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question on which you ask my advice.*® There are two reasons for this. First,
if we completely forbid lending money at interest, then we bind men's
conscience more tightly than God himself. Yet if we permit it at all, there will be
some [then] who will use this pretext to take an unbridled freedom on which no

limitations can be placed.?

If | were writing just to you, | would have no fear, for | am well
acquainted with your prudence and caution; but since you are asking for
another, | fear that he will seize on a word [here or there] to assume a greater
license from my words than | wish. However, since i have no doubt that you will

act with discretion according to the nature of the man and his circumstances,®

*This is reference to Sachinus’ original letter (CO :2:210) of November 7, 1545.
Sachinus is inquiring on behalf of a friend who was troubled by a conflict between the old
views of scholastic teaching and the views of some recen: "preachers of the Gospel." He
wants to know "what the truth of the matter is." The point of the question is to deal with
the conflict of whether or not it is licit to lend money at interest. Sachinus wants to get at
the root of the matter so he can deal with his friend's « risis of conscience over lending
money at interest. The popular teaching of the Roman Church had linked moncy-lending
and eternal damnation. Thus, this is a weighty matter not a casual inquiry.

Such letters asking Calvin for advice were not uncommon. For example. John
Utenhovius wrote four years later (November 26, 1549) asking for Calvin's opinion whether
it was permissible to deposit money for interest, then at ten percent, with a nierchant as
English law allowed (CO 13:462). There is no record of reply. In January 10, 1560 or 1562
Francis Morel, a minister, writes Calvin to ask if a minister is permitted to takz interest on
a loan (CO 10°:263 [Latin text dated 1560); CO 19:245 [French text dated 1562]. Calvin's
reply is: ministers, if they must make investments, should lend only to merchants and in
such a way that their profit is not certain.

®In Comm on Ezekiel 18:8 [CO 40:431-432] Calvin uses similar language with a clearer
indication that he means moderation of the practice, a curbing of abuses, not that interest
as such had been forbidden as evil.

¥Calvin was always quite careful in his correspondence when matters of conscience
were at stake. The reference here is to the troubled conscience of Sachinus’ correspondent
who was confused by conflict between the traditional teaching on usury and that of some
of the Reformed preachers. Given the extent to which money-lending had been interpreted
for the popular mind as an issue of eternal salvation such troubling of conscience and the
need to clarify the truth is easily understandable. In the late medieval world view the
stakes were high and taken quite seriously. See, Jacques LE GOFF, La vie et la bourse:
économie au Moyen Age, (Paris: Hachette, 1980), pp.14 ff.




I will tell you how the issue of taking interest seems to me.

[Consideration of the Scriptural texts dealing with taking interest on money
lent]

In the first place, by no testimony of the Scriptures is lending at
interest completely condemned. For [example] the meaning of the saying of
Christ, commonly thought to be very clear, i.e. 'Lend, hoping for nothing again’
(Luke 6:35) has been turned from its [intended] meaning [faulsement destounee
en ce sens].*® As elsewhere when Christ speaks of the sumptuous feasts and
ambitious social rivalries of the rich, he commands that they invite [to their
feasts] those like the blind, the lame, and the poor from the streets who cannot
offer anything in return. [In parallel fashion Christ's] intention? here is to curb
abuses in lending, so he directs us to lend first to those from whom there is no
hope of receiving anything. By contrast, our custom is to look first to those
places [as among the rich and well-off] where money can be safely and securely

lent>” But what is [really] required is that we aid the poor with whom our

*Harkness and Graham translate this as ‘perverted” which is not incorrect, but the
embedded notion is a dynamic of motion, rather than the perversion or corruption of a
state. Buty and Farley translate it "[this text] has been falsely applied to usury." This is a
better understanding. The meaning, Calvin would say, had been misappropriated,
misdirected, misused. That is, its intention had been falsified. Calvin's sense of
responsibility for understanding clearly the intentionality of the biblical text is a key
element of his ethical intention. See Gilbert VINCENT, "Discours et doctrine: modalité
de I'affirmation calvinenne de la providence," in Calvinus Ecclesiae Genevensis Custos. Die
Referate de Congres International des Recherches Calviniennes. Edited by Wilhelm Neuser,
(Frankfort Verlag Peter Lang, 1984), pp. 205-207.

**The verb used by Calvin is vouloir which is an expression of intentionality. It has this
stronger sense than Harkness® translation of "wishing," or Buty and Farley’s notion of "in
so doing." Both obscure that Calvin is asking questions about the text’s intentionality. It
is not the particular content of the text that focuses Calvin's concern, but the intention of
the text. This is an important and basic Calvinian hermeneutical objective.

“"This sentence is omitted by Harkness and Graham. Bu:t the parallel structure {Christ’s
intention llour (human) custom} shows the first step in Calvin's correlative method. That
is, the disparity, the incongruity, between text and context raises the critical ethical

(continued...)
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money is [always] at risk. Thus the words of Christ mean as much to say that
he authorized a beanefice to fall unexpectedly to the poor rather than to the
rich.?® Thus, we do not find all interest forbidden.

The law of Moses (Deut 23:19) was political®® and should have no

influence on us beyond what civic fair-dealing or humane justice will bear.®

*’(...continued)
question. Calvin approaches these disparities with the question, "What is the value at stake
here?" A much longer example dealing with the same passage is provided in the
commentary on the letter to show how this aspect of correlation operates in Calvin.

*Harkness’ translation, by conflating the two sentences reads the passage sif
commendoit des survenir aux pauvres. . . . as il (re)commande de surveiller aux pauvres ...
That is, Christ commends serving the poor before the rich. There are two reasons, one
logical and the other linguistic, why Harkness® translation cannot be correct. First, the
conclusion, "Thus. we do not find all interest forbidden.” follows poorly on the weak
assertion of service to the poor before the rich. More significantly, the commendam on
which the verb, commender, is based was a technical ecclesiastical term meaning "an interim
benefice." That is, the use (interest) of an income from a benefice, without title to it, for
a period of time. Commender means to confer such a benefice. There are two notion
embedded here. First, Christ has the authority to convey such a benefice. Secondly, the
use of money without interest is in fact an income without title to the property (capital)
generating the income. I believe Calvin is picking up on a notion he takes up later and
that is the "interest” which generates a living. The notion here is not that of serving the
poor first, but rather an unexpected positioning of the poor vis-a-vis the social compact.
Survenir unambiguously means to happen or come upon unexpectedly. In Harm of the
Gospels 1:302 (CO 45:569) we find similar language: "Christ demands from his people
disinterested beneficence, and bids them study the poor, from whom nothing can be
expected.” The poor teach the rich the grace of generosity on which human solidarity is
built. As well they have a "right" to their living. A similar criticism can be offered of
Graham and Buty and Farley.

“In Calvin, this means a provisional order of society. BIELER, La pensée économique
et sociale de Calvin, p.460. Buty and Farley's translation of "diplomatic" is not a correct
translation of what, for Calvin, is a technical term. Here again the issue is the
intentionality of the Law and institutions.

Yequite et la raison dhumanite are translated by Harkness as Justice and philanthropy.
Equity was a well-established term in medieval law. It was an "appeal to the spirit of the
law" (epikeia = equity) meaning the adjustment of a universal law to the particular
circumstances under which the law was actually enforced. Its function was to ensure that
a law preserved the original intention of the law-giver, remaining as fair and just in its

(continued...)




Indeed, it might be good to desire® that all interest-taking were banished from

%(...continued)

concrete application as it appeared to be in abstract theory or statue. (See ARISTOTLE,
Nicomachian Ethics, 5:10, 1137 for the background of this classical notion). This
understanding frames Calvin's use of the term and his meaning. Equité is a term Calvin
employed frequently in Books 3 and 4 of the Institutes whose meaning Calvin makes very
clear and this meaning should form the basis of understanding here. There the notion goes
beyond traditional notions of “justice.” It means an authentic life pursued with
consideration for God's nature, for fellow creatures, with social solidarity. Thus, my
translation of "civic fair dealing." By civic, I mean social: but social conveys far too abstract
a meaning for Calvin's sense of the word which is concrete and actual. Foundationally,
equity means a loving (charitable) response to God and one another which is expected in
all areas of human endeavour. (Sce. Comm on Psalms 99:4 [4:76]; Comm Titus 2:11-14;
Inst. 3.5.7 and 4.20.3

La raison dhumanite is more obscure. Certainly it does not mean philanthropy as
offered by Harkness. La raison in Calvin carries the judicial overtones of "law." In Comm
on I Timothy 5:18, (CO 52:316), the same terms are used. "This is a political precept,
which recommends to us equity and humane justice .... For if he forbids us to be unkind
to brute animals, how much greater humanity does he demand towards men!" Natural
sociability is a helpful notion, but not much advanced over Calvin himself. We have chosen
humane justice as a suitable alternative. Another term that Calvin uses to describe the civil
order is "ordinance", again with legal overtones. There is more than a slight connection
between the notion raison dhumanite and ordonnance dhumanite. In Comm I Peter 2:13
[p-80], (CO 55:244) Calvin writes, "God .... has not left the human race in a state of
confusion after the manner of beast, but as it were in a building regularly formed and
divided into compartments. And it is called a human ordination, not because it has been
invented by man, but because a mode of living, well arranged and duly ordered is peculiar
to men." That is, it (the ordonnance and raison) is the good immanent in the possibilities
of human interaction.

*II have preserved an extremely awkward expression here to preserve Calvin's use of
an impersonal subjunctive "One might wish." It is not a modal conditional as translated by
Harkness or Buty and Farley. Two things are at stake. First, Calvin does not associate
himself with this "wishing it were not so." Most interpreters commenting on Calvin's
position on interest say that Calvin was fundamentally against all interest, but allows this
opening to harmonize Church teaching with actual practice. (See, NOONAN, The
Scholastic Analysis of Usury, p.367 as one example.) It is hard to accord this conclusion
much weight, given the enthusiasm with which Calvin pursues his argument in the letter
and elsewhere. Secondly, the impersonal subjunctive use shows that Calvin meant these
remarks to be taken rhetorically as a means of emphasizing the impossiblity of imposing
an unreal ideal on interest and the necessity of determining clearly its good in the social
scheme of living. Calvin's quarrel with interest is with abuse, fraud, deceit and the ruptures
caused to the social fabric by them, not interest in and of itself. This should be completely
clear from his exegesis of the text here. This will be developed in more detail in the
commentary.
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the earth, or at least the idea (/e nom) unknown. But we cannot, it is necessary

to give way to the good that comes [from it]. >

We have passages in the prophets and Psalms in which the Holy
Spirit opposes usury. Thus a city is described as wicked because usury is
found in its market-place and streets (Psalm 55:12). But the Hebrew word here
(tost) means fraud in the general sense. This passage cannot be otherwise
interpreted [except as a condemnation of fraudulent practices]. Even if we grant
that the prophet speaks explicitly of lending money at interest, it is not surprising
that among the great evils of his time, he should mention it, because when
lending is improperly employed, cruelty and many evil deceptions are often
found together. So it is said, the money-lender often travels with cruelty and

trickery as his companions.®

It is said in praise of a holy and God-fearing person that "he makes

loans without charging interest" [Psalms 15:5]. Indeed, itis a very rare thing for

Zlutilite commune means "shared or common benefit, usefulness, service, or
serviceability." Common good, as used by Harkness and Buty and Farley, carries scholastic
overtones with ontological notions foreign to Calvin. On the other hand, utility or
usefulness carries modern utilitarian notions that would be anachronistic to apply to Calvin.
This is suggested by the Buty-Farley translation, "we ought to use it for the common good."
If one were to take this translation at fact value it would yield a consequentialism a
position that Calvin would reject. Utility is a throughly social and a dynamic concept for
Calvin. It is not "utility" in the instrumental sense. See, E. Harris HARBISON, The
Christian Scholar in the Age of the Reform, (Charles Schribner’s Son: New York, 1956),
p.161. It is obvious that the practice of lending money at interest exists; therefore, the
problem is not "interest as such" but the "good of interest." That is, its immanent good as
an ‘order’ or "institution.” Calvin's approach with regard to the biblical witness is negative.
What evil is condemned, fraud or interest-in-itself? His answer, of course, is fraud, not
interest. His positive appraisal does not emerge until the second section.

¥This appears to be a popular saying of the time, but I have not been able to identify
it. Such sayings about money-lenders abounded in the late Middle Ages. Calvin frequently
used proverbs, popular sayings, and common metaphors to illustrate his teaching.
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one to be of good will* and at the same time a money-lender. The prophet
Ezekiel (Ezekiel 22:12) goes even further, for in enumerating the crimes that
provoked the wrath of the Lord against Israel,* he uses two Hebrew words,
Nesec and Tarbit. The first means usury and is derived from a root meaning to
consume. The second means to have in excess, addition, or surplus, doubtless
because each person considering how™ to further his own interest alone takes
or rather extorts it to his neighbour’s loss.*” Now there is no doubt at all that
this is the reason the prophet so severely condemns lending at interest to the

point of forbidding the practice to Jews [of Israel] completely.® [Human

“homme de bien can be taken as a man of substance (that is, wealthy) or a man of
character (that is, "good will," a "good man"). It is certainly not "honest" as in Harkness.
The issue here is not a specific virtue, but the nature (character) of the person himself.
That is his/her character from which specific virtues rise. The implicit word play "bien =
good; bien = wealthy" suggests this too may be a popular saying. Luther has a similar
saying in Trade and Usury in Luther’ Works: Christians in Society, Vol. 45, Charles M.
Jacobs, trans., (Philadelphia: Fortress Press, 1962), p.271.

¥les Iuifz. As is clear in the text Calvin means the community (religio-political state)
of anciem Israel. Thus. I have chosen to translate Jews by Israel or, when the reference
is obviously to members of that community, the Jews of Israel.

“Etudier means fo study (how). That is. to plan, plot, or consider carefully. The same
root meaning exists today with regard to "self interest” as in the sentence "He studied his
situation caretully."

'Calvin's view is that exclusive self-interest (egoism) always results in the other's loss.
We must keep in mind that Calvin's focus of interest is relational, not ontological. Thus,
he is not suggesting a notion of a zero-sum theory of gain and loss of a static economy in
which one gains only on another’s loss. This was the medieval view, a view that held until
well into the eighteenth century, and still is common today in the ‘common sense’ view of
economic process. The loss, Calvin means, results from a lack of attentiveness to the
common contribution to the maintenance of social interaction. Calvin was extremely
realistic in this point. Self-interest blinds people to the needs of other and disrupts social
harmony. In Comm on Gen. 29:14 (CO 23:401 f.), Calvin argues that contracts, justly
drawn, prevent injustice and extend from "a law of natural equity engraven on man's
nature.”

*Buty-Farley translate this sentence, "But undoubtedly the prophets only condemn
usury as severely as they do because it was expressly prohibited for the Jews to so." This
links the sentence to the following one. But the text is clear that the condemnation is due

(continued...)



231
beings] deserve to be severely rebuked [i.e. corrected], when they go against

the expressed authority of God.*

Now it is sometimes said that today as well, lending at interest
should be forbidden on the same grounds as among the Jews [of Israel], since
there is a fraternal union between us [and the people of the Old Testament].*
To this | reply, that with regard to the civil state [socio-political circumstances)
[between us and Israel] there are some differences [that limit such an
application]. First, the situation in which the Lord placed the Jews [of Israel was
different]. Secondly, many other [social] circumstances [were different too].
[These factors] made it easy for them [the Jews] to engage in business among

themselves without lending money at interest. Our relationship is not at all the

*¥(...continued)
to the result of interest taking, not the prohibition of interest as suck. Buty-Farley's
translation is misleading at this point and misses the point of Calvin's biblical analysis
altogether, because it misses Calvin's search for the intentionality behind the texts and their
prohibitions. Calvin never assumes this is known. It is an insight that one can grasp only
through inquiry. This will be covered in more detail in the commentary.

*These last two sentences are completely omitted by Harkness and Bieler. The point
is usury is forbidden to the Jews not because the practice of lending at interest-in-itself is
evil, but because the manner in which the Jews lent broke the bonds of social solidarity and
civic fair-dealing. Punishment fell on the Jews not because they lent, but because of their
socially destructive behaviour. Thus, they were forbidden to lend as a correction. Notice
how Calvin keeps return to the notion of agent, intention, and relationship as the critical
issues. The prohibition against lending at interest relates to the quality of social community
rather than some absolute quality that inheres in the lending at interest itself. Thus, in
Comm Ezekiel 18:8 (CO 40:430), Calvin redefines usury. It is not lucrum ex mutuo. It is
lucrum ex damno alieno. Usury is sinful, if it hurts one’s neighbour. [Comm Psalm 15:5
(CO 31:148). Whether or not a loan hurts a neighbour can only be determined by the law
of equity and humane justice. The Jews had received a mandate [le mandement de Dieu]
to live in justice and equity. This they had ignored, therefore, they deserved to be
corrected. Calvin’s verb is reprins meaning "taken in hand." The prohibition of interest was
pedagogical not judicial.

“Communion fraternelle is a reference to the continuity of the convenantal relationship.
It is not to be taken in the larger sense of "common humanity."
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same.*’ Therefore | do not consider that lending money at interest is wholly
forbidden among us, except as it be repugnant to civic fair-cealing ana

benevolence.*
[Consideration of Aristotelian and Scholastic arguments against lending
money at interest]

The logic* of Saint Ambrose and Chrysostom, that money does
not beget money, is in my judgment trifling.** What do the seas beget? What

*Calvin recognizes that the immanent intelligibility of contexts shifts meaning.
Interpretation of the law, the normative provisions of Scripture, must take into account new
intelligible relations arising from new contexts. It is clear that Calvin is dealing with the
immanent context of human living as the concrete field in which the law is applied. Law
and Scripture as transcendent norms do not immediately order contexts, rather they
function heuristically as an anticipation of a good to be realized.

“equite et charite are translated by Harkness as justice and charity. Calvin means, of
course, equity and the rule (law) of love which he summarizes later in allusion to the
Golden Rule. I have used "civic fair-dealing” rather than "equity" or the "principle of
equity” to carry Calvin's meaning as embodied in this letter. Every reference here is to
social process and the justice or injustice of that process. However, see my earlier
discussion on "equity and law" that shows the link between law and intentionality as the key
prinicple of interpretation of the law.

“Buty-Farley translate this as "pretext” which does not fully appreciate the weight that
Calvin gives to Scholastic argument. I think logic better captures the seriousness with
which Calvin has considered the Scholastic frame of reference even though he rejects it.

"The reference here is to scholastic teaching on usury as found in canon law. Canons

1-3 in Decreti Secunda Pars, causa XIV, ques 3, cite Augustine, Jerome, and Ambrose to
the effect that sceking or demanding in return more than what had originally be given
constitutes usury and is condemned. The condemnation of usury is built on two sets of
supporting arguments. One is arguments based on Scripture, which Calvin has already
dealt with. The second important argument draws on Aristotle’s notion that money is
sterile, which Calvin takes up here. There is no clear indication here that Calvin was
familiar with the Aristotelian source. However, in Comm Leviticus 25 (CO 24:681) Calvin
writes about the sterility argument, "The subtlety of Aristotle is badly grounded at this
point." Superficially, it might appear that Calvin is being presumptuous in dealing with
these arguments. But Schumpeter, drawing on his extensive analysis of economic literature,
concludes that between the ninth ard the eighteenth century interest in economic analysis
was sustained by professional administrators, lawyers, and scholastics (i.e. theologians).
[See, Joseph Alois SCHUMPETER, The History of Economic Analysis, (New York: Oxford
(continued...)
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does the land beget? | receive income from the rental of a house. Is this
because the money grows there? The earth produces things that make money.
The use of a house can be bought for money. What is this? Isn't money more
fruitful as merchandise than in other form of possession one can mention? s
it lawful to let a farm requiring a payment in return, and unlawful to receive any
profit (fruict) from the use of money? Why [should this be s0]? Do we ever buy

a field expecting that money cannot make money?*

How do merchants increase their wealth?*® By their enterprise,’

*#(...continued)
University Press, 1954), p.70.] Calvin was trained in two of these areas. theology and law,
and he maintained a lively interest in the third. public administration. We can conclude
that Calvin was well-aware of the standard economic paradigm. As well, we have shown
there is sound reason for assuming that Calvin possessed some basic, albeit practical.
understanding of economics and contemporary financial practices.

*It is important to notice how this series of question sets up through analogies the
move from a common sense understanding of economy, in which each transaction is
different from every other transaction from the point of view of the observer. to a
theoretical understanding of economy in which the concept of value-in-use provides the
means of grasping the essential similarity of transactions. Buying a field to rent for income
and lending money at interest for another to buy a field are the same operation from the
point of view of producing an income. That is from the perspective of money's value-in-use.
Calvin will build on this critical differentiation later in the letter through a concrete
example.

“Les marchands comment ils augmentent ils leurs biens? This is translated by Harkness
as profit and Graham as goods. Graham is closer to the sixteenth century meaning than
Harkness. The base meaning is stock, concrete goods. However, both Graham and
Harkness ignore the position of the merchant as the "economic motor’ of the sixteenth
century. Much as Adam Smith two centuries later turned to the activities of the nascent
industrialist in order to ’explain’ wealth creation, Calvin is using the merchant who played
a similar role in the sixteenth. In the sixteenth century the dynamism of economic activity
was viewed as merchant activity. The industrialists in the modern sense of the term were
the urban merchants, who in addition to "buy and selling,” commissioned manufacture, and
initiated the first banking, financial operations. See, CIPOLLA, Before the Industrial
Revolution, p.63. In this passage, Calvin is asking a question about "how wealth is created
which economic historians have assumed did not emerge in its nascent form until more
than a century later with the physiocrats and mercantilists, and expressly not until 1776 with
the publication of Smith’s Wealth of Nations. This seems a minor point, but as will be seen

(continued...)
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you will say. To be sure, if money is shut up in a strong-box, it will not increase
-- any child knows that. But no one asks for a loan intending to keep the money
idle and gain nothing. The profit (fruict) is not in the money itself, but the
revenue [that comes as it is used.]* It is necessary then to draw the
conclusion that while such subtle distinctions appear on the surface to have
some merit, if one considers them more close'y they vanish by themselves, for
they have no substance. | therefore conclude that taking interest must be
judged, not by any particular passage of Scripture. but simply by the rule of civic

fair-dealing.

*(...continued)
below this is a significant question requiring considerable theoretical differentiation in order
to pose it.

“industrie was a term which had come to stand in place of the older classical word
laborem. meaning labour. Odd LANGHOLM., The Aristotelian Analysis of Usury, (Bergen,
Norway: Universitetsoforlaget AS, 1984), pp.91-110 in his extensive study of the notion of
industria/laborem shows that industria is not labour in the sense of work or manpower, but
ingenuity, craftiness, shrewdness. diligence, sagacity, and cleverness, in short
entrepreneurship. The basic sixteenth century notion is the aggregate ot skills, money.
stock, power and resources required to produce a standard of living. Calvin is setting up
the notion he develops later that if money is sterile when it is idle so is human industry
sterile without access to money.

“NOONAN, The Scholastic Analysis of Usury, p.367 argues that this is the basis of the
two Calvinian innovations in interest theory whose theoretical underpinning is the
identitication of money with what it buys. Noonan is wrong. This notion (that money is
identical to what it buys), was a key underpinning of the Scholastic doctrine of money.
That is, all money is, is the medium of exchange in commodity to commodity relationships
(i-. identified with what it buys). Calvins break is that of identifying money with its value-
in-use and its relationship to time. He is saying here that revenue, profit; that is, wealth.
accrues to the use of money, its circulation, its ‘industrious’ employment. Calvin viewed
"wages" as any form of material wealth, making no distinction between salaries or profits.
That is, income from capital investment or money salaries for work were on the same
footing because they were a gift from God tor the maintenance of life. (See GRAHAM,
The Constructive Revolutionary, pp.80-87). Salary and profits were both products of
industrie. (Sermon 137, Deut 24:14-18 (CO 28:161 £.). For Calvin, the ‘telos’ of money was
a standard of living. A standard of living is sustained by the circulation of money in the
economy. Calvin had an implicit understanding of the circulation of money as a
contributory factor in a standard of living. Moreover, he was able to distinguish between
the productive and consumptive use of money in an economy.
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[A Clarifying Example]

We can clarify [the issues involved here] by use of an example.
Suppose there is a person who is wealthy in land and revenues who derives an
income from the rent of his property. Suppose as well that there is another
person who is less wealthy by comparison to the first [that is in terms of income
derived from land], but who has ready cash to lend [that can yield an income].
Suppose a third person has an opportunity to buy land, but having no money
he asks the second [who has cash-in-hand] to lend him the money to make the
purchase. It is entirely within the power of the lender to demand a mortgage
(bearing an income) to secure the loan until the principal is returned to him. In
this way [the mortgage on the purchase] secures the loan. Nevertheless, it is
lending and [the one who lends] will be accused of usury. Why should a
contract to rent [by which the first person gains a livelihood] be more fair and
honest, than a mortgage [by which the second gains a living]? Is a landlord
who leases land more [legally justified]* in relation to another than a person
who in lends directly [so the land might be purchased by the borrower]?*

il facict plus amiablement. A vente a I'amiable means a ‘private sale.” Undoubtedly
Calvin has in mind the legal conditions through which property ownership is transferred.
The accent in the comparison falls on the equity of the social relationships involved.

*To the modern imagination well-accustomed to the indifference of a multiplicity of
financial operation, this will appear banal and commonplace which is why commentators
ignore or summarize it. Against its medieval background, however, one must be sensitive
to the significant theoretical differentiation required to surmount the bias of common sense
that would see these as different operations. Calvin realizes that the problem is not money
in relation to individuals or their intentions-in-use, but money’s relationship to financial
operations within the recurrent schemes supporting a standard of living. This example
shows how Calvin moves the issue from the level of common sense, which sees these as two
fundamentally different operations from the horizon of the observer/individual (alessee vs
a mortgagee), to a theoretical differentiation where the two operations are fundamentally
identical to each other. The theoretical horizon is the horizon of ’money-in-use’ for
producing an income. Calvin has achieved a higher viewpoint from what is bought and
how, to the functions of money in an economy. All operations in the productive circuit of
an economy are essentially the same. The distinction that Calvin has made is between

consumption and production.
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What is this other than playing with God in a rebellious way by
dicing words rather than speaking the truth directly about what one is [really]
doing? It is not within our power to change virtues into vices or vices into
virtues by simply playing with names.®’ There is nothing to deliberate or
discuss here. lt is sufficient to show the thing correctly and then you can more
properly pose [the problem] yourself. Nevertheless | want you to always
remember that it is the thing itself rather than the words or ways of speaking
about the [real issue] that is in judgment.®

*ICalvin’s reference to "name-playing’ is to the many different financial arrangements
from papal pawn brokering (the so called, montée de piété) to the more sophisticated
damnum emergens, lucrum cessans, and widderkauff (discount brokering) that developed in
canon and civil law. The example used by Calvin above was of rente or census contract, but
Calvin grouped all together as "evasions’. That being so, we can assume that he regarded
all of these operations as having identical functions in the economy, even though he uses
only one example. These exceptions were required to "get around" the absolute prohibition
of interest of church doctrine and scholastic teaching. What Calvin has sensed is that the
normative ideal of the prohibition could not be "a good" if such exceptions were de jure
permitted. Obviously then, the good in play cannot be interest in and of itself, but some
other value. This value Calvin describes as honest, integrity, and fair-dealing. The
exceptions to the normative prohibition of interest actually were counter-productive with
regard to the values in play because they were "hypocritical" and "dishonest". This is an
excellent example of what I means when I say that Calvin's method is "tensive". The
tension between contexts of inquiry provide the fundamental momentum of inquiry. It
continually produces the series of question-answers-and further questions of inquiry.

*In this passage, Calvin is struggling towards an adequate formulation of the notion of
the cognitive operation of judgment. When the “thing is seen for itself’ ('as God sees it,’
he says elsewhere), it can be judged as ‘it really is’ (in its own terms and relations, rather
than with reference to a subject or social ideal). This is the key for moving from
knowledge based on common sense consciousness to knowledge based on theoretical
consciousness. Notice how Calvin links seeing the 'thing itself” and "judgment,” which shows
Calvin clearly links judgment to a judgment of the relationship among things (a theoretical
differentiation) rather than to the common-sense perspective of "things in relation to the
observer/participant.” The intelligibility is the intelligibility of operations, not an
intelligibility of effects. Calvin is able to differentiate judgments of fact and judgments of
value, something which the medieval analysis had not been able to do clearly and who so
submitted economy completely to a normative, teleological control which it could not
effectively enforce. On differentiations of consciousness and realms of meaning see
LONERGAN, Method in Theology, pp.81-85.
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[Seven Important Qualifications and Supplementary Rules)*®

Now | come to the exceptions, because it is good to see, as | said
at the beginning, what caution is required to guard against those who would
seize on the least word to take an unbridled license. [Such is not my intention],
$0 you should know that when | permit the taking of interest, | do not by that
make every case of interest taking licit. | do not approve of those who propose
making money-lending their vocation. Moreover, | concede nothing otherwise
than to recognize certain exceptions when there should be no profit from

lending.

(1) First, one ought not to take interest on loans made to the poor. No one
should be totally destroyed by poverty or [personal] misfortune.

(2) Secondly, anyone who lends shou!d not be so intent on his [personal]
gain as to neglect the necessary offices® or that he be so concerned for
the security [of what is lent] that he despises his poor fellow human

beings.

*Calvin seems somewhat surprised at where his insights have led and so moves to
condition it. Obviously the theoretical differentiation of money relationship to value-in-use
leaves open the problem of abuse, fraud, and civic injustice. Having shown that money is
to be understood in terms of its use, Calvin must now deal with its impact on the civic
order. The conditions are in essence a prohibition of interest on loans destined for use in
the consumption circuit of the economy. What Calvin sees with some clarity is the terms
and relations of money in use once understood in terms of themselves are related to a
larger set of schemes with new terms and relations that condition human and humane
living. This larger scheme is the civic order.

It is unclear what Calvin means here. In the Harm of the Gospels 1:302 (CO 45:568).
Calvin explicitly says that lending is one of several kinds of offices. "Christ affirms when, in
lending, or doing other kind of offices, we look to the mutual reward, we perform no part
of our duty to God." Both this text and the context in this letter suggest one of civic or
social responsibility. This suggests that Calvin's reference is to the complex intelligibility
of social relations. That is, in lending one is not to ignore one’s place in socially recurrent
schemes that condition responsible cooperation in social life. This would be in keeping
with Calvin’s teaching elsewhere.
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(3) Thirdly, nothing must happen which goes beyond [the immanent
conditions of] civic fair-dealing.®® This is determined by considering the
Rule of Christ to do unto other what you would have done unto you etc.

This is acceptable everywhere.

(4) Fourthly, the one who borrows must make as much or more profit as the

amount of money borrowed.*

(5) Fifthly, we must not measure what is right and fair according to common
custom or the sinfulness of the world, but take as our only rule the word
of God.”

(6) Sixthly, we must not regard a transaction as a private affair between

buyer and seller, but must also consider what is expedient for the public

“equite naturelle. This might be translated as "natural justice.” or "principle of equity,"
but the implied notion of natural law is too restraining vis-a-vis Calvin's understanding of
equity. What Calvin seems to suggest is an implicit standard of fairness and equity based
on reciprocity and mutual benefit in social intercourse. See the commentary below.

**This is obscure. Harkness suggests that it is a requirement to prevent money from
being barren which is true, but Harkness doesn’t discern why. The rule suggests a one
hundred percent rate of return. It is well-known that Calvin supported only moderate
interest rates of five to six percent. Obviously a one hundred percent rate of return on
principal at such a modest rate of annual interest means that loans would be long-term
rather than short term. This seems to be the intention. If it is, what Calvin is restricting
is taking interest on short-term loans that would have been taken out in a subsistence
economy to cover annual expenses between harvests or in the face of short term market
disruptions or to cover immediate personal losses following a calamity or accident. This
understanding is certainly in harmony with Calvin'steaching elsewhere. Here clearly Calvin
makes a distinction between loans to consumers and loans to producers. I suggest that
Calvin, lacking the language of ‘consumers and producers’ circuit (use) operationalizes the
notion as ’long-term’ vs. ‘short-term’ use.

’This limitation preserves the tension of the dialect between transcendent norms and
the norms immanent in process. See, the commentary below.
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interest,® because it is clear that the interest a merchant pays is public

revenue.® It is necessary then that one be alert that a contract be as

mutually beneficial® as [it is in covering] liability.

(7) Seventhly, one must not exceed [in terms of the rate of interest] what the
laws of the region or place allow. However, this is not always a sufficient
rule, because public authorities often permit what they cannot correct or
restrain by sanction.® Thus it is better to exercise [the rule of] civic fair-
dealing that refuses anything that is in excess [of fairness, no matter what

the civil law allows].

*le public means the totality of the social terms and relations constituting the civic
order.

¥pension publique. That is, constitutive of the "public well-being" as a contribution to
the overall standard of living of the whole community. Calvin, as we shall see. was
conscious of the effect of the flow of wages (salaries and profits) through the community
as contributing to the overall standard of living and civic prosperity. In the Calvinian view,
wealth in whatever form was a gift from God, not a personal possession. Everyone whether
labourer or entrepreneur was a ‘steward’ (his word is econome) holding possessions in trust
with a dual responsibility to God and neighbour for one's trusteeship.

%utile en commun. Given the context Calvin seems to suggest that the effect on the
community must be weighed in drawing up interest contracts. Public liability and public
benefit, as we have experienced in the modern environmental issue, are not co-extensive.
The intention of trade and commerce, according to Calvin, is mutual social intercourse.
[Harm of the Gospels, Matt 25:20, (CO 45:569). In Sermon 31 on Ephesians 4:26-28 (Co
51:639), Calvin makes his meaning unambiguously clear. "It is not enough when can say,
"Oh, T work, I have my trade, I set the pace.” This is not enough; for one must be
concerned whether it is good and profitable to the community and if it is able to serve our
neighbours. . .. This is why we are compared to members of a body. But now, if one’s
hand be employed to give some sport to another member and that even to his damage, the
whole body will by this means fall into ruin .... It is certain that no occupation will be
approved by him which is not useful (utile) and that does not serve to good effect the
whole (utile en commun) and that it also redounds to the profit of everyone." Calvin was
well-aware that interest rates have an effect on the cost of living. [BIELER, La pensée
économique et sociale de Calvin, p.460.)

*‘Implicit here is Calvin’s threefold notion of the law which provides a guide for action
as well as restraining wrong-doing.
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Be that as it may, my desire is to value my [good] opinion of you,
for that reason [l can say] | desire nothing more than everyone be humane as
possible. There's nothing to add to that. | have briefly taken up this issue [of
interest] more from a desire to please you than by any confidence that | could
satisfy your query. But according to your good will towards me please accept
this small offering such that it is. To God, good fellow and honoured friend |
commit you. May God protect you and your family. Amen.

Commentary on the Letter

Responding to the originating inquiry, Calvin opens his letter
addressing the problem of usury in its late medieval context. He claims that he has
no experience in these matters. As we have shown, this is not exactly accurate.
Calvin was practically involved in the issues of interest and business. There is also
evidence that he had given considerable thought to the problem. But even if it
were true that he had no experience at all, Calvin would have been simply following
in a long defined tradition of economic thinking of jurists and theologians writing
about economy.®

The medieval Church's teaching on economics, limited in scope and
quantity, was an effort to 'stretch’ classical doctrine to fit new problems. In keeping
with the normative commitments of classical culture, late medieval economic
reflection never escaped the bounds of normative teleology. The classical culture

of medieval Europe devoted almost no attention was given to what is now called

*SCHUMPETER, History of Economic Analysis, (New York: Oxford University Press,
1954),p.70.
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theoretical economics.”® Moreover, the Church’s teachers and preachers, who
carried this teaching forward, were not notably versed in business practice. There
is little question Calvin marks a break in this tradition.

After this modest opening, Calvin immediately 'sets up’ the critical
dialectic that carries the whole argument forward. That is, an awareness that the
problem lies in the tension between God’s intention as transcendent and the
concret practice immanent in experience.

"If we completely forbid lending money at interest, then we bind
men'’s conscience more tightly than God himself. Yet if we permit
it at all, there will be some [then] who will use this pretext to take an
unbridled freedom on which no limitations can be placed."

Here Calvin is looking for the means to tack between an absolute

prohibition of interest and unrestricted liberty to lend. It is irrelevant and beside

the point to ask whether Calvin is capitulating to existing practices to give them a

®0dd LANGSHOLM, Usury in the Aristotelian Tradition, p. 3. Joseph Alois
SCHUMPETER, The History of Economic Analysis, p-70. Schumpeter describes early
modern economic thinking as characterized by "a high level of insight into the practical
problems of economic policy." (p.162). The converse of Schumpeter’s description is
medieval economic teaching was characterized by a low level of theoretic differentiation.
The ‘common-sense’ perspective of medieval Europe on matters economic made the
substantive question of theoretical economics ‘how wealth is created' literal nonsense.
Wealth in Aristotle, on whom the medieval perspective was dependent, was always
conceived in teleological terms. It was necessary for the "good life.” Never an end to itself,
it was the ‘mean’ of liberality. [ARISTOTLE, Nicomachean Ethics, 4:1, 1119°]. The pursuit
of money, the quantified value of wealth, for its own sake was corrupt, since it made an end
of that which was only a means. The identification of wealth as ‘thing’ rather than process
and relation meant that the theoretic differentiation sufficient to ask "how wealth is
created” could not emerge. A new perspective was required, a perspective which could not
emerge as long as economy was conceptualized as a static state of production and
consumption modeled on the household and polis in Greek culture or manor and city in
medieval culture. On differentiations in the realms of meaning between common sense and
theory see, LONERGAN, Method in Theology, pp.81-82; Insight, pp.173-244.
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religious justification® or opening a new way of thinking about the practice.”
It remains that he is setting into tension the critical elements of inquiry. This is his
cpening to ‘teachability’ on the matter of interest. As he says later, it might be
better if it could be banned, but one cannot so wish interest away. Interest exists.
Ideal possibilities must not avoid immanent reality. Therefore, one must seek the
good within it. This position does not mean that Calvin is merely capitulating to
corrupt practice in order to make the best of a bad situation. The disjuncture is
not an opposition of normative ideal and real practice, but rather a sign that there
is an unknown real good to be known in the practice.

Moreover, we see here Calvin’s refusal to allow a normative ideal,
even Scripture, to bind technical-material development. On the other hand, he
recognizes the danger inherent in autonomous development. The economic context
as a forum of human action cannot on its own provide an accurate control on
conduct. The argument that follows tacks between two sets of simultaneous
inquiries, into the data of Scripture and into the data of human experience, to work
towards an understanding of the inmanent good of lending at interest and how that
good is realized. What is at work here is that the "experience" of Scripture and
"experience” of the world sets up an intentional correlation between the two levels
of inquiry without collapsing them in a pre-mature reduction of one to the other.

This tacking between two inquiries keeps Calvin pushing deeper and deeper into

“So HARKNESS, Calvin: The Man and His Ethics, pp.204, 207.

%So GRAHAM, The Constructive Revolutionary, p.88.
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the nature of lending and interest in human living to discover what is at work (the
intention of value) in Scripture as a heuristic that reveals the actual, real problem.
The 'problem,” he concludes is not interest, but fraud, deceit, and broken solidarity.
This process of simultaneous inquiry, his disposition towards teachability, allows
Calvin to clarify both the precise meaning of the norms at work in Scripture and
the nature of the economic process being judged. This teachability is founded on
the confidence he has in Scripture that there is something in Scripture to make life
more humane, but the proof, so to speak, is in the living, the concrete context, that
Is subject to inquiry as well. The faith-ethics relationship in Calvin is found at the
level of method, faith dynamizing inquiry, rather than in the content of concrete
norms.

Calvin places a premium on experience, but not experience as
common sense or popular practice. Personal moral maturity as judgment must be
allowed its play. So he tells Sachinus that he trust his judgment ("were I writing
only to you. . . ."). This principle is re-enforced in the final paragraph where
Calvin sets out the general rule that "his desire is that each person be as humane
as possible." However, since Sachinus is writing on behalf of a third-party, Calvin
insists that he must be clear and detailed in what follows.

Sachinus is writing on behalf of a friend whose conscience had been
disturbed by the difference between the traditional teaching on interest and the
preaching of some of the Reformers. As I have already noted, concerns of

conscience were not minor matters in the sixteenth century. This is a reality that
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our century sometimes finds difficult to grasp. The eternal destiny of merchants,
traders, and commergants literally rested on not taking interest on money loans.*

But to what is Calvin referring when he refers to usury? What does
Calvin understand "usury" to mean? Is it any financial arrangement where a sum
is added to principle when lent? Or something else? Scholastic teaching regarded
usury as any addition to the principal of money.”’” Usury itself was condemned.
because it violated the principle of 'natural order,”® and only incidentally because
it harmed the poor and socially dependent which is, we will find, the centre of
Calvin’s concern. Undoubtedly the motivation that condemned usury was a matter

of justice. Aquinas, for example, considers usury under the rubric of "fraudulent

“See. Jacques LE GOFF. Marchands et banquiers au Moyen Ages. (Paris: Presse
Universitaire de la France. 1956); "The Usurer and Pugatory," in The Dawn of Modern
Banking. Berkeley, California: Centre for Medieval Studies. University of California. 1979.
Pp.25-52. Le Goff develops substantial arguments that the notion of purgatory developed
in relation to the necessity of permitting soteriologically questiorable but socially necessary
activities such as commerce and banking. The genuine concern and piety of the time is
seen in a letter from a merchant who wrote Calvin because he had money that he wanted
to deposit with merchants to derive an income. He says he would like to invest, "lest it (his
capital) perish entirely with him (the merchant), but "Nevertheless I would rather beg my
bread than do anything against my God." (CO 13:462). On the depth of religious
commitment of the sixteenth century see, Lucien Paul FEBVRE, Le probléme de
Uincroyance au XVI siécle: la religion de Rabelais.

’Canons 1-3 in Decreti Secunda Pars, causa XIV, ques. 3, cite Augustine. Jerome, and
Ambrose to the effect that seeking o1 demanding in return more than what had originally
be given constitutes usury and is condemned. Ambrose writes, "Usury is receiving more
than one gives." ["Breviairum in psalm LIX", Patrologia latina. 21:981. Usura est plus
accipere quan dare]. Jerome writes "If one collects more than one gives, this is known as
usury. "Commentary on Ezekiel 18:6", Patrologoia latina, 251:117. Usuram appellari et
superabundantiam quidquid illud est, si ab eo quod dederit plus acceperit]. Gratian makes
a more specific reference to capital by saying, "Any demand beyond capital is usury."
Decretal of Gratien, C.14, Q.3, C.4. Quicquid altra sortem exigitur usura est).

%See, for example, Jacques de VITRY, "Sermon ‘Ad Status’ No. 59, 14, quoted by LE
GOFF, Marchands et banquiers, p.8
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practices".” but the foundational arguments were arguments based on the classical
notion of the ‘natural (teleological) function of money’ in exchange relationships.
This condemnation of usury as something evil was universal.® even if various
evasions were developed to accommodate an increasingly active developing
economy.

The arguments to justify the prohibition of interest took several
forms, but they were all based on reference to two fundamental principles. First,
there were the Scriptural examples in Deuteronomy 23:19-20 and Luke 6:35.
Secondly, there was the Aristotelian notion that money is sterile and cannot "make"
money.”  The various developments in the scholastic teaching have been well-
discussed by Nelson and Noonan™ and need no further discussion here. What we
can say with confidence is that Scholastic economics established an ethical system.

Within that system, usury was seen as an inequality of exchange that violated the

“Thomas AQUINAS, Summa Theologicae, 11.2 quest. 77, art 1; 11.2, quest 78.
“Corpus luris Canonici, 1, cols 734-737.

"'References to Seripturce were secondary to the principle argument that money is sterile
in money’s relationship to a natural order. LANGHOLM, The Aristotelian Analysis of Usury,
p.1. Langholm’s analysis of recent manuscripts shows that the crux of the medieval
doctrine against usury was the Aristotelian concept of the sterility of money and this
metaphor was not was not just a colourful analogy but an substantial analytical concept.
(LANGHOLM, pp.13-14.) There was a movement from Aristotle's simple biological simile
to a theoretical proposition that went to the heart of the scholastic vision of the economy
whose participants scholastic theologians sought to guide.

?NELSON, The Idea of Usury. NOONAN, The Scholastic Analysis of Usury.
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standards of natural equity and natural justice.™ It pretended nothing else. By
the time of the sixteenth century, its analytical elements were reasoning from

* That is. it was a continuation of the classical

ethical premises towards practice.’
view that the intelligibility of the economy is justice, an ideal of the good which
economic activity reflects or does not reflect. rather than the concrete operations

of economic activity as recurrent schemes that yield a good.” It is this

fundamental commitment Calvin attacks in this letter, "since it is impossible [to

“The prohibition that interest on money loans was "unjust" and thus sinful was derived
from the Scholastic theory of the just price (justum pretium). Exchange was "just” if and
only if equivalent values were exchanged. The true value of a commodity included no more
than the just wages (based on accepted. i.e. conventional. standards). the expenditures for
materials, and a moderate gain for the seller (lucrum moderatum). The latter was based
on the accepted standards of a society, the members of which were expected to live by the
standards appropriate to their status (secundum statum).

The medieval economy was a near stationary coin economy, witii~ut proper money
markets. Money had to be borrowed at usury. not necessarily for consumption purposes.
but usually to get out of some present predicamen rather than in the expectation of
creating a real surplus. Under such conditions. usury is robbery, as the scholastics said,
because money is barren. Coins can bear no fruit when they serve only as a medium of
exchange in a non- growth economy.

In this optic, usury was the price paid for the use of monev and must be linked to
the scholastic theory of pricing in general. The section on usury in Aristotle’s
Nichomachean Ethics discusses economics in context of the principles of equivalence in the
exchange of commodities, with or without the medium of money. The context is justice,
so this is where the scholastics went to consult Aristotle on the just price. Thus, for
scholastics the intelligibility of the economy is justice rather than the intelligibility of
economic operations. Calvin's position is significantly different.

“LANGHOLM, The Aristotelian Analysis of Usury, p.13.

"For clarity. I need to note that this understanding of the good capitulates to neither
a deontological or contextualist position. This dividing line in ethics circles around the
question of the "objective status” of moral norms and the correlative problem of ethical
judgment. The human capacity to foresee possible structures of human relationships. to
evaluate them in light of past experiences, and to implement them in moral actions opens
a new order of reality. Moral judgment, which Calvin has correctly perceived applies to
the whole complex of human experience. a total intelligibility, which is constitutive of
human action.
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banish interest] we must give way to its practical benefit." That is, its immanent,
concrete good.

Calvin’s first approach to do this is to move to the relevant Scriptural
texts believed to forbid interest and then to the patristic arguments against it. Only
after this does he develop his own position. This pattern of moving from Scriptural
teaching to the historical positions and interpretations towards a present meaning
is a common Calvinian approach to any problem. First, he argues that Scripture
does not condemn the taking of interest as such ("by no testimony of the Scriptures
is lending at interest completely condemned"), but rather interest on money-lending
is prohibited because of its negative effect on human community because fraud and
deception break trust and solidarity required for community. So the Scriptural
problem, as Calvin frames it, is fraud, deception, and human community. The
‘meaning’ of Scripture is not a ‘meaning about interest,’ but a ‘meaning about
human community.” Thus Calvin concludes one section:

"This is the reason [the negative effect of frauc occasioned by money-
lending) the prophet so severely condemns lending at interest to the
point of forbidding the practice to Jews [of Israel altogether]."

As is common in his general approach, Calvin considers the New
Testament witness (Luke 6:35) first. Here Calvin says the text has been turned
away from its true meaning and forced to fit the prohibition of interest. "Nothing

[here]," he writes in a later commentary on this text, "can refer to usury or interest
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added to principle." He regards this interpretation as an unjustified conflation
of meaning. In the Harmony of the Gospels, Calvin expands his understanding of
the meaning of the text considerably saying that Christ’s intention in this passage
was to make his disciples generous and open-handed in all things, but not

1”7 What Calvin finds in this text is reference to the relation between

prodiga
liberality and human solidarity that foster true community, not the practice of
lending at interest.” Later he says of the whole passage that it would be "a

mistake to confine this statement to usury."”

The saying, according to Calvin,
concerns a substantial set of duties (love of enemies, disinterested kindness, care
of the poor, and generosity) which may be counted as truly charitable.’* In this
way, Calvin links the passage back to the larger intentionality of Jesus’ teaching.
"Christ intends,” Calvin writes, "to limit the abuses of money-lending, not the
lending of money." Here, as elsewhere, we see that Calvin focuses the

intentionality of Scripture on the total set of relations among things (events.

conditions, states) in the larger social fabric. Personal piety and social existerce

"Harm of Gospels 1:302 (CO 45:186), "De I'usure et accroissement qui vient outre le
principal,” echoes Scholastic definitions of usury.

"Harm Gospels, 1:301, (CO 45:186).
"®Harm of Gospels, 1:303, (CO 45:187).
Harm of Gospels 1:302, (CO 45:186).

®Harm of Gospels, 1:302, (CO 45:186). "Que les plaisirs lesquels les hommes se font les
uns aux autres, sous esperance de recompense, ne viennent point en conte devant Dieu."
Calvin does not condemn reciprocal relations that are mutually benefical. They are a
dimension of natural solidarity. He only says that such relations cannot be ‘counted’ as the
grace of self-Other relatedness since they are their own reward.
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form a concrete whole in his horizon. Therefore, what is in analytical play vis-a-vis
the Scriptural witness is not interest as such, but its import as it ramifies through
the social community. It is well worth noting that Calvin, unlike his late medieval
contemporaries, does not link his exegesis to the salvation or damnation of the
individual who lends, but to the effects on civic community for which each person
is .responsible before God.

It is not without interest to note how Calvin moves to contrast the
Scriptural principle (lend without expectation of return) to the actuality of human
experience that "lends to those able to repay," because it shows Calvin’s method of
correlation at work. In the commentary on this passage Calvin makes the same

move with greater elaboration.

After having explained what Christ proceeds to show how much more
wicked men are in a habit of he demands from his people
doing

- to love their friends, - to love their enemies,

- to assist those from - to show disinterested kindness to
whom they expect some those from whom nothing can be
compensation, expected,

- to lend to persons like - to lend without expecting a
themselves ....; returr.

It is the incongruity, the discontinuity, between *accomplishment’ and
‘possibility’ that sets up the dialectical tension that Calvin sees running through the
human community. Christ’s command is not an ideal, something impossible to

achieve. It is rather the good to be realized in the concrete reality of daily living.
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But the juxtaposition of 'text and context’ sets up the key questions of inquiry:
"What is going on (the meaning) here (in text and context)?" "What is the good to
be realized and when it is realized, how will we know?" This is not a tension to be
resolved, but a calling out to the discipline of holy community lived in the world.
The intentionality of Scripture sets the terms and relations of aspiration, hope, and
judgment. It is the standard against which real accomplishment or failure are
gauged. Thus, Scripture, giving the poor special consideration also bids the
actuality of human community to give the poor their due. In fact "to consider the
poor" is a benefit to those who would lend. The benefit being a humane and just
lending that comes from a recognition of dependence on God and the inter-
dependence of the human community. This in no way, Calvin concludes, prohibits
interest in itself.

Calvin gives more extended consideration to the Old Testament texts
on usury. This is undoubtedly because arguments drawn on them are stronger,
because they are more extensive and less equivocal. Calvin starts with immanent
reality, "While one might (or could) wish that interest-taking did not exist, such is
not the case." Lending and interest do exist. So one must consider their
immanent good in the structure of human living which is structured not by value
but by operations in recurrent schemes.* Calvin’s first tack is negative. "Why was

interest forbidden?" Is it interest-in-itself or for another reason? His exegesis falls

*'This is to say that operations in recurrent schemes in concrete contexts of human
living actualize concrete instances of value (or disvalue). They are not themselves
structured by values as realization of ideal states or conditions. The good is always
concrete.
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on the problems of fraud and deception that accompany the practice. In his
commentary on Psalm 15:5 Calvin notes. "God looks upon the thing (usury) as it

182

really is."* This notion of "looking on the thing as it really is" is Calvin's control
on the flow of data emerging from the economic context of his time and the
transcendent norms of Scripture. What does Scripture tell us to be alert for in this
context and problem? The simultaneous inquires move towards an understanding
of the good and what is actually condemned in Scripture (fraud, not interest) and
so what must be taken into account in structuring provisions for lending.

In the same commentary, he notes that unequal transactions in which
one party profits unfairly at the expense of another are always condemnable. The
question, he says, lies in asking whether or not taking interest falls into this
category of unfair profit, because an indiscriminate condemnation of interest leads
to the danger that those who gain their living through commerce will despair of
acceptance (salvation) and lend willy-nilly subject to no consideration of the good
of others.® Likewise, too much latitude in accepting a practice such as money-
loans, and moderating the practice for the larger good of the whole community
becomes impossible. The "good of the whole" Calvin regards as the greater good.
Calvin shows a keen sensitivity in these texts to the relationship of human beings

in social community and the way in which various kinds of practice impact the

#Comm Psalm 15:5, 1:212, (CO 31:116).

®This is a recognition that Scholastic prohibitions of interest did not prevent the
practice. It only meant that merchants lent "with a bad conscience’ and anxiety being an
occasion for sin would mean that the unrelieved anxiety of a permanently wounded
conscience could recognize no restraint.
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social relationship. For Calvin, the civic community is mutual restraint and
moderation for the good of the whole.®

Calvin's analysis dives beneath the obvious, common-sense
relationship of money and lending (buying-selling, commodity exchange), to grasp
the intelligibility of the biblical prohibitions at their source and their meaning. He
finds the prohibition was a response to the harm that fraud and deceit render in the
social fabric, especially the burden they place on the poor. That is, the effect of
fraud and deception occasioned by interest on the the obviously dependent.® In
his Commentary on Psalms. Calvin refers to Leviticus 25:35,36, as illustrative of the
biblical intention, "the end for which the law was. framed was that men should not
cruelly oppress the poor, who ought rather to receive empathy and compassion."
Therefore, he concludes the force must be its intentionality of fairness and
compassion, not an outright prohibition of lending money at interest.® The equity

which ought to govern lending and interest is an expression of this intentionality,

*This is a key to grasping the dynamic of Calvin's thought on social relations. The
"order" of social intercourse, a providential gift from God, is mutual dependence. This
dependence is dialectical. The creature (human being) 1s dependent on God who is the
source of all good. But also human beings are mutually dependent on one another. For
Calvin, human community was natural. For example, he recognized a necessary division
of labour (Sermon 31 on Ephesians 4:26-28 [CO 51:639] and a mutual responsibility for the
quality of social life [Sermon 95 on Deut 15:11-15 [CO 27:357). Moreover, it is in
community that human being fulfills it destiny and purpose.

**Some care must be taken in the notion of the ‘poor’. It does not mean the “destitute,’
but all those whose living was subsistent and therefore obviously dependent on immediate
circumstances and conditions.

*In Comm Psalm 112:4 [4:325], (CO 32:173, Calvin again considers interest in the same
terms, but makes the intentionality of the law fairness and morality. Saying that all
mercantile transaction be guided by these.
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fitting the application of the law into the spirit of fairness and justice intended by
the framer of the law. The normativity of Scripture is the revelation of Divine
intention, our personal relationship with the transcendent God, that conditions the
possibility of appropriate social relations. It is this intentionality that is to govern
judgment in concrete contexts. However, the “teachability of the heart" renders
Calvin open to seek new possibilities for the realization of this intention.

We see this analysis, for example, in the notion that Calvin considers
the Old Testament passages "political." Political in Calvinian parlance means a
provisional order. That is, an order that is relevant to concrete contexts different
from his present one. What is universal and normative is the intention expressed
by the provisional order.”” This is far from the biblical literalism that some have
found in Calvin. More importantly, it marks a distinct break in the understanding
of the relationship of Scripture as norm to the concrete contexts of human living.
The incongruity, the dialectical tension, between Scriptural community (as
experience) and the present community (as experienced) sets up the larger question

of intentionality and controls the interpretation of particular legal requirements in

¥The classicist conceives culture normatively and so concludes that there is just one
form of human culture. The control on meaning is the universal (always the same
everywhere). Universal culture yields the norms and ideals of human aspiration and
accomplishment. Calvin in a rudimentary form makes a break from this classicist notion
that propelled the medieval worldview. This is not to say that he makes a full break to an
empirical view of culture. But it is to say that his break with the older view is sufficient for
him to manifest the differentiations of consciousness required to distinguish common sense,
theory and interiority. It is that operation which is in play here enabling Calvin to
appropriate the intentionality of the politically provisional (text) without the provisions
themselves becoming normative on a new context. See, LONERGAN, Method in Theology,
pp. ix, 29, 83-85, 123-124, 301-302.
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concrete contexts. There are, in effect, two types of incongruity that Calvin
implicitly acknowledges. There is the incongruity that arises from different
context.® Secondly, there is the incongruity that arises from common sense
misunderstanding of Scripture and/or experience.” Both sets of incongruities
methodologically force Calvin to push deeper and deeper into the 'meaning’ of
interest in human community. Here again we have an example of the refined
coordination or correlation that Calvin seeks in applying the normative intention
of Scripture to new contexts and problems. The activity of co-ordinating text and
context is what Calvin means by the teachability of the heart. It is a disposition to
learn and be corrected.

Having thus dispensed with possible Scriptural objections to accepting
the legitimacy of interest, Calvin moves on to consider, in medieval terms, the more
substantial Aristotelian-Scholastic argument concerning the sterility of money.
Calvin, without considering the background or origin of the argument simply
reduces it to rhetorical ridicule. "Their reasoning is trifling." Calvin claims Ambrose
and Chrysostom as his source for the notion that money is sterile. This is not
unlikely, since he knew their texts as witnessed by the number of times he refers
to both in the Institutes and elsewhere. But it is also likely, given his legal training,

that Calvin was weli-familiar with the general background of the notion through

®For example: The Mosaic law was political. If the present economy were structured
as Israel’s was, there would be no need for lending at interest.

®For example: Christ’s meaning in prohibiting interest "had been’ misued, misconstrued,
misunderstood; Money is sterile.



canonical legal texts.

The sterility metaphor goes back to Aristotle. To grasp what is at
stake, we must give some consideration to the classical background. Greek
reflection on economy was by and large reflection on the wisdom of household
management. This is amply revealed by the Greek origin of the word economics,
Oeconomicus (oixos, house; vopos, law). The Aristotelian notion of chrematistics
(xpnua) is the closest one gets to the pecuniary aspects of business. Both Plato and
Aristotle merged their economic reasoning with their socio-political philosophy
concerning the polis. There was no question of asking how wealth is created.
Wealth was a ’natural good.” The driving question was the ‘end’ to which wealth

contributed.”  From this teleological horizon, interest was regarded as a

*Plato is the earliest form of this kind of thinking. Plato regarded economic activity
as necessary to the State. But it was strictly regulated within the permanent system of
castes. This system represents a primitive understanding of the division of labour in which
Plato emphasises the increased efficiency that results from allowing everyone to specialize
in what he is by nature best fitted for. [PLATO, The Republic, 2:370). Moreover. Plato
regarded "money" (i.e. currency) as a symbol, a means of facilitating exchange. [PLATO,
The Republic, 2:371]. He regarded the spread of a market economy (commercialism, the
profit incentive, the desire to accumulate claims to material goods) as undesirable. Thus,
Plato expressed a strong aversion to commercial activity in general leading to inequalities
of wealth and tyranny. [PLATO, Laws, 8].

Aristotle’s economic notions, like Plato’s, were shaped by his concern for the ‘ideal
state.” His economic notions, like his notions on society and politics, were shaped by his
concern for the ’natural’ and the ‘just’ as seen from the standpoint of the good and
virtuous life. Aristotle did not regard economy as ‘unnatural’ only certain aspects of it.
The objective of economic activity was to secure for the participants a desirable standard
of living. That is, one that was instrumental to a good life. Material goods and market
activities in general were only instrumental. Individuals losing sight of this lived "unnatural”
lives. Accumulation of goods and claims to goods for the sake of possession or of power -

that is, economic activity not instrumental to providing oneself with tiie consumer goods
required for living a moderate and wise life - was unnatural and reprehensible. Thus,
Aristotle continues much the same kind of reflection as Plato putting economy into a
framework of a personal realisation of a "good life,” controlled by a normative teleology.

(continued...)
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particularly reprehensible form of income, because it made money, an end to itself.
Since Aristotle’s reflection was formative in scholastic tradition forming a frame of
reference for subsequent writers, we will consider it in some detail.

According to Aristotle money is simply a conventional medium for
measuring demand used to facilitate equality of exchange.”

"There are two sorts of wealth getting . . . one of part of household
management, the other is retail trade; the former necessary and honourable,
while that which consists in exchange is justly censured; for it, is unnatural,
and a mode by which men gain from one another. The most hated sort . .
. 1s usury, which makes a gain out of money itself . . . money was intended
to be used in exchange, but not to increase at interest.""?

The view here is that money is an intermediary between commodity
to commodity exchanges. As an intermediary, it plays no essential role in the
economic process itseif. Aristotle’s view is the view of common sense. Person Y
having X units of T wants or needs P units of commodity Z. A barter relationship
establishes a value relationship between units X of T (A) as equal to units P of Z
(B). An equitable, fair, and just exchange relationship is one which adheres to the
natural value relationship A = B. In the common sense view of market activity
money is an intermediate step. A = C units of currency; B = C units of currency.

Therefore A = B = D. Where "D" is the intermediate value measure in currency

[coin] units. The operation is the operation of equivalence. Therefore, the

*(...continued)

This framework, especially the negative valuation of commercial activity, is taken up by
Scholastic thinking and forms a background of all writing about economy in the Scholastics.

'ARISTOTLE, Nichomachean Ethics, V,5, 1133%,

“ARISTOTLE, Politics, 1, 10, 1258%.
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‘economic problem’ becomes one of determining equivalent relationships based on
notions of justice, fairness, and equity. The notion of value is of quanitified value.
The problem with this common serse view is it fixes the operation of money to the
theoretical participants in theoretical exchange relationships rather than to the

function money in relation to all of the functions of an economy.” Aristotle’s

PStandard treatments of economic history argue that the dominant factor in the
capitalistic revolution, which started in the twelfth and thirteenth centuries, but which came
to full force only in the fifteenth and sixteenth centuries, was with the change from a
natural to a money economy. [Sheperd B. CLOUGH, The Economic Development of
Western Civilization, (New York: McGraw-Hill, 1959), p.73, 87, 104.] That is. with a shift
from an agarian-subsistence (traditional) economy to a capitalist-commercial (market)
economy. [See the arguments advanced by CLOUGH, pp-68-116. Robert HEILBRONER,
The Making of Economic Society, (Englewood Cliffs, New J ersey: Prentice-Hall, Inc.), pp.
43.] This is built on the assumption that the explanatory factor of the modern economy
is the market which through equibribrating movements automatically adjust supply and
demand, production and consumption, functions. [HEILBRONER, Economic Society,
pp.14-17.] This is true as far as it goes, but it does not go far enough. It must be
recognized that the advent of the wide-spread use of money in the economy was only a
medium through which change took place. It was not the source of change. Markeis as
centres of exchange, not only in the physical sense but in the larger abstract sense, were
grasped as a necessary economic function. Even if it was subsumed to a larger normative
perspective, the "development’ of markets is not an adequate explanation of the economic
transformation experienced in Europe in the late Middle Ages.

The larger transformation was rather a reconceptualization of what the structure of an
cconomy was. [t was a movement from a static state notion of production and consumption
as a single circuit (buyers and sellers) of circulation to that of a double circuit (buyers-
sellers/ producers-innovators) in which production and consumption were gradually
differentiated and in which the redisi~*butive functions of banking and finance developed
to link the two circuits. It was a growir., awareness that an economy consisted not only of
a basic stage in which production and consumption were allocations of fix quanities, but
also a surplus stage which through production actually increased the “size” (the standard of
living) of the economy allocated in the basic stage. That is each period of economic activity
is not a mirror of the preceeding period, but actually contracts or increases in direct
relation to the productive capacity of the surplus circuit. This insight was a product of the
operation of common sense, but its eventual yield was a new theoretical formulation of the
intelligibility of economic activity as the movement of money (capital) in markets. This
transformation took several centuries to complete but it paved the way for a new era and
a new understanding of the complex intelligibility of economics. The language here is
dependent on Bernard LONERGAN, An Essay in Circulation Analysis, An Antepenultimate
Edition-in-Progress destined for The Collected Works of Bernard Lonergan, (Boston: Boston
College), January 1991.
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influence was critical to medieval economic notions and explicitly acknowledged
from the thirteenth century on.

Logically, the sterility argument is based on the absolute value in
possession of coinage. The proposition intuitively grasped by the medieval
scholastics is that money, in the sense of coin, is sterile and can breed no surplus
when it serves merely to facilitate exchange in economies that breed no surplus.
Base metal does not produce base metal. Calvin’s breakthrough was his
understanding that the value of money was not as commodity itself as a medium
of exchange, but its value-in-use. Value-in-use allowed Calvin to distinguish two
forms of use, consumption (goods and services that support a standard of living)
and production (goods and services that make consumables available to the
standard of living). In the Scholastic perspective that based value on
undifferentiated quantified values, no such distinction could be made. The absolute
value of a cloth loom was constant. It did not matter whether the cloth woven on
the loom went to immediate consumption or to be sold in a neighbouring city.
Money-in-use, in Scholastic theory, was a form of exchange relationship in which
the relationship received priority, not the type of use. The form of exchavge was
commodity (owned) to commodity (owned). Therefore, just equitable exchange was
an exchange between that which was owned and could be valued in the present with
something else that could be owned and valued in the present. Money was only an
intermediary and had no effect on the relationship. Money could not be owned,

since it is only an intermediary whose usefulness (utility, substance) is consumed
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in exchange. To allow interest was to allow a "double dip" of value (the money and
the commodity purchased with it). This was viewed as an unfair (unjust,
unequitable) relati~nship.

It is important to remember ihat Scholastic theory held together the
arguments against usury and the notion of the just price. The connection of these
two shows that underlying the effort to understand economy was an effort to find
the intelligibility of money and exchange in a quantified notion of value against an
ideal standard of exchanged governed by equity and justice. This is the pure
operation of common sense.” If X quantity of wheat equals Y quantity of wine,
then Z value (as quantity) of money must be determined for money (as the mere
intermediary between X and Y) relative to X quantity of wheat and Y quantity of
wine. Interest (money "paid" for money) was not intelligible, because what was
bought was not a quantity of X for Y, but use-in-time.

Interest on money loans was unjust because the just price of an
amount of money lent was the amount of money itself that was to e repaid by the
borrower. An essentially fraudulent practice was believed to be involved in selling
the "services" of money as something distinguishable from the money itself.” The
right to use or to possess the services of money cannot, according to Scholastic

doctrine, be distinguished from the ownership of the money. The money belongs

**On differentiations of consciousness see LONERGAN, Method in Theology, pp. 81-85
and Insight, chapters 6 and 7.

It is not without interest to note that Aquinas’ teaching on "just price" appears in a
section entitled "De fraudulentia” and consists mainly with frauds perpetrated by sellers.
That is, in keeping with classical consciousness, economy was viewed normatively.
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to the person who uses it. This bias did not extend. however, to capital goods. The
Scholastics did distinguish been the services of a house or of a vessel from the
house of vessel itseil. Being in possession of the services of these objects for
specific periods of time could be distinguished from ownership of the objects.
Thus, rents paid for the use of houses or of vessels were not objectionable. They
did not constitute interest. What Calvin is doing at this point in his text is
exploiting an incongruity in Scholastic thinking (rents are legitmate, but interest is
not) in an manner that gets at the function of money without repudiating any
ethical intention in order to come to a better understanding of what is operative in
an economy. Calvin has an implicit confidence in the past,” but it dces not stop
him from pushing inquiry deeper and deeper into the total set of terms and
relations governing an economy. It is this disposition to push further in
understanding that frames the significance of ‘teachability’ as an ethical method.
It is an active inquiry into the structure of the good as revealed in concrete
contexts, context being taken in the largest possible sense of actual (present tense)
and historical (past).

Calvin sees that the real content of the Scholastic proposition is that

**Meaning the Schoiastic inclination or desire to preserve basic notions of justice,
fairness, equity, and right. This is why scholars like Noonan, Harkness and others are led
to say that Calvin mistrusted interest transactions, but sought to make the best of a bad
situation. This is not exactly accurate, because it focuses attentior: on normative content
rather than ethical method. It assumes Calvin’s chief concern is the normative regulation
of interest as the means of assuring justice, equity and right. It must be kept in mind that
Calvin places his concern for justice and equity not on interest, but the public good. The
normative issue is fraud and deceit, not interest in itself. This shows that it is Calvin's
method that allows him to reconfigure the specific content of the problems he addresses.
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dealings in claims on money are not legitimate. because. while it is true that the
lender’s money itself passes first into the ownerskip of the borrower and then into
that of the seller’s goods, the lender becomes and remains the owner of the claim.
Thus, we see the operation of the bias or oversight of common-sense that Calvin's
method in effect reveals, blocking the understanding of the function of money in
an economy in the absence of a valid distinction between the ownership and use of
money. But Calvin is able to make such a distinction by setting up the comparison
between lending and rents.

It must be understood that underlying the common sense Scholastic
notions is a static view of the economy. In the static view of a fixed economy,
money relationships are an allocation of fixed shares of a limited ‘quantity’ of value.
Calvin’s view takes into consideration that economy is not fixed, but viewed over
time is potentially expansive. ("Who buys a farm believing that money cannot beget
money?") What needs to be seen is that Scholastic theory was based on an effort
to quantify value according to an absolute, universal standard. Calvin by-passes this
altogether because he sees that the intelligibiiity of money is its function in use not
its relationship in commodity exchanges.

But this background aliows one to explain easily why rent, and the
other forms of interest instrument including the papal pawn shops, were not viewed

by the Scholastics as usury, but why Calvin could turn the exceptions against the
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Scholastic position.” Ownership or services (in a stationary economy) could be
established and as a quantifiable share of stationary economy returned as an equal
share. The usury provisions were a limiting provision within a stationary economy.
It maintained the illusion that each person received a "just share” of the proceeds
of social economy. The background of this notion was the economic ideal of the
self-sustaining manor where each contributed to the maintenance of the whole and
received his/her maintenance from the whole.®

Calvin attacks these foundational notions at their root. First, he
rhetorically affirms, the value of money is not its possession. "Any child knows

money kept in a strong box is sterile.” Then more analytically he affirms, the value

"Scholastic disapproval of interest was universal, but qualified. [James W.
THOMPSON, Economic and Social History of the Later Middle Ages, 1300-1530, (New
York: Frederick Ungar, 1960), p.439.] These qualifications are what Calvin refers to a
subterfuge and word splitting in this text. According to Scholastic theory, it was legitimate
to charge rent for leased houses or vessels (rente, or census); to charge compensation for
damages or losses actually suffered by a lender (damnum emergens); and to collect penalty
for the tardy repayment of a promissory note (poena coventionalis). There were other
forms of acceptable business practice in common use which were in essence forms of credit
and interest. The silent partnership (commenda or societas foena nauticum) was considered
a legitimate arrangement in which one financed a business. especially trading venture, with
the expectation of sharing in the profits, but not the losses of the venture. A variation of
this arrangement allowed payment to be collected by lenders for lucrum cessans (gains
foregone in contrast to damages or losses actually suffered. Other modes to collect interest
were "gifts" made to the lender to avoid the odium of usury. This was a particularly
popular form of public finance. Discount brokering or widderkauff was another means that
developed in the thirteenth century to avoid prohibitions against usury. This was actually
a type of sales contract in which the sale was conditional upon the sclier’s right to
repurchase what he had sold. In essence a lender agreed to purchase goods at one price
and agree to sell them back at a later date at higher price to the borrower. The difference
was in effect interest.

%George COULTER, Medieval Village, Manor, and Monastery. (New York: Harper and
Brothers, 1960) provides a through social history of these foundation medieval social
institutions.
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of money lies in its use. "What does a field beget? The sea? A house”" The
answer: value-in-use. One cultivates the land for crops to consume and sell ("the
earth produces things that make money"). One buys a house to rent and receive
an income. "If money can be used to purchase a house or a farm that yields
income, is it reasonable to prohibit money making money?" Calvin has moved the
intelligibility of money from a static intermediary in an exchange relation to a
functional "in-use" foundation. The distinction between legitimate rent on houses
or vessels and illegitimate interest on money loans is weak whenever borrowed
money is used for investment in property that may be rented. This is the crux of
Calvin’s counter-argument.

What Calvin has recognized is that money circulates ("Any child
known money in a box is sterile") and as it circulates money fructifies money (but
no one asks for a loan intending to keep it in the box). Calvin's basic grasp of
economy as a recurrent circulation of money is clearer in other passages. For
example, He writes,

"They (the Scholastic canonists) treat usury as if it were
compensation of as much a loss as the difference caused by the lack
of use of their money. But there is no kind of usury which this
specious title may not cloak. For each one has present money, when
he loans it which would have been useful to him if he had bought
something, and at each moment the matter of profit presents itself.
So always there will be a place for compensation, since no creditor

gives his money to another without a loss."”

In this passage, Calvin clearly identifies a basic notion of value-in-use.

PCALVIN, In ocatavum praeceptum, (CO 24:681).
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Calvin affirms money is to be identified with what it does. This move yields a basic
notion that money's value is value-in-use not in ownership or possession.
Moreover, Calvin also has a basic notion of the element of time in relation to
money. Therefore, credit is not compensation for loss, as argued by Scholastic
theory. On the contrary, it is compensation for deferred (immediate) use.

Moving back to the letter, Calvin asks the key question for moving
an understanding of economy from a common-sense to a theoretical foundation:
By what means do merchants increase their wealth? The importance of this
question cannot be under-estimated. Nor must it be understood from a
contemporary perspective as wholly rhetorical without also understanding its
background as a distinctly new kind of question to pose of economy.

The Aristotelian view of wealth, on which the Medieval perspective
was dependent, was always conceived in teleological terms. It was necessary for a
‘good life.” Never an end to itself, it was the 'mean’ of liberality.'” The pursuit
of money, the quantified value of wealth, for its own sake was corrupt, since it
made an end of that which was only a means. The identification of wealth as
‘thing’ rather than process and relation meant that the theoretic differentiation to
ask "how wealth is created” could not emerge. A new perspective was required, a
perspective that could not emerge as long as economy was conceptualized as a
static state of production and consumption modeled on the household and polis.

The medieval equivalent of the household and polis was the ideal of the self-

WARISTOTLE, Nicomachean Ethics, 4:1, 1119°,
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sustaining manor as an economic unit. The economy of the manor was sustained
by the contributions of all from which all received their livelihood. With in this
static state understanding of the economy, there could be a calculation of “shares"
according to a predetermined hierarchy of value relative to a member's position
within the social economy.

Calvin’s dynamic view of human process and his affirmation of
progress in the human arts allows him to grasp a new set of terms and relations for
economic activity that provide a break with medieval and scholastic teaching based
on a static state understanding of economy. He did not, however, grasp this in the
autonomous terms of the eighteenth century philosophes and natural
philosophy,'" but rather as a co-ordination or simultaneous realization of the
normative requirements of humane living. The break through from a common
sense toward a theoretical consciousness of economy is the question of wealth
creation. Calvin’s question shows how far toward the differentiation he had come.

Calvin pin-points this key, assuming his reader already has an answer
for his rhetorical question. Merchants’ increase their wealth by their industry. The
importance of this notion of industry must not be underestimated either. Industry
(money and labour) is a relationship to time. It is not a value relative to labour,

but risk paid on the future return of labour. Industria, as Langholm has ably

""!Carl L. BECKER, The Heavenly City of the Eighteenth Century Philosophers, (New
Haven: Yale University Press, 1932), pp.33-70.
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shown, does not mean "labour" as main d’ceuvre or productivity.'® It is rather
ingenuity, skill, craftiness, shrewdness, diligence, sagacity, cleverness . . . in short
entrepreneurship.'” If money is sterile when it is idle so is human industry sterile
without access to money.'*

Calvin's move was to relate both industry and money not to some
quantified measure of natural justice, but to the "wage" of the worker, understood
as any form of income, salary, or profits entering into a standard of living. That is
payment in the basic demand circuit of the economy. This living’ is the gift of God
and for which human beings are responsible. Through this means, Calvin put all
forms of economic activity, labour or capital investment, on the same footing. He
has a firm, if primitive notion, of the distribution of wealth and the necessity of
assuring the circulation of money in an economy to maintain, if not advance, the
standard of living.'®

At this point, Calvin again feels he is on safe ground in maintaining

that interest cannot be judged on the basis of a particular Scriptural text, but we

'®Harkness and Buty-Farley take the meaning of "industriousness" which moves towards
the notion of productivity or applied effort. Certainly these notions are contained in the
idea, but it also means the totality of enterprise from which increased value cmerges. It
certainly does not mean work or labour value.

'“LANGHOLM, The Aristotelian Analysis of Usury. pp.91-93.

'“Thus the natural involvement of Calvin in developmental schemes in Geneva, like the
one concerning the silk industry. Calvin's notions of vocation, human dignity, capital
(wages and labour) are all based on biblical principles, but are lived in the concrete context
of the situation in which he found himself.

'“Ronald S. WALLACE, Calvin, Geneva, and the Reformation, pp.89-92: BIELER, La
pensée économique et sociale de Calvin, p.335 f.
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must seek to conform the practice to the Scriptural principles of civic or social
fairness, which was embodied in Christ's injunction to "do unto others as you would
have done unto you," or as he adds at the end." each person should be guided by
a notion of humane living." Calvin’s method of simultaneous inquiry of
transcendent and immanent norms yields to teachability the normative
understanding of concrete context. Neither normative idealism nor biblical
literalism, teachability moves towards moral maturity and wisdom.

The example Calvin uses to clarify his insights puts what he has
learned into a concrete context and shows how throughly Calvin allows his position
to be shaped by what he has learned. To a modern imagination the example seems
commonplace which is why commentators pass over it in relative silence. But
within its context it is revolutionary. The value of money lies not in itself, but in
it use. The examples used in his extended illustration draw this out. What
difference is there in use if money is used to purchase a farm that is rented for an
annual income and money lent (to purchase a farm by a third party) the income
from which, secured by mortgage, yields an annual income? Obviously none, if the
critical terms and relations are money to its use, rather than money to the object
purchased. Calvin has achieved a significant theoretical break through here. His
method allows the immanent possibilities of the concrete situation to emerge.
What he seeks to control are the social effects to which he is altered by the
heuristic of Scriptural values and warrant of fairness and compassion. "Interest is

to be judged by no other principle than that of civic fairness," he concludes this
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section. The key is his method which wrestles with Word and World towards a
coherent position which allows neither immanent nor transcendent norms
reductionistic sway. He tacks back and forth until a "good" in process is clearly
identified that responds or correlates to the Divine intentionality revealed by
Scripture. Here that is the objective of the common good of all people in a socially
inter-dependent community.

Using the same method of tacking between text and context, Calvin
moves to offer the conditions which ought to moderate the practice of lending at
interest. As we have already seen, these are not ideals to be realized, but practical
principles that Calvin sought to make a part of the civil law of Geneva. These
exceptions are meant to direct attention from a private good (wealth) to the public
good (human solidary). Thus, interest on loans to the poor which would have
always been loans for the purposes of consumption were not to be made
(Exceptions 1 and 2).'” Secondly, the greater good of public well-being is to be
determined by the principle of reciprocity. "Do unto others as you would have

"% Thirdly. loans at interest must enter the productive circuit of

done unto you.
the economy. Lending money to a printer to print books to be sold not only
provides for the printer’s living, it also provides a living to others. This type of

lending was not the same as lending money to a printer to buy food that would be

'“Loans with profit made to the poor are clearly wrong. In octavum praeceptum, CO
24:680.

‘“™Biting usury," that is loans that "suck the [life's] blood of the borrower." while the
lender runs no risk, is always condemned by God. Sermon on Deuteronomy, 5, 23:18-20,
CO 28:117.
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consumed. This is why (exception 6) interest contracts were not simply a private
good, but a public good, because the revenue generated enters into the standard
of living of the community. That is, one is not "buying money," [a buyer-seller
relationship]. One is moving money from the consumption circuit to the production
circuit and production (as contributing to the overall standard of living) is a public
good not a private benefit. Fourthly, while the laws of custom and habit can guide
the rate of interest (exception 7), it ought not be the final determining factor,
because custom often allows that which it cannot restrain. Therefore, practice
ought to be determingd not by the sinfulness of the world, but by the Word of God
alone. This word is not a known, but a to be known, grasped by inquiry motivated
by teachability.

These exceptions show that Calvin believed the practice of lending at
interest must be subject to a set of norms that are not obvious in the process of
lending and borrowing. They are only found from a "higher viewpoint’ of what is
at stake in a larger set of recurrent schemes to which lending and borrowing are
joined. That s, all that is inmanently present to be known and acknowledged, but
presently only as unknowns to be known. These conditioning norms transcend the
immediate process (lending and borrowing) to link lending and borrowing to the
good of community and the good of God. But to grasp this we have to open the
horizon of our inquiry wider than this letter and move again to a larger set of texts
and ethical concerns.

According to Calvin, it was "natural’ for people to commune with each
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other through exchange relationships. Indeed, economic exchange was necessary
to 'spread” God’s providential bounty. Commercial relations were paradigmatic of
human solidarity and mutual dependence.

"Those who usefully employ whatever God has committed to them

are said to be engaged in trade [negoriari]. The life of the godly is

justly compared to trading, for they ought naturally to exchange and

barter with each other, in order to maintain intercourse; and the

industry with which each man discharges the office assigned to him,

the calling itself, the power of acting properly, and other gifts, are

reckoned to be so many kinds of merchandise, because the use an-

end which they have in view is to promote mutual intercourse among

men."

This is really an exceptional statement given the Renaissance context
in which it was written. First, it takes human solidarity out of the context of a
governing normative idealism to put it firmly in terms of the insights emerging from
the actual structures operating in concrete human living. That living itself is a good
even if in the living evil makes its appearance. Secondly, that context is itself
viewed as the source of its own normativity. This allows Calvin to break through
the Lutheran notion of two autonomous 'kingdoms’ - spirit and world - towards a
more holistic notion of human community and its inter-relationships.
The human is defined by its mutual dependence, dependence on God,

dependence on one another. Thus, dependence becomes the nexus of moral
reflection as the terms and relations of dependence are worked out. Moral

philosophy in this sense is not autonomous or heteronomous, but arises out of

reflection on the concrete problems of human (and humane) living to which God

'®Comm Harm of the Gospels, Matthew 25:20 (CO 45:569).
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and other bear a direct relationship. Calvin had an aversion to heteronomous
moral idealism.

Calvin's social ethics must be understood as set of simultaneous
inquiries which unite the social and ethical enterprises as a single human-Divine
enterprise. In distinction from medieval thinkers, Calvin held that in the unfolding
of social development, all aspects of human social life, was entitled to a place of its
own.!”®

Thus in the Institutes, Calvin argues "enough of reason exists to distin-
guish man from beasts."""" Human servitude does not consist in a ‘right order"
imposed on human activity but in corrupted desires such that man cannot strive
after the right.!"! Speaking of the "investigation of inferior things," Calvin says,
"let us, therefore, learn by their example how many gifts the Lord left to human
nature even after it was despoiled of its true good."""> Human effort with respect
to earthly things is not worthless; indeed their worth lies in a reasonable pursuit of
the social project of "civic fair dealing."""* Political order, the arena of reasonable

conduct, is a "seed" implanted in all human beings'** after which follows the arts

Inst. 2.2.1f.

"nst. 2.2.12.
"nst., 2.2.12.
nst., 2.2.15.
"Wnst., 2.2.13.

Wnst., 2.2.15.




272

and sciences.'” "There are." Calvin writes, "at hand enough energy and ability not
only to learn but also to devise something new in each art . . . . this evidence clearly
testifies to a universal apprehension of reason and understanding by nature im-

planted in all men."'

Later he writes, "we shall neither reject the truth itself,
nor despise it wherever it shall appear, unless we wish to dishonour the Spirit of
God."'"" Clearly Calvin links teachability, insight, and spirit to a method that
integrates, but does not confuse, experience, understanding, judgment, and action.
The method sets up the inquiry. of sacred text and concrete context, as an an
anticipation of a good that is not known. but which is to be kncwn. Teachability,
grounded by an initial confidence opens an inquiry that renders the known
unknown good as known and affirmed.

Consequently, Calvin considered it improper that every form of
economic growth or technological innovation should be restricted in advance by
regulations imposed by ecclesiastical or political authorities based on moral-ethical
idealism. Even in economic life, Calvin said, human beings work and live before
the face of the living God - coram Dei - who embodied in his very creation the

possibilities of technological and economic development.''* These possibilities for

development (i.e. the constitutive norms immanent in process), however, are subject

Winst., 2.2.16.
MWrnst., 2.2.17.
Wnst., 1.2.15.

"Inst., 1.15.3; 3.7.1. and 5; 3.10.1-2.
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to God-given norms which guide and refine their meaning (i.e. the contextual
norms immanent in experience). As Calvin expressed it in his commentary on
Genesis 2:15: "Everyone must realize that he is God's steward with respect to
everything he possesses."'"’

The potentialities inherent in creation for increasing the material
welfare of humankind are not to satisfy humankind's selfishness and pride,' but
are intended for humankind’s response to God and service to fellow creatures. For
that reason there is a rightful place for economic life within the whole of human
existence. Calvin’s basic pattern of social and economic thought was economic
activity occupies its rightful place only when it is an expression of human solidarity
and a sign of spiritual community among human beings.'*

An economic life without cousideration for God’s nature, without
concern for fellow creatures, without solidarity, and without "equity." is no longer
an authentic economic life. It deviates from the loving response to God and one
another which is expected in all areas of human endeavour. Economic life unfolds
its own meaning and significance only when a simultaneous inquiry of norms takes

place. The norms of development and those of ethics, the norms of justice and the

"CALVIN, Commentaires sur l'ancien testament, ie livre de Genese, (Aix-en-Frovence:
Editions Kerygma, 1978), p.54. "que chaqun pense qu'il est I'econome de Dieu er tout ce
qu'il possede." [Italics mine]

1¥Sermon on Matt 4:8-11."...everyday we see those who desire only to enrich themselves
and pay homage to satan....God is nothing to them and satan is everything...". Also see
Inst., 11,2,11 and 25.

21 André BIELER. La pensée économique et sociale de Calvin, p-414. See also Inst.
I1,2,13.
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unfolding of technique. ought never to played off against each other. Because
God's command is undivided. the norms set by him must be seen and observed in
their mutual coherence.

As with Scholastic principle. Calvin never gave up an ethical position
vis-a-vis interest.' But his analysis did by-pass a normative intention that sets
up barriers against the knowledge of economic facts.”” A correct ascertainment
of the facts was, Calvin might say, a prelude to a correct judgment of value. "The
thing must be seen as it is." The theoretical differentiation that Calvin achieved
gave him a more adequate control of the normative dimension of “isury than any
of his contemporaries were able to suiumon. The difference between Calvin and
the Scholastics and Luther was in the application of normative principle which fell
on social relationships sustained by economy, not on the process of economy in and
of itself. Calvin’s insistence on seeing "things as they really are" was a notion of
judgment such that both transcendent norms (justice and fairness) and immanent
norms (the process of economic development) were allowed a play in the
development of moral maturity. And moral maturity, I argue, is what Calvin means

by the “teachability of the heart.’

'2CO 28:117ff.. 40:429, 24:679fF., and 31:147 are a few examples among many in
Calvin’s commentarics, sermons. and tracts where Calvin forbids interest which exploits the
poor or results in excessive protit to the lender.

 "™Herbert LUTHY. Le passé présent: combats d'idées de Calvin a Rousseau, (Monaco:
Editions du Rocher, 1665), p.79.



Summary

Before moving on let me gather up what we have found. First, I have
shown that 'the teachability of the heart in Calvin frames an ethjcal method that
sets into motion two simultaneous normative inquiries. One inquiry is directed to
understanding the meaning of Scriptural norms and prescriptions in their context.
The inquiry is conducted with the open recognition that the context of Scripture
and the context of the present are not identical. However, this does not minimize
the fact that there is a "to be known’ in Scripture. The "to be known’ is Divine
intention as the continuity of God’s purpose in creation. The disjuncture between
‘text and context’ is not absolute, but this is not to say that one can move directly
from ’text’ to 'context.” But inquiry about the normative principle dynamizing
Scripture is one critical pole of ethical reflection. The second inquiry into the
concrete terms and relations of unfolding world process seeks to understand what
is at stake, the meaning, of concrete human behaviour. Inquiry at this level reveals
a tension between the good as realized and the good as frustrated in the process
of ordinary human living. Normative intention is directed to the possibilities of
human and humane living. The simultaneous correlation of these two levels of
inquiry yields a set of insights into the "how’ the good is realized.

Scripture does not provide a single, impossible normative content to
be appropriated, rather its normative intention is clarified by inquiry. But
correspondingly neither does immanent experience (immanent world process)

provide a set of 'ready made answers’ to concrete problems. Solutions, options, and
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potential must be discovered through the operations of intelligence. Calvin’s notion
of teachability opened by religious experience and appropriated by faith is an
insistence that these two levels of inquiry be held together. It is by means of the
tensive. reflexive relationship of text and context that inquiry is pushed deeper and
deeper into the good of and in context and Scripture to reveal the discontinuities
and incongruities of principle and practice. Neither Scripture nor context is
allowed absolute control. Calvin did not view Scripture is not an ideal to be
realized. Context is not the real that is realized. This option only allows a
discontinuity to develop as contents conflict. Calvin shifts the whole process of
moral] knowing from the content of norms to teachability as a command to know
and to understand. The openness of the heart to teachability, like faith, is not
passive, but active moving towards a discovery of the meaning behind Scriptural
norms and the meaning of the structure of human living such that we can come to
know what we need to know to order our living as humane. The significance of
Calvin's commitments lies in this: there is a universal human experience, the sense
of being commanded, placed under an obligation and judged. Calvin proposes this
universal experience as a relationship between God and human being in which it
is God who makes the demands and judgments on human being.'* Such an
interpretation of common experience is not possible without the presuppositions of

Biblical faith grounded in religious experience. But once accepted the assumption

"#See, LONERGAN, Insight, p.690. "Without an unbiased judge, the truth would not
be reached; and if an unbiased judge were found, would the biased reminder of mankind
acknowledge the rectitude of his decisions and effectively abide by them?
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proves to be the only basis of a correct analysis of all the factors involved in
experience. It is a fact that human being senses it is judged and yet there is no
vantage point in human life sufficiently transcendent from which the judgment can
take place.

There is a basic logic here that is important. There are common and
indeed universal human experiences. When these experiences are interpreied on
the foundation of faith and religious experience. (when we are rendered teachable),
they are most correctly understood. The test of correct analysis is truth and
efficacy that lead to appropriate kinds of moral (personal, political, and social)
action. Thatis why Calvin's method requires simultaneous and correlated inquiries.
On a primary level, the issue is one of the priority of living to learn how to live, to
acquiring the willingness to live rightly, to developing the adaptations that that
make right living habitual. On a secondary level, there is the self-surrender to the
demands of immanent existence and the impossibility of pursuing every context and
problem to its root. Habits must be modified, shifted, and transposed by wisdom.
But the acquisition of wisdom is an effort, a learning, a response to the demand of
teachability. To avoid transcendent or immanent analysis is to capitulate to either
an unliveable idealism (or absolute scepticism) or an unwarranted pragmatism (or
cynical realpolitik), which was, we have already noted, a dynamizing tension of the
Renaissance itself. This tension expressed itself in many different ways. Utopia
was a frequent Renaissance theme. Thomas More would represent the idealistic

stream. There was a counter stream of utopian scepticism. Erasmus’ In Praise of
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Folly provides a representative example. Standing outside of both was a cynical
realism. This is represented by Machiaveli's, The Prince. 1 suggest that Calvin
maintains a mediating position between utopian idealism and cycnical realism, being
best described, perhaps as a realistic utopian. Calvin was committed, it has been
shown, to social progress. But this progress was not the product of a normative
idealism, but of a realistic social inquiry concerning the structure of human

existence both in its accomplishment and its possibilities.



CHAPTER 6
FAITH, ETHICS, AND TEACHABILITY:
THE STRUCTURE OF MORAL KNOWLEDGE AND THEOLOGICAL
ETHICS
Calvin, Ethics and Faith: Reprise

The previous chapters have shown that Calvin’s ethical pre-occupation
was a product of the concrete problems of his age. Some of these problems were
intellectual such as the epistemological crisis of the Renaissance. Others were
practical such as a redefinition of the relationship between ecclesiastical and civil
authority or reconfiguring civic practice vis-a-vis interest and economic processes.
The inter-connection of the intellectual and practical is always a concrete object for
Calvin. That is, it is something to be known through inquiry and insight. Calvin's
conviction of 'an unknown to be known’ sets into motion an anticipatory heuristic
of inquiry and learning. The ’problems’ of human and humane living set the
questions to which his formulation of ethically grounded doctrine was a concrete
answer.

For Calvin, faith is not belief, but a dynamic orientation to the world
of concrete living. Faith is the ’transmission’ of action between a knowledge of
God and the human that yields the wisdom of ethical maturity and morally mature
judgments. Wisdom, consisting of a knowledge of self and God, is a habituation

of the heart, a disposition to mature action actualized in a succession of "higher
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viewpoints." The higher viewpoint are derived from an inquiry into Scripture as
appropriated in faith (fiducia) and from inquiry into human experience as a
progressive set of inquiries and insights into the structure of the good in human
living (fides). This succession of "higher viewpoints’ is what Calvin means by the
‘teachability of the heart.’ The heart as correlation of affect and intellect is drawn
by inquiry to realize the 'unknown’ immanent in experience against demand to
know the transcendently known ‘Other’ whose witness is contained in Scripture
verified through experience. The authority of Scripture as reliable witness is
established by religious experience, but confirmed by the totality of human
experience. That is, conversion understood as intellectual. moral, and religious,
plays a key role in both founding and dynamizing the orientation to inquiry.
Calvin’s notion of faith anchors an elemental certainty. This
elemental ccriainty (fiducia) renders the heart teachable. That is, it disposes
human being to the dynamic process of inquiry towards insight. As personal event
and self-appropriation, "faith" and "teachability" are a resolution to the complex
intelligibility of knowledge and action in concrete instances. The nexus of

knowledge and action yields an ethic of response' to other that manifests gratitude

"Response’ rather than ‘responsibility”is used intentionally here. Responsibility carries
with it a notion of "duty,” and ‘obligation’ moving towards a deontological ethic. Calvin, I
believe, by holding in permanent tension the transcendent and immanent normativity of
human existence overcomes in large measure the teleological/deontological, rule/context
dichotomy. The notion I am building with the description ‘ethic of response’ (or
responsiveness) is that of being “called towards’ (or called out by) God (Other) known in
transcendent experience and other (neighbour) known in immanent experience. ‘To
respond’ there must be an initial Other-other communication. Earlier argument has
established this as the Calvinian intention, even if it is not his language.
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to God.? Faith, born of conversion, sets into play the dynamism of the Other-other
relationship as an ethic of response, not an ontology as a hierarchy of being. Ethics
in this Calvinian sense is reflection on inter-personal relation rather than a
reflection on being. Calvin regarded "responsive inter-action" as "natural" and
"spontaneous"” on the side of the human. Thus, he speaks of a "natural intercourse
among human beings" and a "natural knowledge of God." On the other hand,
Calvin set aside all notions of "natural law" as reflection on ontological
permanence.’ It is the permanent tension between the transcendent and immanent
structure of human existence that sets up the ethical relation. The dynamism of the
ethical relation is set up by an interrogation of the Word, appropriated in faith, and
the human context of the present, immanent in experience. Calvin’s grounding is
transcendent. His orientation is inmanent. In the horizon thus defined, ethics as
an inquiry initated by moral conversion is not the realization of an ideal, nor is it
a normative control on the present. It is rather a conscious self-appropriation of
an enlarged framework of personal interiority that lives through a real, vital and
dynamic link between the experience of God and life as experience of world.
Grounded by the personally appropriated authority of Scripture as testimony or
witness to Divine intention, Calvin is able to 'take the present seriously’ and not
only seek but actually anticipate in the present a succession of higher viewpoints.

These higher viewpoints allow new approaches to recurrent problems of human

*FUCHS, La morale selon Calvin, p.142.

*This is why those who have participated in the debate on Calvin's use of the natural
law can find evidence to support a position for Calvin’s use or rejection of natural law.
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living to emerge. It is this succession of higher viewpoints that I have identified as
the teachability of the heart that is the functional key of Calvin’s ethical method.
That is, faith is operative in ethics, not only at the level of the formulation of norms,
the content of norms, decision-making, or the formation of the moral agent as decision-
maker (contents), but foundationally in the structuring of the ethical inquiry itself.
The Other-other relationship is a mirror in which the Word of God
(the vertical, transcendent condition of human experience) and life in the world
(the horizonal, immanent relation of human experience) are correlated as
understanding and insight. This correlation yields in turn a dynamic rather than
static notion of good as a good continually realized rather than a permanent
accomplishment. The Word as testimony to the once-and-for-all Other is not a
testimony to a relationship that was, but to a "living through" of a relationship that
actually is. This means that ethics, as an understanding of the intelligibility of
moral experience, is not a permanent accomplishment, but a permanent effort.
This is the source of Calvin's emphasis on a disciplined life of continual
sanctification. In this light, sanctification is not a private personal accomplishment,
but a permanent effort of community. This dynamism begins to explain why the
bulk of Calvin’s ethical teaching is found in his sermons and tracts, occasional
pieces of reflection, rather in than in the Institutes, which can be regarded as a

more methodical accomplishment. The constant app. ation of the Word as

*I intentionally avoid the word systematic here because of its suggestions of syllogistic
coherence and theoretical permanence. It must be remembered that Calvin revised the
Institutes continually, suggesting that he viewed theology as a constant process of revision

(continued...)
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testimony and persuasion to the concrete problems of human and humane living
requires a ‘moving forum’ rather than a 'systematic opus.. 'Faith,” in this sense, is
what allows Calvin the grounding, the permanence, or the stability necessary to
confront, reformulate, and reconfigure classical solutions to immanent problems
like usury. Permanence is not in particular solutions, that is, concrete, invariant
norms of huma.. action, but in the appropriated self who stands in permanent
relation to God, coram Dei.

Misapprehension of this dynamic relationship between the testimony
of the Word and the concrete contexts of human living is why Calvin scholarship
has not ’picked up’ Calvin’s foundational ethical intention. Congruent with a
classicist notion of theology, it is assumed that reflection on Word ylelds a
theological system, or at least a normative content of theological ideas. But Calvin
is quite clear that reflection on the Word in faith yields a dynamic relationship in
which the vertical relationship to God forms (orders) the field of theological
reflection. The concrete contexts of human being shape its dialectical content.
Calvin’s ethically grounded theology is a process of revision in which truth’ reveals
itself in conversion to higher viewpoints where the dialectical contradictions of the
lower viewpoint are resolved at the higher level.® This horizon gives Calvin a

dynamic orientation to the future that is generally lacking in Renaissance

*(...continued)
(a method) rather than a permanent achievement. See, LONERGAN, Method in Theology,
pp- xi, for the significance of issues embedded in this distinction.

SLONERGAN, Insight, pp.13-19.
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humanism.® But Calvin’s perspective never allows him, as it did Luther, to develop
a dichotomous division between the truth of “spirit” and "world’ that yields a notion
of two independent spheres of human being: the Kingdom of God and the
Kingdom of the world which operate by fundamentally different norms and
intentions, or in which 'world’ becomes merely an "accommodation’ to the ‘humanly
possible.”” There is only one human reality lived simultaneously in two dimensions,
the transcendent and the immanent, either of which may be averted to as forum of
inquiry.

It is this basic understanding of the relationship of Word-faith-and
world as dynamic experience that underlies Calvin's ethical method. This method
is an experiential, hermeneutical correlation of the experience of Word and World.
This method is a double summation or calculus of inquirv. We have seen this
method operative in Calvin’s sermons on Micah where economic exploitation is

condemned not only on Scriptural authority, but because of its effect on individuals

°Robert NISBET, History of the Idea of Progress, (New York: Basic Books. 1980), pp-
103-104, 127-128. Although it must be noted that Nisbet, depending primarily on
secondary sources, misunderstands the scope of Calvin's understanding of history and
progress when he argues that "Calvin restricted the notion of perfection to man's spiritual
estate,” and attributes to the English Puritans the enlargement of the scope of material
progress to the secular world. Calvin'sinsistence on ‘natural progress in the material world'
is unequivocal and a necessary correlate to his social theology, aptly described by André
Belier as "social personalism" [André BELIER, L humanisme social de Calvin, (Geneva:
Labor et Fides, 1961), p.35.]

"This is well-evidenced by the contrasting liturgical uses of the "Law" in Calvin and
Luther. In Luther's worship service, the Decalogue comes before the confession of sin.
The accent falls on the second use of the Law as a call to repentance. In Calvin's service,
the Decalogue comes after the confession sin, emphasizing the third use of the law as a
guide to Christian living.
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and the community. Indeed, human experience, as we have shown, is often Calvin's
entry into the experience of Scripture. This relationship between faith and ethics
realized as inquiry can be seen in any of Calvin's sermons where he repeatedly calls
his congregation to 'what is to be learned, what is to be found" in the text that is
relevant and pertinent to the concrete problems and issues of their living.® Calvin's
method allows him to reconfigure recurrent problems in such a way as to yield new
responses to those problems by understanding the problems and their solutions at
their root. His orientation to the dynamism of experience, considered as Word and
World whose nexus is the human agent allows him to consider the emerging
intelligibility of social processes in a way foreign to his late medieval and
Renaissance context. The key correlate that allows this kind of open inquiry is faith
that grounds an elemental confidence in the intelligibility of transcendent and
immanent human experience. The dynamism of inquiry is a double movement. It
moves from the good to be known as revealed in Word to the the good that is
realized in concrete contexts. It then moves back to Word to ask "Have we
understood the good that we are called to realize?" The process can be visualized
as a cross-checking of data, the data of Word (unknown converted to a known)
against the data of world (also an unknown converted to a known). What is
actually in play is a cross-reference of judgments. The questions dynamizing inquiry

are "Do we know the good to be known?" and "Does this particular context

*FUCHS, La morale selon Calvin, p.151 argues similarly that this is the foundation of
Calvin’s involvement in the socio-political problems of Geneva.
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manifest the good that is known?" If we do and it does, is it confirmed or
disconfirmed by text? The elemental confidence of faith allows Calvin to move
from the heuristic structure of a solution as insight to its identification in the facts
of human living and human history. But additionally. the ‘facts of human living’ are

called to return to Word.

Faith and Ethics: Resetting the Problem
Let us now get the issues dynamizing this dissertation squarely back
on the table. The question pushing us forward was. "What is the relationship of
faith to ethics?" As we have seen, present answers to this question lead back in one
way or another to the moral agent. On the one hand, there are those who deny
any distinctiveness of Christian ethics based on a fundamental commitment to a
universal structure of moral kncwledge. Moral knowledge is human knowledge.
Those taking this option affirm that faith yields a particular intentionality or
inscribes a fundamental stance or option that "illumines" the ethical enterprise, but
faith and ethics are autonomous. On the other hand, there are those who defend
a distinctive Christian ethic based on a confessional stance. In this perspective,
faith is linked to ethics, but the grounding is subjective in the "true for me (or us)"
sense of the word. Richard McCormick provides a fair characterization of the
present consensus about the relationship of faith and ethics.
"Faith . . . yields a decisive way of viewing and intending the world,
of interpreting its meaning, of hierarchizing its values. In this sense

the Christian tradition only illuminates human values, supports them,
provides a context for their reading at given points in history. It aids



us in staying human by understanding the truly human against all

cultural attempts to distort the human. It is in steadying our gaze on

the basic human values that are parents of more concrete norms and

rules that faith influences moral judgments and decision-making."
In this sense. the relationship of faith to ethics can be said to be "pre-moral.’ “pre-
thematic,” and fundamentally inaccessible to rational "human" inquiry. Faith. as a
personal commitment, and ethics, as general obligation, are, as James Walter
concludes in his study of the problem, autonomous. But is it true that the function
of "faith” in the ethical enterprise is inaccessible, except as an ego-biography of
motivating commitments and valuzs? Are faith and ethics autonomous? Does faith
do more than "illumine human values?"

As noted in the first chapter the problem with both the theoretical
and the confessional approaches is that they focus on the content of norms or the
formation of the moral agent as decision-maker rather than the structure of the
moral knowing itself. They prescind from the concrete data of the human acts of
moral knowing and so from the intelligibility of the data. But this study of the
relationship of faith and ethics in the concrete context of an ethicist like Calvin
raises some serious questions about these approaches. One cannot read Calvin
texts and not be impressed that there is more 'going on’ than is said in the text.
Leith, for example, recognizes this and says in the "Preface" to his study that
"Calvin’s awareness of the immed:~cy of the Divine presence and activity cannot be

translated without remainder into the language and experience of our time.""°

*MCCORMICK, Readings, p.169.

YLEITH, John Calvin’s Doctrine of the Christian Life. p. 17.
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What, one may ask. is the significance and meaning of the remainder? It seems
to me that this "remainder” is what is methodological. It is very much to the point
to ‘get at’ the remainder io understand the relationship of faith and ethics.!

For the moment. I want to return to the notion of faith as having two
aspects. First, faith is a fiduciary experience that grounds an elemental confidence
or meaning that dynamizes human action. In essence. it is an anticipation that
there is something to be known and that 'this to be known' is, in fact. knowable.
Faith as fides is the cognitive experience of ’coming to know' dynamized by the
initial trust or confidence expérienced as trust or fiducia. Obviously the two
experiences are linked and inter-related. On the one hand, one can easily identify
the historical faith affirmations of Christianity. One can further identify, classify,
and appropriate, as Gustafson has, the manner in which these affirmations shape
moral agents in terms of a Christian morality. What has not as yet been adequately
explored is what McCormick and others refer to as the "pre-moral® dimension of
faith as it is implicated in the activity of the enterprise of moral knowing itself. As
I have already pointed out. notions of "Christian intentionality," "sharpened
perception,” and "foundational stance" leave too many open questions of *what’ this

intentionality is and ’how’ it has any relationship to ethics other than as an

"GUSTAFSON, Can Ethics Be Christian?, pp.164-179 also develops the notion of a
‘remainder’ once one correlates ‘Christian ethics’ and "human ethics. This 'remainder” he
argues is the authoritative media of moral prescription once one accepts the precepts of
Christian belief. Gustafson is getting close to the knot of the problem but doesn't untie
it because he appears to link acceptance to will to believe (or accept) rather than a
disposition to inquiry. By now it should be clear that teachability is a method of inquiry
not a content of norms.
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independent variable. Other thc other hand, tradition-dependent positions, like
Gustafson's, leave open the question of judgment with or among traditions. So
expressed as precisely as possible the question is, "What is the relationship of faith
as fiduciary experience and cognitive appropriation to the ethical enterprise of
coming to discover the good?" This, it seems to me, to be the most fundamental
and basic question.

The problem with recent approaches is that they try to grasp these
two fundamental experiences of faith as a monomorphic rather than polymorphic
event. For Josef Fuchs, for example, faith is related to intentionality. In acting
‘christianly,” one is formed as a Christian. Gustafson and Hauerwas start from the
data of Christian community from which arises Christian commitment as an option
among options. In ’selecting’ or ‘retrieving’ the content of faith, one enters and
engages the tradition. Thus, ethical action grounded by faith is related to the 'kind
of person one becomes.” That is, 'Christian faith’ is constitutive of Christian
person. These two positions are illustrative of a spectrum of options. For one,
normative, ethical interest lies in the 'nature’ of person conceived universally and
normatively. For the other, normative, ethical interest lies in the ’reality of person’
grasped historically and concretely. For both, the anticipatory heuristic of ethical
reflection is the norms of the universally human. In the case of traditional Roman
Catholic reflection, committed to a theory of natural law, this 'universally human’
suffers the problems and complications of historical consciousness that effaces all

universal accomplishment. In the case of Protestant reflection, immersed in history
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and consciousness of the particular and the provisional. the only escape from
relativism is an "appropriation of tradition" grasped historically. But the structure
of moral knowledge as an act of human meaning is neither simply universal nor
particular. A commitment to universality over the particular yields a position that
seeks a normative control of immanent process that inevitably distorts human and
humane development. But immersion in particularity without a universal heuristic
anticipation of transcendent normativity permits no judgment except the
immediately usable, the workable, or the practical. In either case. what is actually
going forward in ethical knowledge is partial, incomplete, and suffers the
contradictions of partial solutions.

Moral knowledge as an act of human meaning is neither universal or
particular. It is rather universal and particular. The transcendent universal at the
level of method offers a heuristic of anticipation. The immanent particular gives
a field of realization. Universally there is a good to be known. Particularly there
is a good that is realized in concrete instances. That is, moral knowledge has both
a constitution and a context. The normativity of human action is not monopolar,
an answer to the single question "What should I (or we) do in concrete instances:"
but bipolar, a concrete process of nested questions and answers that tack between
the transcendent relationship to God and the immanent experience of human inter-
relatedness. The process of inquiry on two levels simultaneously dynamize human
action as fulfilled acts of meaning, joins meanings together to create institutions,

movements, and culture, and ultimately shapes the form of possibility and actuality




that characterizes human socio-political, socio-cultural process.

Faith and Ethics: Reprise

Let us move back to Josef Fuchs and Gustafson as characteristic
examples of answers to the faith-ethics relationship. Fuchs' anticipation of a
universal structure of moral knowledge focuses on the constitutive norms of human
existence, but at the level of contents (norms, procedures and judgments) rather
than method. Gustafson’s historical particularity focuses on the contextual. But
moral knowledge is not, as we have argued, universai or particular, constitutive or
contextual. It is rather universal and particular, constitutive and contextual. Both
poles of human existence enter into the structure of moral knowledge. Both are
open to inquiry. Inquiry on the side of the constitutive anticipates a solution to the
problems of human living that is not yet known, but which can be known.
Contextual inquiry is about the good as concretely realized or not realized. Both
forums of inquiry are necessary. Both are dynamized by faith. Faith as fiducia
allows questions to be posed anticipating that answers are possible. Faith as fides
is the cognitive appropriation of the content of particular answers and solutions.
The two elements of faith that ground transcendent and immanent experience in
their unity frame a forum of judgment not as a simple single judgment about
concrete norms or mcral agents, but a complex set of judgments about the structure
of moral knowledge and moral action. What is appropriated as fides is tested

against the initial trust that dynamizes moral inquiry. But the trustability of the
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object of trust is also judged against the demands of what is known in concrete
contexts. Thus, faith frames a dynamic cycle of irrepressible questions and answers
that is a permanent dynamism."> The dynamism, which is an elemental meaning,
is set in motion by religious experience, by conversion: but its process is one of
continual self formation through self-appropriaticn.

For Calvin, this dynamism is experienced and expressed as an
alternation of Word and World. Taking the concrete example of usury, usury was
a concrete problem of human existence. Immanent experience showed many ways
in which usury was not a good but an evil. However, Calvin’s basic trust seemed
to push Calvin to insist that lending at interest had a good which might be realized.
Scriptural experience of lending framed a context in which a 'good’ was at stake.
Calvin’s dynamizing question was not what does Scripture say about lending, but
rather what good does the prohibitions against usury seek to realize in the structure
ot human existence. This question "sent him back" to Scripture to identify what
that good was. The resulting answer finds that lending is not the issue. The
normative concern is the manifestation of fraud, deceit, and trickery and the
resultant breakdown of inter-personal trust and human community that some forms
of interest occasioned. Therefore, the good to be realized in concrete contexts is

not an absence of lending, but the manifestation of honesty, integrity, and open

“In this sense "faith’ is never 'blind’ or non-rational’ as proposed by certain Protestant
interpretations of ’faith.” It is always knowledgeable, even if it’s ‘effect’ is to convert
"knowns’ into "unknowns’ for implementing the critical cycle of questions and answers
demanded by inquiry. At the beginning of inquiry one does not know what is to be known,
one only has the confidence that there is something to be known. It is this heuristic
anticipation that is dynamized by faith.
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commerical relations that contribute to a common communal good. As Calvin
himself explicitly and implicitly acknowledged. Scholastic efforts to provide
exceptions to the rule of not lending actually resulted in deception and hypocrisy
rather than honesty and integrity. The sequence of questions and answer posed
alternately of text and context dynamizes a question to know the good as an
‘'unknown to be known.” Inquiry of Scripture yields the good to be realized against
which solutions to the problem of the ‘good of interest’ in the structure of human
existence are evaluated and judged. Faulty or partial answers redynamize a quest
to 'understand’ the phenomenon in relation to the good. The alternation of
transcendent and immanent horizons keeps pressing the cycle of questions and
answers until the 'conscience is pacified,” that is, until one is satisfied that both the
fact (interest) and the value (the good of interest) are grasped and understood
within the whole structure of human and humane living.

In essence, the teachability of the heart is a disposition towards
‘overcoming’ a despair that believes no good is possible or a cynicism that assumes
the good is only illusory. All solutions to moral dilemmas require a method which
transcends the initial framework of inquiry. Calvin’s insistence on the sinfulness of
man was not to denigrate or under-value the genuine achievements of humanity,
but to emphasize that initiative for overcoming the decline of evil lay on the side
of God, not as deus ex machina, but as grace, deus donatus.”® The teachability of

the heart frames a method of ethical inquiry. Teachability as a heuristic

BFUCHS, La morale selon Calvin, p. 144-145.
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expectation is grounded in an iritial experience of trust and trustability that that
which is unknown can be known. That is, this trust involves a confidence that
deception, untruth, and bias can be overcome and a true knowledge of fact and
value are indeed possible. But the initial trust or confidence is itself tested in the
act of being taught, that is, by the process of inquiry itself that yields a set of
insights that are further tested and judged until there are no more reievant
questions to pose.

By now it should be obvious that 'faith’ as fiducia and fides links the
transcendent and immanent forums of inquiry. As fiduciary experience, it sets in
motion ethical method. As fides it is the appropriation of ethical contents. it is
thus implicated in both the formulation of the problems and the judgments of
solutions. Faith cznnot be separated from norms as concrete and historical, nor
can it be separated from an anticipation of a universal structure of moral
knowledge. Anticipation, grounded by faith, calls one to know. The desire to know
orients one’s disposition to teachability. The disposition to teachability sets in
motion the heuristic of inquiry. This inquiry is of fact and value grasped and
known immarently and transcendently. The transcendent pole of analysis is a call
to know the good that is not yet known, but which in confidence is held as
knowable. This transcendent pole vectors in a specific direction. For Calvin the
direction had to do with the concrete human relationships of God and persons. Its
"data" is the real experience of inter-personal and social well-being. The immanent

pole of analysis is a grasp of the intelligibility of the good in concrete instances.
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The bipolarity of transcendent and immanent inquiry holds the cycle of questions
and answers in tension from a premature resolution on the side of the immanent
or the transcendent to move moral subjects to knowledge of the truly good. The
transcendent pole acts as a 'check’ against the many forms of bias to which human
knowledge is subject.’ The immanent pole 'checks’ unwarranted idealisms
imposed on human development. Ultimately "teachability” is a view that being
human is more than it ever demonstrates through its action. But the fact that there

is 'more’ does not dispised what is a genuine accomplishment in concrete instances.

Concluding Notes for a Theological Ethics
Contemporary ethical reflection takes one of two directions. On the
one hand, there are those directions that concentrate on locating, identifying, and
defining with clarity and precision those human actions which are acceptable or
unacceptable, permitted or forbidden. On the other hand, there are directions that
focus attention on the formation and development of the moral agent who
confronts an endless variety of decision-making contexts in which ethical values are

in play.” But both alone are incomplete. Theological ethics as a discipline deals

"*On bias and it implication in decline, see LONERGAN, Insight, pp.191-203, 218-242.
While we will not explore the issue here the function of bias is to cut off questions before
they can emerge.

BTheological and secular ethical reflections perforce manifest these two positions
differently. The division in theological ethics is between a classicist consciousness that
seeks universal norms and historical consciousness that seeks the "human’ in the particulars
of human action in concrete instances. Secular forms are those ethical systems that seek
an essential normativity in social process yielding a radical relativity. There are those which

(continued...)
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with both actions and agents. But it does not stop at the level of immanent
contents. It also pushes towards a method of ethical inquiry that reconfigures the
inquiry itself. Theological ethics holds both the transcendent and immanent
normativity of human action together as a whole act of meaning to assure that the
universality of normativity remains an anticipation in all ethical discussion of
concrete problems, while allowing for a plurality of expression of the imperative.
Ethical inquiry is never 1 completed process. It is permanent and on-going. Faith
plays a role in assuring the permanent tension of transcendent and immanent
norms as a structure of moral knowing.

Secondly, this larger wholistic understanding of theological ethics
allows a reconcilation between classicist and historical consciousness of moral
effort. There is a sense in which in "acting christianly" one comes "to know" what
it means to "be Christian." This is the concretness of Christian ethics. But this
movement is not as some allow, spontaneous or automatic on the side of subject.
It is a capacity. But like all capacities it must be developed. Luther’s ethical
position suggests that one believes and then one will obey the will of God. This
yields a notion that faith is a single event of believing. Calvinian ethics, on the
other hand, suggest that in obeying God, that is, by responding to the transcendent

Other of human existence, one comes to know bit by bit what it means to

13(...continued)
seek an immanent expression of an abstract "human nature" in which any sense of the
historical becomes illusory.
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believe.® This position allows that ‘faith’ is multi-phenomenal. It is only in this
perspective that one car grasp the intelligibility of the relation between faith and
ethics. Faith is operative from the first foundational ethical moment. That
moment as a primary. constitutive act of meaning is the foundation of all further
differentiations of consciousness. Faith as elemental experience is a grounding
moment in the move towards interiority as an appropriation of one’s subjectivity,
one's operations, their structure, their norms, their potentialities.!” This self-
appropriation is not an egoistic self-actualisation in the common sense meaning of
this notion. Rather it is a self-knowing that understands and grasps the different
realms of meaning and how to shift among them. The multi-phenomenality of faith
structures ethical inquiry as a universal anticipation and concrete set of decisions.
Returning to McCormick. faith is not a "decisive way of intending the world." This
is only an open door to ethical idealism. Rather faith is a decisive way of intending
inquiry.

Reinhold Niebuhr, an ethicist in the Calvinian mold links faith to
"ethical fruitfulness."
"Only a vital Christian faith . . . is capable of dealing adequately with
the moral and social problems of our age; only such a faith can
affirm the significance of temporal and mundane existence without
capitulating unduly to the relativities of the temporal process. Such
a faith alone can point to a source of meaning which transcends all

the little universes of value and meaning which "have their day and
cease to be" and yet not seek refuge in an eternal world where all

YFUCHS, La morale selon Calvin, p.144.

"LONERGAN, Method in Theology, pp. 83-84. On differentiations of consciousness
and stages of meaning, ibid., pp.81-89.
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history ceases to be significant.'?

Moral knowledge concerns human action of a special type. It is
concerned with human actiocn with regard to the future. As such it is
simultaneously both "in time" and "beyond time." It is "in time" because any moral
decision is a response to emergent. concrete problems, dilemmas, or situations
demanding a response. Were there no immediate reason for a decision. and with
it an attendant responsibility in the basal sense of "able to respond,” there would
be no need for moral effort. But moral human action is also "beyond time" in that
it lies in time which has not yet arrived. Only those for whom the future is open
and unwritten can genuinely speak of moral responsibility. Only a theological ethic
grounded by a fundamental confidence that decisions do matter and that decisions
in the present can effect the direction of progress or decline in immanent existence
can adequately wrestle to its root this ambiguous and yet universal human
predicament with regard to action and time. Teachability is the permanent

openness to inquiry, insight, and wisdom that are foundational to theological ethics.

- DSG -

NIEBUHR, An Interpretation of Christian Ethics, (New York: Harper and Row. 1935,
reprinted 1963, p.21.




APPENDIX ONE

THE DATING OF CALVIN’'S CONVERSION

The dating of Calvin's conversion is a problem that has attracted
a significant scholarly effort in the last century. While entering this debate does
not advance the mainline of argument of this thesis, some consideration of the
evidence on which dating rest must be considered.

Emile Doumergue argues that Calvin’s conversion took place at the
time of the publication of Commentary on Seneca’s ‘De Clementia’ in early 1532,
most probably June. This early dating is based on the story repeated by many
of Calvin's early biographers that De Clementia, printed at Calvin personal
expense in early 1532, was writteri to recommend the French Lutherans to their
king." There is no evidence of this. Further there is no reason to regard De
Clementia as any more than the work of a young humanist scholar bend on
building his reputation.? This spurious story was based on the title of the work
("On mercy") with a comparison to the commentatory preface to Francis | in the
1536 edition of the Institutes.®

Karl Holl argues for an earlier date, one prior to the Marburg
Colloquy (1528).* His argument is based on Calvin’s Second Defence against
Westphal® and Beza's Life of Calvin.® But Calvin's Westphal text signifies only
that he had begun to detach himself from the Papal authority prior to Marburg
Colloquy, not that he had broken with it The text also claims some

'DOUMERGUE, Calvin, pp. 1:221 and 327ff.
®WENDEL, Calvin, p.28.

*See LANG, . ohannes Calvin, p.20.

*HOLL, Gesammelte, p.255.

°CO 9,15.

°CO 23, 123.

"Quum enim a tenebris papatus emergere incipiens.



300

acquaintance with Luther’'s writings.® Calvin gives no dates. Moreover, Calvin
only indicates that these "conversations" had taken place befor= he had begun
to write.®

Paul Sprenger dates Calvin's conversion at some time between
from 1527 and 1528 when Calvin's studies shifted from theology to law.'® This
is one of the earliest dates offered. Sprenger bases this conclusion on Calvin's
change of residence and the influence of his cousin, Robert Olivétan, with whom
he was in intimate contact by this date. Olivétan was an early and enthusiastic
follower of the Lutheran Reform. Calvin also wrote a preface for his cousin's
French translation of the New Testament. Thus an acquaintance with Lutheran
commitments through his cousin is not unlikely, but this is thin evidence on
which to establish an early date for Calvin's conversion. Along with the early
date, Sprenger reduces the conversion's significance to little more than a point
of departure for a changed spiritual orientation. "’ Spenger’s suggestions have
little weight to commend them. One would expect had the conversion taken
place as early as 1528 that there would have been more evidence of such
conversion in Calvin’s subsequent publications. De Clementia, for example, is
throughly the work of a young humanist following in the footsteps laid by
Erasmus, and not the work of a convinced evangelical.’?

Carew Hunt dates the conversion to May, 1534, a short time before
Calvin's return to Noyon to relinguish his benefices.'”® This thesis is also
favoured by Wendel."* This is based on what is otherwise known of Calvin's
scrupulous character which obliges one to believe that Calvin would not have
waited long before renouncing the material advantages that attached him to the
Roman Church once he had become clear about his new orientation. We find
ourselves in agreement with this reasoning. Davies' counter argument that such
benefices were regarded as scholarships rather than ecclesiastical preferments

*legerem apud Lutherum.

*porro antequam scribere aggressus sum, Marpurgi...

"’SPRENGER, Die Ritsel die Bekehrung Calvins, pp.80-81.

""Bouwsma in his recent biography follows Sprenger in attributing claim the
conversion represents only a shifting in orientation and interests, but the position is not
well-defended or established. See BOUWSMA, Calvin, p.10.

'WENDEL, Calvin, p.36.

"“HUNT, Calvin, pp.44-47.

"“WENDEL, Calvin, p.39, 42
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attached directly to the Church is spurious and unconvincing.'> Moreover, it
does not take into consideration Calvin's scrupulous conscience in all matters
of personal conduct no matter how small. Thus, a date some time in early 1534
is to be prefered on several counts.

As | have already stated the matter of dating is immaterial to the
argument advanced that the "reports" of Calvin's conversion must be regarded
as interpretations of an event rather than autobiographical accounts of an event-
in-itself. The problem of dating is probematical only if one takes the latter rather
than former view of Calvin’'s conversion.

'DAVIES, The Problem of Authority, p.100.



APPEND. { TWO:

Preface to the Commentary on Psalms: (CO
5.31.21-22)

[French additions, paraphrases, or
amplifications in parenthesis]

Theologiae me pater tenellum adhuc purum
desinaverat. Sed quum videret legum
scientiam passim augere suos cultores opibus,
spes illa repente eum impulit ad mutandum
consilium. [Ita factum est, ut revocatus a
philosophiae studio, ad leges discendas
traherer, auibus tametsi ut patris voluntati
obsequererfidelemoperam impendereconatus
sum (combine que ie m'efforcasse de
m’employer fidelment, pour obeir ¢ mon pere),
Deus tamen arcano providentiae suae fracno
cursum meum alio tandem reflexit.

Ac primor quidem, quum superstiticnibus
papatus magis pertinaciter addictus (si

7 addonné) essem, quam ut facile
esset e tam profundo luto me extrahi, animum
meum, qui pro aetate nimis obduruerat
(lequel, en esgard & l'agge, estoit par trop
endurci en telles chases ), subita conversione ad
docilitatem subegit (par une conversion subite
il domta et rangea a docilité mon coeur).
Itaque aliquo verae pietatis gustu imbutus
(ayant donc receu quelque goust et cognoissance
de la vraye pieté) tanto proficiendi studio exarsi
(ie fus incontinent enflammé, ut relique studia,
quamvis non abiicerem, frigidius tamen
sectarer. Necdum elapsus erat annus quum
omnes purioris doctrinae cupidi ad me
novitium adhuc et tironem discendi causa
ventitabant. Ego qui natura subrusticus (d'un
naturel un peu sauvage et honteux) umbram et
otium semper amavi, tunc latebras capatare:
quae adeo concessae non sunt, ut mihi
secessus omnes instar publicae scholae essent.
Denique dum hoc mihi unum in animo est,
ignobile otium colere, Deus ita per varios
flexus me circumegit, ut nusquam tamen
quiescere permitteret, donec repugnante
ingenio in lucem pertractus sum.

Responsio Ad Sadoleti Epistolam (CO 5.412)

Quoties enim vel in me descendebam, vel
animum ad te attollebam, extremus horror me
incessebat, cui nulla piacula, nullae
satisfactiones mederi possent. Ac quo me
propius considerabam, eo acrioribus
pungebatur aculeis conscientia, ut non aliud
restaret solatium, quam me ipsum oblivione
ludere. Quia tamen nihil melius offerebatur,
iter, quod exorsus eram, prosequebar: quum
interim excitata est longe diversa doctrinae
forma, non quae a christiana professione nos
abduceret, sed quae illiam ad suum fontem
reduceret, et velut a faecibus repurgatam suae
puritati restitueret. Ego vero novitate, fateor,
strenue animoseque resistebam. Siquidem
(quae hominibus ingenita est in retinendo
quod semel susceperunt instituto, vel
contantia, vel contumacia) aegerrime
adducebar, ut me in ignoratione et errore tota
vita versatum esse confiterer. Una praesertim
res animum ab illis menum avertebat, ecclesiae
reverentia. Verum ubi aliquando aures aperui,
meque doceri passus sum, supervacuum fuisse
timorem illum intellexi, ne quid ecclesiae
maiestati decederet.




APPENDIX THREE:

DE USURIS
lehan Calvin a quelquun de ses amys.

le nay point encore experiemente mais ay appris par les
exemples des aultres combien il est perilleux de rendre response a la
question de la quelle vous me demandes conseil: car si totallement nous
defendons les usures nous estraignons les consciences dun lien plus
estroict que Dieu mesme, Si nous permettons le moins du mcnde
plusieurs aincontinent soubs ceste couverture prennent une licence
effrenee dont ils ne peuvent porter que par aulcune exception on leur
limite quelque mesure. Si iescrivoye a vous seul ie ne craindroye point
teile chose, car vostre prudence et la moderation de vostre courage m’est
bien cogneue: mais pource que vous demandez conseil pour un aultre ie
crains que en prenant un mot il ne se permette quelque peu plus que ie
ne desire. Au reste pource que ie ne doubte point que selon la nature de
lhomme et la chose presente vous considererez bien ce qui est expedient
et combien ie vous declereray ce quil me semble.

Premierement il ny a point de tesmoignage es escritures par
lequel toute usure soit totallement condamnee. Car la sentence de Christ
vulgairement estimee tres manifeste, cest ascavoir prestez [Luc. 6,35] a
este faulsement destournee en ce sens: car ainsi comme allieurs
reprenant les convives sumptueux et les conviement ambiteux des riches
il commande plustost dappeller les aveugles les boyteux et aultres des
rues pauvres quilz ne peuvent rendre la pareille, aussi en ce lieu voulant
corriger la coutume vitieuse du monde de prester argent nous commande
de prester principallement a ceux desquelz il ny a point d’espoir de
recouvrer. Or nous avons de coustume de regarder premierement la ou
largent se peut mettre seurement. Mais plustost il falloit ayder les pauvres
vers lesquelz largent est en danger. Par ainsiles parolles de Christ vallent
autant a dire comme sil commendoit de survenir aux paurvres plustost
quaux riches. Nous ne voyons donc pas encore que toute usure soit
deffendue. La loy de Moyse (Deut. 23, 19) est politique laquelle ne nous
astraint point plus oultre que porte equite et la raison dhumanite. Certes
il seroit bien a desirer que les usures feussent chassees de tout le monde
mesmes que le nom en feust incogneu. Maijs pource que cela est
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impossible il fault ceder a lutilité commune. Nous avons des passages
es Prophetes et es Pseaulmes esquelz le sainct Espirit se courrouce
contre les usures: Voila une louange d’une ville meschante que es places
dicelle on y treuve 'usure (Ps. 5§5,12). Mais le mot Hebraique (tost) veu
que generallement il signifie fraude il se peust aultrement exposer. Mais
prenons le cas que le Prophete parle la proprement des usures, ce nest
de merveille si es maulx principaulx il met que ['usure a son cours. La
raison est que le plus souvent avec le congé illicite de commettre usure
cruaulte est conioincte et beaucoup de meschantes tromperies. Que dy
ie, mais usure quasi tousiours ces deux compaignes inseparables,
ascavoir cruaulte tyrannique et lart de tromper dont il avient que ailleurs
le sainct Esprit met entre les louanges de Ihomme sainct et craignant Dieu
de s’estre abstenu des usures, tellement que cest un exemple bien rare
de veoir ung homme de bien et ensemble usurier. Le Prophete Esechiel
(22,12) passe enore plus oultre car entre les horribles cas contre lesquelz
la vengence de Dieu provocquee avoit estee allumee contre les luifz use
de ces deux motz hebraiques Nesec et Tarbit, cest a dire usure qui a este
ainsi dicte en Hebrieu pource qu’elle ronge. Le second mot signifie
acces ou addition ou surcroist et non sans cause, car chascun estudiant
a soy et a son proffit particulier prenoit ou plustost ravissoit un gain de la
perte daultruy. Combien quil ny a point de doubte que les prophetes
nayent parle plus severement des usures pour autant que nommement
elles estoyent defendues aux luifz. Quant donc ils se iettoyent contre le
mandement expres de Dieu ils meritoient d’estre plus durement reprins.

Icy on facict une obliection que auiourdhuy aussi les usures
nous serontillicites par une mesme raison quelles estoyent defendues aux
luifz, pource que entre nous il y a coniunction fraternelle. A cela ie
responds: que en la coniunction politique il y a quelque difference, car la
situation du lieu auquel Dieu avoyte colloque les luifz et beaucoup dautres
circumstances faisoient quilz traffiquoient entre eulx commondement sans
usures. Nostre coniunction na point de similitude. Parquoy ie ne
recognois pas encore que simplement elles nous soyent defendues, sinon
entant quelles sont contraires a equite ou a charite.

La raison de sainct Ambroyse laquelle aussi pretend
Chrysostome est trop frivolle a mon iugement: ascavoir que largent
nengendre point largent. La mer, quoy? la terre quoy? le recois pension
du louage de maison. Est ce pource que largent y croist? Mais elle
procedent des champs dou largent se faict. La commodite aussi des
maison se peust raschepter par pecune. Et quoy? L’argent nest il pas
plus fructueux es marchandise, que aulcunes possessions quon pourroit
dire? Il sera loysible de louer une aire en imposant tribut, et il sera illicite
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de prendre quelque fruict de I'argent? Quoy? Quand on aschepte un
champ, ascavoir si largent nengendre pas largent? Les marchands
comment augmentent ilz leurs biens? llz usent dindustrie, dires vous.
Certes je confesse ce que les enfas voyent, ascavoir que si vous
enfermes largent au coffre il sera sterile. Etaussy nul nempronte de nous
a ceste condtion affin quil supprime largent oyseux et sans le faire
proffiter. Parquoy le fruict nest pas de largent mais du revenu. |l fault
donc conclurre que telles subtilites de prime face esmeuvent, mais si on
les considere de plus pres elles esvanouissent delles mesmes, car elles
nont rien de solide au dedans. le concludez maintenant quil faut iuger
des usures non point selon quelques certaine et particuliere sentence de
Dieu mais seullement selong la rigle dequite.

La chose sera plus claire par un exemple. Il y aura quelque
riche homme en possessions et en revenues, il naura pas argent present.
Il'y en aura ung aultre mediocrement riche en chevance, pour le moins
aulcunement plus bas mais lequel aura plus dargent tout prest. Sil ce
presente quelque opportunite voluntiers cestuy cy achepteroit une
possession de son argent. Cependant celuy la premier luy demandera
avec grande requeste quil luy preste argent. Il est en la puissance de
cestuy cy soubs tiltre daschapt dimposer pension a sa chevance iusques
largent luy soit rendu. Et en ceste maniere la condition seroit meilleur:
neantmoins il sera content dusure. Pourquoy sera celle pache juste et
honneste, ceste cy faulse et meschante? Car il faict plus amiablement
avec son frere en accordant de lusure que si il le contraignoit a
hypotheque la piece? Quest cecy aultre chose sinon se jiouer avec Dieu
a la maniere denfant, de estimer des noms et non pas de vertie ce que
se faict? comme sil estoit en nostre puissance en changeant le nom de
vertues faire vices ou de vices vertues. le nay pas icy delibere de
disputer. Il suffit de monstrer la chose au doict affin que vous la poisies
plus diligemment en vous mesme. le vouldroye neantmoins que vous
eussies tousiours cecy en memoire, ascavoir que les choses et non pas
les parolles ne les manieres de parler sont icy appellees en iugement.

Maintenant ie viens aux exceptions: car il fault bien regarder,
comme iay dict au commencement, de quelle cautelle il est besoing, car
pource que quasi tous cherchent un petit mot, affin quilz se complaisent
oultre mesure, il convient user de telle preface, ascavoir que quand ie
permetz quelques usures ie ne les fay pourtant pas toutes licites. En
apres ie nappreuve pas si quelcun propose faire mestier de faire gain
dusure. En oultre ie nen concede rien sinon en adioustant certaines
exceptions. La premiere est que on ne prenne usure du pauvre et que
nul totallement estant en destroict par indigence ou afflige de calamite soit
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contrainct. La seconde exception est que celuy qui preste ne soit
tellement intenif au gain quil defaille aux offices necessaires, ne aussi
voulant mettre son argent securement il ne deprise ses pauvres freres.
La tierce exception est que rien nintervienne qui naccorde avec equite
naturelle, et si on examine la chose selon la rigle de Christ: ascavoir ce
que vous voules que les hommes vous fassent etc. elle ne soit trouvee
convenir partout. La quatriesme exception est que celuy qui emprunte
face autant ou plus de gain de I'argent enprunte. En cinquiesme lieu que
nous nestimions point selon la coustume vulgaire et receue quest ce qui
nous est licite, ou que nous mesurions ce qui est droict et equitable par
liniquite du monde, mais que nous prenions une rigle de la parolle de
Dieu. En sixiesme lieu que nous ne regardions point seulement la
commodite privee de celuy avec qui nous avons affaire, mais aussi que
nous considerions ce qui est expedient pour le public. Car il est tout
evident que lusure que le marchand paye est une pension publique. |l
fault donc bien adviser que la pache soit aussi utile en commun plustost
que nuysible. En septiesme lieu que on nexcede la mesure que les loix
publiques de la region ou du lieu concedent. Combien que cela ne suffit
pas tousiours, car souvent elles permettent ce que elles ne pourroyent
corriger ou reprimer en defendant. |l fault donc preferer equite laquelle
retranche ce que sera de trop. Mais tant sen fault que ie veulle valoir mon
opinion vers vous, pour raison que ie desire rien plus sinon que tous
soyent tant humaines quil ne ne soyt point besoing de rien dire de ceste
chose. lay briefement compris ces choses plustost par un desir de vous
complaire que par une confiance de vous satisfaire. Mais selon vostre
benevolence envers moy vous prendrez en bonne part ce mien office tel
quel.

A Dieu homme tresexcellent et honore amy. Dieu vous
conserve avec vostre famille. Amen.
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DISSERTATION ABSTRACT

THE TEACHABILITY OF THE HEART
THEOLOGICAL ETHICS IN THE THOUGHT OF JOHN CALVIN (1509-1564)

James B. Sauer
Saint Paul University
Faculty of Theology

This dissertation is a study of the refaticnship of faith to ethics. It begins by
showing that there is a problem with the manner in which faith is related to ethics by
moral theologians. Curl;ent arproaches lead to the conclusion that faith and ethics are
independent. This raises a significant problem vis-a-vis the nature of Christian or
theological ethics as a discipline.

Based on a survey of a representative sample ¢! the literature, | develop a
typology that distinguishes three approaches to describing the relationship of faith to
ethics. These are the theoretical, the confessional, and the tradition-dependent. As the
approaches are studied, one is impressed that directly or indirectly all of the positions in
this debate pose the problem of the relationship of faith and ethics at the level of
contents. The contents considered may be norms, means of formulating norms, or the
contents of acts, character or community, but in one way or another the problem of the
relationship of faith and ethics is positioned at the level of content. | argue that these
approaches by prescinding from the concrete data of ethical foundations cannot
adequately account for faith’s implication in ethical reflection.

| propose that a historical hermeneutical approach that uses the concrete data of
religious experience in ethical foundations offers a new way to address the problem.

After outlining the requirements of such an approach, | propose that the work of John



2
Calvin provides an adequate field for study, because Calvin is an ethicist for whom faith
is concretely operative in the doing of ethics. This historical hermeneutical approach that
recovers "elemental meanings" from texts allows me to reconfigure the proviem as one
of ethical foundations. The work of John Calvin allows me to test a solution to the
problem.

The first step in addressing the problem is establishing Calvin's position as an
ethicist. | do this by posing questions about Calvin's intentionality vis-a-vis his life and
work. When Calvin's work is placed into the larger setting of the Renaissance, rather
than the smaller setting of personal biography or the Reformation, new data is generated
with regard to Calvin's intention. This is a recognized move with regard to Calvin's
intellectual and existential formation, but | am not aware of anyone who uses the
Renaissance humanist background to raise questions about Calvin's ethical intention.
| argue that an accurate reading of Calvin must start with Calvin’s ethical intention rather
than a dogmatic, doctrinal intention. | recognize that by and large Calvin is regarded as
a "theologian" in the classical sense of the word. | do not dispute Calvin's major
contribution to the development of doctrine, but it must be understood that Calvin’s
doctrine is an extension of his ethical intention, rather than his ethics viewed as an
extension of his doctrinal intention.

In the third chapter, | show that Calvin’s conversion was a critical turning point in
Calvin’s development as an ethicist. It is the moment when his "ethical method" receives
a critical experiential clarification. The conversion texts, when understood as an
intepretation of an 'elemental experience yielding an elemental meaning,” show the
foundational grounding of Calvin's reflection in the tension between transcendent and

immanent norms that heuristically govern human hope and expectation and direct a
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personal-social project in the world. Calvin describes this experience in terms of the
teachability of the heart. The "teaching of the heart" that Calvin believed was the direct
result of the Spirit's action in human life is a critical key for grasping Calvin's
understanding of the relationship of the transcendent and immanent insights in human
existence. These insights necessary for human life and humane living are dynamized by
a process of inquiry and discovery. This process is Calvin's method. A variety of
Calvin's texts provides ample data for understanding how he relates faith to an ethical
project.

The fourth chapter begins with a short consideration of the question of the
relationship of faith to ethics as a means of addressing the faith-ethics connection in
Calvin's work. Calvin’s understanding of faith is foundational to his whole work. Faith
in the Calvinian sense of an ethical relationship governs the sum total of all human
relations not as an ideal to be realized, but as a relationship that is lived concretely in the
context of human living. This chapter "gets on the table" Calvin’s whole ethical method
as a correlation of the transcendent and immanent insights of human and humane living
that lead to "wisdom" or ethical maturity which results from "the heart’s teachability."

In the fifth chapter, the operation of this method is tested in the concrete context
of Calvin's teaching on usury and economic equity. | show how Calvin's method allowed
him to radically reconfigure the Renaissance problem of interest. This reconfiguration
was an effort to understand the function of interest within actual economic process. Prior
to Calvin, the Church's teaching on interest was controlled by a moral idealism that
prohibited interest, however, certain exceptions were allowed to the absolute prohibition
that effectively allowed interest in some, but not all, commercial transactions. Calvin's

method radically revises the understanding of interest as a "good" based an
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understanding of Scripture and economic process. In other words, Calvin's method,
founded on his understanding of teachability allowed a new understanding of the norms
immanent in world-process, while transcendent norms grounded an authentic realm of
value. This simutaneous double inquiry of fact and value allows Calvin to hold immanent
and transcendent values in tension, seeking in concrete contexts the good that is in
them, but critically evaluating, "clearly judging" as he expresses it, that which is at stake
in particular contexts and situations. It is the tension engendered by Calvin's notion of
the two simultaneous arenas of immanent and transcendent inquiry that holds together
judgments of fact and judgments of value as a series of higher viewpoints about the true
and the good implicit in his understanding of the heart's teachability.

The last chapter turns full circle to take up again the question of the relationship
of faith to ethics in ethical foundations. | show how an understanding of the role of faith
is integral to the process (method) of ethical reflection, and not simply an intention,
conviction or stance. This insight enlarges our understanding of the structure of moral
knowledge to understanding that moral knowledge is an inter-play of transcendent and
immanent norms which shape both our understanding of ethical problems and their
solution. Through this process, | show that the relationship of faith to ethics is not
independent or "pre-moral." It is rather integral and foundational in the sense that faith
provides a governing heuristic of anticipation about knowledge and the possibilities of
knowledge that dynamize ethical inquiry concretely and positively. In the concluding
section, | argue that theological ethics takes seriously religious experience as the
foundation of moral knowledge. This grounding certitude allows one to appropriate the
normativity of transcendent and immanent experience as a single act of meaning that

drives a common human project of human and humane living.









