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In the first appendix, I attempted to sketch the Christian worldview. In the discussion of 

ethics, I deliberately set aside discussion of the situational context of ethics—the orientation of 

the Christian towards the world in which he or she acts—until later. We are now in a place to 

resume this discussion. Here I want to examine a particular aspect of situational context: I want 

to discuss the posture of the Church, and so individual Christians, towards the World—Christ 

and Culture. Specifically, I want to look at how the Bible prescribes the involvement of 

Christians in the World, in interaction with the Old Creation and a kingdom hostile towards 

them.  

I will continue to employ the definition of culture established in the main paper: culture is 

a society’s worldview, its values, and its expressions in that society—socio-economic systems, 

arts, language, etc. I will discuss the Bible’s view of the “World” below; but, pre-empting that 

discussion, I am using “World” here to refer to the whole of creation that is in opposition to 

God—humanity and the spiritual forces of darkness. The discussion of the relationship between 

the Church and the World, Christ and Culture, revolves around two axes in contemporary 

discussion: amongst reformed circles, the so-called cultural mandate is cited as justification for 

interaction with culture and the transformation of it; in the discussion of Christ and Culture, the 

taxonomy of Niebuhr—or variations thereof—are discussed as to their various merits and 

failings. Presupposed in my Philosophy of Education is a posture towards the World that, at 

times, sounds “transformationist” or “conversionist”—training a Christian “to fix cars for God’s 

glory”—but also adversarial, “counterculturalist”—on the Biblical definition of education, 

“education can only happen by Christians for Christians.” To tease out the view of Christ and 

Culture presupposed in my philosophy of education, I will first summarise briefly the categories 

of Niebuhr, then discuss the cultural mandate, finally I will draw out various key Scriptural 
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motifs that govern how we as Christians are to live in the world. I will then, in conclusion, 

attempt a synthesis.  

 

Since the release of Niebuhr’s Christ and Culture in 1951, his five-category taxonomy 

describing the relationship between Christ and Culture has dominated the discussion. The 

question Niebuhr was addressing in presenting his five models was the relationship between 

Christ, as understood in various ways by Protestant Christians, as the Christian’s authority and 

culture, the “World” considered abstractly— described by D.A. Carson as “culture-devoid-of-

Christ.”
1
 When Christ through His followers meets the World, the Christian understanding of 

their relationship can be summarized, according to Niebuhr, as Christ Against Culture, Christ of 

Culture, Christ and Culture in Paradox, Christ Above Culture (Synthesis), Christ and Culture in 

Paradox, and Christ the Transformer of Culture.
2
 

 Those who hold to the first position advocate withdrawal from culture and hold to 

Christ’s sole authority, rejecting all claims of loyalty presented by the culture and its categories.
3
 

Proponents of the Christ of Culture position see strong continuity between Christ and Culture, 

advocating a model of accommodation—Christ is the saviour of secular society, the fulfiller of 

its aspirations.  The last three positions acknowledge both interaction with culture and Christ’s 

authority over culture, disagreeing on how these two relate. The synthesis view seeks to build 

upon what is good within culture with the addition of Christ. The paradox view sees a 

fundamental division between God and humanity—all humanity, Christian and non-Christian 

alike, are terribly sinful. Like the counterculturalist, those holding the paradox position recognize 

                                                 
1
 D. A. Carson, Christ and Culture Revisited (Grand Rapids.; Cambridge: Eerdmans, 2008), 12. 

2
 The last three are grouped together as three different understandings of Christ Above Culture. I am reliant 

here on D.A. Carson’s helpful summary of Niebuhr’s long discussion. Ibid., 15–25. 
3
 Though they advocate this, Niebuhr takes note of the fact that no one can truly remove himself or herself 

from the culture and so this radical position often ends up ignoring those aspects of culture it absorbs. 
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the fallenness of human culture, yet they trust God to sustain them within culture, in interaction 

with it. Lastly, those who hold to Christ the transformer of culture seek to transform culture into 

a society submitted to Christ, to convert culture and not just those within it.  

Keller combines Niebuhr’s Synthesis and Paradox positions and summarizes the four 

possibilities as Counterculturalist, Relevance, Two Kingdoms, and Transformationist models. He 

identifies in each of these a guiding motif that has shaped their respective approaches to culture: 

respectively, “to be a contrast community and a sign of the future kingdom,” “doing sacrificial 

service for the common good,” “the importance of doing [secular] work in a way marked by an 

excellence that all can see,” and “thinking and living in all areas of life in a distinctively 

Christian manner.”
4
 Implicit in a few of these models is the idea that we as Christians bear a 

“cultural mandate,” to not only “care for earth and animals (‘subduing’ what’s already there) but 

also [to develop] certain cultural possibilities (‘filling’ out what is only potentially there).”
5
 After 

the fall this becomes the task of renewing the creation and fallen human culture.
6
 

 

The idea of a cultural, or creation, mandate emerges from Genesis 1:28: “And God 

blessed them and said to them, ‘Be fruitful and multiply, fill the earth and subject it; rule over the 

fish of the sea, the birds of the heavens, and over all the living creatures that crawl upon the 

earth.’” 
7
 In this command, proponents of the cultural mandate see a commission to imitate 

                                                 
4
 Timothy Keller, Center Church: Doing Balanced, Gospel-Centered Ministry in Your City (Grand Rapids, 

Mich.: Zondervan, 2012), 235. 
5
 Cornelius Plantinga, Engaging God’s World: A Christian Vision of Faith, Learning, and Living (Grand 

Rapids, Mich: W.B. Eerdmans, 2002), 33. Cf. C. Gregg Singer, “A Philosophy of History,” in Jerusalem and 

Athens: Critical Discussions on the Theology and Apologetics of Cornelius Van Til, ed. E. R. Geehan (Phillipsburg, 

N.J.: Presbyterian and Reformed Publishing Co., 1971), 331; Henry R. Van Til, The Calvinistic Concept of Culture 

(Grand Rapids, Mich.: Baker Book House, 1959), 27; John M. Frame, The Doctrine of the Christian Life, A 

Theology of Lordship 4 (Phillipsburg, N.J.: P&R Publishing, 2008), 270. 
6
 Louis Berkhof, Systematic Theology (Grand Rapids, Mich.: W.B. Eerdmans Pub. Co., 1996), 499–500. 

7
 My translation. Unless otherwise stated, all Scripture references are from the ESV. 
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God’s creation acts and to rule as God’s vice-regents upon the earth.
8
 Culture is the fulfillment of 

this commission, imitating God in the creation of tools and art, putting the earth to the service of 

man: this is seen almost immediately in the works of Cain and his descendants.
9
  The culture 

creation God commissioned, though, is not the creation of culture for the sake of culture but for 

the sake of the extension of God’s kingdom throughout the earth. Thus, after the fall, Cain and 

his descendants highjack the cultural mandate for the glory of man.
10

 Christians, it is supposed, 

fulfill the mandate by renewing the earth, spreading God’s kingdom through the work of their 

hands.
11

 Though many highly respected scholars hold to this view, I am not convinced that there 

is a cultural mandate in effect for Christians today—at least not in the sense that it is envisaged 

by these scholars. 

In Genesis 1:28, God blesses humanity and commissions them to rule in His stead, to 

glorify Him by imitating His acts upon the earth and putting His good creation to service. Yet, 

when we reach Genesis 3, something goes terribly wrong—humanity usurps the role of God, 

attempts to decide what is good or bad, right or wrong. In the following generations, we see the 

creation mandate being fulfilled, but not for the glory of God: Adam and Eve bear two children, 

yet Cain murders his brother, a serious affront to God (Gen. 9:6), and it is his children who begin 

the task of subduing the earth—making tools, cities, beginning agriculture. This new civilization 

culminates in the idolatrous society God wipes out with the flood. God then recommission Noah 

to fulfill this task, but Noah’s descendants gather together at Babel and again further culture to 

their own glory. God intervenes and declares the cultural task as they have pursued it idolatrous; 

                                                 
8
 G. K. Beale, A New Testament Biblical Theology: The Unfolding of the Old Testament in the New (Grand 

Rapids, Mich.: Baker Academic, 2011), 384. 
9
 Bruce K. Waltke and Charles Yu, An Old Testament Theology: An Exegetical, Canonical, and Thematic 

Approach, 1st ed. (Grand Rapids, Mich.: Zondervan, 2007), 220. 
10

 Frame, The Doctrine of the Christian Life, 863; Cornelius Van Til, “Part 3--A. The Dilemma of 

Education,” in Essays on Christian Education (Phillipsburg: The Presbyterian and Reformed Publishing Company, 

1979). 
11

 bFrame, The Doctrine of the Christian Life, 874; Berkhof, Systematic Theology, 499–500. 
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He disperses them across the land and confuses their languages so that they could never again 

work together for their own kingdom. The next echo of cultural mandate language appears in 

Genesis 12: God will multiply Abraham and fill the earth with his descendants (12:2; 17:6). With 

Abraham begins God’s plan of redemption, to bless all the peoples of the earth through him. 

From Abraham until the coming of Christ, history takes a different path than that envisioned in 

Gen. 1:28: God’s kingdom does not come through humanity as a whole subduing the earth, it 

comes through Abraham’s descendants—Israel—and an earthly theocracy intended to bless all 

the nations. Even here though, Israel fails their task: the cultural mandate, now the redemption of 

humanity through a chosen people, is again subverted for the glory of man. So in the OT, the 

cultural mandate begins as the commission for man to fill the earth and rule it representing God, 

yet humanity subdues and fills the earth for its own glory. God then begins to bring His kingdom 

on the earth through Abraham and his descendants, yet even here sin mares this task. 

The OT ends there; in the NT we read of Jesus heralding the arrival of God’s kingdom in 

Himself, but God’s Kingdom is different than it was conceived under the Old Testament. God’s 

Kingdom is the in-breaking of the New Creation—the future perfection of God’s creation and 

eternal reign—through a people created anew by His Spirit and ransomed from their sins. It is in 

this context, of the New Covenant and the New Creation, that we find the next echo of the 

cultural mandate. Before Jesus ascends into heaven, He tells His disciples that He has all 

authority in heaven and earth—that is, He has dominion over all the creation—and that His 

disciple are to go out among all the earth and make disciples who will observe all God’s 

commands—they are to further the Lord’s kingdom, filling the earth with believers.
12

 Therefore, 

I think that with the change in the nature of the kingdom of God—from an earthly kingdom to a 

                                                 
12

 Frame recognizes in the Great Commission a “republication of the cultural mandate,” yet he argues that 

the original mandate is still in place, though it will only be fulfilled in at Christ’s return. Frame, The Doctrine of the 

Christian Life, 203, 310. 
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heavenly kingdom that has broken into the world through the Church—the nature of the creation 

mandate has changed. We are to rule with Christ and represent God, but this is not done through 

an earthly dominion: we spread His kingdom through the expansion of the Church until His 

return.
13

 If I am correct, then, the cultural mandate does not give impetus to partake in the 

activities of the World’s cultures: it orients the role of the Christian in this world to the task of 

spreading the kingdom through the making, maturing, and multiplying of disciples.  

 

Before attempting to synthesize the insights of Niebuhr, Carson, and Keller with the 

cultural mandate as I understand it, I want to address four motifs Scripture gives to describe the 

Christian’s life in this World, and so in relation to the cultures of fallen humanity. Each of these 

four motifs could be subdivided into several parts, but for the sake of space I have gathered 

together themes that bear close similarities; we will begin with the motif of two kingdoms on this 

earth, then God’s people as kingdom people—priests, soldiers, and slaves in the kingdom—

Christians as sojourners or exiles on the earth, and we will conclude with the radical orientation 

of the Christians life to the Church.  

In the New Testament, Jesus and His apostles after Him draw a sharp antithesis between 

the Kingdom of God and the World, between Christ’s Kingdom and Satan’s, between redeemed 

and unredeemed humanity. John describes all unredeemed humanity with the term “World,” the 

dark, sinful, rebellious mass of humanity and spiritual darkness that sets itself up in opposition to 

God: Jesus came to save this World, yet it is this world that rejected Him and opposes His 

                                                 
13

 Turner sees in the success of the Great Commission an accidental fulfillment of the original creation 

mandate. I am arguing here that it is no accident, that the great commission is the cultural mandate contextualized to 

the Kingdom of God as it is unfolding in redemptive history—post-fall and in the Church age. David L. Turner, 

Matthew, Baker Exegetical Commentary on the New Testament (Grand Rapids, Mich.: Baker Academic, 2008), 

691. 
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people.
14

 Jesus told His disciples that all who were not with Him were against Him (Matt. 12:30, 

cf. Luke 11:23; Mark 9:40; Luke 9:50). In Ephesians 2:2, Paul describes the Ephesians before 

God saved them as those “following the course of this world, following the prince of the power 

of the air, the spirit that is now at work in the sons of obedience”: they were followers of Satan, 

“the ruler of this world” (John 12:31: cf. 14:30, 2 Cor. 4:4, Eph. 6:12). All those who are not in 

Christ are in rebellion against Him (Rom. 1:18-23) and are hostile towards God (Rom. 5:10, 8:6-

8). In this way, the NT divides all the earth into two groups, two kingdoms: those in opposition 

to God, the kingdom of Satan, and those who are in Christ, the kingdom of God. The kingdom of 

Satan is darkness and rebellion, yet Christians live in it as a light (Matt. 5:14-16; John 8:12; Eph. 

5:8; Phil. 2:15). So Christians live in a world hostile towards them and their God, and by their 

life and words they shine forth in distinction. 

The second motif is the identity of Christians as people within the Kingdom of God, 

described as priests, soldiers, and servants. As priests, Christians present to God spiritual 

sacrifices—their  own lives and works—and proclaim to the World the excellencies of the God 

who saved them (1 Pet. 2:5, 9; Rom. 12:1; Heb. 13:15; Rev. 1:6, 5:10). Paul encourages Timothy 

as soldier (2 Tim. 2:3-3) and gives instruction to him in 1 Timothy so that he might “wage the 

good warfare” (1:18).  He speaks of Epaphroditus and Arichippus as his “fellow soldiers” (Phil. 

2:25; Phlm 2), describing the Christian ministry as warfare against ideas raised against Christ, a 

warfare waged with divine power (2 Cor. 10:4). This idea of Christianity as warfare and 

Christians as soldiers in Christ’s Kingdom is applied to all believers in Eph. 6:10-20, where Paul 

                                                 
14

 1 John 2:15-17, 3:1, 13. “The world, fallen and rebellious human beings in general, does not and cannot 

love God ([John] 3:19; 5:42; 8:42)” (The Gospel According to John); “If God sent Christ so that the kosmos might 

be saved by him ([John] 3.17), it is because the kosmos is lost without him. Similarly, 1.29 says a great deal for the 

Lamb of God, but not much for the kosmos. In short, the kosmos hates (7.7). In particular it hates Jesus, because he 

lays bare the horror of its evil, which exposure it tries to shun (3.20)” (Sovereignty). D. A. Carson, The Gospel 

According to John, The Pillar New Testament Commentary (Leicester, England; Grand Rapids, Mich.: Inter-Varsity 

Press; Wm. B. Eerdmans, 1991), 204; D. A. Carson, Divine Sovereignty and Human Responsibility (Eugene, Ore.: 

Wipf and Stock Publishers, 2002), 164. 
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describes the Christian life as a struggle with spiritual powers of darkness, fought by taking up 

the spiritual armor that God provides.  So Christians are engaged in warfare in this world, against 

ideas and spiritual forces of evil, to see Christ’s Kingdom expand through the saving message of 

His Gospel. Lastly, Christians are at times identified as servants or slaves (the same Greek word, 

δουλος) of Jesus. In John 15:15, Jesus distinguishes his disciples from mere slaves: a slave obeys 

his master without knowledge of his master’s purpose; Jesus’ disciples are not servants in this 

way, they are friends, for Jesus gave to them all that He received from the Father. However, 

there is a sense in which Christians remain servants of Jesus: they know their master’s plans, yet 

He is still their master—they are pledged in obedience to their Lord. Elsewhere, Jesus tells a 

parable of a dishonest manager, concluding that His followers cannot serve both God and 

money: they must choose whom they will serve, to whom they will be a slave (Luke 16:1-13, cf. 

Rom. 6:16). When he addresses slaves, Paul identifies them as “bondservants of Christ” along 

with their fellow believers (1 Cor. 7:22); Paul also calls all Christians, who have been freed from 

domain of sin, slaves of righteousness, slaves to God (Rom. 6:15-23). They are freed from 

obedience to sin to be obedient to God, this is in fact their obligation now that they are 

Christians—how could they continue in sin! Yet, this slavery is true freedom (Rom. 6:22, 2 Cor. 

4:17, Gal. 5:1): Peter exhorts his readers to live in their freedom as servants of God (1 Pet. 2:16). 

Paul also identifies his coworkers as fellow servants of Christ Jesus (Col. 1:7, 4:7). Christ is the 

Christian’s Lord: He has all rule and authority, we are His people, the citizens of His kingdom, 

and ought to obey him.
15

 

The third motif that describes the Christian life in this world is the language of elect 

exiles. Christians throughout the New Testament are identified as exiles, aliens, or sojourners on 

                                                 
15

 The motif of servant is never used to indicate that God needs service, that He has jobs to do that require 

servants to fulfill: the use of the term servant focuses on obedience towards a master.  
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the earth: they are exiles in two senses, citizens of foreign kingdoms and residents of a different 

land. As citizens of a foreign kingdom, Christians are not completely at home in this world: they 

are always looking to the city from which they get their true citizenship (Heb. 11:10, 16).
16

 The 

ultimate allegiance of Christian is not to an earthly state: it is to the Kingdom of God and the 

heavenly Jerusalem—their true city (Rev. 21:9-27). Thus, though Christians are called to obey 

their earthly rulers, they do not owe them their ultimate allegiance: they are to honor those God 

has put in power (Rom. 13:1-7), to not cause offense (Matt. 17:25-27), yet their ultimate 

allegiance is to God (Mark 12:17). It is out of their freedom as servants of God that they are to 

submit to every human institution (1 Pet. 2:13-17). But, because they are citizens of a different 

city, Christians are called to be different than those of the earthly city: “let us go to [Jesus] 

outside the camp and bear the reproach he endured. 
14

For there we have no lasting city, but we 

seek the city that is to come” (Heb. 13:13-14).
17

 Furthermore, Christians live as exiles in a 

foreign land: they have no home here, they are from a different land, the New Creation. 

Christians are new creatures in Christ, therefore they are not at home in the Old Creation: they 

are ambassadors of the coming world sent to minister in their old country, to demonstrate the 

newness of what is to come in the midst of the darkness of what is fading away (Rom. 6:4, Rom. 

8:18-15; 2 Cor. 5:17-21; 1 Pet. 1:17, 2:10-17; 2 Pet. 3:11-13). Christians, then, are freed from 

earthly allegiance to become what is necessary for the sake of the Gospel (1 Cor. 9:19-23); they 

                                                 
16

 Before the rise of nations, even empires, citizenship was often municipal: your rights came from the city 

you belonged to. In the Greece there existed city-states: each city had its own king, functioned as its own kingdom 

with land it controlled and vassal cities, but the identity of the kingdom lay not in the region it controlled but in the 

πολις (polis), the city that was its centre. Thus the word in Greek for citizenship derives from the word city 

(πολιτευμα, politeuma). At the time of the writing of the New Testament, Roman citizenship is usually intended.   
17

 In context, the author is exhorting his readers not to go back to Judaism and the Old Covenant but to 

cling fast to Christ, to endure in the faith they have received. Here, he draws a parallel between Christ and the 

sacrifice for the altar: the sacrifice is burned outside the camp; it is distinguished from the camp itself, unable to 

exist in it any longer. Similarly, Christ suffered outside Jerusalem, he was distinguished from it, separated from the 

city: so also Christians by their identification with Christ separate themselves from earthly identities, they identify 

themselves with what is outside, foreign, unclean (Heb. 13:9-12).  
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are not bound to a specific people, but share a citizenship that transcends ethnic and social-

economic boundaries (1 Cor. 1:26-31, 12:13; Gal. 3:28-29, 5:6; Eph. 2:19; Col. 3:11). Giving a 

description of Christianity in a letter written to Diognetus, an unbeliever, an early Christian 

writer wrote that Christians “live in their own homelands, but as aliens: they participate in 

everything as citizens, but endure all things as strangers. Every foreign land is their homeland, 

and every homeland is foreign.”
18

 Christians are thus radically free to use the benefits of 

citizenship for the furthering of the kingdom, as Paul did (Acts 16:37, 21:39, 22:25-29), but also 

free from the constraints of allegiance to any earthly nation.  

This radical freedom given by the Christian’s new identity extends beyond the 

redefinition of political or national identity; it redefines even the closest of human relationships. 

The fourth and final motif I want to consider is that of Christians as members of a new family. 

Jesus, in His preaching, called for a radical re-orientation in the lives of his followers related to a 

radical re-orientation in their relationship to God. Though the language of God as Father is not 

unique to the New Testament (Deut. 32:6; 2 Sam. 7:14; Isa. 9:5, 63:16), it becomes central to the 

identity of Christians. Jesus teaches believers to pray to God as their Father (Matt. 6:9), calls 

God the Father of His disciples (Matt. 5:16; 6:1, 18), and identifies His true family not as those 

who are biologically related to Him but those who obey God (Matt. 12:46-50). Throughout the 

New Testament, believers are frequently identified as “brothers”
19

 and exhorted to grow in their 

familial love for one another (brotherly love) (Rom. 12:10; 1 Thess. 4:9; Heb. 13:1; 1 Pet 1:22, 

3:8; 2 Pet. 1:7). The Church becomes, in the New Testament, the closest unit in society, a new 

society in the midst of, but different from, the surrounding society. At a time when family 

                                                 
18

 My translation from the Epistle of Diognetus.  
19

 The significance of the male term is not the exclusion of females but the specific rights of a male heir, a 

son, that are given to all believers—male and female. The word for “sister” is used occasionally, but the usual 

practice in the NT is to use the word “brothers,” it being understood that both men and women are included.  
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obligations where much stronger than they are in North America today, Jesus told His followers 

that following Him would mean being hated by their families (Matt. 10:21-22, Mark 13:12), that 

they would have to, at times, lose their families for His name sake (Matt. 19:29). The extent to 

which Christianity reshapes family loyalties is seen in 1 Cor. 7:12-16, where Paul tells believing 

spouses of unbelievers that they are free, to be at peace, if their unbelieving spouse leaves them 

(though they are not to initiate a divorce, for God might use them to save their spouse). Because 

of this relationship believers have in Christ—brothers and sisters, bound by the Holy Spirit with 

a relationship closer than any other intra-human relationship—Christian ethics (good works) 

takes on a radically internalized nature. The Romans are called especially to give to the needs to 

the saints (12:13); in Galatians, Paul instructs them to do good to everyone, “especially to those 

who are of the household of faith” (6:10, cf. 1 Thess. 15:15); the motivation for working 

becomes taking care of one another’s needs and not being a burden to the Church, implying that 

it takes up the obligation to take care of its members in need (Eph. 4:28, 2 Thess. 3:7-12; 1 Tim. 

5:16; Heb. 13:16; 1 John 3:16-18); and hospitality becomes a key Christian virtue (Rom. 12:13; 

1 Tim. 5:10; Heb. 13:2; 1 Pet. 4:9; 3 John 5-8). This focus on the saints is not at the exclusion of 

the outside world but ultimately for the sake of the great commission, in order that the body 

might be built up, equipped, and ready to bring the Gospel to the ends of the earth and so that it 

might shine in this dark world as a community shaped by God and exemplifying the New 

Creation in the midst of the Old (Eph. 4:11-16, 25-32; Matt. 5:14-16; Eph. 5:7-16; Phil. 2:15). 

 

From all we have seen thus far, what can we synthesize? how does the Bible describe the 

relationship between the Church and the World, individual Christians and their cultures? 

Beginning with the four categories Keller distilled from Niebuhr’s original five, we see three of 
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their defining characteristics affirmed in the Bible. From our examination of four biblical motifs 

describing Christians in relation to the world, we saw that Christians are “to be a contrast 

community and a sign of the future kingdom” (Counterculturalist: e.g., Matt. 5:14-16, Phil. 2:15). 

However, in doing so they are not to neglect “the importance of doing [secular] work in a way 

marked by an excellence that all can see” (Two Kingdoms: e.g, Eph. 5:5-8, Col. 3:17, 1 Pet. 

2:18-21). And, though they are not called to create an earthly kingdom, they are obligated to 

“[think and live] in all areas of life in a distinctively Christian manner” (Conversionist: e.g., Col. 

3:17).
20

 However, though Christians are called to do good to their unbelieving neighbours (e.g., 1 

Thess. 5:15), they are never called to do “sacrificial service for the common good”: they are 

called to sacrificial service before God for the spreading of His kingdom—the ultimate good 

with reference to God, not in a merely anthropocentric sense.
21

  

This is affirmed by the evolution of the cultural mandate: Christians are not called to 

continue the mandate of creating culture, supposed to have been introduced in Gen. 1:28; their 

mandate is to spread the kingdom of God, baptizing and teaching the nations Christ’s 

commandments (Matt. 28:18-20). Christians are to devote everything to the treasure they have 

discovered in the kingdom (Matt. 6:19-24, 33; 13:44-45; Mark 8:34-35). Christians primary goal, 

therefore, is to further the kingdom through their participation in the great commission, using 

their God given gifts to further God’s purpose in the local church. So, though Christians are to do 

everything they do in a uniquely Christian manner, they are not to try and convert culture—

create an earthly kingdom that corresponds to their heavenly one.  

                                                 
20

 Keller, Center Church, 235. 
21

 That is, if good is defined as anything other than the coming of the kingdom of God, then Christians are 

not called to further it. Yet, the spreading of the Kingdom of God is the best thing for humanity, contingent for the 

individual upon their acceptance of its salvific offer.   
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In their commitment to the cause of Christ, Christians are to live as if in times of war, 

arming themselves with the Word, Spirit wrought character, and prayer; using the time given 

them to fulfill God’s will; and being ever vigilant in waiting for Christ’s coming. They are to 

offer their lives as living sacrifices in the service of God. As exiles in this world, adopted into 

God’s family, they are to identify foremost as citizens of Christ’s kingdom and members of 

God’s household (Eph. 4:19-22): Christians are to make their relationship to Christ and His 

Church their ultimate priority, their ultimate allegiance, so that they may be an effective witness 

in the world for His name. Thus, the way the Epistles envision the fulfilling of great commission 

is almost counter-intuitive: Christians are to prioritize their own community in order to be an 

effect witness to those outside. Christians are to be radically internalized so that they might be an 

effective witness to those outside. Christians, through their radical commitment to Christ and His 

Kingdom, to His bride and God’s family, are to draw a distinct line between themselves and 

unbelievers, without ever abandoning the world or withdrawing from it (John 17:15; 1 Cor. 

5:10). Their community is to be so remarkably different that being excommunicated can function 

as a profound wake-up call for sinners (1 Cor. 5:3-5, 1 Tim. 1:20). They are to be radically 

distinct for the sake of those with whom they differ. 
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