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…d’où vient-il que quasi tous s’adonnent à méchantes pratiques, à fraudes y rapines, sinon qu’ils attribuent à Satan ce qui était propre à Dieu seul, à savoir d’enrichir par sa bénédiction ceux qu’il lui plaît ? 

Il est vrai que de bouche ils demandent bien à Dieu leur pain quotidien, mais ce n’est que de bouche. 

Car à vérité par leur procédure ils font à Satan distributeur de toutes les richesses du monde.

John Calvin,  Comment on Matthew 4, 8

Calvin is the theologian most frequently cited in the history of economic theory, due to his analysis of the practice of interest in the market economy. The author sets out for a hermeneutical approach to his faith based interpretation of economic reality as a whole. Notwithstanding the great historical differences between the 16th and 21st century Calvin’s theology turns out to be of surprising relevance today. He would not place any trust in the financial system as a system, but he judges any commercial contract according to charity and reciprocity in the relationship with the neighbor. Calvin hails private property and fair contracts, but in themselves they do not constitute a well composed economy as they do not necessarily include the poor. We are called to equity and humanity both individually and in our responsibility for our communities and state regulations. In the last part of this essay suggestions are made for new ways of theological reflection on the basis of Calvin’s consequent social humanism flowing from Christ’s sovereignty not only over the church but over the world in which he became flesh. 

1.
The trivial conception of Calvin’s ‘guilt’ of capitalism

Calvinism is popularly supposed to be at the origin of capitalism.
 A survey of the history of economic thought rightly observes that contrary to the so-called ‘thesis of Weber and Tawney’ - erroneously taken together - ‘other interpretations would ( ) make more of the growth of rationalism, secularism and materialism as harbingers of the modern economy’.
 So, it does not seem worthwhile to make this much debated issue into the subject of this exposition again. All we may take from it is the awareness of the emotions and the ideologies that are at stake when speaking about Calvin and economics. Journalism and popular language have made out of Calvin the nearly absolute opposite of his own writings. 
2.
The hermeneutical problem of reading Calvin five centuries afterwards
Although the age of Calvin generally is considered the first century of modernity, it showed only the beginning of later developments. There were no such things yet as global world trade or unstable global markets. There were no economic crises such as the permanent burden of Third World debt. There was no world crisis of massive poverty, lack of education, health, and aging of the population, neither structural shortages of food, water, energy and raw material, nor an instable monetary system, excessive political influence of large corporations, and modern large scale economic criminality, nor destruction of species, not to be mentioned the dramatic problem of climate.

Nevertheless, the image the rich man maintains of himself, historically denominated as ‘bourgeois’, still stands. ‘The mechanism of justification is the central piece of bourgeois achievement, its signification, its motivation. To get there, he constructs a real world but also an imaginary one which he makes to prevail over all the others through the mechanism of false conscience’.
 He has got what he possesses by his own virtue. This is what Tawney has called the ‘unsophisticated intellect’ of the businessman.
 Now, when one considers oneself meritorious because of the money one has gathered, the same concept of man is applied to the fellow man who has no money: he is worth nothing. The ‘bourgeois’ of Calvin’s time already held the view which apparently is almost inherent to being rich: they blamed the poor for being poor,
 
 just like the rich did in Corinth.
 
In our modern society commerce has gone out of hand. It established its own playground regardless of the common good. Markets are said to be self-regulatory. Nowadays, after the banking crisis, more people than ever before realize that, for all the possible hypothetically constructed models in economic theory, this is not true as it never has been. 

It might lead us to conclude that in modern society Calvin, because of his belonging to another, largely pre-capitalist world has nothing relevant to say any more. Our world is different. But we should note that it was Calvin’s world already that was rapidly changing and becoming different from medieval times. We face a similar problem of rapid change and even much more so.
 So, the interesting thing will be to search for the hermeneutical Calvinist approach to Holy Scripture and to reality itself taking into account fundamental historical change. Christian faith, Calvin says, is not about concepts; it is ‘not a doctrine of the tongue but of life’.
  So his words still remain: ‘Let the faithful today not be discouraged at the sight of the sad, most corrupt and utterly confused state of the world; but let them consider that they must endure it, seeing that their condition is the same as that of David in the past’.
 
3.
Calvin on Christian faith and human society
André Biéler sumps up four characteristics of Cavin’s thinking.
 (1) Calvinistic social thinking starts from de central mystery of Christian faith. Heiko Oberman has remarked that no 16th century reformer has used the word mystery or secret so often and as willingly as was done by Calvin.
 Calvinist economics cannot be based on that other authority which we in an abstract way call the ‘market’. As to economics, capitalism in its ideological form has replaced the rule of the Word of God by market rule. In the market, Christians are supposed not to have any special responsibility as long as they behave according to the rules of the game. Markets are supposed to be self-regulating mechanisms for the well-being of the people. But this market ideology places us before an outright religious problem. 
This kind of laws we do not find in the depth of our hearts. Liberalism (in the European sense of the word meaning the ideology of modern market society) results in a religious deadlock. Here, Emmanuel Levinas may be said to join Calvin. For, within that market, which is, in principal, equated with the order of society, I am told not to be responsible of what that market will not solve or provide for, nor of any negative external effect my economic activity entails. I am supposed to behave efficiently only. If correction is needed, the market will take care of that. This means that I have not merely ‘delegated’ my personal accountability (which would leave final responsibility in place), but I have relegated it - outsourced it - to the market mechanism. I have contracted out my conscience; I have been displaced into ‘the exteriority of my awareness’. This results in ‘the committer of mistakes expecting the meaning of his being from outside’. He may be charged of certain faults, at the same time ‘he is no more a human being capable of confessing his sins, but he can only admit the accusation’.
 So, here arises the religious problem. The truly social is at stake. Calvin himself often uses the word alienation to describe the actual relationship of man with God.  

(2) Calvinism searches the Biblical revelation in the light of the actual and dynamic historical society. In biblical stories ‘we see the vivid image of our times’.
 So, our turbulent age of globalization is not exempt from being the place in which revelation is ‘relevant’, reveals itself. Calvin himself was, for that matter, already acquainted with the modern market phenomenon. He applauded industry and commerce, and he did indeed brake through the hypocrite attitudes of his time towards interest on loans. He welcomed contracts and private property – these two pillars modern capitalism is supposed to hold in esteem. But contract does not give unbridled freedom. ‘It is certain that all contracts are wicked in God’s sight that are not formed according to the rule of charity’.
 

(3) Calvin teaches us a rational method of analysis of social economic facts. These facts are not of a static nature but they may be rapidly changing. Even when our economic reality is another one than it was in Biblical times, a Biblical understanding of it is no less possible. That means that understanding the Biblical message requires keen awareness and rigorous analysis of this changing world itself. On the basis of Calvin’s biblical theology, André Biéler writes: ‘The destination of richness to the service of the other is the certain exterior sign of authentic faith’.
 
(4) Calvin’s is a dialectical method for action. We are generally taught to accommodate to the anonymous and abstract ‘economic process’. Yet, the ‘process’ caused the Indian genocide in the Americas and the exploitation of the Indian producer of muslins and silks. In our days it has left the planet with a billion of hungry people (without counting the poor within the rich countries). Calvin would react to that remembering the will of God, as opposed to the great enemy who is Satan. He had a sharp eye for the emerging economic process and the compliance with it by Christians who might not feel responsible for the way it treated the economically weak and vulnerable. In his comment on Christ’s temptation in the desert, he wrote what has been put as a motto to this presentation:
 although there were believers who with their lips piously prayed for their daily bread, they nevertheless followed what Calvin lucidly calls their ‘procedure’, that is, the ‘way things go’, according to the economic process to which individuals uncritically assimilate. They don’t wait for God’s blessing but take advantage of bad practices, frauds and robberies, as might be legitimized by and within the ‘process’. In this way they ‘leave it to Satan to be the distributor of the economic goods of the world’.  

Whoever defends his offence by saying that he was right because merely operating within the boundaries of the law, just like our bankers have done after the financial crisis, Calvin says, he will double his fault. 
 Legitimacy according to the laws of the state is not necessarily justice in the eyes of God. ‘For, although those who make use of such procedures may win their causes before the judges, however, before the tribunal of God they are considered thieves. For He sees the traps through which cunning men from a distance snare the humble ones ( ); He sees the unbearable taxes and exactions with which the powerful oppress the poor; the flatteries with which the most astute cherish their hooks in order to surprise the imprudent and less advised. All this remains covered’.
 

The Word of God places us in a dialectical relationship to the world and to ourselves. Calvin’s biblical anthropology, in which it is from the heart that ‘flow the springs of life’
 and from which also reason receives its steering, is the big step forward not only out of Scholasticism and speculative philosophy, but also of modern rationalism. This vision, new at the time but thoroughly biblical, contains a fundamental critique of all methodical reductionism, absolutism and totalitarianism, both in theory and practice.
 

4.
Calvin on economics 
God’s plan for this world is abundance for all. He laid the conditions in his creation work. A society which may be called human is like a ‘well composed building’.
 This society is maintained by human labor. A precondition is the circulation of economic goods. Man has been created in community. Those who enjoy wealth may freely do so, provided that no one be left in utter want. 

Economic exploitation and the abuse of dependent labor are explicitly and severely condemned. Labor relations should be human. ‘It is a political commandment by which equity and humanity is recommended to us in general’.
 It is not enough to adhere to some politically correct theory, but it is the very economic behavior which is to be actively reformed both at the personal and social (‘macro’) level. ‘Natural equity’ must be taken into account of ‘not doing to others what we want others to do to us’ (Luke 6, 31). Economic solidarity follows from the natural order God has instituted by making all men members of one body. 

5.
Interest: the case for economic hermeneutics
Although Calvin frequently (and almost systematically) criticised commercial bad practices, he did not underestimate any longer, like contemporary theologians did, the legitimacy of commerce and finance as such. It is interesting to note, as does Biéler, that Calvin has not dedicated much attention to elaborate treatises about the just price. ‘For a Christian the just measure does not lie in some external rule or norm dictated from outside or stemming from a general morality but it is given by the relationships of love which the living Christ establishes  between men’.
 

However, being aware of the danger of an opportunist use of what now is becoming the first modern theological theory of interest, as if the word interest in itself might authorize any charge of interest because it is called interest, Calvin goes on analyzing different real situations. He was well aware of the abuses and miseries generally entailed by them. More than once he writes that it would be desirable that the concepts of usury, profit and interest  - that essentially tend to boil down to one and the same thing - ‘would be completely deleted from the memory of men’.
 He only wished to explain what the Bible cannot be made to say in modern economic detail. What matters is the central biblical message which springs from the faith in Jesus Christ and which is indeed to be translated into that detail. The rule of equity ‘in a much better way determines when and to what extent it is allowed to loan against interest than all the most lengthy disputes of the world’.
 

To condemn all interest practices whatsoever is lumping everything together and not distinguishing and analyzing anymore what is behind. Honest traders would feel injured as if ‘there would always be sin in these matters’, to the effect that finally they might become indifferent too.
 This sharp insight of Calvin is highly relevant when in our days people condemn economic activities of people because of the mere fact that they take place in the capitalist system. The real question is whether one looses or not any bridle or distinction by indiscriminately profiting from the technical possibilities the system allows for, without asking any more about the negative effects on fellowmen.
 As a matter of fact ‘there are few lenders who are not thieves’. ‘Usury almost always has two inseparable companions, namely tyrannical cruelty and the art of cheating’.
 And precisely ‘because of the fact that credit has become indispensable in ordinary economic life, it is extremely important always to take care about what is allowed and until where one can go’.
 
 At any rate the state should regulate interest policy – like other economic policies – to correct social abuse.

How appropriately Calvin sounds in our time of ‘financial crisis’. ‘Tyrannical cruelty and the art of cheating’ reigns everywhere. This is not to deny the importance of sound financial markets. Without these anonymous mechanisms we can not do any more. Some of the world’s bankers have recognized the need for going ‘back to basics’: financial services should serve the clients. So the reasoning has to base itself on the wellbeing of the borrower. Interest is a word that cannot be swept from the earth any more. Saving and loans activities are essential to the public at large, just as a number of other modern financial products do serve the needs of business management. No pension scheme would be possible without compound interest. The essential condition for earning interest is that credit should serve to sound productive priorities of the ‘real economy’. To our great cost we come to recognize it again after having placed our trust in the ‘system’ that went of the rails. 

6.
Calvinism, Neo-Calvinism and the end of the first modernity
Most of what is called Calvinism by the general public and the press has little to do with Calvin, as may be clear from the preceding paragraphs when we compare them with what generally is considered ‘Calvinist’. Historical ‘Calvinism’ underwent cultural changes imposed from outside. Both tolerance and fanaticism became part of the scene. Professor Hooykaas has pointed to the change of the very belief in predestination which, loosing its character of being an article of faith in salvation, became influenced by the scientific methodological principle of causality to turn into determinism and deism.
 

No doubt that Neo-Calvinism rediscovered main tenets of Calvinism, again on the basis of rethinking the church. The principle of ‘sphere sovereignty’ immediately occurs. It is, indeed, a principle of freedom in society. No cultural orbit or power is to rule over another field of societal life. Their relation is one of juxtaposition and interrelation but not of hierarchy. 

What account can be made out of the contributions of Calvinism and Neo-Calvinism to a sound development of the world economy? Usually a proof is said to be found in capitalist development springing from the protestant nations.
 From our argument so far quite another conclusion must be drawn. For, the disastrous state of present world conditions were laid down during the centuries of European economic expansion both in the Roman Catholic continent of Latin America and those other regions of the South which were colonized by ‘protestant nations’. Sphere sovereignty was severely damaged wherever monetary profit reigned sovereignly. And we know that it generally did. Established religion appeared as something to be preserved by power, just as nowadays people think in terms of a ‘clash of civilizations’. No longer was it an independent spiritual force of revelation that could have served as the fundamental truth about human power and the way it should be used for the benefit of what Calvin calls the community of men. 

In the 19th century, Dutch Neo-Calvinism emerged as a cultural force with widely spread beneficent effects on society at large as far as the ‘system’ allowed. In fact, it grew out of the resistance movement against liberalism. But historically it consisted in building the own group in the first place. Western development of the last 200 years or more brought the rise of the nation state as a new historical phenomenon. It meant national political power within a determined territory. It was in this context of what now is called the first modernity that Neo-Calvinism could be shaped. Western democracy - fostered by Calvinism - built a commonly experienced modern community in which politics gradually produced or accompanied social economic achievements such as labor unions, education, social services such as health care, and social assurances as parts of the otherwise market-shaped economy. 

At the same time the scientific and technical establishment itself experienced its own automatic growth by inventing at a growing rate, using means and discoveries for producing more means and discoveries which are put to use. The technical system - which is the technical-economic-political system - even grew far beyond the boundaries president Eisenhower already foresaw when speaking about the ‘military-industrial complex’.
 Attempts to conceptualize the modern ‘military-industrial complex’ existed before Eisenhower's address. In 1956, the sociologist C. Wright Mills, in his book The Power Elite, already had claimed that a class of military, business, and political leaders, driven by mutual interests, were the real leaders of the American state, and were effectively beyond democratic control. In our days the economist Joseph Stiglitz can say that the United States of America are ruled not by democracy but by the ‘socialism of the rich’.
  

7.
The technological society and the second modernity 
Jacques Ellul has extensively explained how technique has changed into the ‘technicist phenomenon’ (le phénomène techniciste). Technical growth has become autonomous, just like market growth that is part of it, behaves autonomously. Technique imposes itself as an automatism, a self-growing interdependent universal and more and more all-embracing monist complex turning society itself into a technical society. Human relations are shaped by technique to an even increasing extent. Capitalism and socialism, both of them having been developed as industrialism, are very much related and similar.
 The difference is gradual, as has been made clear by the latest measures taken by capitalist governments in an effort to rescue their financial sector and the economy by investing huge amounts of money. State and market are part of a single technical system. To elect alternative politicians in charge of the political part of the system does not alter the system itself. That is why president Obama has great difficulty to succeed; the Technical power system resists because of its being the very structure of society, which, as Ellul has shown, replaced the 19th century capitalist structure. However, current thinking, not only of politicians, is still captured by the scheme of thought of the industrial society dating from the first modernity.
By its marriage to Technique, the market tends to absorb the whole of societal life including medical care and education which by nature are noncommercial.  They are less and less directed by their own built-in norms, according to sphere sovereignty, but must obey the formulae required by the technical society. Our society is only nominally focused on goals but it is both driven and constrained by the means, automatically produced by our technical society that is married to the profit motive. Traditional communities and cultural minorities are doomed. Human techniques like in the fields of communication, social psychology and propaganda are part of the technical approach. Sphere sovereignty has been undermined almost to the point of disappearance. 

The actual economic process hides itself behind what Bauman has called the ‘elusive universality’ that ‘undermines the moral prerogatives of the traditional communities now transformed into homogeneous administrative units within the nation-state’.
 ‘The internal homogeneity essentially is a creation of state control’;
 it influences upon all things and all people. 

However, in the age of globalization historically also new possibilities are emerging. For their survival, states have to transform into ‘transnational states’, i.e. into new and creative agents of globalization which recognize that ‘state’ and ‘society’ are not identical.
 As to sphere sovereignty, at present the question arises: ‘What, in this transnational world society, does politics mean, or law, culture, family and civil society?’
 Neo-Calvinist stems from the ‘first modernity’. The second modernity brought individualization, ecological crisis, vulnerability, joblessness, extreme inequality, globalization, - immediate consequences of what Ellul has called the technicist phenomenon. Many sociologists wonder ‘whether, because of globalisation, the representative world of partial orbits characterised by their proper logic and different functionality has not become more questionable indeed’.
 But the matter has to be reconsidered in new terms. Beck observes that world society also points at a kind of new world with new spaces for action which ‘establishes, for instance, the relation with transnational law, the prosecution of transnational criminality, the chances for realizing a transnational cultural policy, the possibilities for action of transnational social movements, etc.’.
  
Personal satisfaction in sectors such as education or health care derives from the meaning of the work itself.
 Arthur Levitt, advisor to a hedge fund and former chairman of the U.S. Security and Exchange Commission, when participating in a meeting in Amsterdam, commented on the financial crisis saying that we would do wise to go back to traditional values such as family and vicinity. It is the place were the economically active world citizens have to cope with their set-backs and to confront the economic crisis. Someone asked him:  how, then, would you as a hedge fund manager invest your money? After some hesitation he answered: ‘it would be better to do it in the public school in the neighborhood’.


8.
Theology and economics
In academic circles it is ‘not done’ to consider economic theory to be responsible for its wrenching of concrete reality. It is regarded as part of the game. The only scientific requirement lies in the consistency of the model and of theory itself. Theory is tested against theory rather than by taking into account the real economic life of the people. The question of whose interests are at stake usually is not raised (the market should take care of that). At the end of his life the classical economist Jean-Charles Léonard Simonde de Sismondi (1773-1842) confessed ‘I have fought for the truth and for humanity’, and he went on writing:


‘The question which presents itself [in social science] is a complicated one, and very different from all problems posed in natural science; it addresses itself both to the heart and to reason. The scientific observer is called to recognize the unjust suffering which stems from what man is doing and of which man is the victim’. 
 

Economic science as it was shaped during the 19th century has imitated natural science whereof it adopted the method. Sismondi pointed at the different but neglected sphere sovereignty of economic and natural science. Neoclassical economics later installed highly formal methods of reasoning.

Economics could learn from theology a most essential matter. The latter cannot com-prehend its ‘object’. Modal spheres in the Dooyeweerdian sense are not only sovereign in their own orbit, but also universal. Although they are irreducible to one another, they nevertheless display a universal structure, expressing themselves analogically in one another. They are interrelated and do reflect the same reality. This means that neither economics can com-prehend, ‘possess’ or construe its object.
 ‘It is impossible for a particular science to grasp an event in its full reality’.
 There is a coherence of meaning (Dooyeweerd) between the faith aspect and the economic aspect. 
 
 Epistemologically it means that economics never can define itself hermetically. The ‘kernel of meaning’, i.e. what defines economics as economics, cannot be further analysed, in other words, it cannot be tested by and against itself. It presents itself within the coherence ands simultaneity of all other modal aspects. Theology and economics are mutually relevant as are the other subject matters placed within the teaching program of the institution called university. 

Mutual communication between theology and economics is possible by virtue of respecting and doing justice to concrete reality and on the grounds of 1) a kindred deep conviction,
 and 2) deepening the proper method both of theology and economics each in their own sphere. For economics it implies that economic problems ought to be solved by economics, that ethic should be translated into economics. Good economics has to conquer the territory of bad economics, in this way (in the sense of Calvin) reforming the economy.


9.
Calvinian perspective in the 21st century
We are now ready to draw some more hermeneutical conclusions from our quotations of Calvin in search of the relevance of his theology for the 21st century. The structure of our abstract modern world, as Ellul has remarked, has no common denominator with the 16th century. How then can we refer back to Calvin who with respect to the economy stressed the concrete implications of the biblical message without restriction? Calvin’s emphasis on deeds, not words, and on life, not doctrine, is a hermeneutical key to understand what happens when words concerning ‘systems’ are appealed to. What a father is doing, Calvin says, cannot be right only because of his appeal to the institution of fatherhood, neither what the church is doing would be automatically holy. Similarly, what capitalism is doing cannot automatically be rational, in the same way as not every interest taking is right because of its being called interest. ‘We have to remember that we always must consider the matter in itself rather than words; for men play a game with their artifices, but God does not buy such small print’.
 
 Reading Calvin we should not be surprised about the financial crisis. 
The concepts of free market, capitalism or socialism are words; Calvin points at life itself, at things that are behind, at what really happens with men of flesh and blood. That’s why Calvin’s illustration of the problem of interest can be considered the great example of economic hermeneutics. What matters is weighing up the pros and cons in terms of the real effects involved. These are the interests of the contracting parties and of third parties as well. Calvin expresses himself clearly on the meaning of economic life. It is intercommunication among people in terms of economic goods. In the words of John Perry Barlow: “The economy of the future [should be] based on relationships rather than possession”.
 
The existing economic order then and now may be deeply affected by sin but this does not stand in the way of Christians to model their life according to the new order of Christ that the church community has to exemplify. The system of economic growth in which market development has its essential role never is to be invested with autonomous power. The criterion of judgment and of analysis is economic justice. This is not an outside norm; on the contrary, it defines the good functioning of the system in terms of the real process. The way the economic order is working out is not normative by itself. It is not to be trusted - as we daily are told by governments and bankers - but it is to be rigorously analysed with a view to all economic subjects involved, especially the weak among them. 
It does not imply being dogmatic and intolerant on all sorts of ethical issues on the basis of some isolated biblical texts. Faith is not lived by dogmatism but by life itself. Even when it comes to such an article of faith as trinity or predestination, Calvin says, we ‘should not care about words, when it is confessed without guile’.
 
 It is Calvin’s radical Christological approach both to Scripture and the world we live in which contains the secret of his attitude. Such an attitude enables us to interpret the Word and the world as mutually, intimately and dialectically interrelated. 

10.
Some further theological conclusions

Christian social thought finds itself placed in the tension between the Kingdom ‘already now’ and ‘not yet’, which characterizes entirely the faith of the New Testament. Cullmann adverts to the total difference between this faith and the Greek dichotomy of ‘here and now’ and ‘hereafter’.
 Biéler summarizes Calvin’s view:

‘The whole social order which is relative and necessary to the conservation of society has no value or end in itself, just like the partially restored order of the church has neither. Both do exist in view of the definitive coming of the Kingdom of God. Therefore, until then they have only provisional existence; and the whole human history unrolls awaiting that event’.
 

Institutions never can be sacralised; on the contrary, they constitute an area of hard work to be done: correction, maintenance, development. Eschatological faith points to the relativity of all human institutions. Christian hope implies ‘the total refusal of confusion between the Kingdom of God and whatever social-political system’.
 Therefore, Sung rightly states that ‘the critique of concrete and historical projects should involve alternative historical projects’.
 Albert Einstein has remarked: ‘A problem cannot be solved with the same type of thinking that has created it’.

Many instances of economic justice and solidarity can be detected as taking place in spite of the system, by virtue of the system, or regardless of the system. The yardstick for historical progress is not material growth, nor economic growth in the broader sense as we usually define it as it is, but liberation and justice and the authentic development of ‘sovereign spheres’ fostering free institutions. In that type of economic growth everybody can dedicate himself or herself ‘according to his faculty and measure’,
 occupying the ‘state’ he is in. 
In our time of secularization Calvin’s social humanism turns out to be extra relevant. For, faithfulness to the teaching of Scripture opens our eyes to discovering and recognizing economic justice and unselfish economic action wherever it takes place. The faithful eye detects abundant signs of the Kingdom which do not enter into the breaking news items of the mass media. It recognizes other people who are equally or even more adequately engaged in maintaining and developing human social relationships that are including in stead of excluding. It makes sensitive for cooperation in stead of competition everywhere, without regard to religion, race, or inequality.

It is not only the receivers of help whom we indiscriminately discover as being our neighbors; it is the ‘non-Christian’ givers and workers too. When the lawyer in Luke 10 asks Jesus: what shall I do to inherit eternal life? (in our terms: what shall I do to become a good Christian?), the answer points to the one who is not a member of the Jewish people, the ‘non church member’. It is the ‘Good Samaritan’ who exemplifies indeed what is needed for eternal life.
 Commenting on the story of the Good Samaritan Calvin states: ‘The human race is joined together by a sacred bond of community. All men are neighbors to one another. For someone to be our neighbor it is enough that he be human; for, it is not up to us to wipe out [our] common nature’.
 
  

The Spirit brings about signs of the Kingdom regardless of the human author through whom he works. This kind of real work is not starting from any ontological scarcity principle, but from the knowledge of abundance which stems from the abundance of grace. ‘Be steadfast, immovable, always abounding in the work of the Lord, knowing that in the Lord your labour is not in vain’ (I Cor. 15, 58). ‘The ways such work can be done are limitless’, McFague affirms; and ‘the need for such work is equally limitless’.
 However, ‘there is no quick fix, no miraculous cure, and often the healers will become wounded in their work’.
 But traces will be carved through the hard facts of life produced by the silted world of science, technique, fancied autonomous reason and self-interest. 
� The text of this article has earlier been delivered as a paper to the seminar Calvinism for the 21st Century, April 8-10, 2010. Dordt College, Sioux Center, Iowa, U.S.A. 


� Projections according to business as usual suggest that the ecological overshoot will increase from the current 30 percent even to 100 percent towards 2030. At the same time, the ecological footprint on the earth is extremely unequal, both between countries and (even more so) within countries. The fact is well-known: if all inhabitants of the world would imitate the consumption model of the average North American, more than five planets earth would be required (technology remaining equal). A world economy, in which the expected 9 billion of people in 2050 would have the same consumption pattern as that North American, would have to be 15 times as great as the present economy. Such a thing is biophysically impossible (source: PALA-Nieuwsbrief (e-bulletin), December 1, 2009). 


� ‘…quand un homme est pauvre, ( ) tout le monde lui en veut’.


� Modern ‘rapid change’ generally has been welcomed by Christians in a most uncritical way. Christian thinking, like that of the World Council of Churches, embraced current ideologies. A well-known historical milestone is the book of Egbert de Vries, Man in rapid social change, published by the WCC in 1962, on the basis of many preceding conferences and meetings as from 1955 that had been trying, as the preface says, ‘to maintain the compass in the direction of the Gospel in the midst of the changing and tempestuous “Winds of Change”.’ Jacques Ellul has severely condemned this imitation of ideology that was taking these ‘winds of change’ for granted. It led to the end of his collaboration with the WCC staff. De Vries, however, did make his critical side remarks; Christians ‘rarely have studied the non-western societies with impartiality in relation with the Gospel’ (ch. I).    


� Proverbs 4, 23. Herman Dooyeweerd has made this anthropology of the human heart into the cornerstone of his Calvinistic epistemology and philosophy. 


� ‘…il serait à désirer que le nom d’usure, profit et intérêt fussent complètement abolis de la mémoire des hommes’, Comm. on Ezekiel 18; quoted in André Biéler, Calvin, prophète de l’ère industrielle. Fondements et méthode de l’éthique calvinienne de la société, Genève 1964 (hereafter: LP), p. 469.


� Of course, this also means that Calvinian method will have much to say about what we call the ‘capitalist system’ itself. Here Calvin’s approach to social reality has to be introduced in economic theory as such.


� ‘Attendu que les homes ne peuvent pas autrement trafiquer et négocier les uns avec les autres, il faut toujours prendre garde à ce qui est licite, et jusques où on peut aller’.


� In my book Teología y economía en la era de la globalización. Un aporte al diálogo con la teología latinoamericana (Buenos Aires 2007), p. 13-50, I have summarized the similarity between capitalism and (historical) socialism pointing to their common characteristics of industrialism, productivism, growth, belief in progress, belief in social sacrifices in favour of the system, mechanisms to control society, and bureaucracy. In addition, they both stem from a common (Hobbesian) view of society. 
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