has been rising, it has been accelerating at a modest
rate. Dramatic breakthroughs in the rate of productivity increase and
peopleless plants are more fantasy than fact. It is pointed out that
productivity in manufacturing—where the alarmists have predicted
the more serious inroads on employment—has grown more slowly
in recent years than the average rate for the entire economy.

Secondly, it is pointed out that the impact of automation upon
employment has been grossly misunderstood and overstated. This
misunderstanding arose because of the historical coincidence in the
late 1950's of rising unemployment, on the one hand, and the de-
velopment and expanding use of computers, on the other. While
these two developments were occurring more or less at the same
time, their causes were in fact substantially independent. The rising
unemployment rates of the late 1950's were caused primarily by a
deficiency of aggregate consumer demand, aggravated by a quite
rapid increase in the size of the labor force. If the predictions of the
alarmists are correct and automation is spreading rapidly through the
American economy, the critics point out that a growing body of dis-
placed and unemployed workers should be evident. But this just has
not happened. On the contrary, unemployment rates, which rose to
about 7 percent in the late 1950's, have fallen significantly in the
1960's. In 1966 and 1967 the unemployment rate was below 4

percent, partially because of the stimulus to aggregate consumer
demand which the 1964 tax cut provided. In short, gloomy predic-
tions of mass technological unemployment have simply not borne
fruit.

The impact of automation upon employment has been exagger-
ated for other reasons. In The Myths of Automaton,36 Charles
Silberman even argues that there is actually very little automation in
existence. "No fully automated process exists for any major product
in any industry in the United States. Nor is any in prospect in the
immediate future."

The main reason for the modest inroads of automation is that
most manipulative operations (for example, the guiding of a tool in
an appropriate way by an automobile assembly-line worker) are in
fact extremely difficult to automate. In addition, such important in-
dustries as agriculture, construction, and transportation are highly
resistant to automation because of the large number of small, geo-
graphically dispersed firms and operations involved. This dispersion
and the small size of individual operations also tend to make many
service industries (merchandising, repair shops, professional services,
etc.) immune to automation. And in fact, most manufacturing oper-
ations are organized on a customized "job shop" basis—the antithe-
sis of the completely standardized, long run, production process
which is conducive to automation. The inclination of the alarmists
to impute the anticipated consequences of a few impressive cases of
automation to the economy as a whole—to generalize upon the basis
of a very small number of special cases—say the critics, has led the
alarmists to give us a highly exaggerated impression of the unem-
ployment effects of the "new technology."

Furthermore, the critics among economists argue, there is an
unfortunate tendency to confuse what is technically or scientifically
possible with that which is economically feasible. Many of the tech-
nologically possible uses of automation entail the substitution of very
complex and expensive machines for relatively cheap labor. Unless
the resulting increases in output are profitable, the substitution of
expensive capital for cheap labor may simply not be worth it.

Again, it must be pointed out that there is not any theoretical



592 	 REFORMATION OR REVOLUTION RESTORlNG MEANING TO WORK 	 593

reason why there should be mass unemployment on a free market.
In fact, the wealthier the economy—and production is what increases
real wealth—the easier it should be to employ men. This is because
new opportunities become available for human labor which were
not economically and socially possible in the earlier less prosperous
and less productive era, e.g., the rise of the electronics, telephonic,
and motor industries. Automation, if it is to be profitable for the
entrepreneur, must be productive since the fantastic costs of auto-
mating an industry must be balanced by vastly increased production
if the company is going to make a profit and thus stay in business.

No manufacturer would dare embark upon the costly business of
automating his factory unless he can expect to increase productivity
and profits by at least twenty-five percent in the first year, rising to
say, forty percent after three years. At this rate he reckons he can
recover the cost of the machine in a short time, say five to seven
years. In these calculations the saving on wages of the operatives that
the machine will replace is an essential factor. Humanitarian motives
may not be entirely absent from his mind, but he will argue that
it is better for a small percentage of employees to become unneces-
sary than for his whole business to go bankrupt. In order to survive
in today's competitive world markets the manufacturer must mod-
ernize and automate his factory; redundancy is part of the price.

At the same time, it must be remembered that modern industry
depends for its very existence upon an affluent customer society at
home, so that production may be on a large enough scale for a mass
market. An immediate program of total modernization, if such a
thing were possible, might well reduce the labor force to a fraction
of its present level, but if this meant that sixty or seventy percent of
industrial workers had to subsist at the present level of unemploy-
ment benefits then the bottom would fall out of the market in con-
sumer durables and the automated industries would go bankrupt.
Too rapid modernization can prove just as fatal as too slow a move-
ment.

Far from reducing living standards, automation should bring about
a general fall in the prices of the goods produced in this way, since
competition makes it essential that most of the savings be passed

on to the consumer, unless, of course, the company is protected by
state-enforced tariffs, state-enforced "fair trade" laws, or state-
financed subsidies. This fall in prices is what the whole Western
world experienced during the first industrial revolution, and there
is no reason why it should not happen again if a halt is called to the
present inflationary policies of all Western states 37

Few economists today seem to realize that inflation can exist where
there is a stable price level. In fact, in a producing economy prices
should normally be falling, thus permitting a wider distribution of
consumer goods. If the supply of money in circulation remains con-
stant and the supply of goods increases, the price level should drop.
The most productive era of American economy was from 1870 to
1910, covering the years of America's industrial "take-off," yet the
price level in these years fell by 40%. The output of goods, on the
other hand, rose by 50%. Falling prices are thus not in any sense
inconsistent with prosperity. The only question that concerns the
economist should be the volume of production and not the price
level. It is only in post-Keynesian times that economists have taken
up the Social Credit cry of "stable prices and full employment
through inflation." The result of this disastrous policy is exactly
what we are witnessing today in Britain and the United States: in-
flation, outflow of gold, budget deficits, and austerity programs to
fight the government-created inflation and unemployment. 38

If automation must not be held responsible for increasing the level
of unemployment, neither should it be blamed for the large number
of unskilled workers in society who are being displaced by it. As
automation increases, we must expect the proportion of manual, un-
skilled jobs to fall and the proportion of jobs requiring technical
knowledge to increase. Laborers who are displaced by automation
are unable to find jobs today because they have not been adequately
educated for life in modern society. In his fundamental work, The
New Improved American, Bernard Asbell has proved that the new
machines have exposed the real causes of unemployment to lie in ig-
norance and the stupefying, dehumanizing effects of pre-automation
and four hundred years of racial cruelty. Now that we have in-
vented machines to do routine mechanical work, we must set men
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free from the subhuman tasks they have always performed, and train
them for more demanding, more enjoyable, more human labors. As-
bell claims that literacy will be forced upon us by the robots when
they relieve human beings of wretched mechanical chores 3s

In any case, Billera's argument that automation will bring about
mass unemployment is just not true. In actual fact, what is occur-
ring is a far more gradual adjustment. Most of the difficulties in
the present situation are precisely about the rate of modernization in
industry. As one set of jobs is becoming redundant and men are
losing their employment, so at the same time another set of different
kinds of jobs is being created. Improvements in working con-
ditions with fewer hours of work means that more men will be
required in some industries, while in other industries there will be
vacancies for new kinds of jobs. For these and other reasons many
industrialists and economists argue that automation and moderniza-
tion will cause a shortage of jobs in the short term, but a shortage
of employees in the long term. 40

Again, it needs to be pointed out that workers who are displaced
by automation are unable to find employment today because mini-
mum wage laws have dried up the market's jobs for the less
pro-ductive, less skilled worker. The unskilled laborer should not ex-
pect to receive high wages since he is unproductive. But that does
not mean, as Billera and others have suggested, that he is useless to
society. For those who, for various reasons, cannot be retrained for
more highly skilled jobs, there are still jobs available to those who are
less skilled precisely because the low productivity job cannot be
economically done by an expensive and highly specialized machine.
In a rapidly expanding economy, the list of services that the con-
sumer demands gets longer and longer; as leisure time expands so
the call for workers in the entertainment industries will increase.
There are numerous examples of this kind of service job open to
the less skilled: taxi driving, telegraph deliverers, the whole florist
industry, newspapers, sales jobs of products which were before too
expensive to distribute on a mass scale, e.g., swimming pools in Cali-
fornia, golf ranges, holiday camps, motels, etc.

With the additional profitability of mass production, many firms

are rapidly establishing training centers to provide opportunities for
retraining of less skilled men who can service these new machines.

Action now being taken by the American and British Govern-
ments is also of great significance in this respect. The establishment
of Government Training Centers and the Industrial Training Act is
gradually changing the outlook of men to the question of stability
of employment. A worker who had become redundant and who has
made a successful adjustment in middle age to a totally new kind of
job had this to say:

In my last job I lived for five years in daily dread of becom-
ing redundant, but when I did lose my job and got some training
for a new kind of work I found it interesting and a challenge.
When eventually I got a new job I realized that it was one of the
best things that had happened to me and I wonder why I ever
let myself get so worried.41

If more American and British workers would adopt this attitude
towands automation then they would have far less reason to fear the
future.

3. A Christian Solution to the Social Problems of Automation

What emerges from this discussion is the necessity for training,
retraining, and mobility. Both government and industry must work
together to provide facilities for retraining. As Leon Bagrit well
puts it:

Large numbers of those who become redundant as a result of
automation lack skills to fit them for new jobs, and so we find
ounselves faced with the paradox that, on the one hand there are
numerous empty jobs, and on the other there are numerous people
who remain unemployed because there is not enough retraining
available. Training should be provided for every young entrant
into the labour force.... It has been estimated that to be able
to earn a living continuously, the young people now coming
into the labour market may need as many as three different kinds
of jobs during their lifetime. This requires not merely training
in specific skills but considerable mental flexibility, so that work-
ers are prepared and able to learn and relearn throughout the
whole of their lives. We may have to provide in this country up
to twelve months' training fon some categories of displaced
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workers. This will be a costly operation, and, whether it is in the
United States or here, it will have to be paid for by the nation if
undue hardship is to be avoided, either to industries, or to indi-
viduals or to local authorities. 42

It may be argued by non-Christian capitalists and economists of
the old laissez faire school of economics that society has no such
responsibility towards workers displaced by automation, and that
it must not therefore be expected to spend large sums on retraining
programs 43

In reply it must be pointed out that such a view implies an acute
isolation of the economic aspect of human life from the public-
legal aspect. Modern neo-Liberalism especially seems to be char-
acterized by this exaggerated isolation. The great economists
Roepke, Hayek, and Von Mises have raised economic marketing re-
lations into a world by itself, which as such has nothing to do with
immediate ethical or social issues and norms. Behind this abhorrence
of all governmental intervention in the business world one can detect
even today a devotion to the closed view of the economic world held
by the classical economists. According to Adam Smith the interplay
of the purely private economic interests of the market would guaran-
tee in an automatic manner the best possible solution for society
as a whole. As Kouwenhoven says in his great Reformed thesis on
Liberty and Equality:

Economic thought starting from a sociological individualism
was based on man as a separate and independent independent
individual. Completely ignoring the sociological structures from
which the economic agent acts, it is assumed that economic life
went on in an amorphous society into which the economic aspect
was inserted as a purely functional matter. It first disregarded the
structures of individuality within which economic action takes
place; it then constructed, apart from these structures, economic
agents acting self-sufficiently as equal individuals, and finally—on
the basis of the free association of these independent type-figures
—built up an order in economic life, working by virtue of the
impersonal mechanism of the market. 44

Over against such an autonomous economic sphere Christians
must stress that economic life in its "market-acts" and "market sit-

uations" reveals an individuality structure which means that it is
subject not merely to economic norms but also to social and ethical
norms. The economic sphere is not only mutually irreducible to
any other sphere but it is indissolubly inter-related with all the other
spheres. This means that the government has a God-ordained right
to restore the balance in social life when this has become disrupted
by automation.

The question inevitably arises, to whom does the knowledge and
the skill which make the abundance of modern production belong?
Does it belong only to the shareholders and to managers or to the
workers. The answer to this question is fundamental, for the scien-
tific knowledge and technical skill now being applied in industry is
the most important factor in our economy today; more even than
capital and investment and more important even than labor itself.
For example, when a new machine is introduced to replace ten men,
to whom does the product of the machine belong? Have the ten
men who have become unemployed no right to share in the goods
and wealth being produced with increased efficiency in the economy
as a result of the new machine? Let me repeat the question: to whom
does the knowledge and the skill which make the abundance of mod
ern methods of production belong? The new managerial classes or
the government or the people?

The answer is that in the first place it belongs to God. The Word
of God teaches us that the earth is the Lord's and the fulness there-
of and that it is from God that men derive their power to unlock
the secrets of His universe. Man is called to be a just and faithful
steward of the gifts entrusted to him, and that must include the
scientific knowledge which has resulted in the tremendous techno-
logical advances of our age. Man is also called to live his life in
community with his neighbor and to love his neighbor as he loves
himself. This means that the benefits of automation must in love
be shared by all members of society and not just by the favored few.
As a Christian, this writer is convinced that the knowledge and the
skill which make automation and its consequent increase in produc-
tivity possible is a part of our common national cultural and scien-
tific heritage. This knowledge and skill belong to our entire na-
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tional families, and, in equity, every ctitizen is entitled to share in
this common national cultural heritage in terms of increasing eco-
nomic security, increasing economic independence, and increasing
leisure as machines and automation displace the need for human
labor.

Big business and big government in America, Britain, and Canada
have no more right to deny the American, British, and Canadian
people of the economic benefits of this common national cultural
heritage in the fields of industry, agriculture, and commerce than
they have any right to deny the common people the use of the high-
ways, the courts of justice, and protection by the police against
murderers and gangsters.

It should be self-evident that as automation results in increasing
production with diminishing labor, the cost per unit of production
should also fall and be reflected in decreasing prices and increasing
real incomes. The present system of governmental restrictions on
the market's pricing mechanism, including state-enforced inflation
as well as the bankers' monopoly of credit with its governmentally
protected fractional reserve system of issuing loans, produces the
reverse results—namely, rising prices, as can be witnessed by the
steadily rising price index, increasing taxation of personal and cor-
poration incomes, and little real leisure.

Genuine democracy cannot exist unless it embraces both political
and economic democracy, not in the socialist or collectivist sense,
but in the sense that the people as a whole can decide what shall be
produced, the conditions under which it shall be produced, and how
it shall be distributed. The elaborate voting system which this re-
quires already exists in our present economic system—the market
economy of capitalism. Under this system the peoples' incomes
provide their voting power. By their purchases they decide what
they want produced. As Ludwig Von Mises points out:

The customer is sovereign. . . . Businessmen are under the
necessity of turning out what the consumers ask for and they must
sell their wares at prices which the consumers can afford and are
prepared to pay. A business operation is a manifest failure if the
proceeds from the sales do not reimburse the businessman for all

he has expended in producing the product. Thus the consumers
in buying at a definite price determine also the height of the
wages that are paid to all those engaged in the industries. It fol-
lows that an employer cannot pay more to an employee than the
equivalent of the value the latter's work, according to the judg-
ment of the buying public, adds to the merchandise. This is the
reason why the movie star gets much more than the charwoman.
If he were to pay more, he would not recover his outlays from
the purchasers; he would suffer losses and would finally go
bankrupt. In paying wages the employer acts as a mandatory of
the consumers as it were. It is upon the consumers that the inci-
dence of the wage payments falls. As the immense majority of
the goods produced are bought and consumed by people who are
themselves receiving wages and salaries, it is obvious that in
spending their earnings the wage earners and employees them-
selves are foremost in determining the height of the compensation
they will get.

The buyers do not pay for the toil and trouble the worker took
nor for the length of time he spent in working. They pay for the
products. The better the tools are which the worker uses in his
job, the more he can perform in an hour, the higher is conse-
quently his remuneration. What makes wages rise and renders
the material conditions of the wage earners more satisfactory is
improvement in the technological equipment.

American wages are higher than wages in other countries be-
cause the capital invested per head of the worker is greater and
the plants are thereby in the position to use the most efficient tools
and machines. What is called the American way of life is the
result of the fact that the United States has put fewer obstacles
in the way of saving and capital accumulation than other coun-
tries.45

For this reason we should welcome automation as the best method
of increasing productivity and thereby raising the peoples' living
standards. It is not automation which is to blame for unemployment
but the present financial policy of so-called easy money and credit
expansion. This policy not only creates unemployment but robs the
people of their hard-earned savings by inflation and lowers the pur-
chasing power of the dollar.46

As regards workers who have become technologically redundant,
society obviously has a responsibility to see that they are helped
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back into gainful employment. For this reason we suggest the fol-
lowing program.

(1) The school age should be raised and further education pro-
vided for all children now at school so that they can be educated for
the new patterns of work which are required today because of auto-
mation. These include card punchers, computer operators, system
analysts, computer programmers, and electronic engineers.

(2) Special retraining centers should be established for adult
workers who have become redundant through automation.

(3) Financial inducements should be offered to encourage men
to move with their families to those parts of the country where
their newly acquired skills can best be used.

(4) Redundant workers should be enabled by law to draw un-
employment benefits in proportion to their weekly wage, which
would help to mitigate the worst features of unemployment. This
would have the indirect effect of maintaining the consumer mar-
ket in areas where there is a sudden rise in unemployment because
of high redundancy in an industry for some special reason. 47

The adoption of such a program would persuade workers to ac-
cept automation because they would see it as conducive to a higher
material standard of life. It would show them that society cares for
people even when they have become technologically redundant
through no fault of their own. Then they would realize that no one
is personally responsible and morally culpable just because he hap-
pens to have become unemployed through lack of the requisite skills.

(e) The Christian Understanding of Leisure
In the Christian view work is not only an obligation laid on man

by his Creator; it also has its divinely appointed limits. Work in the
Christian view may never he considered an end in itself nor the
sole fulfilment of the moral being of man. As Emil Brunner says:

There are persons on whom it is not necessary to impress the
command to work; in their case it is necessary to lay emphasis up-
on the fact that there is also a commandment about keeping
the Sabbath, as a sign that work is not an end in itself, that labour
must serve man and human life, but that it must not domi-
nate it... .

Only in repose does the human quality in a human being be-
come evident, just as inhuman qualities are revealed in those who
cannot rest. In the ability to rest we see whether man is still in
control of his work, or whether he is possessed by it. 48

No age has ever been in greater need of the reminder of the place
of rest and worship in man's life than our own. Work, for millions,
has become an end in itself, taking possession of all their faculties.
We must remind our apostate age that the observance of the Lord's
Day not only provides men with a necessary safety valve but puts
their daily work in the perspective of eternity and this reduces it
to its true proportions. As Brunner well writes:

Play is a safety-valve, by means of which the superfluous steam
of self-importance, self-conscious dignity, solemnity, and over-
seriousness can be let off. 49

The psalmist has told us, "Be still and know that I am God." To
receive God's best gifts we need to be at rest. In his beautiful
book, Leisure the Basis of Culture, Joseph Pieper suggests that it is
not only a discarded notion of the nature of knowledge that we must
recover if we are to become whole men and women again; it is also
a discarded notion of the nature of leisure. In Pieper's indictment of
the contemporary world, no charge is meant to be more grave than
that it is a world in bondage, a world that has succumbed to the
idolatry of work, of activity for its own sake. He says:

Work is the process of satisfying the "common need"—an ex-
pression that is by no means synonomous with the notion of the
"common good." The "common need" is an essential part of the
"common good"; but the notion of the "common good" is far
more comprehensive.... More and more, at the present time,
"common good" and "common need" are identified; and (what
comes to the same thing) the world of work is becoming our
entire world; it threatens to engulf us completely, and the de-
mands of the world of work become greater and greater, till at
last they make a "total claim" upon the whole of human nature. 50

The charge can hardly be denied, and its accuracy is reflected in
the degradation of the notion of leisure. For leisure is now treated
as being for the sake of work, as required simply in order to fit the
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worker to resume his task; and in addition, so great apparently is the
fear that leisure may turn into idleness and sloth, leisure itself is now
organized, every moment of it filled with activity, no matter how
trivial. In the Christian past, on the contrary, the notions of idleness
and sloth were closely associated with the inability to put oneself
at leisure or at rest in contemplation and prayer and adoration of
Almighty God, Father, Son, and Spirit.

How necessary it is to be still, especially in times of high tension.
Not to know the stillness of the soul in prayer before God is com-
parable to being condemned to be chained, year in and year out,
to the constantly grinding wheel of one's work in some great murky
city, without ever getting the opportunity to

Go down to the sea again
To the lovely sea and sky.

Stillness induces relaxation as we all know deep down. Doctors
appeal to their patients to relax, until it has become almost a modern
incantation. Health cults have even been devised with nothing more
by which to commend themselves than the art of relaxation. The
British Medical Journal made a claim some time ago that something
like 40% of the beds in the hospitals of Britain are taken up by
patients suffering from various nervous disorders. And many of
these are the victims of noise and the constant buzzing confusion
of modern life. Is there any wonder that the human body is breaking
down under the constant hammering it receives from the high
tension existence of our age? Men and women are today driving
themselves so that they can only come to a stop with a jerk, and that
is when the damage is done.

A car mechanic was asked what was the greatest fault among
modern motorists. He replied, "Driving on their brakes." What
he meant by this was that drivers got the maximum speed out of
their cars under all and varying circumstances and they rely on their
brakes to slow down, always, they hope, just in time. But such driving
always involves a jolt, and each jolt loosens some small bit or other
of the car, either in the engine or the body work. Soon it begins
to rattle and squeak. Is it not the same with our human bodies? Men

drive themselves so hard today at their work that eventually they
develop rattles and squeaks called frustration, bad tempers, jittery-
ness, and so on. If only modern man would realize the tremendous
therapeutic as well as spiritual value of worship. God is a Spirit and
we must worship Him in spirit and in truth. Man can only nourish
his spirit when he worships God. He then has to relax, and such
worship of God has in itself more healing power for his frayed
nerves than anything else in the world.

Again, stillness encourages reflection. How little time modern
people devote to reflection. They never seem to be able to stay still
a while and let their minds wander over what they are experiencing
or reading. The old tramp was right after all:

A poor life this if full of care
We have no time to stand and stare.

"Be still and reflect upon me," saith the Lord, and then you will
be restored in your inward parts and refreshed for your daily duties.
As the prophet Isaiah teaches, "They that wait upon the Lord shall
renew their strength; they shall mount up with wings as eagles; they
shall run, and not be weary; they shall walk and not faint" (Isa.
40:31).

Let Christians today recover the art and the discipline of worship
and we shall see such spiritual resources released in the world as
will make the release of nuclear energy look like a firecracker. The
worship of God in prayer and sacrament is the very heart of the
Christian's life and the secret of any successes he may win in his
great mission to the world. The worship of the One True God is
not a means to a better social order; it is an end in itself. Man's chief
end is in fact to glorify God and to enjoy Him forever. In seeming
to do nothing for a sin-sick world, the Church of Christ by her
worship of God day by day, week by week, does all for the world,
or at least does that without which no human effort can ever be made
perfect. All the other ministries of the Christian, when compared
with this great ministry, are marginal and derivative. This liturgy
or service of God in worship and prayer is central. So long as the
Church calls men to worship God and provides a simple and proper



604 	 REFORMATlON OR REVOLUTlON RESTORING MEANlNG TO WORK 	 605

vehicle for worship, it need not question its place, mission, and in-
fluence in the modern world. If the Church loses its faith in render-
ing God the most worthy praise that is His due and forgets to "do
this in remembrance of me" on the Lord's Day; if the Church be-
comes thoughtless in the ordering of worship and careless in the
conduct of worship, it need not look to its avocations to save it
from God's judgment. It will already be dead at its heart. In the
Lord's Prayer we pray first, "Our Father, who art in Heaven,
Hallowed be thy name"; and then "Thy kingdom come, thy will
be done on earth as it is in heaven." Before we can do any worth-
while work for God's Kingdom we must first hallow His Name. 51

In dealing with the problems caused by automation, we must be
able to distinguish between work as man's vocation to serve God
and work as a mere function of the economic system. Vocation is
essentially a religious term signifying the call of man by God to His
service in this world. Function is a sociological term defining an
individual's service to society.

The primary meaning of vocation is the call of God to the new
life in Christ and to the service of His Kingdom. It is in this sense
that the word is used in the New Testament. In a pre-eminent sense,
vocation is a call to the Christian ministry in the service of the Word
of God and the holy sacraments. But for the "lay" Christian also,
God's call is first and foremost a call to serve Him in the order of
redemption, but it is also a call to recapture his environment for
Christ.

In view of this primary meaning of the term vocation, it might
seem the better course to use it only in this sense and to speak of
functions which men perform in society simply as their occupations.
But this would be to deny to "secular" activities the possibility of
being the fulfilment of a vocation or calling, and this would be en-
tirely contrary to what we have said about the "world" being the
place in which God is to be served. Yet it is obvious that many jobs
in modern society cannot be included within a Christian definition of
vocation, e.g., certain industries which are directed not to meeting
men's fundamental needs but to providing them with luxuries of
doubtful value or goods that are only minor embellishments of life;

and such occupations as book-making, prostitution, and the like.
Perhaps the criterion by which we can determine whether the

work we are doing is a Christian vocation is that suggested by
Mr. Heron—whether we can see in the thing we are making or doing
something which is being made or done for Christ's sake. 52 In other
words, all jobs which are meeting the real needs of human society
may be considered as real "vocations" in so far as they afford an op-
portunity for the service of God and man. What the Christian
must demand in regard to every form of work is that it should minis-
ter directly or indirectly to the satisfaction of genuine human needs,
and that it should not deny or frustrate the realization of a man or
woman's true manhood and womanhood as a person created in
God's image and therefore responsible to God and living in love and
charity with his fellows. Such a conception of work as a Christian
vocation, if followed by all Christians in the English-speaking
world, would result in far-reaching changes in the existing forms
and structures of work in Atlantic society.

In so far as automation reduces work as a mere function it can be
welcomed if it opens up new opportunities for work as vocation.
Automation releases people from drudgery and boredom and thereby
opens up new avenues of cultural activity for millions of people.
God has entrusted to mankind the glorious task of developing not
only the resources of the economic world to His honor and glory,
but also of developing all the other aspects of His creation. The
fulfillment of this "cultural" mandate implies that there must be op-
portunities available for participation in this divinely given task. It
is precisely here that automation opens up a tremendous new field for
human endeavor. There are numerous areas of culture and aspects of
God's creation which have not even yet been touched, in any real
sense, by the reformational influences of the Word of God. We have
only to think of the fields of art, music, literature, and scientific
research. So much has yet to be done to bring all these aspects of
life into subjection to Christ's rule. Automation may well provide
the necessary goods and time and leisure for such cultural activity,
provided it is not regarded simply as a means of making greater
profits but instead is viewed as a gift of God to be used wisely in the
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fulfillment of the cultural mandate. Work as vocation means that
Christians, at any rate, will use the new opportunities of more leisure
to engage in cultural pursuits for which previously they had little
time to enjoy and develop. In this way there may well arise a whole
generation devoted to glorifying God in their music, in their poetry,
in their gardening, in their literature.

Already we can see that automation has freed both women and
societies from the need for routine drudgery in factories and offices
and given many more women than ever before not only greater
domestic happiness but the opportunity to engage in voluntary social
work for which they now have the time and energy. Of this de-
velopment Bagrit says:

Look at America where, through gadgetry, there has been
an enormouns decrease in the time most women have to devote
to their domestic chores. I doubt very much if you would find
many of them looking for work in the kitchen as a way of filling
in time. They discover what they consider to be more reward-
ing and interesting activities.... We find women busily buying
every conceivable gadget to avoid having to do monotonous re-
petitive work. And as a result they have more time to devote to
their children, their husbands and their homes, more time in mak-
ing themselves look pretty and attractive, and more time to raising
the general cultural level of their lives.... One valuable conse-
quence of automation is going to be the ability to opt out of the
industrial machine, and I personally believe ... that in the long
run this is likely to lead to an increase in domestic contentment.
It would be a long step backwards even to attempt to "put woman
back into the home," but to give her the option of going back if
she prefers it seems to me to be quite different and socially val-
uable. 53

Bagrit does not believe that women enjoy having to go out to
work to help the husband make the budget balance at the end of
the week. He says:

I doubt if, under present conditions, women really enjoy getting
up at six, preparing the family breakfast, rushing the kids off to
school, and catching the bus in time to arrive for the eight o'clock
shift; and, after a day's work, rushing home, cooking a dinner,
and cleaning the house, while trying to maintain a decent domestic

life. Then why do so many do it? Simply because they must, if
they and their families are to live at an acceptable standard. If,
as a nation, we become productive enough and consequently
rich enough to make the man's wage packet sufficient for the
family needs, many women would prefer to go to the hairdresser
rather than to the factory. 54

This writer could not agree with Bagrit more. It is a positive
disgrace . that in England thousands of women have to go out to
work to help their families make ends meet. In many such cases the
working wives and mothers even have to work on the night shift,
thereby undermining their marriages. If automation releases women
and wives from having to go out to work, then we may expect to
see the next generation of children being brought up instead of
dragged up as they have been in England ever since their mothers
went to work in the factories during the last war. The sooner women
return to their peculiar office of raising and bringing up their own
children, the healthier will be our society.

If used rightly then, automation may well provide the workers
with new opportunities for social and cultural enrichment. Whether
in fact it does so will depend on whether men use their new-found
leisure to glorify God or to satisfy their own carnal lusts. However,
leadership can be given in folk schools where people can be taught
to recover the handicraft skills formerly enjoyed by their forebears.
Training must be provided on an ever-increasing scale; more national
parks, camping facilities, reasonable family hotels, community centers
should be developed.

In the first Industrial Revolution most Christians stood idly by until
it was too late to heal the scars which had been made upon large
sections of the population, too late to expiate the sins of omission.
The Church is still paying for that sin. God is now giving Chris-
tians a second chance to redeem the time, to make the days good
instead of evil, to be in the vanguard rather than in the rearguard of
the new cultural formation and economic organization of modern
society; to be true to Christ the Redeemer of both ancient and mod-
ern civilization and to join the human race rather than to abdicate
from all responsibilities for it.
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In the first industrial revolution, it was only a few Protestant
Christians who had any glimmering of the problem, men such as
Groen van Prinsterer and Abraham Kuyper. These men realized
that moralizing was not the answer. The social question arising out
of the first industrial revolution required nothing less than a struc-
tural reformation of society as a whole, not a tinkering with the
warped structures and institutions that had developed as a result of
apostate economic individualism and collectivism. As Kuyper said:

Only this one thing is necessary if a social question is to exist
for you; that you realize the untenability of the present situation;
and that you realize this untenability to be one not of incidental
causes, but one involving the very basis of social association. For
one who does not acknowledge this, and who thinks that the evil
can be exorcised through an increase in piety, through friendlier
treatment or kindlier charity, there exists possibly a religious
question. This does not exist until you exercise an architectonic
critique of human society itself and hence desire and think possible
a different anrangement of the social structure. 55

As we have seen, the Reformed philosophy of labor, industry, and
society has provided modern man with the basic postulates of such
a Christian structural ordering of human society in terms of the
doctrine of sphere sovereignty and of the balance of authority and
freedom.

Are we going to allow the second industrial revolution to be as
disruptive of human society as the first proved itself to be, and are
Christians going to stand by and watch the inevitable hatred grow
between the new class divisions of society, or are they going to make
it a new age of reconciling men and classes by reconstructing society
upon God's creation norms and standards? Van Riessen warns us
that a merely formal application of such biblical principles for the
reconstruction and reformation of the basic structures of modern
society will be useless unless such principles can be infused into the
souls of men who understand them in the light of their origin and as
the only means of fulfilling their divine vocation. Such creation
ordinances are a mandate of creation; they come to man through the
redemption of Christ. And their function is to emancipate life in

keeping with the purpose of such redemption. Such principles are
links in the chain of redemption, and they will function properly
only if the man whom they motivate is filled with the mind and
spirit of Christ. They can then become manifestations of love in
compliance with the great commandment.

According to Van Riessen such creation norms become:

. manifestations of reverence, not so much for man but for the
calling of man, and consequently for the freedom man needs to
follow his calling and to answer for his life and work to God.
Such manifestations spring from a respect for life as religion.

The distress and cultural crisis of our society can be overcome
only if life is liberated. A sharp distinction must be made. Free-
dom is not only to be free from. Such freedom moves in a
vacuum. The liberation from galling social restraints must have
meaning, it must be freedom to unfold cosmic reality signifi-
cantly.

This brings us to the very heart of our subject. The urge to-
ward a collectivistic social structure flows from a need for se-
curities, for which men are willing to surrender their freedom
from the restraints necessary to obtain these securities. But much
more essential is the fact that men are unequal to the responsibility
of this freedom of restraints, for they no longer know why they
should be free. Through the Renaissance and humanism, life
has lost its religious purpose; it is without perspectives... .

The most profound thinker of secular positive science can
delude us no longer. He leaves the question of the "why" alone,
because he no longer knows a meaningful, convincing and vital
answer. Modern man has lost the awareness of being called to a
task by an authority beyond the cosmic horizon; he no longer
knows what happens to his answer, or what his work means. As
a result the anxiety of loneliness steals upon him. And man, who
desires to be free "from," flees before the torturing question
"why," into the shackles of collectivity. 56

The one hope of the liberation of society from its present col-
lectivist structures by which personal freedom has become shackled
is therefore a victory over the spiritual crisis of our time. Without
such a victory, which presupposes the reversal of the present trend
towards complete secularization, no recovery of social life will be
possible. Fundamentally this means that people recover their faith
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in Jesus Christ as Redeemer of the world and live out of the grace He
provides. Van Riessen points out:

The absence of the fulfilment of this condition should not pre-
vent anybody from devoting all his energies to the recovery of
society and from checking its dangerous course of development.
For such recovery of society is in itself already a considerable
part of the re-Christianization of social life. 57
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CONCLUSION

Can Christians today accept either capitalism or communism as the
best and ultimate form of economic and social organization of human
work and society? The writer trusts that the preceding pages of
this work have made it clear that Christians can accept neither, since
both forms of society are contrary to God's creational structures
and norms. Instead, we have tried to show that God's Word calls
all Christians in the power of their sovereign God to work for a
new economic and social system which is neither capitalist nor com-
munist, but pluralist.

Laissez-faire capitalism must be rejected because it makes the in-
dividual consumer and producer the criterion for its economic and
social philosophy. Totalitarian communism must be rejected be-
cause it absolutizes the state and makes all individuals become its
slaves. Both systems are contrary to God's law for man and society,
and both reject God's Word as the only valid ordering principle for
man's economic and social life. Both systems look upon man merely
as a function rather than as a person created in God's holy image. Ac-
cording to God's Word men cannot thus be reduced to functions
of society because man is not a functional being but a religious be-
ing, called to serve his Creator in all his works and to love his
neighbor as himself. For the consistent Christian, life is religion,
whereas for the capitalist, life is money, and for the Communist,
life is politics.

Unless we understand the choice facing mankind today in these
terms we shall not be able to think straight about the choice before
us. Both capitalist and Communist make the error of not basing their
theories of society, and thus their political and economic activities,
upon the true view of man revealed in the Bible. Thus both the
right-wing and the left-wing of modern politics stand revealed in
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their true colors as radical unbelievers who prefer to trust in their
own reason, science, and planning instead of in God's Word.

God's Word refuses to accept the dilemma of collectivism versus
individualism or of capitalism versus communism as being a genuine
one. The Bible does not recognize any such dilemma. God's Word
addresses each of us as "thou," not as an "it," and calls us unto
fellowship with the living God and with our fellow men. The God
and Father of the Lord Jesus Christ is the God of persons, not of
things, and you cannot be a person in splendid isolation from other
persons. The "individual" of laissez-faire capitalism simply does not
exist in reality but only as the figment of a perverted scientistic
humanism, and a false psychology.

It is only through love of God and love of each other, that is to
say, through community, that we become human at all. True per-
sonality and true community are two sides of the same wonderful
coin. St. John tells us "love is of God; and every one that loveth
is born of God, and knoweth God. He that loveth not knoweth not
God, for God is love" (I John 4:7). Love is thus the meaning of
human life; indeed, it is eternal life itself. It is not the will to
produce, nor the will to profit, nor the will to meaning, nor the will
to sex, nor the-will to power, but the will to love and to be loved
that alone makes and keeps us sane and healthy human beings.

In his book, The Great Divorce, C. S. Lewis pictures hell as "a
vast grey empty city stretching on all sides farther than the eye can
reach. Why so large and empty? Because each new arrival after
building his house quarrels with his neighbor and moves farther out.
Everyone has the same urge. So the city is constantly expanding on
the fringe. The center is abandoned streets. The whole population
is on the move out to the free space beyond the suburbs where they
can get away from one another. The enormous grey derelict town
is a monument to the refusal of fellowship and love." 1 That sort
of hell is already with us, at least in part. Far too many people, in-
cluding middle-class Christians, are failing to recognize man's deep-
rooted need for love, and many even try not to become involved
with their neighbors. When our neighbors are doing the same thing
to us, intolerable loneliness and alienation is the final outcome, and

hell has already started for us. For God meant us to exist in and for
love. He created us for community with himself and with each other.
And we can really come alive as persons only by love of God and of
each other. Death and hell are bound to exist where no love is.
When love is dead man is dead.

As we have shown in this book, it is apostate modern man's lack
of love which is today responsible for most of his mental disorders,
the breakdown of community in industry, and his alienation from
his fellow workers. America is dying through lack of agape
in her industrial, political, and private life. As a result fear has
gripped men's hearts. Only an emotion greater than fear can conquer
fear. As St. John well says, "perfect love casts out fear."

The Christian has been commissioned at his baptism to proclaim
and demand, on behalf of all, that personal and communal meaning
of life which is proper to each, and to oppose everything which
obscures or destroys this personal and communal significance of
human life. The depersonalizing of people's lives in both capitalist
and communist societies is therefore something which every true
child of God will oppose. Both systems stand condemned before the
divine standard of love by which Christ tells us in the great parable
of the sheep and the goats we shall all he judged (Matt. 25:31-46).

At the foot of Christ's cross we learn both the measure of God's
judgment upon our self-centeredness and the boundlessness of His
forgiving love. God's love extends to us in all our nakedness and sin,
even while we are selfish, cruel, unkind, proud, and hateful. This
is the glory of Christ's cross. That it makes it possible for us to want
to repent of our sinfulness and to want to live for love rather than
for self. Herein lies the dynamic for Christian action and service.
The cross of Christ alone can make us want an exodus from the
worlds of capitalist greed and communist exploitation and manipu-
lation of others. Such an exodus into the promised land of God's
love can be undertaken only under the great captain of our salvation,
the Lord Jesus Christ, who sealed the New Covenant between heaven
and earth with his own precious life blood that we might be recon-
ciled to God and to each other. Our dear Lord's death proclaims
beyond all doubt not only that we have been cleansed of our sin-
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fulness by His love, but that God's love is always more than a
match for man's hateful and evil ways. But Christ has saved us that
we might serve the cause of God's kingdom of love, not so we
can sit back in our comfortable pews subjectively gloating over our
individual salvation. Too many Christians today are willing enough
to accept Christ as their own personal Savior, but they are not willing
to make Him their King over every aspect of their lives. Yet in the
Bible election is always seen as a call to God's service. For such
Christians their religion is no longer the "unifying bond of all exist-
ence," but merely an optional frill to the more serious economic
and political affairs of modern life. Such we have found to be the
measure of our degeneration both as individual Christians and as the
Body of Christ. The challenge of Christian action we have seen is,
first, to re-discover our true identity and allegiance in modern life
as God's "peculiar people" (Deut. 14:2), and secondly, to recover
our sense of belonging only to Jesus Christ and to live for Him in
all aspects of our lives.

Such a betrayal of love is inevitable as long as we think we can
live as individualists or collectivists. The consistent Christian is
obliged to reject capitalism because it does not recognize any need
for true community or love between men and because it monetizes
all human relationships and makes cash the only nexus binding men
together. He will also reject communism because it absolutizes the
state, which it proclaims to be man's only means of salvation from
the alienation by which he is beset. But man cannot thus be saved
by the state. Whenever the state tries to save man, it succeeds only
in enslaving the individual. Man must never be enslaved, either by
big business or by big government, not even by big church, since
man in the center of his personality, in his "heart," transcends time,
while as long as he remains in history he functions in a multiplicity
of equally significant communities and associations. Man has been
created in the image of God, not of society.

The biblical view of man in society alone can provide an escape
from the evil snares of both individualism and collectivism, for it
reveals that man is created as a person in God's image together with
other men. Man's personality can develop properly only in love for
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God and for his neighbor. Man has been called by his Creator to
love God and his neighbor as himself. Thus the individual and the
community are equally called to live in obedience to God's structural
laws and norms for man in society. It is only by obedience to these
norms that the present struggle between capitalism and communism
will be successfully resolved. Both Eastern communism and Western
capitalism equally need reforming in every aspect of their systems.
Only by means of such a mighty economic and political reformation
shall we be able to avoid the holocaust of nuclear warfare.

The depersonalization of modern man did not begin with the
application of technology to his social and economic life, which has
been falsely blamed for this terrible result, but with the progressive
apostasy from the Lord Jesus Christ that has been undermining mod-
ern society since the days of the Renaissance. As we have shown,
depersonalization is the inevitable outcome of secularization and of
man's estrangement from that faith in God, by which alone the sov-
ereign worth of both individual personality and true community
can be founded and preserved.

In modern history this depersonalizing process has taken two
main forms. At first sight the collectivist form seems to be the exact
opposite of the other individualist form, and yet in fact both capi-
talism and communism have grown out of man's apostasy from the
God of the Bible. Apostate capitalists have desired personal freedom,
but they have failed to realize that the truly personal is identical with
true community. So they demanded and established the freedom of
the individual business entrepreneur to run his own business without
interference by the state, intending that when each individual pur-
sued his own selfish interest an "invisible hand" would bring about
the well-being of everyone else. In The Wealth of Nations we have
seen how Adam Smith secularized the old Calvinist ethic of his
Scottish forebears by proclaiming the sovereignty of the individual
producer and consumer and taught that economic life would be or-
ganized for the best if left to the control of the laws of supply and
demand and the market. Let all economic activities be directed
solely by considerations of price and competition and all would be
well. Today we know where such "laissez faire" led. It led to the   
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terrible depression of the nineteen thirties. Unrestricted, irrespon-
sible capitalism did not lead to man's freedom but to the economic
enslavement and exploitation of millions of workers, and to the
despotism of the few giant cartels and monopolies.

The reaction against this godless economic system inevitably came.
It was inaugurated, as we saw, by the Communist Manifesto of Marx
and Engels in 1848, and first realized by Lenin in Soviet Russia. The
totalitarian communism of Russia and Red China is the exact oppo-
site of apostate Western individualistic liberal capitalism. As the
latter pursues personal freedom detached from community and
responsibility to God, so the former strives for community apart
from personal freedom. As Adam Smith had secularized the Protes-
tant ethic so Lenin and Stalin secularized the Caesar-Papism of the
Russian tsars. Both capitalism and communism in fact represent the
most powerful heresies ever to have inflicted the Church of God,
both Western and Eastern branches. Like all heresies, they represent
a partial and an incomplete truth, which is what has made them so
plausible to millions of their supporters. Yet, like all heresies, be-
cause they do not reflect the whole counsel of God, both have
proved destructive of true personality and community. However,
totalitarian communism has proved to be far more dangerous than
capitalism because it denies not only individual freedom but also
any possibility of criticism and therefore of correction and reforma-
tion. The recent occupations of Hungary and Czechoslovakia show
what happens to those who dare criticize the system. They are
eliminated by the force of the secret police. In capitalist societies
forces opposed to its godless system cannot as yet be stifled. There
is therefore still some hope of a successful reformation of capitalist
societies but little if any hope of the reformation of Russian and
Chinese communism.

Both systems are products of one and the same apostasy; of one
and the same contempt for God's Word in which true personality
and community are grounded and safeguarded in Jesus Christ, the
second Adam and Head of the new mankind. Thus in spite of their
apparent opposition they are apostate ideological twins conceived
by the spirit of eighteenth century rationalism in the womb of the
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French Revolution. Marx truly recognized this fact when he pre-
dicted that communism would, as a matter of course, follow the con-
summation and collapse of capitalism. He believed that the com-
munist ordering of society would inevitably develop from the con-
trol exercised by monopolist mammoth cartels and big business
corporations over the organization of modern industry.

Marx did not realize the point first grasped by Lenin, that this
expropriation of control from the monopolists could take place only
through the violent intervention of the state. Again, it was Stalin
who first realized that the total dictatorship of the state must be a
permanent form of communist society, and not a transitional phase
as Marx had predicted.

Given these alternatives, what can Christians do? The answer is
that Christians must reject both in the name of a better and truer
ordering of society. Both systems spring from the same apostate
fountain of error, and both in different ways are denials of per-
sonality in community in the spirit of love.

One of the main attractions of communism has lain in its justifi-
able criticism of the unfair distribution of the national income and
the degrading dependence of the workers upon capital, rather than
in its positive program. As we saw, the communist accusation of
capitalist exploitation of the workers rests upon Marx's theory of
surplus value, which, reduced to its essentials, claims that the worker
produces by his labor a certain value, and receives in wages less than
the value he has produced.

On the basis of a Christian view of economics, we can admit that
there is some truth in this argument, but we would also, recognize
the important role played by modern technology and capital forma-
tion. Yet we would point out that the communist cure by means of
state control of all means of production, distribution, and exchange
is worse than the disease it would remedy. The only result of the
communist statist solution to the problem of capitalist exploitation of
the worker is to make everybody equally poor, equally unfree, and
equally miserable. It solves the problem of monopoly by creating
the biggest concentration of the ownership of capital the world has



ever seen, namely complete state control of all the instruments of
production.

But there are other ways than nationalization for procuring a
more just distribution both of material goods and services and of
the power of the disposal of wealth. We think at once of the proper
extension of that cooperation between employers and workers and
of companies made more responsible to their shareholders, workers,
and consumers advocated by George Goyder in The Responsible
Company. It is not more state control of industry that is required
today, but more Christ-control Once it is recognized that state con-
trol of industry is the false way because it results in the totalitarian
state, then it becomes possible to entertain the reformation rather
than the overthrow of capitalism, by making it more responsible
than it has been. Class cooperation is the Christian answer to
class conflict, and this means working for a new economic system in
which both management and employees would each have its own
proper and important role to play.

Acquisition by the state of the control of industry is the wrong
way to remedy the social and economic injustices which are in-
herent in the present system of financial capitalism. The true
Christian way does not consist in making the state the decisive force
in economic life, but, on the contrary, in restoring to those groups
and institutions their own sphere sovereignty which the centralizing
trends of our century have abolished. In the Christian view of the
state its essential role is precisely to guard people from being ab-
sorbed by the state and to make room for the harmonious coopera-
tion of associations and communities prior to and outside the state—
the family, the schools, churches, employers' and workers' associa-
tions, and professional organizations. The apostate humanist dogma
of class conflict must be replaced by the Christian insight that em-
ployers and workers have been appointed by God to work together
as fellow office bearers in God's creation, and that the well-being of
the one involves the well-being of the other. Pluralism is thus the
Christian answer to both capitalism and communism, since it alone
can avoid the danger of depersonalization and social alienation

endemic in large-scale big business organizations and of the dictator-
ship endemic in state-run industries.

According to William Kornhauser in The Politics of Mass Society
both communist totalitarians and liberal capitalist mass-societies are
today characterized by atomized masses. But they differ in the
vulnerability of their elites to influence. The disruption of primary
group ties through sudden and extensive changes in the social
structure caused by widespread unemployment or military defeat are
among the factors he has found favoring the atomization or deper-
sonalization of populations—one of the ingredients of totalitarian-
ism.

It follows from Kornhauser's analysis that an essential condition for
a liberal democracy, in which both true personality and community
can be preserved, is the existence of a number of autonomous sec-
ondary associations which reduces the vulnerability of individuals
to domination by the elites either of big business or big government.
In other words, it is to the pluralist type of society to which

Korn-hauser turns as a protection against any trend towards totalitarianism.
He writes:

In summary, a liberal democracy requires widespread partici-
pation in the selection of leaders, and a large amount of self-
governing activity on the part of non-elites. It also requires com-
petition among leaders and would-be leaders, and considerable
autonomy for those who win positions of leadership. The basic
question arises, what kind of social structure will meet these
conditions of liberal democracy? The theory of mass society
.. . implies that social pluralism is a social arrangement which
performs this function. A plurality of independent and limited-
function groups supports liberal democracy by providing social
bases of free and open competition for leadership, widespread
participation in the selection of leaders, restraint in the application
of pressures on leaders, and self-government in wide areas of so-
cial life. Therefore, where social pluralism is strong, liberty and
democracy tend to be strong; and conversely, forces which
weaken social pluralism weaken liberty and democracy. 2

While welcoming Kornhauser's thesis we would point out that
liberty and democracy as we have known them in the English-
speaking world have depended not only upon the existence of
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autonomous sovereign spheres but upon men and women who felt
themselves to be directly responsible to the living God of the Bible
for the conduct of their daily lives. Obviously there can be no
freedom unless the economic and cultural institutions of society are
genuinely seeking to express and maintain their own authentic
existence apart from the state. But here, as in the realm of personal
freedom, the condition of corporate freedoms, no less than of indi-
vidual freedoms, is eternal vigilance. Unless the desire to remain inde-
pendent of state control exists in modern American and Canadian
hearts as it once existed in Puritan and Calvinist hearts, no social insti-
tution as such can hope to resist encroachment by the leviathan state.

The conflict between the two opposing apostate ideologies of our
age has for too long prevented the application of the pluralistic Chris-
tian solution to the false dilemma with which they have bedevilled
mankind. It can scarcely be denied that the possibilities of such a
reformational scriptural pluralism which is neither individualistic nor
collectivistic have not yet been exhausted, let alone tried. In Com-
munity and Power Robert A. Nisbet calls for an associative pluralism
which seems to this writer a good description of a viable policy for
the Western world. He writes:

Because of our single minded concentration upon the indi-
vidual as the sole unit of society and upon the State as the sole
source of legitimate power, we have tended to overlook the fact
that freedom thrives in cultural diversity, in local and regional
differentiation, in associative pluralism, and, above all, in the di-
versification of power.

Basically, all of these are reducible, I believe, to the single
massive problem of the relation of political government to the
plurality of cultural associations which form the intermediate
authorities of society. These are many: religious, economic, pro-
fessional, local, recreational, academic, and so forth. Each of them
is a structure, often large, of authorities and functions. Each of
them is an organization of human purposes and allegiances related
to some distinctive institutional end. Each of them is, apart from
the checks provided by the existence of other and competing forms
of association, potentially omni-competent in its relations to its
members. . . .

It is the continued existence of this array of intermediate
powers in society, of this plurality of "private sovereignties" that

constitutes, above everything else, the greatest single barrier to
the conversion of democracy from its liberal to its totalitarian
form....

To create the conditions within which autonomous individ-
uals could prosper, could be emancipated from the binding ties
of kinship, class, and community, was the prime objective of the
old laissez-faire. To create conditions within which autonomous
groups may prosper must be, I believe, the prime objective of the
new laissez-faire.

I use the word create advisedly. We should not suppose that
the laissez-faire individualism of the middle of the nineteenth cen-
tury was the simple heritage of nature. . . . Laissez-faire, as
Polanyi among others has emphasized, was brought into existence.
It was brought into existence by the planned destruction of old
customs, associations, villages and other securities; by the force of
the state throwing the weight of its fast-developing administrative
system in favor of the new economic elements of the population.
And it was brought into existence, hardly less, by reigning sys-
tems of economic, political and psychological thought, systems
which neglected altogether the social and cultural unities and
settled single-mindedly on the abstract individual as the proper
unit of speculation and planning. . . .

In what Frank Tannenbaum has well termed "the balance of
institutional power" lie the possibilities for a harmonization of
personal freedom and associative authority. "The road to personal
peace," Mr. Tannenbaum writes, "is the balance of the social in-
stitutions, and a wise statesman would strengthen those institu-
tions that seemed to be losing ground, even if he were not
addicted to them; for the only way to keep peace in this world
of fallible human nature is to keep all human institutions strong
but none too strong; relatively weak, but not so weak as to
despair of their survival. It is only thus that peaceful irritation
and strife, so essential to social and individual sanity, can be
maintained." . . .

Nor is there much to hope for in the way of freedom (unless
such pluralism prevails). "Who says liberty, says association,"
declared Lammennais in the early nineteenth century, and he was
echoed a generation later by Proudhon: "Multiply your associa-
tions and be free."

The liberal values of autonomy and freedom of personal choice
are indispensable to a genuinely free society, but we shall achieve
and maintain these only by vesting them in the conditions in
which liberal democracy will thrive—diversity of culture, plu-
rality of association, and division of authority.³
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In other words, sphere sovereignty or economic and cultural
pluralism is the answer to the needs of modern society for ordered
freedom under God. Such ordered freedom has in actual historical
experience, at least in the experience of Puritan democracy in Eng-
land and America, been found to arise only out of a living faith
in the God and Father of the Lord Jesus Christ. Our Anglo-Ameri-
can doctrine of the limited state grew inevitably out of the Puritan
demand for freedom of conscience. The principle of religious free-
dom won during the English Civil War established the principle of
the limitation of political authority.

Long before the English, Dutch, and American peoples gained
political liberty they had achieved the liberty to worship God freely,
and to govern their churches without interference from the state.
The principle of congregationalism in religion meant that authority
lay in the group as a whole, and not in a privileged hierarchy or
elite, and that the individual had the right to follow his own con-
science in his religious beliefs. This religious congregationalism of
the Puritans and Baptists and Quakers was later applied to Anglo-
American politics with results that had tremendous impact. 4 It led
to the doctrine that political authority rested with the people, and
that the government was no more than the agent of the community,
ministering to its communal needs as its servants rather than its
master. This freedom of conscience in religion inevitably led to the
concept of basic civil rights as incorporated in the English Bill of
Rights in 1689 and in the First Ten Amendments to the Constitution
of the United States in 1791. This should not be surprising, for did
not the Lord Christ tell us, "I am the way, the truth and the life,"
and that "the truth will make you free." Only as we walk in His
way, believe in His truth and share in His life by the power of the
Holy Spirit can we hope to remain free of domination by the apos-
tate forces of darkness, both at home and abroad, which are now
seeking to destroy the glorious liberty of the sons of God. Let us
then stand fast in the freedom whereby Christ has made us free (Gal.
5: 1). If the great Prince of Freedom is for us, who can prevail
against us? Has Christ not promised His faithful followers, "In the

world ye shall have tribultaion: but be of good cheer; I have over-
come the world" (John 16:33).
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Appendix Two

THE REFORMED ECUMENICAL SYNOD
ON CHRISTIAN ORGANIZATIONS

(Adopted in August, 1963, Grand Rapids, Mich.)

Preamble: As it is the calling of the church to let the light of the
prophetic Word, entrusted to her, shine upon all spheres of life,
Synod deems it desirable to formulate some directives regarding sep-
arate Christian organizations in the social and political fields. There-
fore Synod declares:

1. Believers should reflect individually, in groups, and in
organiza-tions on their responsibility in the political and social fields and on
the manner in which this responsibility can be discharged.

Grounds:
The church's confession and proclamation of the Kingship of
Christ in all phases of life demands that believers reflect on the
manner in which they are to discharge their duties in the social
and political fields. Such reflection is demanded more and more
in this age of constantly increasing organization of man in all
kinds of alliances.

2. Although it is not possible for Synod to say that Christians must
always organize on a separate basis in the social and political fields,
there exists a need for greater stress on considering concerted Chris-,
tian action in the above-mentioned fields.

Grounds:
a. It is the duty of the church to preach the full counsel of God,

including the principles of Christian behavior in the social and
political fields and not the function of the church to precsribe the
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details of what is or what is not Christian behavior in the social
and political fields.

b. Modern developments of unchristian activity in the social, eco-
nomic and political fields in which ruthless power often seems the
only norm that reigns, make the question of establishing and/or
joining Christian organizations a matter of great importance.

3. In the social and political fields Christians should promote the
one true justice and righteousness, taught in the Word of God, and
should be encouraged to organize to that end whatever and whenever
it is possible.

Grounds:
a. It is God's will, as revealed in His Word and testified by His

Spirit in our hearts, that justice and righteousness be established in
society (Cf. Jer. 22:3; Isa. 1:17; Ps. 15:1, 2; Isa. 32:17; 33:15-17;
Phil. 1:11; I John 2:29; 3:7 and 10).

b. Of all people, Christians should be the most sensitive to injustice
and unrighteousness. Although the individual Christian can and
should witness against these, in the increasingly complex and mas-
sive organization of society, it would seem that the Christian wit-
ness can be made more effective through Christian organizations.
It should be noted that the possibility of effective Christian social
and political organizations will depend to a considerable extent
on the prevailing state of society as a whole and/or of local
circumstances.

4. Since the contrast between the kingdom of light and of darkness
is becoming more sharply defined in the sphere of social relations,
and it therefore becomes increasingly difficult for Christians who
have united with so-called general or neutral organizations, to give
due heed to their Evangelical mandate, there is a growing need for
separate organizations of believers.

Grounds:

a. Since in many countries and many situations there exists an in-
creasing unchristian activity, appealing to ruthless power only,
and not seeking a justice and fellowship that is in accord with

Scriptures, a separate Christian organization (in the social field
of employers as well as of employees) will provide believers with
the opportunity to exhibit their concept of society and to appeal
to biblical norms.

b. Experiences with separate Christian political and social organiza-
tions in which the employee as well as the employer are viewed
as God's creation, and in which harmonious cooperation between
employers and employees, especially in trade unions, plays a cen-
tral role, indicate that in this way the believer is enabled to make
a fruitful contribution to the promotion of better social relations.

5. The purpose of separate Christian organizations must always be
the service of God and fellow-men and never a matter of seeking
isolation.

Ground:

Christians are the salt of the earth and the light of the world and
are admonished to function as such (cf. Matt. 5:13-16).

6. With respect to the so-called general or neutral political and
social organizations, believers in consultation with fellow believers
who are in the same situation, must decide in the light of Holy Writ,
taking into consideration the circumstances of time and place,
whether they may or may not unite with such organizations, pro-
vided that the basis, aims and practice of such organizations allow
them to exercise their calling in this world. It is understood, of
course, that if a Christian joins such a nonchristian organization, he
alone and unitedly with other Christians in the organization is in
duty bound at all times to live by and advance Christian principles
within the organization.

Ground:
The Christian is called upon to be obedient to Christ in every
activity (cf. I Cor. 10:31). He must therefore live consistently
with his confession.

7. Christians may not be members of or give aid to social and po-
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litical organizations whose principles and/or whose common and
regular practices conflict with biblical norms.

Ground:

To live in a manner inconsistent with biblical norms is sin, and
this sin is aggravated when a Christian is aware of the contradiction
and continues to ignore it (cf. James 4:12; I Thess. 5:22).

Appendix Three

PRINCIPLES AND PRACTICES OF
THE CHRISTIAN LABOR ASSOCIATION OF CANADA

Principles

Principles to which the C.L.A.C. is committed are these:

1. All human beings bear the image of their Creator and must as
such be treated with dignity, respect and love. Every violation
of the divinely given law of love among men is a sin against
God.

2. Discrimination in employment because of color, creed, race or
national origin conflicts with the Biblical principle of equality
of all human beings before God and the law of love toward
all men.

3. The task of developing the resources of the world has been
entrusted to the human race as a whole, which implies that there
must be opportunities for participation in the fulfillment of
that task for all members of society.

4. It has been ordered that men shall live by the fruit of their la-
bours and that in the performance of their work they shall make
use of and develop the physical and intellectual qualities with
which they have been endowed; hence all men are entitled to
such a reward upon their labours as will be adequate to meet
their family needs and social obligations in a respectable and
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honourable manner, and which will reflect also the measure of
their devotion to their respective tasks.

5. Creational resources may not be exploited for personal gain or
the enrichment of a group or a community, but must be de-
veloped for use in the service of all mankind.

6. Injustices among men are due, basically, to violations of di-
vinely instituted law and order. Removal of injustices may not
be sought by means of promotion of class conflict or by revo-
lution against properly established authority—actions which
are in themselves contrary to divine law—but must be pro-
moted through reformative measures that are in harmony with
divinely instituted law and order.

7. The interdependence of employers and employees, their many
common interests, their obligations and responsibilities toward
each other, their mutual obligations and responsibilities toward
society in general and given fulfillment in obedience to the law
of love, demand that there be cooperation between them in the
promotion of the best interest and welfare of all concerned.

8. Employers and workers and their organizations must con-
stantly strive for the attainment and maintenance of labour con-
ditions in which the spiritual and the physical and moral well
being of the workers is advanced; which demand conditions in
which interest in the work being done and joy in the perform-
ance of it are stimulated.

9. The common bonds of interest between workers demand that
there be organization among them for the purposes of protection
of inherent and lawfully established rights and the promotion
of their mutual welfare, through collective bargaining and the
negotiation of labour agreements.

10. Workers who share in the benefits gained through the activity
of an organization that represents them are socially and morally
obligated to assume a just share of the obligations that are at-
tendant upon such organized activity; provided, however, that
no worker who because of a conscientious conviction cannot
join the organization shall be refused employment.
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11. When labour disputes arise both employers and workers must
use every available means to settle their differences by means of
conferences, mediation or arbitration. The use of violence
against persons or property, the unlawful seizure of property,
the employment of labour spies, intimidation, coercion, dis-
crimination and all other unchristian methods for either advanc-
ing or discouraging organization, or forcing the settlement of
a dispute, stand condemned.

12. All workers, whether acting individually or collectively, have
the inherent right to refuse to continue work under an unjust
condition, after having exhausted every reasonable means to
remove the injustice by means of conference, mediation or ar-
bitration; except that in any industry or institution or public
service, where a cessation of work might endanger the life and
health of the community or nation, the right to refuse to con-
tinue to work must be surrendered and all disputes settled by
means of neutral arbitration.

Practices

Among practical measures which the C.L.A.C. will take to reach its
objectives are these:

1. Encourage its members to render the highest grade of work-
manship and service in the trades or occupations in which they
are engaged and promote cooperation between workers and
their employers on the basis of justice, love and mutual interests.

2. By organized activity negotiate and maintain labour contracts
that will guarantee to workers adequate wages and other just
labour conditions in keeping with the Christian social principles
set forth in this Constitution.

3. Maintain Sunday as a day of rest and oppose all Sunday labour
except that which is necessary because of natural laws and the
protection of health and the public welfare; provided that the
C.L.A.C. shall also protect the right of people who because of
religious convictions hold their sabbath on another day of the

week, to do so and not to suffer any discrimination as a result.
4. Encourage its members to study and discuss current economic

and social conditions and the bearing of Christian principles
upon them.

5. Carry on propaganda through the written and spoken word
for Christian economic and social principles, and for the taking
of measures which will improve labour conditions and relation-
ships and will counteract the unwholesome influence of labour
groups that are inspired by communistic or other unchristian
principles.

6. Bring influence to bear upon the government of municipalities,
province or nation whenever important interests of labour and
industry are at stake in legislative assemblies and exert legitimate
influence upon administrative bodies or agencies.

7. Take practical measures to avoid labour disputes and if such
disputes do arise champion methods for peaceful settlement.

8. Cooperate with organizations pursuing similar objectives when-
ever such action is deemed advisable and does not conflict with
the Christian principles to which the C.L.A.C. is committed.

9. Assist its members in securing employment through such practi-
cal measures as are feasible, relieve as much as possible financial
pressure upon its members when it is caused by involuntary
unemployment, disability or old age.

10. Such activities that are in accord with C.L.A.C. principles and
objectives as may be decided upon by the organization from
time to time.
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