
ABSTRACT: Christianity and Capitalist Civilisation 
 
The long and contentious discussion on the role of Christianity on 
Economics, made famous by Max Weber, has lacked a structural economic 
focus because of a failure to specify in advance the factors that should 
‘create’ economic growth. The highlighting of particular sects has also 
misled the argument by moving us away from the broad systemic features 
into the specifics of differentiation. In the case of  Britain, probably 
the most studied of all cases, it is Anglicanism and its impact that 
needs primary consideration. This paper posits five structural  criteria 
and examines the impact of Anglicanism in the light of these criteria 
1 The Rule of Law 
2 Work ethic 
3 Desirability of Consumption 
4 Encouragement of science 
5 Support networks 
The 17th ,18th and 19th centuries are probably of decisive importance in 
deciding the impact of religion on economy in Europe. On the basis of a 
historical study of these centuries, it is argued that Christianity was 
a highly positive, and probably decisive, force in the formation of 
European capitalist Civilisation. 
 
Salim Rashid 
University of Illinois 
 
 
Some of the ideas broached here were developed in earlier papers on 
Christianity and Economics.  I have borrowed shamelessly from these 
earlier efforts when necessary.  For comments and criticisms which 
helped me to formulate this paper I am grateful to James Ahiakpor, John 
Barton, Samuel Bostaph, Geoffrey Brennan, Anand Chitnis, Niles Hansen, 
Charles King, E. L. Jones, Larry Neal, R. H. Preston, Stephen Tonsor, 
John Vella, Anthony Waterman, W. M. Watt.  Participants at the Gerst 
symposium at Duke University and at the Summer Institute for the History 
of Economics at George mason University, as well as discussants at 
invited talks at Utah Valley State College and Prairie View A&M provided 
helpful comments. All the bad ideas are mine. 



 
 

  2 

 
 
 Christianity and Capitalist Civilization:  A Reformulation 
 
 
  Though for no other cause, yet for this; that posterity may 

know we have not loosely through silence permitted things to 
pass away as in a dream. 

 
 Richard Hooker 
 
 

 Finding a "key" to the secret of the West, however elusive that 

quest may be, is a topic of such dominating interest that one can 

readily find a multiplicity of explanations for the significant features 

of Western Civilization.  Anthropologists, psychologists, and 

sociologists are all to be found engaged in this quest.  A brief review 

of the principal extant theories however shows each explanation to be 

adequate for only one aspect of the problem; for example, Max Weber 

deals only with the work ethic.  Somehow these multiple insights have to 

be combined, but how?  The most striking feature of Western Civilization 

is its material prosperity and its power, or in the old fashioned use of 

the word to signify both plenty and power, its "wealth."  This being so, 

a student of economics has some advantages over someone from sociology 

or anthropology simply because of being more alert to those societal 

features necessary to the creation of wealth and to the logical and 

social interrelations between them.  Economists like Joseph Schumpeter 

and John Maynard Keynes have argued that there is a real problem with 

the social, as well as economic, stability of capitalist civilization, 

so at least the "ghosts of economists past" support the attempt to find 

the social base of capitalist civilization.  I claim that Christianity 

provides the common thread unifying the many disparate explanations and 
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that Christianity, as defined here, contained within itself all the 

seeds of Western Civilization.  Already a grandiose claim, but this is 

only my weak thesis!  The strong thesis then probes whether Christianity 

is the only religion that could provide such support. 

 It is important to emphasize that I have no interest or expertise 

in dogma.  In particular, the proper interpretation of the life of Jesus 

and the course of the Church in the first century A.D. has virtually no 

role to play in this interpretation.  Christianity is what several 

leading figures have interpreted it to be--and the writings of Jerome, 

Origen, Boethius, Eusebius, Augustine and of course Aquinas and the 

Scholastics suffice to define the early boundaries of what I take to be 

Christianity.  My claim is simply that there exists a long distinguished 

line of men who have considered themselves to be Christian, who have all 

upheld the Trinitarian doctrine and the reality of the Resurrection, and 

whose ideas lead naturally to the formation of Capitalism and Western 

Civilization. 

 Charles Darwin used a conjunction of coincidences with great 

rhetorical effect in The Origin of Species.  Repeatedly showing us 

systematic family resemblances among natural phenomena, Darwin asked how 

one could explain such order if each species were obtained by 

independent acts of creation.  There is no reason why the same form of 

argument cannot be applied to the influence of Christianity.  Why did 

coinage, for example, follow upon conversion so often in the Middle Ages 

in Eastern Europe? (Spufford)  Whether it be the universalization of 

mankind (Levi-Strauss in Berman), the origins of law (Berman) or the 

institution of poor relief (Jordan) one repeatedly returns to the same 
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point--dependence on Christian formulations.1  Is there a message here? 

 The Ptolemaic hypothesis provided cycles of 365 days independently for 

several planets and moons.2 
  On the Copernican hypothesis, however, these separate 

epicycles disappear into the single revolution of the earth 
about the sun:  there is no longer any coincidence to be 
explained.  It is simplicity of this sort that I would call 
the elimination of unexplained coincidence; and this sort of 
simplicity is of the greatest importance as a guide to the 
choice between alternative scientific hypotheses.   

The thesis argued here suggests that just such a simplicity is achieved 

if we try to account for the growth of Western civilization by assigning 

Christianity a critical role.3 

 Section II notes the inadequacies of several current approaches to 

the growth of Western civilization, primarily because a listing of 

factors ignores the fact that these factors act in unison to create a 

civilization only when they are infused by some inner energy.  

Section III argues that Christianity is the obvious source of this 

energy for Western civilization.  Evidence of the social milieu of 

Anglicanism is provided and Section IV then further develops this theme 

by showing the intellectual brilliance  and originality of Anglican 

clergymen in their approach to economic problems.  While many scholars 

have seen the general importance of Christianity, the failure to trace 

the economic roots of a culture has left the argument with insufficient 

body.  Hence the importance of turning to the role of economics and of 

clergymen. 

 Since the reader will find it strange to see such large historical 

claims put forth without any scientific apparatus, Section V digresses 

to argue that the most valuable historical knowledge comes precisely 
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from trying to understand other minds.  Since the argument has been 

conducted primarily in an Anglican framework in Sections III and IV,  in 

Section VI it is generalized to a wider thesis.  The first claim to be 

countered in Section VII is that Catholicism was backward as well as the 

radically opposite contention in Section VIII that Hellenism was the 

real impetus to civilization.  The conclusion recapitulates the value of 

the case argued here. 
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II. While it is easiest to remember civilizations by some geographical 

or ethnic factor, e.g., Egyptian, Aztec, Mughal, it is more fruitful to 

link each civilization with its complex of shared beliefs.  The 

commonest associations of Western Civilization are with polite culture, 

both artistic and literary; or with individualism, broadly interpreted. 

 At one remove, most students are familiar with Max Weber's thesis that 

Calvinism provided the critical ingredients of Capitalism, or with 

Sombart's belief that high living and the Jews were fundamental to the 

growth of commerce.  Most recently, theories which emphasize the role of 

scientific know-how have come to prominence, particularly since the 

writings of such economic historians as David Landes and Richard 

Easterlin.  Each of these approaches is sorely flawed.4  In order to 

clear the ground for subsequent discussion, it is necessary to deal, 

albeit briefly, with each of the above characterizations of 

civilization. 

 The association of Civilization with polite culture is most 

frequently encountered.  David Hume wrote in the 1750s that5 "When the 

tempers of men are softened as well as their knowledge improved ... 

humanity appears still more conspicuous and is the chief characteristic 

which distinguishes a civilized age ..."  Is cultural excellence really 

the defining characteristic of civilization?  The furor caused by 

Machiavelli tells us that the first duty of a scholar should be to 

record and interpret the reality around us.  Kenneth Clark succeeds in 

this quest when he notes the essential criteria of civilization to be 

energy, not pleasantry.6 
  Of course, civilisation requires a modicum of material 

prosperity - enough to provide a little leisure.  But, far 
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more, it requires confidence - confidence in the society in 
which one lives, belief in its philosophy, belief in its 
laws, and confidence in one's own mental powers.  The way in 
which the stones of the Pont du Gard are laid is not only a 
triumph of technical skill, but shows a vigorous belief in 
law and discipline.  Vigour, energy, vitality:  all the 
great civilisations - or civilising epochs - have had a 
weight of energy behind them.  People sometimes think that 
civilisation consists in fine sensibilities and good 
conversation and all that.  These can be among the agreeable 
results of civilisation, but they are not what make a 
civilisation, and a society can have these amenities and yet 
be dead and rigid (Civilisation, 3). 

 Hume's theme is echoed by E. M. Forster in his plea for more 

tolerance and culture.7 
  Tolerance, good temper and sympathy--they are what matter 

really, and if the human race is not to collapse they must 
come to the front before long. 

More recently, Albert Hirschman has made "softness" a primary attribute 

of Capitalist Civilization.  Orson Welles treated this view more 

sarcastically when he claimed that8 
  In Italy for thirty years under the Borgias they had 

warfare, terror, murder, bloodshed--they produced 
Michelangelo, Leonardo da Vinci and the Renaissance.  In 
Switzerland they had brotherly love, five hundred years of 
democracy and peace, and what did they produce ...?  The 
cuckoo clock. 

Both Clark and Welles emphatically appear to deny that high literary 

culture is necessarily the life source of a civilization. 

 A related belief considers "freedom" (meaning thereby freedom from 

dogmatic religious faith), and its concomitant "liberalism," to be 

essential for the growth of Western civilization.  That such a virtue 

can be seen as critical by the Americans, who were long steeped in 

Calvin's thought and who maintained the legality of slavery for over a 

hundred years (as did such founding figures of liberal ideas as Hugo 

Grotius and John Locke) or by the West at large, which denied married 

women independent property rights till the twentieth century, is 
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testimony to the power of popular ideology.  It receives its most naive 

expression in the works of scientific humanists such as Jacob 

Bronowski.9 
  We cannot shirk the historic question, What is truth?  On 

the contrary:  the civilization we take pride in took a new 
strength on the day the question was asked.  It took its 
greatest strength later from Renaissance men like Leonardo, 
in whom truth to fact became a passion.  The sanction of 
experienced fact as a face of truth is a profound subject, 
and the mainspring which has moved our civilization since 
the Renaissance. 

Not satisfied with having arrogated to the Renaissance the love of 

truth, Bronowski goes on to attribute the human qualities to the growth 

of science.10 
  Like the other creative activities which grew from the 

Renaissance, science has humanized our values.  Men have 
asked for freedom, justice and respect precisely as the 
scientific spirit has spread among them.  The dilemma of 
today is not that the human values cannot control a 
mechanical science.  It is the other way about:  the 
scientific spirit is more human than the machinery of 
governments.  We have not let either the tolerance or the 
empiricism of science enter the parochial rules by which we 
still try to prescribe the behavior of nations.  Our conduct 
as states clings to a code of self-interest which science, 
like humanity, has long left behind. 

Now tolerant sects have not been unknown.  It is said of the American 

Indians that they tolerated all opinions and Benjamin Franklin noted 

approvingly the sect of Dunkers who did the same.11  Why were the 

Indians unable to organize effectively and where are the Dunkers now? 

 If we look for the "energy" of a society, we frequently find it in 

the lives of artists.  Yet this is so obviously personal that it has 

virtually no bearing on the issue at hand.  Small groups of 

intellectuals involved in historic movements such as the Enlightenment 

(or utopian communities) have also exhibited great energy.  Yet these 

movements are so elitist (or self-consciously limited in scope) that 
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their influence, while great, cannot provide a continually renewed 

impact upon society at large.  Finally, there are mass movements like 

Marxism which do expressly address themselves to the entire population 

but which find their source of energy not in appealing to the individual 

directly but in some external factor such as the class structure 

embedded within a theory of historical change.  If we are looking for a 

source of energy that is at once widespread, renewable and personal, 

then, by a process of elimination, we are driven to recognize that 

something akin to religion must lie at the roots of a society's energy. 

 Most economists feel that self-interest is an adequate vehicle for 

transporting civilization--whatever that may be--through the ages.  

E. L. Jones has recently made this the principal motif of his work on 

growth.  Both prosperity and power are eminently desirable, so why 

should self-interest not suffice to achieve them?  The overly 

rationalistic manner in which such questions have been considered is 

seen in the general neglect of ideologies which are at once simple and 

powerful.  It is precisely the careful study of unregulated self-

interest that has forced us to look for constraints.  Perhaps by 

absorbing the lessons of Axelrod's The Evolution of Cooperation this 

point will receive due emphasis.12 
  The analysis of the data from these tournaments reveals four 

properties which tend to make a decision rule successful:  
avoidance of unnecessary conflict by cooperating as long as 
the other player does, provocability in the face of an 
uncalled for defection by the other, forgiveness after 
responding to a provocation, and clarity of behavior so that 
the other player can adapt to your pattern of action. 

Consider the four qualities--cooperation, provocability, forgiveness and 

clarity--will they arise naturally? 
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 We can only observe self-interest at work within a structure and 

the study of economic institutions has led us to emphasize the role 

played by societal constraints.  Douglas North clearly recognizes this 

yet also illustrates the blind spot of economic historians, who stay so 

close to the "facts" that, even with the "correct" philosophy, they 

overlook the role of religion.13 
  What makes it necessary to constrain human interaction with 

institutions?  The issue can be most succinctly summarized 
in a game theoretic context.  Wealth-maximizing individuals 
will usually find it worthwhile to cooperate with other 
players when the play is repeated, when they possess 
complete information about the other player's past 
performance, and when there are small numbers of players.  
But turn the game upside down.  Cooperation is difficult to 
sustain when the game is not repeated (or there is an 
endgame), when information on the other players is lacking, 
and when there are large numbers of players.   

This convincing statement of the need for institutions to constrain and 

enrich markets is followed by complete silence on the role of religion, 

which is the primary instrument of socialization. 

 Max Weber looked at the social structure of nineteenth century 

European capitalism and asked the fundamental question--How did society 

come to accept the continuous strain of working and making money as a 

good life?14  Was it not really a most unnatural way to live?  Weber 

also saw clearly that once such a habit became ingrained in one society, 

its transference to other societies was an easier question to answer.  

So how did it begin?  Weber felt he had the clue to the answer in the 

(purported) fact that Protestants were disproportionately devoted to 

business and science.  Not all varieties of Protestantism were equal.  

Calvinism appeared to be without any parallel--belief in predestination 

held believers in a trauma which could be assuaged only by an 
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unremitting work.  Hence began the modern work ethic. 

 Weber was struck by John Wesley's recognition of the fact that a 

sober, methodical Christianity made people rich.  In the process, Wesley 

regretted that the rich Methodists also became more consumption 

oriented.  To Weber, this was an illustration of the internal 

inconsistency of bourgeois civilization.  He does not see that the very 

paradox which struck Wesley also nullifies his claim that the work ethic 

was the central feature of Capitalism.  If everyone worked hard, 

produced, and saved, where would all these goods be sold?  It is curious 

to note that virtually no economist has stepped in to point out that 

both production and consumption are vital, even though the issue had 

been raised and debated since the time of Daniel Defoe, Bernard 

Mandeville and George Berkeley in the early eighteenth century, and 

continued through the time of Thomas Robert Malthus down to the 

underconsumptionists in the twentieth century. 

 In opposition to Max Weber, Werner Sombart thought luxurious or at 

least magnificent spending to be the essence of capitalism.  (A variant 

of this thesis has been more recently expounded by Campbell (1987).)15  

Sombart continually stressed the importance of the consumption of the 

rich in creating Capitalism.  The heart of this argument goes back to 

the early eighteenth century and to Bernard Mandeville.  It is certainly 

true that without spending we have no capitalism but Mandeville and his 

modern followers have missed a principal if implicit precondition for 

the capitalist basis of Western Civilization--it must provide for 

growth.  Alcohol, gambling and prostitution certainly circulate money 

but what do they do for economic growth? 
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 Science is often taken to be a prime candidate for explaining the 

success of the West.  Indeed, Samuel Johnson had already pointed to 

knowledge as the key to the success of the Europeans when he wrote 

Rasselas (1768).16  It is useful to distinguish between the scientific 

mind set and the successful application of science.  What explains the 

curiosity and love of order that gives rise to the knowledge 

systematized as Science?  And how does this systematized knowledge 

affect the economy?  There appears to be no adequate explanation for the 

thirst for fundamental scientific knowledge.  Seeking the "roots" of 

man's scientific endeavors is contentious since curiosity appears to be 

innate in human nature and it will be helpful here to remind ourselves 

that, in the broad sweep of history, little economic growth appears to 

have occurred as a direct result of scientific success.  It is only in 

the modern age that scientific knowledge has been critical, and it is 

the application of science to everyday life that is central to our 

discussion.  Furthermore, in recent times, the studies of Joseph 

Schumpeter and Jacob Schmookler, for example, have carefully argued that 

most of the flow of applied science is a response to economic 

incentives.17  In this sense scientific improvement is itself endogenous 

to capitalist civilization and cannot usefully be separated out as an 

explanatory cause. 

 While no single explanation suffices, there is no good reason why 

they cannot be combined and viewed as a complex of causes leading to 

Western Civilization.  By looking at this complex of causes we can ask 

the further question--is there some motive force that is primarily 

responsible for the success of this complex of causes in giving birth to 
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Western Civilization? 



 
 

  14 

III. Any civilization needs energy and wisdom.  Capitalist 

civilization, in addition, needs a formal framework of law and order to 

safeguard private property; within this framework it has to persuade 

people about the worthiness of three goals, each of which supports the 

others and is necessary for the balance and robustness of a 

civilization.  First, the duty to and the dignity of labor; secondly, 

the pleasures of a disciplined consumption of worldly goods and thirdly, 

the joys of growing in knowledge.  Finally, since inequality is inherent 

in capitalism and since the freedom to make decisions includes the 

freedom to err, stable capitalism needs to provide a support structure 

for the ups and downs of everyday life.  If we take the need for a 

stable legal framework as our first requirement, this makes the number 

of features successful capitalist civilization should possess total 

five.  It is convenient to set the five features down in a sequence but 

actually they are all mutually supportive.  While the importance of one, 

or sometimes two and even three, of these points have been emphasized by 

various scholars, it is important to note that the conjoint influence of 

all five has not been explored.  I will argue that Christianity was 

critically involved in all the five essential features of Western 

civilization--in this sense, Western civilization has been built upon 

Christian foundations. 

 The energy that permeates society must encourage people to work 

hard; the goods produced with such effort must be bought otherwise 

capitalist production will stop.  However, these two requirements ensure 

us nothing more than a stationary economy.  In such economies people 
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typically see society as a zero-sum game where one man's gain is 

another's loss.  The zero-sum view of life makes the rule of law--

particularly respect for private property and admiration for 

entrepreneurship--much harder to establish.  Hence growth is both cause 

and effect of successful capitalism.  Sustained growth requires 

continual technical innovations so the prevalent religion should be 

supportive of, and should certainly not be opposed to, science.  

Successful capitalism, perhaps even more so when it is successful, 

generates inequalities--the rich get richer and the poor get moved 

around from job to job.  Even the successful investors can find their 

capital assets collapse.  If all this is not to generate lawlessness, a 

firm supporting ethic must sustain people every day as they encounter 

what seems to be the heartless randomness of Capitalism.  The base on 

which economic activity is built must be harmonizing, so people accept 

evident injustice for the sake of a greater goal, e.g., the existence of 

homeless people and vacant buildings; and it should also be comforting, 

with the rich reaching out to the poor, not just because guns in the 

ghetto eventually become guns in the suburbs, but for the sake of their 

common humanity. 

 It is a simple matter to speak of the rules by which a planned 

economy is governed.  The very word "planning" implies the existence of 

a set of rules which provide the system with a definite structure.  In a 

market economy however because there is no identifiable body that runs 

the system does that mean that the system runs itself by some sort of 

perpetual motion in the social fabric?  A careful reading of Adam Smith 

will soon dispel such a belief.  The Government has to establish and 
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administer the laws of the land; in particular, it has to make property 

secure.  But if all men are engaged in pursuing their self-interest from 

the womb to the grave who is to be trusted with administering the laws? 

 The problem exists not only with the highest levels of government; it 

is far more pervasive.  To speak of maintaining law and order among a 

free people through the use of rewards and punishments is facile.  

Bishop Warburton pointed out long ago that one simply could not raise a 

fund large enough to reward all citizens every time they spoke the 

truth; by the same token, if the police force is of a size small enough 

to be maintained by voluntary taxation, then there will be significant 

probability of escaping detection, and every "rational" individual, who 

turns criminal whenever the expected profitability of crime exceeds the 

expected penalty of detection, will turn criminal every so often.  David 

Hume, no friend of Christianity, bears witness to such concerns.18 
  'Tis requisite, then, to find some motive to acts of justice 

and honesty, distinct from our regard to the honesty; and in 
this lies the great difficulty.  For shou'd we say, that a 
concern for our private interest or reputation is the 
legitimate motive to all honest actions; it wou'd follow, 
that wherever that concern ceases; honesty can no longer 
have place.  But 'tis certain, that self-love, when it acts 
at its liberty, instead of engaging us to honest actions, is 
the source of all injustice and violence; nor can a man ever 
correct those vices, without correcting and restraining the 
natural movements of that appetite. 

One of the leading libertarian philosophers, F. A. Hayek, is so 

convinced that a maximizing calculus would not preserve the system of 

private property that he has gone so far as to assert that modern 

civilization "is wholly the result of the religions teaching a moral of 

property, honesty and the family" (emphasis added).  It is curious 

nonetheless that Hayek's ethical system is quite devoid of religion.19 

 The neglect of the Christian influence is all the more surprising 
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because, in a general sense, it is not too hard to find affinities 

between the moral systems of Christianity and capitalism.  It is of 

course true that capitalism, like Christianity in general and 

Protestantism in particular, is based on the idea that individuals are 

the ultimate reference points in society.  But one can go much farther. 

 Of the many characteristics of capitalism, the four following are among 

the most important.  The system, first of all, is calculating--it 

carefully and systematically weighs consequences before deciding upon 

actions; secondly, it is judgmental, in that it believes the (material) 

state of an individual, at each step, to be the consequence of past 

actions; thirdly, the system is cosmopolitan in that it attempts to 

treat all human beings identically regardless of race, color, or creed; 

and fourthly, the system is harmonizing, in that it coordinates many 

insignificant and selfish decisions into a beneficial whole.  One has 

only to read off the four characteristics by themselves--calculating, 

judgmental, cosmopolitan and harmonizing--to see the similarity with 

much of Protestant Christianity as well as some interpretations of 

Catholicism. 

 Of the three requirements for an effective societal faith--ideas, 

spread, impact--I will focus most on the ideas that make up a Christian 

civilization.  Not only is this the most important--since it forces us 

to come to grips with human nature--it is also the most neglected.  That 

religion in general, and Christianity in particular, has been most 

convenient to keep servants in their place and to comfort lonely widows 

is a theme so often harped upon by the enemies of religion (Machiavelli) 

that further emphasis is surely needless.  Even those who thought 
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religion as an ineffectual control for the upper classes, such as 

Bernard Mandeville, nonetheless portrayed religion as an essential 

element of the social order. 

 Ideas are important in a more fundamental way, as Bishop Berkeley 

was the first to emphasize.  Economists speak of land, labor and capital 

as the factors of economic growth.  Since capital is just congealed 

labor (and land), we can dispense with it for now.  Are labor and land 

then co-equal?  What does land contribute?  We can think of natural 

resources as the general category which subsumes land.  But what is a 

resource?  Were the grains of sand "resources" to the millions of 

Bedouins who tramped over them?  Yet the silicon chip is the basic 

physical ingredient in the electronics industry.  What is a resource 

depends not upon any physical property but in the human mind.  (Simon)  

How clear it is that the only fundamental resource is the human being--

our bodies and our minds--and that economic development is but an aspect 

of human development. 

 The weak thesis to be proposed is that Christianity contained 

within itself the seeds that were to germinate into Western 

civilization.  The strong thesis will argue that only Christianity 

possessed the seeds for such a plant.  The grounds for the strong thesis 

are all noneconomic.  Essentially, it states that only by a division of 

political authority can enough freedom arise in society at large for 

there to be sustained economic progress, and it is only with 

Christianity that such a separation of powers was inherent in the faith. 

 I certainly wish to uphold the weak thesis but I am unsure how firmly 

one can support the strong thesis. 
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IV. To outsiders, the most visible feature of Western Civilization was 

its Christianity.  Queen Victoria is pictured as giving African 

tribesmen a Bible with the admonition that it was the root of English 

civilization.20  Even in the materialism of the mid-eighteenth century, 

the Duke of Newcastle is found mortified over the future of his soul.  

John Millar, a Whig-Radical and no friend of Christianity, saw the 

Reformation as a fundamental force in Scotland.21  Francis Hutcheson 

displayed a far-sighted understanding of his society when he thought 

control of the theology chair to be the single most important action any 

academic could attempt.  If we look at the principal alternative to 

Christianity in the eighteenth century, Classical Republicanism, we find 

a determined opposition to Capitalism.  J. G. A. Pocock has shown this 

clearly for Britain and Joyce Appleby has illustrated it (perhaps 

unwittingly) for the United States.22  In the more serious nineteenth 

century Christian headmasters like Thomas Arnold began a tradition of 

character building that went far into the formation of English culture 

and in the setting up of the British Empire.  The Japanese, careful 

imitators of the West at the turn of the twentieth century, were so 

impressed by the secret of Western success that they even debated the 

desirability of adopting a State religion like Christianity for the 

West.23  Later, they worked on forging Buddhism into a desired mold.24  

The intertwining of Christianity and Civilization was so great that many 

missionaries argued about which should come first. 

 Nor can there be any doubt on this issue if we examine Western 

Society from within.  It is important to look at the seventeenth, 

eighteenth and nineteenth centuries from the inside--what were the 
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motives that drove the ordinary people in those days?  The grip of 

Christianity over some ordinary people--such as the "secular nun" of 

Franklin's account--can be discounted as exceptional but is it not 

suggestive that the first act of the Mayor of London in 1660 would be to 

give the restored Charles II a Bible and hear Charles reply that he 

valued it above all things.25 

 The failure of scholars to give both Christianity and its 

institutional representation in the Church due importance is partly 

explained by the fact that both critics and "supporters" of religion 

have often seen religion as a socially desirable opiate.  It was but 

natural for such people to wonder, "how can a living energy emanate from 

something chosen for its deadening effects?" 

 Marxists consider Christianity to be "opium for the masses," and 

adherence to any religion to be "false consciousness" for many; Bernard 

Mandeville espoused a very similar view, without adopting the class-

structure format.  The use of religion by Mandeville's rulers or Marx's 

upper classes is itself forceful testimony to the power of religion in 

shaping everyday lives and only reenforces the point about examining 

religion when discussing the energy of the age.  Even if religion does 

not provide the constructive energy of an epoch, somehow its destructive 

potential must be chained.  Need one emphasize this after recent world 

events, e.g., Yugoslavia? 

 When David Hume saw the contentment of a Swiss pastor and his 

family while saying their prayers over dinner he had second thoughts 

about his skepticism.  Fortunately, he did not commit the childish folly 

of trying to believe so that he would feel comfort!  But what is one to 
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say of such defenders of the Church as Edmund Burke or Robert Southey.26 
  The body of the people must not find the principles of 

natural subordination by art rooted out of their minds.  
They must respect that property of which they cannot 
partake.  They must labour to obtain what by labour can be 
obtained; and when they find, as they commonly do, the 
success disproportioned to the endeavour, they must be 
taught their consolation in the final proportions of eternal 
justice.  Of this consolation, whoever deprives them, 
deadens their industry, and strikes at the root of all 
acquisition as of all conservation.  (Burke) 

 
  I write religiously because I write as I feel.  Not being of 

the Church, I hold the Church Establishment one of our 
greatest, perhaps the greatest of our blessings; and 
conscientiously desire to strengthen and support it.  Not 
believing in the inspiration of the bible, but believing in 
the faith which is founded upon it, I hold its general 
circulation as one of the greatest benefits which can be 
conferred upon mankind.  Not believing that men are damned 
for not being Christians I believe that Christianity is a 
divine religion, and that it is our duty to diffuse it.  
(Southey) 

That religion will have good effects is a pleasant thing no doubt--

witness the fact that most Communist Chinese welfare programs had their 

origins in the work of the missionaries27--but this has nothing to do 

with the living spirit that keeps religion alive. 

 Three questions need to be answered in assessing the impact of 

Christianity on the rise of modern Capitalism.  First, did the Church 

possess the intellectual vitality to realize that momentous changes were 

taking place which required an intellectual and practical response?  

Secondly, if some Christians did attempt to meet the modern challenge, 

were the ideas of the intellectually innovative churchmen widely 

diffused among the general clergy?  Thirdly, if the Church (or churches) 

did support certain points of view, is there any reason to believe that 

it could influence society at large?  The rhetorical nature of the third 

question can be emphasized by turning it around.  Was there any other 
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organization remotely as effective at reaching common people as the 

Church? 

 Apparently even nonbelievers have felt the charm and power of such 

a Church as the Anglican in the early nineteenth century:28 
  Shelley suddenly remarked to Peacock, "I feel strongly 

inclined to enter the Church."  Peacock was surprised, as 
well he might be, and Shelley explained that assent the 
supernatural part of faith was "merely technical."  He was 
more of a disciple to the moral doctrines of Christianity 
than many who made an ostentatious profession of faith. 

   And consider for a moment how much good a good 
clergyman may do.  In his teaching as a scholar and a 
moralist; in his example as a gentleman and a man of regular 
life; in the consolation of his personal intercourse and of 
his charity among the poor, to whom he may often prove a 
most beneficent friend when they have no other to comfort 
them.  It is an admirable institution that admits the 
possibility of diffusing such men over the surface of the 
land.  And am I to deprive myself of the advantages of this 
admirable institution because there are certain 
technicalities to which I cannot give my adhesion, but which 
I need not bring prominently forward?  (Southey, 218)  

This all-pervasive, yet silent, role of religion in defining the 

cultural content of a civilization is no longer a live experience for 

most scholars, to whom religion is a matter of conscious choice, one 

commodity among many, and so the force and vitality of religious society 

quietly exits their discussion. 
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V. How would one come by such a fantastic notion as the dependence of 

Capitalist civilization upon Christianity?  (Once my ideas were forming, 

I was able to find many precursors, e.g., Christopher Dawson and M. J. 

Foster.)29  In studying the Anglican clergymen-economists of the 

eighteenth and nineteenth centuries I was surprised by the high 

intellectual level attained by many of the clergymen I came across.  Not 

only did they write first-rate economics, they were also capable of 

penetrating commentaries on politics, society and the sciences.  Yet the 

achievements of these Anglicans is scarcely known, let alone 

appreciated.  John Locke's dependence on such Christians as Richard 

Hooker and John Lawson is a recent discovery, but one can go farther and 

point out how much of the detailed fabric of liberal thought was 

anticipated by Christian thinkers.  Whether it be David Hume on 

causality (Kuypers) or Adam Smith on the beneficence of Providence 

(Viner) or John Stuart Mill on economic paternalism (Chalmers), in every 

case reading the original sources showed me that the secular version had 

no intellectual superiority over its Christian version.30  Success in 

intellectual matters, then as now, is as much a matter of ability as of 

thrusting success upon oneself. 

 It is convenient to begin with the work of George Berkeley in 

Ireland.  Berkeley is unusual among economists for his practical 

dedication.  While a great many pamphleteers write about acting for the 

"public good" it is rare to find someone involved in such acts on an 

everyday basis.31 
  Our spinning-school is in a thriving way.  The children 

begin to find a pleasure in being paid in hard money; which 
I understand they will not give to their parents, but keep 
to buy clothes for themselves.  Indeed I found it difficult 
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and tedious to bring them to this; but I believe it will now 
do.  I am building a workhouse for sturdy vagrants, and 
design to raise about two acres of hemp for employing them. 
 Can you put me in a way of getting hempseed; or does your 
Society distribute any?  It is hoped your flax-seed will 
come in time (Fraser 1871, p. 248). 

Berkeley was certainly not alone in thus trying to inspire development 

from below.  He was one member of a group of public-spirited Irishmen 

known as the Dublin Society.  Instead of confronting hostile English 

colonial policy in the manner of Dean Swift, this group took the view 

that one should do whatever was feasible within the constraints set by 

the English.  With its emphasis upon simple practicable measures, the 

philosophy of the Dublin Society was very congenial to Berkeley's 

general aim of returning philosophy from the elite to the common man.  

While several members of the Dublin Society wrote pamphlets on 

economics, it is Berkeley who provided the most cogent and philosophical 

treatment of the issues facing underdeveloped Ireland and it is to the 

Querist that we must turn for the insights of permanent value. 

 The first five queries of the Querist set the message of the 

pamphlet in embryo.32 
  Query 1 Whether there ever was, is, or will be, and 

industrious nation poor, or an idle rich? 
 
  2 Whether a people can be called poor, where the common sort 

are well fed, clothed, and lodged? 
 
  3 Whether the drift and aim of every wise State should not 

be, to encourage industry in its members?  And whether those 
who employ neither heads nor hands for the common benefit 
deserve not to be expelled like drones out of a well-
governed State? 

 
  4 Whether the four elements, and man's labour therein, be 

not the true source of wealth? 
 
  5 Whether money be not only so far useful, as it stirreth up 

industry, enabling men mutually to participate the fruits of 
each other's labour? 
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Queries 1, 3 and 5 stand together.  It is hard work that makes a people 

rich; the State should encourage all its members to work hard; 

practically speaking, the most effective way to stimulate a people to 

hard work is through the use of a money economy and money is valuable to 

society only insofar as it continues to encourage industry.  The fourth 

query can be considered a clarification of the earlier ones, in that it 

makes clear that any increase in wealth must come from production--"the 

four elements and man's labour therein."  It is well-known that the 

immediate aim of the Querist was to support the formation of a National 

Bank and thereby serve the economic development of Ireland. 

 In queries 2 and 3, we come face-to-face with Berkeley's 

considerable originality.  He defines the wealth of a nation to consist 

of the comforts of life, properly distributed.  Berkeley cannot repeat 

this point with sufficient force.  It is because the poor are important 

that Berkeley is so insistent on developing the home trade, so that the 

poor can improve their condition by using the resources close at hand. 

 The responsibility for providing the poor with the chance to live 

decently lay with the rich.  The industry of the people had to be 

aroused, and industry was stimulated by demand.  The demand of the rich 

arose as conspicuous consumption while that of the poor had to be 

stimulated.  Berkeley addressed the rich in two ways.  On the one hand, 

urged them to think more about the plight of Ireland; on the other hand, 

he realized that the upper classes would insist on distinguishing 

themselves by their manner of consumption.  Why could they not do so 

using Irish goods--why not build well and live well off the plentitude 

of Irish materials?  This constructive program required a serious effort 
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on the part of the Irish rich.  Berkeley repeatedly tells them to think 

more, pay attention to education, to sound marriages, to pass better 

laws and to rid themselves of destructive fashions imported from abroad. 

 In response to Mandeville's claim that any and every form of 

spending should be looked upon kindly because of the stimulation to 

demand, Berkeley pithily asked in Alciphron "I would fain know whether 

money innocently spent doth not circulate as well as that spent upon 

vice?"  In the Querist Berkeley is even more forceful in advocating new 

wants among the poor in order to spur them to steady labor, cleanliness 

and civilization: 
  19 Whether the creating of wants be not the likeliest way to 

produce industry in a people? 
 
  20 And whether, if our peasants were accustomed to eat beef 

and wear shoes, they would not be more industrious? 

Not only was there no support for "rigorism" among the great majority of 

the Church but there was support for the poor to consume properly in 

order to stimulate economic activity. 

 Once all the changes are viewed together, what emerges is the 

importance of human development as the prime feature in Berkeley's 

vision of development.  Already in the Essay of 1721, Berkeley had noted 

that 
  There is still room for Invention or Improvement in most 

Trades and Manufactures; and it is probable, that Premiums 
given on that account to ingenious Artists would soon be re-
payed a hundred-fold to the Public (Berkeley 1948, p. 72). 

Ultimately, it is the intelligence and virtue of people that gives rise 

to satisfactory development, both in the sense of a larger national 

product as well as one which would provide more happiness.  At the 

conclusion of the Querist, Berkeley repeats his primary policy proposals 
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so as to remind all readers about what needs to be done.  Before this 

concluding call to action, however, he summarizes his view of the whole 

process of development: 
  581 Whether faculties are not enlarged and improved by 

exercise? 
 
  582 Whether the sum of the faculties put into act, or in 

other words, the united action of a whole people doth not 
constitute the momentum of a State? 

 
  583 Whether such a momentum be not the real stock of a 

State? 
 
  584 Whether in every wise State the faculties of the mind 

are not most considered? 
 
  585 Whether the momentum of a State doth not imply the whole 

exertion of its faculties, intellectual and corporeal; and 
whether the latter without the former could act in concert? 

Berkeley would appear to be the first economist who felt that economic 

development was really but one aspect of human development. 

 As befits a philosopher who repeatedly asked whether it be not 

more important to know what wealth is for than to acquire wealth, 

Berkeley set an example in encouraging the fine arts.33 
  Berkeley's abode at Cloyne was celebrated as a home of the 

arts.  A contemporary allusion illustrates the modes 
representation of his letter to Prior.  "The episcopal house 
[of Cloyne]," says Smith, "was rebuilt by Bishop Crowe, in 
which he died.  His present lordship [Bishop Berkeley] has 
successfully transplanted the polite arts, which before 
flourished in a warmer soil, to this northern climate.  
Painting and music are no longer strangers in Ireland, nor 
confined to Italy.  In the episcopal palace of Cloyne, the 
eye is entertained with a great variety of good paintings, 
as well as the ear with concerts of excellent music.  There 
are here some pieces of the best masters, as a Magdalen by 
Sir Peter Paul Rubens; some heads by Van Dyke and 
Kneller..." 

It is this combination of a cool head and a warm heart that makes 

Berkeley still a figure of such interest. 

 Though Berkeley adequately defended virtuous consumption, he did 
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not quite meet the heart of Mandeville's argument.  Because riches 

necessarily encourage pride, Mandeville suggested, to aid the process of 

development is to aid the growth of a sinful attitude.  It was not until 

a century later, in 1830, that this objection was satisfactorily 

refuted.  Richard Whately, later to be Archbishop of Dublin, accepted 

the post of Drummond Professor of Political Economy at Oxford for the 

significant reason that the subject was getting to be a monopoly in the 

hands of the anti-Christians because of the bias--much prevalent at 

Oxford--against the study of wealth.  The political economist, Whately 

pointed out, was concerned with enriching nations, not individuals.  The 

moral problem posed by riches was a relative one in that the rich felt 

proud because of their superiority to their neighbors.  If, however, 

everyone in the country became richer by the process of economic 

development, then there need be no necessary alteration in the relative 

standards of individuals; thus that moral objection could be dismissed. 

 There is a corollary to this position of relevance to our 

contemporary situation.  Mandeville had argued that the acquisition of 

riches introduced an un-Christian pride.  Now, if the pride encouraged 

by a relative superiority of wealth were an evil, then it should apply 

to countries as well.  If two Christian countries coexist at greatly 

differing levels of development then it is the duty of the clergy in 

both countries to urge the economic development of the poorer one and 

place the two nations on more equal footing.  However far-fetched this 

might seem, it is certainly in the spirit of Whately's vision of the 

scope of economics.  Writing in 1834 to the Professor of Political 

Economy at Columbia, the Rev. J. McVickar, Whately said of his text on 
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economics,34 "There have been many treatises on the Art of Wars; ours 

may I think be called the Art of Peace; for I am persuaded that a just 

view of P[olitical] Economy & of Xty [Christianity] w[oul]d, hand in 

hand, persuade all people to beat their swords into plowshares." 

 The Rev. Josiah Tucker was a contemporary of Adam Smith who had 

achieved considerable fame as a writer on commercial affairs.  Tucker 

had written in support of naturalizing foreign Protestants and Jews and 

against the monopoly of the Turkey trade.  Some of his works had even 

been translated into French.  In 1758 he engaged in a controversy with 

David Hume on the question of whether a country that acquired a balance 

of gold through trade must necessarily lose it again.  Tucker had the 

best of Hume in this debate and Hume's liberal views on international 

trade were probably substantially influenced by Tucker.  Smith must have 

known of Tucker through Hume; in any case, Tucker published his side of 

the debate in 1774, two years before the publication of the Wealth of 

Nations.  Tucker was also the principal advocate for a complete 

separation of North American colonies from the mother nation, an opinion 

that only earned him a reputation as a visionary.  Smith owned most of 

the Tucker's tracts, yet made no mention of him.   

 Tucker's view on the benefits of labor-saving machinery are 

noteworthy.  The great lowering of price after the introduction of such 

machinery leads to large increase in demand for the product, and this in 

turn leads to the reemployment of those laborers previously dismissed, 

reemployment in making and tending machines and in wholesaling and 

retaining the improved product.  Apart from glossing over the 

transitional period, Tucker's discussion is complete.  It is also much 
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more to the point than the corresponding discussion in Book II, 

Chapter II, of the Wealth of Nations. 

 Tucker's view of the potency and role of self-interest are as 

sophisticated as any to be found in the economic literature of the 

eighteenth century.  First, Tucker believed strongly in the power of 

self-love to normally produce beneficial results.35 
  But what is the Office of Reason?  Not surely to extinguish 

Self-Love; that is impossible:  And it might even be 
questioned whether it would be right to attempt to diminish 
it:  For all Arts and Sciences, and the very Being of 
Government and Commerce, depend upon the right exertion of 
this vigorous and active Principle . . . 

Second, Tucker realized that, left to itself, self-love degenerated very 

rapidly into a spirit of monopoly.36 
  . . . were this Passion to Proceed without Direction or 

Control, it would in a great measure defeat its own Ends.  
For Self-Love is narrow and confined in its Views, and 
admits of no Sharers or Competitors, where-ever it can 
exclude them.  Therefore when you see a Set of Individuals 
forming Combinations and exclusive Societies, you may 
observe, that the Members of this exclusive Company are 
still Rivals and Competitors among themselves; and after 
having excluded the rest of their Fellow-Subjects, would, in 
the next Place, exclude each other, if they could. 

The function of the law, however, was precisely to direct self-love so 

that its operations would lead to beneficial results.37  ". . . the main 

Point to be aimed at, is neither to extinguish nor enfeeble Self-Love, 

but to give it such a Direction, that it may promote the public Interest 

by pursuing its own:  And then the very Spirit of Monopoly will operate 

for the Good of the Whole." 

 Tucker clearly perceived the problems inherent in letting self-

love run its course, and he suggested a solution--judicious interference 

by the state.  He also noted that such interference would, in general, 

harm some particular interests and suggested that such interests should 
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give way before the public good.  It is worth noting that Tucker 

explicitly deals with the issue of designing institutions so as to let 

self-interest drive the economy to favorable goals.  His treatment of 

the institutional background of a market economy is more useful than the 

corresponding work of Adam Smith, who deals with such issues on an 

ad hoc basis and does not view the general problem. 

 Perhaps surprised by the unexpected good sense of the Anglican 

church, commentators have been content to consider the moderate behavior 

of high-ranking clergymen as another indication of the worldliness of 

the eighteenth century Anglican hierarchy.38 
  In light of the social and political character of the Church 

hierarchy, it is hardly surprising then that in 1753 the 
bishops in the House of Lords chose not to oppose the Jew 
Bill, although a few of them had reservations about it. 

In other words, the commendable behavior of the Church somehow came at 

the expense of their Christianity.  In view of the work of Norman Sykes, 

which has pointed out the presence of genuine piety in unexpected 

places, we must beware of a methodology that calls the Anglican Church 

worldly when it is tolerant and fanatical when it is not. 

 Tucker's life and writings suggest an alternative explanation for 

the behavior of at least a part of the Anglican Church.  The religious 

zeal that had flowed into coercive action in the seventeenth century now 

sought to display its superiority by working for social improvement.  

The Church, for example, was not only concerned with the Poor-Laws and 

Charity Schools but had been the most vigorous supporters of higher 

taxes in the 1740's to curb the pernicious consumption of gin.  Tucker 

was a protege of Bishop Butler and was in contact with Bishops Maddox 

and Secker as well as Archbishop Herring.  The support Tucker received 
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from at least a section of the Anglican hierarchy led to his being 

chosen by Bishop Hayter of Norwich as Tutor on commerce to the Prince of 

Wales, the future George III.  Tucker drew up a manuscript to be used as 

a text for his royal pupil.  On reading this volume, Archbishop Herring 

wrote to Dr. Foster.39 
  Tucker has sent me a very ingenious book, the forerunner of 

a great work on the true polity of government.  But, I 
think, it is only a fine vision, and may suggest a right way 
of thinking upon many subjects, and produce some partial 
good; but it fails in two main points:  for it supposes, 
that, some time or other, governors of the world may start 
up, who shall be disinterested and honest in all their 
views, and have subjects of the same turn of thought.  But 
his essay is really admirable, clear, and manly, and 
infinitely full of spirit and humor. 

 The Archbishop's fears were prophetic.  By 1755 Tucker had become 

convinced of the futility of all colonies and especially of the un-

Christian nature and folly of wars for the sake of colonies.  This was 

scarcely acceptable to an England that clamoured for a Pitt to fight a 

vigourous war against the French.  The same populace that had cried out 

against naturalizing foreigners now cried for a war on the French.  

Finding his ideas so much out of tune with his age Tucker gave up his 

project of tutoring the Prince of Wales, and almost went into retirement 

for some 20 years.  Social Anglicanism thus has lost its strongest 

voice.  The logic of Tucker's Applied Christianity had exceeded what was 

permissible in the mid-eighteenth century. 

 Berkeley and Tucker covered some of the principal issues facing 

both developed and developing countries.  But this by no means indicates 

the overall impact of Christian social thought.  If we turn to pure 

theory, Bishop Fleetwood on Index Numbers and Henry Thornton on Banking 

come readily to mind; on the wider field of social economics, the 
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Rev. Richard Jones is a major nineteenth-century figure.  Churchmen were 

active in all forms of social reform such as the reform of prisons 

(Howard), the relief of debtors (Oglethorpe and Hanway) or slavery 

(Wilberforce).  The critical role of Anglicanism persists in importance 

even as we cast a wider net.  From the time when the judicious Hooker 

pleaded for a religion that possessed both richness and structure, to 

the efforts of many Christians to further science and innovation, to the 

philosophical acumen of Cudworth, Clarke and King, or even to the 

adoption of the tactic of silent resistance by the Anglican Church to 

the Catholicizing efforts of James II.  One cannot begin to penetrate 

the life of England without facing Anglicanism. 
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VI.  The quaintness of an argument that uses neither tables nor graphs 

must have struck the reader.  How can one establish some general results 

for Mankind by using some Anglicans?  Historical argument follows no 

formula and I would like to quote the views of those historians and 

philosophers whose work I respect and whose criteria I would like to 

think I have followed.  Despite the impossibility of a pseudo-

quantitative treatment, the grounds for discussing such issues are not 

arbitrary.  Some of the criteria can be explicitly stated and more will 

be illustrated in the course of the argument but I will indicate my 

belief in the power of argument by using methodological grounds proposed 

by opponents of Christianity and religion whenever possible.  G. R. 

Elton has aptly characterized historical study by three criteria, by a 

concern for change, by care about those events whose evidence is 

available and by the study of details.40  Alexander Gerschenkron has 

described historical reasoning as providing "patterns of plausible 

inferences" ("Economic Backwardness").  Those who follow this art 

sometimes appear to dislike more exact forms of inference.41 
  As soon as I understood the principles, I relinquished 

forever the pursuit of the mathematics; nor can I lament 
that I desisted before my mind was hardened by the habit of 
rigid demonstration, so destructive of the finer feelings of 
moral evidence, which must, however, determine the actions 
and opinions of our lives (Edmund Gibbon) 

 
  Proficiency in mathematical reasoning ... because of its 

being concerned with technical terms and necessary facts, 
did not ... lead to proficiency in ordinary reasoning, since 
this latter process had to do with contingent facts 
expressed in colloquial terms.  (George Jardine) 

How can one conduct a rigorous argument with such nebulous criteria?   

 The first point of importance is to note that the claims of 

historical fact must be viewed within the context of the pre-existent 



 
 

  35 

beliefs we bring to the facts.  No amount of facts will solve the 

problem by itself especially since we can only accumulate a finite set 

of facts and an infinity of theories can be constructed to fit the 

finite collection of facts before us:42 
  however many theories we eliminate by finding them 

incompatible with observations, we will always be left with 
an infinite number of theories between which to choose, on 
grounds other than explanatory power.  If there are no 
theories of neighbouring fields with which some theories may 
fit better than others, the crucial criterion is that of 
simplicity.  (And when our theories are very large-scale, 
there will be little in the way of theories of neighbouring 
field.) 

Who is to define what is "simple?"  People will choose according to 

prior biases about what they thought possible.  This may appear to 

surrender the question to pre-existent biases, yet with a little 

patience, all is not lost.  If beliefs were really so firmly grounded in 

external factors, how could we explain the change of conviction so often 

generated by discussion?  However difficult this problem, it is vital to 

note that it is one that it is not peculiar to historical inference:  

even the hard sciences and General Relativity have had to face it:43 
  the General Theory was barely theoretically progressive:  

"Laplace was able to demonstrate the possibility of 
gravitational bending of light using Newtonian theory, and 
J. Soldner had calculated the value of the deflection by a 
massive body; only neglect made Einstein's prediction seem 
so very novel."  And it was not until very recently that the 
General Theory was shown to be empirically progressive. 

So the General Theory of Relativity was actually accepted almost 

independently of its novel empirical predictions. 

 This difficult problem of historical method has been concisely 

described by R. M. Unger in Law in Modern Society.44 
   How can one devise a social theory that is both 

generalizing in its method and rich in its historical 
references? 
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Unger goes on to discuss the specific issue of comparative analysis 

facing us:45 
   ... we need well-defined criteria of comparison.  

Otherwise comparative study will be lost in arbitrary 
assertions of similarity or difference.  Rigorous comparison 
becomes possible to the extent that we are able to conceive 
of a unitary human nature that underlies all forms of social 
life.  Each society can then be viewed as the manifestation 
of certain aspects of humanity and compared, with the help 
of the general doctrine of human nature, to other societies. 
 (emphasis added) 

The key lies in the claim that "common humanity" does exist.  Without 

such an assertion, all comparative studies can be dismissed as invalid; 

with it the solution to the difficult problem of cultural diversity lies 

in following the method of interpretive explanation which has 

characterized all the great historians.  This method begins by rejecting 

positivism and insisting on the necessity of entering people's minds.  

The necessity of entering the consciousness of those we study is 

practically forced upon us by the very subject we are studying:46 
   Interpretive explanation requires the interpreter to 

take the agent's purposes seriously, to grasp 
his conduct, as has often been said, from the 
actor's own point of view.   We wish not merely 
to help a member of one society comprehend a 
member of another but to formulate a general 
comparative theory of society.  For we then need 
a general language into which all the more 
particular codes, including the observer's, can 
be translated.  Translation among cultures 
presupposes the existence of universal, though 
perhaps inarticulate, criteria of comparison. 

Paradoxical as it may sound, it is the very need for objectivity that 

forces us to do that which was reprehensible to the early social 

theorists--to assert that "human nature" is a real thing.47 
   Communication among persons presupposes two things.  

The first presupposition is that the communicants, as 
members of the same species, have the same kind of being or 
mind.  The second is that this potential or latent 
similarity be actualized in a set of shared experiences, 
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understandings, and values. 

 Sound historical work can only be based on details.  Yet the 

nature of my thesis requires me to claim that these details are to 

inform us about humanity in general.  And the little I know is mostly 

gleaned from England!  How can such limited fare inform us about 

humanity in general?  This can only be done by admitting the common 

potential of all mankind even as we distinguish the historical 

particulars that most sharply come to our attention.  Actually, those 

who are familiar with Keith Thomas's Religion and the Decline of Magic 

know that there are few forms of religious unbelief (or magical belief) 

found in tribal cultures which did not have a parallel in England 

between 1300-1700.48 

 Any history, to be interesting, must base itself on the 

individual.  This seems to provide an amorphous base since no one can 

foresee the eccentricities of individuals.  And yet, social science is 

based on the belief that, despite the infinite variety of human beings, 

humanity has only a finite set of alternatives.49 
   The way to reconcile these two equally important ideas 

is to conceive of human nature as an entity embodied in 
particular forms of social life, though never exhausted by 
them.  Consequently, humanity can always transcend any one 
of the kinds of society that develop it in a certain 
direction.  Nonetheless, human nature is known, indeed it 
exists, only through the historical types of social life. 

 The fact that humanity can transcend our "given" understanding at 

any point in time, despite our assumption that there exists a base of 

"common humanity," prepares us for the claim that a proper understanding 

of social theory involves elements of surprise.  However unfashionable 

the term may be in positivistic circles, historical explanation must be 

capable of being read as a story.  Peter Winch has argued forcefully 
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against the possibility or desirability of axiomatic or positivistic 

arguments and summed up his views as follows:50 
  Historical explanation is not the application of 

generalisations and theories to particular instances:  it is 
the tracing of internal relations.  It is like applying 
one's knowledge of a language in order to understand a 
conversation rather than like one's applying the laws of 
mechanics to understand the workings of a watch. 

One way of justifying the "story telling" approach is by pointing out 

how the rigorous method frequently attains its rigor by taking as 

parameters that which history shows to be variable.51 
  ... a great many historians have habitually, perhaps even 

unconsciously, inferred from the facts about this-
worldliness in the sixteenth century the decline of other-
worldliness in that age.  . . . which follows from his 
assumption about the  conservation of historical energy.  He 
took the demonstrable increase in the flow of energy and 
activity to the secular pole to be adequate evidence of the 
flow of activity and energy away from the religious pole.  
And here in a quite concrete instance the assumption about 
the conservation of historical energy has exercised a 
practical and very malign influence on historical 
imagination. 

Hexter goes on to point out that, when the facts are set out in due 

sequence, without such presuppositions, they suggest a very different 

story:52 
  That conspicuous sequence of facts is the one which runs 

from the religious revival, exemplified but not exhausted by 
Christian humanism, through the Reformation and the Counter-
Reformation, to the Wars of Religion.  That this series of 
events indicates that the sixteenth century underwent an 
intensity and extension of religious concern beyond anything 
which had been experienced or imagined in the fifteenth 
century is a historical inference practically beyond doubt. 

 Much historical explanation has been inadequate in its reluctance 

to enter the point of view of the agent, an act that forces us to take 

the view that human nature does exist; by implicitly assuming that the 

energy of humanity is a constant, hence of a conflict between religious 

and secular activity.  The story of a civilization must be told from the 
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inside.  But which story shall we tell?  Where shall it be placed?  And 

what detail is necessary for the story to carry conviction? 

 The project appears wildly ambitious.  When the general positions 

that arose from my reading appeared to be establishing more than was 

possible, I had to reassure myself by going back to particular events 

and people in order to gauge the overall coherence of my claim.  Without 

details, history lacks conviction; with only the details, it wants 

insight.  The real problem is not one of detail on any given issue, but 

rather of getting things in proportion.  Any one aspect of Christian 

culture can be imitated, but the whole cannot.  My own reading 

concentrates almost exclusively upon England and the Anglican Church and 

any plausibility my thesis has must begin by describing some salient 

achievements of the Anglicans.  The choice of England was dictated upon 

me for reasons having little to do with this project.  Nonetheless, it 

has turned out to be a blessing in disguise.  It would be virtually 

impossible for me to understand and elaborate upon a culture so 

radically distinct as that of the Eskimos or the Zulus; and yet, the 

English are weird enough for their history to cast light upon others. 
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VII. The next difficulty lies in extending the analysis back and forth 

in time.  In the large literature that has grown on the question of 

religion and economics, the role of Christianity has yet to be 

satisfactorily treated.  While the essential doctrines have long been 

established, the fact that Christianity is not a uniform doctrine in 

that its emphasis has varied considerably over time, has led scholars to 

think that the question of a general, pervasive Christian influence is 

not even well-posed.  However, if the phenomenon to be explained--

capitalist civilization--displays an ever-present tension then it should 

not surprise us to find capitalist culture supported by a creed that 

embodies a permanent tension by telling people to be "in this world, but 

not of it."  This is not to argue that there is constancy in the 

tensions mankind has faced over the course of the modern age, or even 

that the same emphasis was laid upon the different aspects of life that 

gave rise to these tensions.  The really interesting question is whether 

the aggregate of tensions that thus arise at any era are capable of 

resolution within the aggregate of tensions potentially present in 

Christianity. 

 Since the question has to be broadened to consider the role of 

Christianity in general on the growth of Western civilization (and not 

just that of Calvinism on Capitalism) one needs to begin with suitable 

descriptions (not definitions!) of both concepts.  What is the most 

distinctive aspect of Christianity?  Unless we wish to pin the influence 

of Christianity on some specific point of dogma, such as the Trinity, 

the effort must be to elucidate the nondogmatic sources of richness and 

depth in Christian culture rather than to focus upon specific points of 
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doctrine.  However, we do need an anchor.  The central fact of 

Christianity is that "Christ is risen."  This belief seems entirely 

compatible with any civilization.  So the argument has to be built by 

going beyond this central point of dogma.  The primary notions that 

appear relevant for our purposes here are the view of man's earthly 

condition as a fallen one, the critical role played by the tree of 

knowledge in man's fall, the emphasis upon human self-consciousness, the 

notion of redemption in an afterlife, the role of man as viceregent of 

God upon earth, and perhaps most important, the utter otherness of a God 

whose name was too awful to mention. 

 It should be obvious that these supplementary ideas have much in 

common with Judaism and Islam as well as belonging to Christianity.  The 

examples of these religions are also relevant to the thesis proposed, 

but it has to be emphasized that the aggregate of tensions in the 

Christian faith differs in at least one overwhelmingly important 

respect--the equal emphasis in Christianity on love and power as Divine 

attributes. 

 While it is possible to display and analyze the mistaken logic of 

many attempts to explain the impact of Christianity, there is really no 

rational way of arriving at the energizing effects of beliefs.  How do 

we establish the energy of a religion or trace its many effects?  If we 

knew the secret workings of the human mind we could write out an 

axiomatic system and see if "energy" is one of the outputs of the 

system!  But the heart has its own reasons which the heart knows of.  

One would not have thought believers in determinism to be active, yet 

the facts are to the contrary.  A similar paradox appears in the 
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influence of the story of Abraham and Isaac from the Old Testament.  

Abraham was asked by God to sacrifice his son, Isaac, and both father 

and son agreed.  At the last moment, God intervened and a goat was 

sacrificed instead of Isaac.  What kind of God would ask a man to make 

such a sacrifice?  And how absurd must be the faith of someone else who 

would accept this task gladly?  On secular grounds, this must be one of 

the most horrid and gruesome stories of the relationship between man and 

God.  Yet this very story has inspired men of the greatest philosophical 

and intellectual achievement--St. Augustine, Blaise Pascal, Henry 

Thornton and Soren Kirkegaard.  So little can be predicted by 

rationality alone!  Philosophers who insist on logical consistency are 

apt to go wide off the mark.  C. S. Lewis remarked apropos such 

efforts.53 
  Talking of beasts and birds have you ever noticed this 

contrast:  that when you read a scientific account of any 
animal's life you get an impression of laborious, incessant, 
almost rational economic activity (as if all animals were 
Germans), but when you study any animal you know, what at 
once strikes you is their cheerful fatuity, the 
pointlessness of nearly all they do.  Say what you like, 
Barfield, the world is sillier and better fun than they make 
out ... 

 It is an unstated but powerful modern presumption that 

civilizations exist to make us happy.  This makes the role of 

Christianity rather paradoxical.  Unlike, say, Hellenic or Confucian 

ethics which actually seek to make men happy, Christianity rather seeks 

to make men holy.  "Hellenic" ethics consists of a series of rule-

utilitarian generalizations which embody their collective wisdom.  Which 

of the two systems actually succeeds in making us happy depends upon two 

considerations.  First, how important is the belief that we possess 
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"truth" to the human psyche--since Christianity did make this monstrous 

claim.  Secondly, whether people who seek happiness actually end up 

being happy--is the eye that can see itself healthy or pathological?  

What is responsible for the practical coincidence between much Christian 

and Greek ethics? 

 Much recent discussion of Christianity has focused on the 

authority of the Bible.  This is unfortunate because it narrows down 

Christianity to Biblicism, a procedure that only serves to mislead us 

both about the role of the Bible in Christianity and about 

Christianity's wider magnetism.  When Iraneus tried to select the books 

of the Bible as "canon" he used the "rule of faith"--knowing what the 

faith was, the books of the Bible were to represent this faith.  Such an 

approach makes the religious life of the Christian, particularly the 

intellectual Christian, inherently one of tension.54 
  The relation of the faith which Christians profess to the 

Scripture which informs and nourishes that faith is not just 
accidentally or occasionally but essentially and inherently 
one of tension.  St. Paul's attitude, indeed the attitude of 
Jesus himself in so far as we can discover it, is not an 
incoherent or halfway-house attitude; it is bound up with an 
essential feature of the gospel proclamation.  The Christian 
gospel is a message about both creation and redemption; 
about two stages in God's dealings with his world; about the 
way in which (as the ancient collect puts it) God 
wonderfully created the dignity of human nature but then yet 
more wonderfully restored it.  The ambiguous relation of the 
new to the old is not an accidental aspect of the gospel 
message, but an essential part of it. 

 One of the "earliest" manifestations of Christian energy is 

visible in Isidore of Seville who quoted the Bible to the effect that 

"YOU made everything in measure and number and weight," and concluded 

that 
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  By number, we are not confounded but instructed.  Take away 
number from everything and everything perishes.  Deprive the 
world of computation, and it will be seized by total blind 
ignorance, and will be indistinguishable from the other 
animals he who does not know how to calculate. 

 

Jens Hoyrup points out that this feeling of "power" continued in later 

ages.55 
  In the early twelfth century, Adelard and his fellows would 

see not only "computation" but the whole range of available 
mathematics as necessary if a world created in "measure and 
number and weight" were to be understood. 

If Renaissance Humanism did not repudiate Christianity56 (as Clark and 

others claim (262)) then the issue facing us is fairly taken into the 

17th and 18th centuries.  Bacon (Farrington) and the Puritans (Jones) 

are central figures on this issue and their significance follows from 

the faith in Progress proclaimed by millennial Christianity since the 

Middle Ages.57 

 If it is true that energy is needed to sustain civilization, then 

ideologies of tension are most likely to provide the self-sustaining 

tension needed within a civilization.  Tension and energy alone cannot 

succeed (as the early history of the Quakers shows), there must be 

discipline and direction as well.  In other words, the tension must be 

creative, not stultifying.  Sometimes part of the tension can be subdued 

by having faith in an ideal world.58  However, it is when the tension is 

discharged upon this-worldly objects that its force becomes most 

evident.  (Christopher Hill has been most aware of this point.)59 

 Max Weber was right in wondering whether people would have ever 

willingly accepted the emotional constipation of late nineteenth century 

European civilization.  But he oversimplified issues and thereby misled 

subsequent scholars.  The focus of research arising from Weber's ideas 
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has dealt primarily with entrepreneurs and religious motivation.  That 

such an emphasis is inadequate economics because it focuses solely on 

supply is an important criticism of Weber's thesis but it is not my 

concern here.  The more important point is that by focusing on those 

virtues which lead to successful entrepreneurship we have sharply 

delimited the question and thereby constrained the global influence of 

the Christian virtues.  The Quakers have often been chosen as a group 

embodying the qualities of "Christian capitalism."  A look at their 

early history will show that they were by no means quiescent at their 

origin, but rather, showed considerable political vigor.  The exuberant 

outpourings of the spirit within the lives of the early Quakers was an 

untamable force.  Political defeat apparently gave their philosophy a 

new turn.  Whether the true cause of the change be internal or external, 

the critical point is that Quaker enthusiasm needed to be restrained and 

channelled.60  This harnessing occurred without any evident loss of 

Christian faith.  So a Christianity that is to continue to provide moral 

sustenance to Western civilization must be at once compatible with both 

early and later Quakerism.  It is just this complexity that has 

sometimes eluded both scholars and churchmen who have written on 

Christianity and Capitalism. 
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VIII. Max Weber has long since drawn attention to Protestantism as a 

critical factor in modern European civilization.  From my own studies, 

the brilliance of the Anglican church seems undoubted.  But was this an 

English phenomenon?  Or was it a Christian phenomenon?  One obvious 

candidate for contrast with the Anglican Church is the Roman Catholic 

Church.  Differences in dogma between Catholics and Anglicans are minor 

and yet the two churches are very differently regarded.  A sense of 

Protestant purity has led Anglicans to emphasize the benefits, economic 

and otherwise, that derive from Protestantism.  This is unsupportable.  

It was a liberal Catholic, Lord Acton, who saw clearly and sharply how 

liberty needs a religious foundation.  The Catholic Middle Ages did 

flourish economically (Lopez), Catholic priests did try to instill heavy 

doses of the Protestant ethic (Robertson), the Catholic Counter-

Reformation was structurally similar to Protestantism (Po-Hsia), 

pioneering liberal economists such as Boisguilbert were dependent on 

Nicole's Jansenism (Faccarello and Hutchison), and the workaholic 

Colbert saw no conflict between the qualities he found desirable and his 

Catholicism (Michelman).61  The most plausible hypothesis about the 

slower growth of Catholic economies is that of Luthy, who makes the 

crucial point that the Catholic economies which prospered during the 

Middle Ages fell behind only during the Counter-Reformation.62  So the 

Catholics fell behind only when they sought to change the emphasis of 

their faith when challenged by Protestantism.  This is entirely 

consonant with my thesis that the overall impact of Christianity, i.e., 

when not splintered into Catholic or Protestant components, is to 

nourish civilization. 
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 Mistakes about Catholicism appear to arise from a mistake similar 

in nature to Adam Smith's misrepresentation of the division of labor.  

It is true that more pins can be made if each worker specializes in 

making only one-tenth of a pin, but this success is achieved only 

because the entire task of pin-making has been divided and recombined in 

somebody's mind.  Doubling the output of one part of the process, e.g., 

cutting the wire, would be to no avail if someone else were unprepared 

to put heads on twice as many pins.  This is why Gioja, Wakefield and 

others emphasized the combination of labor as the key to productivity.63 

 This point is worth stressing for two reasons.  First, individuals may 

specialize in certain tasks, but to be effective, their personalities 

must retain their wholeness.  Secondly, individuals may become 

specialists but society must combine their efforts for the prosperity of 

the whole.  Protestantism insists upon the priesthood of all believers 

and so the entire act of integration is visible in each person 

separately.  Catholicism spreads out the burden of combination and 

thereby makes the process less visible.  When monasteries withdraw from 

worldly affairs they are free to pursue science or to till virgin 

lands--as monasteries did in the Middle Ages.  That individual Catholics 

may not have been as tightly coiled as Protestants may well be true but 

it does not address the issue whether Catholic civilization was as 

energetic as Protestant civilization. 

 That Protestantism was not as critical to the success of 

Capitalism as much of the literature has claimed may be demonstrated by 

looking at those sects who, so to speak, took their Protestantism as far 

as it could go.  The Anabaptists and their offshoots have inspired 
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several Utopian communities, but they have produced no civilization.  

Why not?  Is it possible that those qualities common to all Christians 

are of greater importance than those which are immediately manifest by 

their contrast with mainstream Christianity, primarily Catholicism?  The 

mid-sixteenth century striving for "the adiaphoric mean," which put 

aside inessentials, and Archbishop Laud's efforts to provide for a 

"richness" of structure and worship in the Anglican church have to be 

seen in the framework of providing Christians with more than "simple 

faith."  John Wesley never saw himself as anything other than Anglican--

the practical virtues of the Methodists were entirely compatible with 

Anglicanism and were indeed largely incorporated within the Evangelical 

movement--and yet the obduracy of the Anglican hierarchy eventually led 

to a separation of churches.  It was inevitable that successful 

Puritanism merge with Anglicanism--the framework of Puritanism simply 

could not bear the aggregate of tensions that the rich framework of 

Anglicanism could sustain.64  That it was not just a desire for 

conformity that led so many dissenters back into the fold of Anglicanism 

can be seen from the careers of serious intellectuals such as Samuel 

Johnson of New England and John Barton the economist.  The hold of 

Anglicanism is just as clearly visible in those who had an opportunity 

to widen their horizons through extensive travel and reading such as 

John Rae the economist.  The relevant distinction is not between 

different sects of Christianity but rather between the emphasis given to 

particular points of Christian doctrine by various sects.  When an 

ecumenical interpretation of doctrines is allowed, these different 

emphases all appear as variants beneath a grand canopy. 
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 Harold Berman has stated sharply one version of this thesis in his 

brilliant volume on Law and Revolution by highlighting the sudden rise 

of the Catholic Church in the eleventh century:65 
   This book tells the following story:  that once there 

was a civilization called "Western"; that it developed 
distinctive "legal" institutions, values, and concepts; that 
these Western legal institutions, values, and concepts were 
consciously transmitted from generation to generation over 
centuries, and thus came to constitute a "tradition"; that 
the Western legal tradition was born of a "revolution" and 
thereafter, during the course of many centuries, has been 
periodically interrupted and transformed by revolutions; and 
that in the twentieth century the Western legal tradition is 
in a revolutionary crisis greater than any other in its 
history, one that some believe has brought it virtually to 
an end. 

Even if the facts are exactly as Berman portrays them to be (and one has 

to look at the striking photograph of Durham cathedral in Clark's 

Civilisation to grasp the full force of Berman's argument), we are not 

entitled to the inference Berman draws.  When is a car "made?"  When the 

first car runs or when the first blueprint is drawn up?  Economic 

historians tend to argue that the Industrial Revolution occurs when the 

data shows one--and yet there is a perfectly comprehensible claim that 

the Revolution was made when certain attitudes of mind had been 

achieved.  Berman gives too much credence to the economic historians' 

view of the world.  Why was it that Western Christianity was suddenly 

able to galvanize such energy?  Was there not always the potential 

available for anyone who interpreted Christianity aright? 

 The starkness of Berman's challenge to the contemporary bias in 

favor of Hellenic civilization could not be greater.  This is valuable 

because the originality and impact of Christian thinkers has been 

submerged by tracing all positive features back to the Greeks and by 
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pointing to the secular thinkers as the bearers of new lights. 

 A specific application of this bias is visible in the contrast 

often drawn between classical civilization and Christian civilization.  

This is a bias that perhaps does not infect the higher levels of 

scholarship, but it is widespread at the level of school teachers, where 

it is of course most effective.66  It finds expression in fields 

otherwise quite distinct from both economics and religion, such as 

literature.67 
  In those days the creative mind of England was dominated by 

the images of two ancient cities:  Jerusalem and Rome.  From 
Jerusalem came Bunyan's Pilgrim's Progress and the landings 
on Plymouth Rock.  From Rome came Gibbon's Decline and Fall 
of the Roman Empire, as well as philosophy, rationalism, 
skepticism, Greek atomic science, the new thought--and, 
ultimately, the industrial revolution. 

Such a point of view fails to note that Christianity absorbed most of 

Classical civilization, hence Christians themselves saw little reason 

for the modern contrast (Grotius on Church fathers).  From the Christian 

point of view much of the stated conflict is artificial.  Natural 

Theology--the recognition of the existence and action of a supernatural 

force--has long been one of the primary building blocks of Christian 

theology.  To draw upon Plato and Aristotle or even Pythagoras--"Do that 

which is right, and by and by time shall make it pleasant"--was second 

nature to a tradition of intellectual Christianity now apparently 

extinct. 

 The nature of the misrepresentation accomplished by the above bias 

is clearly exposed by Harold Berman.68 
  As a historical culture, a civilization, the West is to be 

distinguished not only from the East but also from "pre-
Western" cultures to which it "returned" in various periods 
of "renaissance."  Such returns and revivals are 
characteristics of the West.  They are not to be confused 
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with the models on which they drew for inspiration.  
"Israel," "Greece," and "Rome" became spiritual ancestors of 
the West not primarily by a process of survival or 
succession but primarily by a process of adoption:  the West 
adopted them as ancestors.  Moreover, it adopted them 
selectively--different parts at different times.  Cotton 
Mather was no Hebrew.  Erasmus was no Greek.  The Roman 
lawyers of the University of Bologna were no Romans. 
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IX.  The role of knowledge, particularly the link with science and 

innovation, is so critical that it deserves extended consideration even 

though it is far from the normal confines of economics.  C. S. Lewis 

noted a curious feature of the modern approach to this question.69 
  The trouble in Thackeray, is that he can hardly envisage 

goodness except as a kind of _ _ _′ηθ ια 1:  all his"good" 
people are not only simple, but simpletons.  That is a 
subtle poison wh. comes in with the Renaissance:  the 
Machiavellian (intelligent) villain presently producing the 
idiot here.  The Middle ages didn't make Herod clever and 
knew the devil was an ass.  There is really an un-faith 
about Thackeray's ethics:  as if goodness were somehow 
charming, & ... infantile.  No conception that the 
purification of the will (ceteris paribus) leads to the 
enlightenment of the intelligence. 

Joseph Glanvill, then George Berkeley, then Samuel Johnson (in Rasselas) 

were all acutely conscious of the importance of knowledge in making for 

the superiority of Europe.  Since Christian civilization followed upon 

the Classical world it is obvious that Christian civilization was built 

upon the building-blocks provided by the Greeks and the Romans.  Now  

Hellenic thought was either superstitious--I know of no other way to 

describe the Pythagoreans--or religiously motivated--remember Socrates' 

"daemon" who kept on urging him to be such a nuisance?  When different 

schools did address each other they were like a faculty luncheon--

everyone is eager to state the most brilliant conjecture first.  How 

different were the Hellenes and what could they contribute? 

 Philhellenism has been most influential in defining Western 

civilization as a long-term consequence of Hellenic values.  However the 

widespread claim of critical dependence is difficult to sustain.  I 

believe a strong case can be made for the noncritical nature of the 

Hellenes.   First, Hellenic culture was scarcely a uniform entity.  That 
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it contained important elements of scientific rationalism is undoubted 

but if these were basic components of Hellenic culture, why do the 

rational elements have to be extracted with so much effort and why were 

they not more prominent in sustaining the material economy of the 

Hellenes?  Secondly, no one can borrow without some idea of what is 

valuable to borrow.  In this sense, the Christians showed considerable 

intelligence and acumen in knowing what to absorb.  Several prominent 

Christians were all too ready to absorb wisdom from the pagans, whenever 

this did not hurt dogma.  Augustine gave this a striking formulation and 

Grotius and Milton are later representatives of this open-minded 

approach.  Thirdly, it is worth asking whether all religions would have 

"absorbed" classical thought in the same manner.  Judaism appears not to 

have done so and Islam appears to have accepted a dualist view of truth 

in Averroes which was so forcefully rejected by Augustine.  The most 

important point however is that raised by Joseph Schumpeter.  Did the 

Scholastics need the Greek texts or did they simply use them to speed up 

their own resurgence--why reinvent the wheel?   

 The answer to the above questions depends on whether we find the 

Greek contribution to be sui generis.  When we find the origins of 

geometrical axiomatics in both the Pythagoreans and the Miletians, one 

of whom took a metaphysical and other a utilitarian approach, this 

already argues against uniqueness of origin.  (The achievements of Hindu 

mathematics only strengthens this point.)  Nor do we know the extent to 

which Babylonian and particularly Egyptian science influenced the 

Greeks, an issue given explosive prominence by the recent "Black Egypt" 

thesis.  The independent development of fundamental discoveries like 
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non-Euclidean geometry only further emphasizes this point.  When we find 

the narrowly utilitarian, as opposed to the global cultural influence, 

to be predominant, then we have to take seriously the Chinese, the 

Korean (Sirhak) and the Japanese achievements.  Unless Greek science is 

unambiguously restricted to Athenian liberal democracy the case for 

Greek "essentialism" is greatly weakened. 

 Natural Theology displays Divine Wisdom by discovering the fine 

adaption of means to ends in the natural world.  But this is a two-edged 

sword.  If the adaptation is not sufficiently fine, there is no 

intelligence to admire; on the other hand, if the adaptation is perfect, 

we can lift off the process; call it a scientific principle, and 

dispense with divinity.  If we look only at the logic of the situation, 

there is nothing of interest.  Yet even atheists like Einstein have 

lived for the sake of being awed by such order as they can discover.  So 

the logic of the situation does little to help us understand people's 

lives.  Furthermore, if we look at the process by which wonder and awe 

lead us to discover a fine adaptation and then to claim this as science, 

we have one model for the social creation of science. 

 However, since the late nineteenth century (I cannot trace it 

earlier) there has been an opposition between "Athens and Jerusalem."70 

The Hellenes provided rationality and the Hebrews provided the rest.  I 

doubt if this is fair to the spiritual life of the Hellenes and it is 

certainly not fair to the Christians, who were often grateful for 

knowledge from whatever source.  Joseph Schumpeter doubted whether 

Hellenic thought did more than speed up an independent efflorescence of 

the Christian Middle Ages. 
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 The force of the claim for Hellenism derives from the belief that 

because science is a rational activity, one can only be successful at 

science by adopting a rationalistic world view.  How far recent 

arguments about the importance of irrational and sociological aspects in 

the growth of science will change the current perception of science as 

the supremely rational activity remains to be seen but if the scientific 

enterprise really is irrational in some fundamental way the question of 

dependence upon earlier scientists and especially upon Greek 

"rationality" becomes a rather misty point.  Christian reliance upon 

"faith" becomes irrelevant to studying the Christian achievement.  That 

issue must be settled directly by the evidence.  One must be careful not 

to prove too much.  It is quite enough to show that Christians too were 

intelligent.  There is no need, and there is something theologically 

unsound, in the attempted proof that only Christians were intelligent. 
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X. Let there be no doubt that there are problems in suggesting some 

automatic connection between Christianity and Civilization.  One does 

not have to look very hard to find difficulties.  The Irish case surely 

calls for close examination.  (I suppose Poland provides another test 

case.)71 
  For, though the Irishry be a Nation of great Antiquity, and 

wanted neither wit nor valour; and though they had received 
the Christian Faith, above 1200 years since; and were Lovers 
of Musicke, Poetry and all kinde of learning; and possessed 
a Land abounding with all things necessary for the Ciuill 
life of man; yet (which is strange to bee related) they did 
never builde any houses of Bricke or stone (some few poor 
Religious Houses excepted) before the raigne of King Henrie 
the second, though they wer Lords of this Island for many 
hundred years before and since the Conquest attempted by the 
English....  Neither did any of them in all this time, plant 
any Gardens or Orchards, Inclose or improve their Lands, 
live together in setled Villages or Townes, nor made any 
provision for posterity.... 

In a more restricted context the same point was made to Alexis de 

Tocqueville in Ireland.72 
  These people have all the divine virtues.  They have the 

faith.  No one is a better Christian than the Irishman.  
Their morals are pure.  Their crimes are very rarely 
premeditated.  But they lack essentially the civil virtues. 
 They are without foresight, without prudence.  Their 
courage is instinctive.  They throw themselves at an 
obstacle with extraordinary violence and if they are not 
successful at the first attempt, they tire of it.  They are 
changeable, love excitement, combat.  The Englishman, on the 
contrary, coldly calculates the odds, approaches danger 
slowly, and withdraws only after having succeeded.  I 
visited an English general who had long commanded an Irish 
brigade.  He told me:  I could accustom my troops to 
anything, except to make them masters of themselves. 

 How can one explain the depressed condition of such a gifted and 

Christian people as the Irish?  The question is worth careful study.  

But it is not even raised as a significant issue in the existent agenda! 

 Many problematic areas require detailed study in exploring the thesis 

that Christianity contained within itself the seeds of Western 
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Civilization.  These are the fruitful lines of inquiry, but they are 

neither raised nor debated currently.  Too often has an inquiry been 

posed by someone with an axe to grind.  Weber began by stating a 

positive question--what forces caused modern capitalism?  He ended with 

a normative proposition:  The nasty bourgeois world--this "iron age"--

was created by something even nastier--Calvinism. 

 Even more difficulties arise with the strong thesis that 

Christianity is the only religion which could support a civilization 

like that of the West.  How can one test the validity of such a 

grandiose claim?  A sympathetic critic, Geoffrey Brennan, has rightly 

characterized the strong thesis as involving a "double conjecture:" 
  (i) could/would the industrial revolution/modern capitalism have 

emerged if all agents had been the way most economists model 
them (i.e., rational agents)? 

 
 (ii) could/would the industrial revolution/modern capitalism have 

emerged, if the prevailing religion had been Islam, 
Buddhism, Roman multi-deism, rational humanism? 

How can these questions be answered?  The positivist argument would lead 

us to attempt the impossible--run European history forward from the 

birth of Jesus but without Christianity.  We are then to compare this 

result with what we now know.  This is hopeless.  Somehow, the 

appropriate "story" for discussing the strong thesis has to be found. 

 It is not at all clear to me that the commonplace facts of world 

history hurt the strong thesis.  For example, anyone familiar with 

Chinese history will have been struck by the scope and magnificence of 

the Chinese achievement.  The Chinese discovery of Africa is scarcely 

known, yet constitutes but one of many great Chinese accomplishments.  

How puny the European expeditions appear by contrast with the Chinese 
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Admiral Cheng-Ho's enormous fleets!  Yet it is all too easy to draw the 

wrong conclusion from such an event.  Chinese navigation was stopped by 

fiat; European ones continued.  Which civilization was the energetic 

one?  Is it success or is it repeated failure that indicates more 

clearly the civilizing impulse? 

 From the moment when Jerusalem faced Athens a tension arose.  The 

resolution of this tension, never complete, always unfolding, makes a 

striking story.  In the older Comtean, Hegelian, or Marxian views of the 

history of mankind one often spoke as though we were concerned with the 

growth to maturity of an individual.  Thus, mankind in its childhood had 

a religion of fear and grew up to a religion of reason.  It is 

convenient to adopt such a tone in describing the impact of Christianity 

upon the West. 

 The formulation of the doctrine of the Trinity violated the laws 

of Aristotlean logic and required the early Fathers to break new ground. 

 From here the growth of confidence is visible in Eusebius and Boethius 

and in the works of social welfare begun in the Eastern empire.  The 

Irish monks who hid manuscripts in the Ages of lawlessness and the 

administration of Charlemagne both indicate stages in the 

"Christianizing" of the West.  As this task proceeded, monasteries and 

Templars were clearing virgin lands, making the wastes habitable, and 

showing how scientific management arose naturally from the notion of 

"husbandry" for the Lord.  As for the explosion of civilization brought 

by the twelfth and thirteenth centuries--to which Berman refers--little 

more needs to be said.  For a millennium Western civilization has grown 

in the cradle of Christianity. 
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 Tension is important because a religion that turns purely 

spiritual becomes like Confucianism or Hinduism--or like Baden-Powell in 

Christianity--stable and tranquil unless moved by external shocks.  

Buddhism largely solves the tension by abnegation.  The tension is 

permanent in Christianity because it demands uniform behavior throughout 

life and not by stages of one's life cycle.  There is always a fine 

point between consistency and tension--they can be opposed to each other 

psychologically since consistency can lead to an absence of tension 

(Stoicism).  Bunyan's Pilgrims Progress was the most popular book of the 

Taipeng rebellion in China.73  Why?  It is by being confronted with such 

surprising facts that we come to see power of the tension induced by 

Christianity. 

 The focus on energy is necessary not only because of its 

galvanizing impact but also because often it is not the direct and 

intended but the indirect and unintended effects that leave a permanent 

imprint (Weber).  Furthermore these effects are not really predictable--

predestination and economic determinism both appear to make individual 

actions pointless and yet believers in these ideas have possessed the 

most inexhaustible stores of energy.  One of the greatest compliments to 

the power of Christian energy was paid by one of its inveterate enemies, 

David Hume, who thought religion and philosophy to be harmless by 

themselves, but saw their fusion in Christianity as a philosophical 

religion to be most pernicious (Livingstone).  Hegel adds to this point 

by blaming autonomous individuality upon Christianity (Oakley).74 

 This paper has not argued that the case for Christianity's 

influence has been proven and can be closed; rather, it has insisted 
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that a case should be opened.  By decrying the role of Axiomatics and 

emphasizing the role of surprise in the discussion of proper historical 

method, I hope I have made it clear that I am arguing for a research 

agenda.  How, for example, do missionaries change the worldviews of the 

tribe they convert? 

 There are undoubtedly many gaps to be filled, but this is a more 

promising approach than any existing.  Charles Darwin felt that he was 

engaging in "science" while writing the Origin of Species, and biology 

has often provided fruitful analogies for economics.  Darwin was right 

to ask for explanations for an ordered sequence of events; but one 

should avoid Darwin's example in caricaturing the opposition ("special 

acts of independent creation") or in failing to distinguish orders of 

magnitude in what is to be explained, thereby ending up with the 

fantastic exhortation Darwin made to those of his readers who felt 

troubled by large yet delicately adjusted changes visible in nature--

"His [the reader's] reason ought to conquer his imagination"(!).  In 

other words, Darwin requested his readers to let the logic of his 

argument ("reason") overcome the obvious empirical difficulties that 

sprang up in the reader's mind ("imagination").  Having given up all 

pretensions to "science," I hope such an exhortation is more appropriate 

in my case. 

 
       Salim Rashid 
       Department of Economics 
       University of Illinois 
       Champaign, IL  61820 
 
H-SR.82-68N 



 
 

  61 

 
 
 References 
 
 
Axelrod, R. M.  1984.  The Evolution of Cooperation.  New York:  Basic 

Books. 
 

Ball, Bryan W.  1975.  "A Great Expectation."  In Heiko A. Oberman, Ed., 
Studies in the History of Christian Thought.  Leiden:  E. O. 
Brill. 

 
Banner, Michael C.  1990.  The Justification of Science and the 

Rationality of Religious Belief.  Oxford:  Clarendon Press. 
 
Barton, John.  1988.  People of the Book.  London:  SPCK. 
 
Barton, J.  1988.  People of the Book:  The Authority of the Bible in 

Christianity.  London:  SPCK. 
 
Berman, H. J.  1983.  Law & Revolution:  The Formation of the Western 

Legal Tradition.  Cambridge, Mass.:  Harvard Univ. Press. 
 
Braudel, Fernand.  1980.  "A Biography of Capitalism."  The Wilson 

Quarterly, 102-118. 
 
Bronowski, J.  1956.  Science and Human Values.  New York. 
 
Brown, Hanbury.  1986.  The Wisdom of Science:  Its Relevance to Culture 

and Religion.  Cambridge:  Cambridge University Press. 
 
Bunyan, John.  1890.  The Pilgrims Progress.  Philadelphia:  H. Altemus. 
 
Burke, Edmund.  1973.  Reflections on the Revolution in France.  

Baltimore:  Penguin Books. 
 
Campbell, Colin.  1987.  The Romantic Ethic and the Spirit of Modern 

Capitalism.  London:  Oxford University Press. 
 
Carnall, Geoffrey.  1960.  Robert Southey and His Age:  The Development 

of a Conservative Mind.  Oxford:  Clarendon Press. 
 
Chitnis, Anand C.  1976.  The Scottish Enlightenment.  London:  

Routledge. 
 
Clark, John and Aaron Wildavsky.  1990.  The Moral Collapse of 

Communism.  San Francisco:  Institute for Contemporary Studies. 
 
Clark, Kenneth.  1970.  Civilization:  A Personal View.  New York:  

Harper & Row. 
 
Clough, Shepard B.  1960.  Basic Values of Western Civilisation.  New 



 
 

  62 

York:  Columbia University Press. 
 
Cohn, Norman.  1961.  The Pursuit of the Millennium.  New York:  The 

Academy Library. 
 
Darwin, C.  1860.  On the Origin of Species by Means of Natural 

Selection.  New York:  D. Appleton & Company. 
 
Davie, G. E.  1961.  The Democratic Intellect.  Edinburgh:  Edinburgh 

University Press. 
 
Dawson, Christopher.  1960.  The Historic Reality of Christian Culture. 

 New York:  Harper & Row Publishers. 
 
Degenhardt, M. A. B.  1982.  Education and the Value of Knowledge.  

London:  George Allen and Unwin. 
 
Djilas, M.  1969.  The Unperfect Society Beyond The New Class.  New 

York:  Harcourt, Brace and World, Inc. 
 
Downey, James.  1964.  The Eighteenth Century Pulpit.  Oxford:  

Clarendon Press. 
 
Elliot, Charles M.  1967.  "The Ideology of Economic Growth:  A Case 

Study."  In Janes and Mingay, Eds., Land, Labor and Population in 
Industrial Revolution.  New York:  75-99. 

 
Elton, G. R.  1967.  The Practice of History.  Sydney:  Sydney U.P. 

London, Methuen. 
 
Farrington, Benjamin.  1964.  The Philosophy of Francis Bacon.  

Liverpool:  Liverpool University Press. 
 
Farrington, Benjamin.  1978.  "The Christianity of Francis Bacon."  

Baconiana.  London:  Francis Bacon Society. 
 
Finke, W. and R. Stark.  1992.  The Churching of America:  1776-1990.  

New Jersey:  Rutgers University Press. 
 
Finke, R. and Rodney Stark.  1992.  The Churching of America, 1776-1990; 

Winners and Losers in Our Religious Economy.  New Brunswick, N.J.: 
 Rutgers University Press. 

 
Forster, E. M.  1957.  "Two Cheers for Democracy."  In What I Believe.  

New York:  Harcourt, Brace & World Press. 
 
Foster, M. B.  1934.  "The Christian Doctrine of Creation and the Rise 

of Modern Natural Science."  Mind, A Quarterly Review of 
Psychology and Philosophy XLIII:  446-469. 

 
Foster, M. B.  1935.  "Christian Theology and Modern Science of Nature 

(I)."  Mind, A Quarterly Review of Psychology and Philosophy XLIV: 



 
 

  63 

 439-466. 
 
Foster, M. B.  1936.  "Christian Theology and Modern Science of Nature 

(II)."  Mind, A Quarterly Review of Psychology and Philosophy XLV: 
 1-27. 

 
Franklin, Benjamin.  1958.  Autobiography.  In R. B. Nye, Ed., New York: 

 H. Mufflin. 
 
Frost, W.  1955.  Dryden and the Art of Translation.  New Haven:  Yale 

Univ. Press. 
 
George, Charles and Katherine George.  1958.  "Protestantism and 

Capitalism in Pre-Revolutionary England."  Church History XXVII:  
351-372. 

 
Gibbon, E.  1969.  Memories of My Life.  New York:  Funk & Wagnalls. 
 
Glover, W. B.  1984.  Biblical Origins of Modern Secular Culture.  

Georgia:  Mercer University Press. 
 
Goldie, Mark.  1988.  "The Political Thought of the Anglican 

Revolution."  In Robert Beddard, Ed., The Revolutions of 1688:  
The Andrew Browning Lectures.  Oxford:  Clarendon Press. 

 
Hayek, Friedrich A.  1981.  "The Changing Range and content of 

Individual Responsibility."  Paper presented at the 5th 
International Humanistic Symposium, Portaria, Greece. 

 
Hexter, J. H.  1961.  Reappraisals in History.  London. 
 
Hill, Christopher.  1971.  Antichrist in Seventeenth-Century England.  

London:  Oxford University Press. 
 
Hill, Christopher.  1990.  A Nation of Change and Novelty:  Radical 

Politics, Religion and Literature in Seventeenth Century England. 
 New York:  Routledge. 

 
Hisao, Otsuka.  1976.  Max Weber on the Spirit of Capitalism.  

Translated by Kondo Masaomi.  I.D.E. Occasional Papers #13.  
Tokyo:  Institute of Developing Economics. 

 
Hooker.  1989.  "The First Book Concerning Laws and Their Several Kinds 

in General."  in Arthur G. McGrade, Ed., Of the Laws of 
Ecclesiastical Polity.  Cambridge:  Cambridge University Press. 

 
Hoyrup, Jens.  1988.  "Jordanus de Nemore, 13th Century Mathematical 

Innovator:  An Essay on Intellectual Context, Achievement, and 
Failure."  Archive for History of Exact Sciences, Vol. 38:  
307-363. 

 
Hoyrup, Jens.  1994.  In Measure, Number and Weight:  Studies in 



 
 

  64 

Mathematics.  Albany:  State University of New York Press. 
 
Hsia, Po-Chia R.  1989.  Social Discipline in the Reformation:  Central 

Europe 1550-1750.  New York:  Routledge. 
 
Hume, David.  1970.  Writings on Economics.  Rotwein, E., ed.  Madison, 

WI:  University of Wisconsin Press. 
 
Hutchison, W. R.  1987.  Errand to the World.  Chicago. 
 
Isaacs, Tina.  1982.  "The Anglican Hierarchy and the Reformation of 

Manners 1688-1738."  Journal of Ecclesiastical History, 
Vol. 33(3):  391-411. 

 
Joad D. Ut, C. E. M.  1984.  Returning to the Church.  London:  

Churchman Publishing Worthing. 
 
Johnson, Samuel.  1768.  Rasselas.  London. 
 
Jordan, W. K.  1959.  Philanthropy in England 1480-1660.  London:  

George Allen and Unwin. 
 
Kenyon, J. P.  1978.  Stuart England.  New York:  Penguin Books. 
 
Ketelaar, James E.  1990.  Of Heretics and Martyrs in Meiji Japan: 

Buddhism and Its Persecution.  Princeton, N.J.:  Princeton 
University Press. 

 
Kocher, Paul H.  1969.  Science and Religion in Elizabethan England.  

New York:  Octagon Books. 
 
Koestler, Arthur.  1950.  The God that Failed.  New York:  Harper. 
 
Kuypers, Mary S.  1966.  Studies in the Eighteenth Century Background of 

Hume's and Empiricism.  New York:  Russell & Russell. 
 
Langstaff, John B.  1961.  The Enterprising Life:  John McVickar 

1787-1868.  New York:  St. Martin's Press. 
 
Lewis, C. S.  1988.  Letters.  Glasgow:  Collins. 
 
Little, David.  1984.  Religion, Order, and Law.  Chicago:  University 

of Chicago Press. 
 
Livingston, Donald.  1989.  "Hume on the Natural History of 

Philosophical Consciousness."  In Peter Jones, Ed., The Science of 
Man In the Scottish Enlightenment."  Edinburgh:  Edinburgh 
University Press, 68-184. 

 
Lopez, Robert S.  1962.  The Birth of Europe.  New York:  M. Evans and 

Company, Inc. 
 



 
 

  65 

Löwy, Michael.  1989.  "Weber Against Marx?  The Polemic with Historical 
Materialism in the Protestant Ethic."  Science and Society, 
Vol. 53(1):  71-83. 

 
MacDonnell, Joseph S. J.  1989.  Jesuit Geometers.  St. Louis:  The 

Institute of Jesuit Sources and the Vatican Observatory. 
 
Mair, Douglas, Ed.  1990.  The Scottish Contribution to Modern Economic 

Thought.  Aberdeen:  Aberdeen University Press. 
 
Manhattan Institute for Policy Research.  1985.  "Crisis in the Courts." 

 Manhattan Report on Economic Policy, Vol. 5(2).  New York, New 
York. 

 
Marshall, Gordon.  1980.  Presbyteries and Profits:  Calvinism and the 

Development of Capitalism in Scotland, 1560-1707.  Oxford:  
Clarendon Press. 

 
McAdoo, Henry R.  1969.  The Spirit of Anglicanism.  New York:  Charles 

Scribner's Sons. 
 
Medawar, Peter.  1970.  "On 'The Effecting of All Things Possible'."  

Baconiana.  London:  Francis Bacon Society. 
 
Michelmon, I. S.  1983.  The Roots of Capitalism in Western 

Civilisation.  New York:  Frederick Fell Press. 
 
Miller, Jerome A.  1992.  In the Throe of Wonder.  New York:  State 

University of New York Press. 
 
Morris, Collin.  1980.  "Individualism in Twelfth-Century Religion.  

Some Further Reflections."  Journal of Ecclesiastical History, 
Vol. 31(1):  195-206. 

 
Murchland, Bernard.  1982.  The Dream of Christian Socialism.  

Washington:  American Enterprise Institute for Public Policy 
Research. 

 
Nisbet, Robert.  1980.  History of the Ideas of Progress.  New York:  

Basic Books, Inc. 
 
North, Douglass C.  1991.  "Institutions."  Journal of Economic 

Perspectives, Vol. 5(1), 97-112. 
 
Oakley, Francis.  1974.  The Medieval Experience.  New York:  Scribners. 
 
O'Brien, Conor C., Ed.  1970.  Reflections on the Revolution in France. 

 Middlesex, England:  C. Nicholls & Company. 
 
Partee, Charles B.  1977.  Calvin & Classical Philosophy.  Leiden:  

E. J. Brill. 
 



 
 

  66 

Pieper, Josef.  1963.  Leisure:  The Basis of Culture.  New York:  The 
New American Library. 

 
Pocock, J. G. A.  1987.  The Ancient Constitution and the Feudal Law.  

Cambridge:  Cambridge University Press. 
 
Rashid, Salim.  1977.  "Richard Whately and Christian Political Economy 

at Oxford and Dublin."  Journal of the History of Ideas, Vol. 1, 
144-155. 

 
Rashid, Salim.  1978.  "Richard Whately and the Struggle for Rational 

Christianity in the Mid-Nineteenth Century," Historical Magazine 
of the Protestant Episcopal Church, September, 293-311. 

 
Rashid, Salim.  1979.  "Richard Jones and Baconian Historicism at 

Cambridge."  Journal of Economic Issues, March, 159-176. 
 
Rashid, Salim.  1980.  "Anglican Clergymen--Economists and the Tithe 

Question in the Mid-Nineteenth Century."  Journal of Religious 
History, Fall, 64-76. 

 
Rashid, Salim.  1982.  "He Startled as if he saw a Spectre:  Josiah 

Tucker's Proposal for American Independence."  Journal of the 
History of Ideas, July, 439-460. 

 
Rashid, Salim.  1982.  "Josiah Tucker, Anglican Anti-Semitism, and the 

Jew Bill of 1753."  Historical Magazine of the Protestant 
Episcopal Church, June, 191-201. 

 
Rashid, Salim.  1982.  "Christianity and the Growth of Liberal 

Economics."  Journal of Religious History, 221-232. 
 
Rashid, Salim.  1983.  "The Clergymen-Scholars of Economic Development." 

 This World, Spring, No. 5, 94-106. 
 
Rashid, Salim.  1985.  "Dugald Stewart, Baconian Methodology and 

Political Economy."  Journal of the History of Ideas, April-June, 
Vol. 46, 245-257. 

 
Rashid, Salim.  1985.  "Mandeville's Fable:  Laissez-Faire or 

Libertinism."  The Eighteenth Century, Spring, 313-330. 
 
Rashid, Salim.  1986.  "Lord Townshend, Moral Philosophy and Laissez 

Faire."  Journal of Libertarian Studies, Winter. 
 
Rashid, Salim.  1988.  "The Irish School of Economic Development:  

1720-1750."  The Manchester School of Social and Economic Studies, 
December, Vol. LVI, No. 4, 345-369. 

 
Rashid, Salim.  1990.  "Berkeley's Querist and Its Influence."  Journal 

of the History of Economic Thought, Spring, Vol. 12, 38-60. 
 



 
 

  67 

Rashid, Salim.  1991.  "Christianity and Economics:  Is There A Lacuna?" 
 Anglican and Episcopal History, LX, 1 (March 1991), 25-42. 

 
Reay, B.  1985.  The Quakers and the English Revolution.  London:  

Temple Smith. 
 
Reedy, Gerard S. J.  1985.  The Bible and Reason.  Philadelphia:  

University of Pennsylvania Press. 
 
Robertson, H. M.  1933.  Aspects of the Rise of Economic Individualism. 

 Cambridge:  Cambridge University Press. 
 
Rotwein, Eugene. 1955.  David Hume Writings on Economics.  Madison:  

University of Wisconsin Press. 
 
Schatz, Sayre P.  1965.  "Achievement and Economic Growth:  A Critique." 

 Quarterly Journal of Economics, Vol. 79(2):  234-247. 
 
Schmookler, Jacob.  1966.  Invention and Economic Growth.  Cambridge, 

MA:  Harvard University Press. 
 
Schneider, H. W.  1958.  The Puritan Mind.  Ann Arbor:  Univ. of 

Michigan Press. 
 
Schumpeter, Joseph.  1939.  Business Cycles:  A Theoretical, Historical 

and Statistical Analysis of the Capitalist Process Vol. I & II.  
New York:  McGraw-Hill. 

 
Sealey, John.  1985.  Religious Education:  Philosophical Perspectives. 

 London:  George Allen and Unwin. 
 
Spadaford, David.  1990.  The Idea of Progress in Eighteenth Century 

Britain.  Conn.:  Yale University Press. 
 
Spufford, Peter.  1988.  Money and Its Use in Medieval Europe.  

Cambridge:  Cambridge University Press. 
 
Suttle, Bruce B.  1981.  "The Need for and Inevitability of Moral 

Indoctrination."  Educational Studies, Vol. 12:  151-161. 
 
Thomas, Keith.  1971.  Religion and the Decline of Magic.  New York:  

Scribners. 
 
Tuveson, Ernest.  1949.  Millennium and Utopia:  A Study in the 

Background of the Idea of Progress.  Berkeley:  University of 
California Press. 

 
Unger, R. M.  1976.  Law in Modern Society:  Toward A Criticism of 

Social Theory.  New York:  Free Press. 
 
Vaughan, Frederick.  1982.  The Tradition of Political Hedonism From 

Hobbes to J. S. Mill.  New York:  Fordham University Press. 



 
 

  68 

 
Viner, Jacob.  1972.  The Role of Providence in the Social Order: An 

Essay in Intellectual History.  Philadelphia:  American 
Philosophical Society. 

 
Walker, Caroline B.  1980.  "Did the Twelfth Century Discover the 

Individual?"  Journal of Ecclesiastical History, Vol. 31(1):  
1-17. 

 
Walker, Graham.  1986.  The Ethics of F. A. Hayek.  Lanham, MD:  

University Press of America. 
 
Warner, Stephen R.  1970.  "The Role of Religious Ideas and the Use of 

Models in Max Weber's Comparative Studies of Non-Capitalist 
Societies."  Journal of Economic History, Vol. 30(1):  74-99. 

 
Waterman, A. M. C.  1982.  "The Ideological Alliance of Political 

Economy and Christian Theology, 1798-1833."  Journal of 
Ecclesiastical History. 

 
Weber, Max.  1958.  The Protestant Ethic and the Spirit of Capitalism.  

New York:  Charles Scribner's Sons. 
 
Whiteman, Darell L.  1990.  "Bible Translation and Social and Cultural 

Development."  In Phillip C. Stine and E. J. Brill, Eds., Bible 
Translation and the Spread of the Church of the Last 200 Years, 
120-141. 

 
Willey, Basil.  1955.  The Seventeenth Century Background.  New York:  

Doubleday Anchor Books. 
 
Winch, P.  1968.  The Idea of a Social Science.  London, Oxford: 

Blackwell. 
 
Young, Arthur M.  1939.  The Rise of a Pagan State; Japan's Religious 

Background.  New York:  William Morrow & Company. 



 
 

 
 
 Footnotes 
 
  

 Spufford (1988), 78-83.  Quoted in Berman (1983), 3.  W. K. Jordan (1959). 

 Banner (1990), 147. 

 One friendly reader, W. R. Ward, has characterized my thesis as stating that "Christianity 
produced civilisation in an absent-minded way."  I like this very much.  Theologically, of 
course, it is the only proper thing.  I will only add that not all acts of absent-mindedness are 
equal and that it is part of the problem raised in this paper to ask whether civilizations are 
ever created by aiming at them. 

 For a similar compilation, see Clough (1960). 

 Hume (1960). 

 Kenneth Clark (1970), 3. 

 Forster (1938), 1. 

 Quoted in Jones (1992), 181. 

 Bronowski (1956), 29. 

 Op. cit., 70. 

 Hutchison (1987), 19. 

 Axelrod (1984), 20. 

 North (1991), 97. 

 Weber (1958). 

 Campbell (1987). 

 Johnson (1768). 

 Schumpeter (1939).  Schmookler (1966). 

 Hume (1970), 25. 

 Hayek (1981).  Walker (1986). 

 Hanbury-Brown (1986). 

 Chitnis (1976).  Marshall (1980). 

  

  69 



 
 

  
 Pocock (1987).  Appleby (1982). 

 Young (1939). 

 Kettelar (1990). 

 Reedy (1985). 

 Burke (1973), 372.  Quoted in Carnall (1960), 216-17. 

 Hutchison (1987), 1. 

 Quoted in Carnall (1960), 218. 

 Dawson (1960).  Foster (1934). 

 Kuypers (1930).  Viner (1972). 

 Fraser (1871), 248. 

 Berkeley, Querist. 

 Fraser (1871), 309. 

 Langstaff (1961), 289. 

 The Elements of Commerce (privately printed 1756) reprinted in R. L. Schuyler, ed., Josiah 
Tucker (New York, 1931), 59. 

 Ibid., 59. 

 Ibid., 58. 

 Endelman, Todd M., The Jews of Georgian England (Philadelphia, 1979), 44. 

 Croker, T. W., ed., The Georgian Era (London, 1832), Vol. 1, p. 502. 

 Elton (1967), 10. 

 Gibbon (1969).  Quoted in Davie (1969), 170. 

 Banner (1990), 149. 

 Op. cit., 42. 

 Unger (1976), 20. 

 Op. cit., 258. 

 Op. cit., 257. 
  

  70 



 
 

  
 Op. cit., 258. 

 Thomas (1971). 

 Unger (1976), 260. 

 Winch (1968), 133. 

 Hexter (1961), 42. 

 Op. cit., 43. 

 Lewis (1988), 392. 

 Barton (1988), 8. 

 Hoyrup (1994), 14. 

 Clark (1970), 262. 

 Cohn (1980).  Nisbet (1961).  Tuveson (1949). 

 Djilas (1969). 

 Hill (1990). 

 Reay (1985). 

 Lopez (1962).  Robertson (1933).  Hsia (1989).  Michelman (1983). 

 Communicated by A. M. C. Waterman. 

 Rashid (1986). 

 Kenyon (1978), 113. 

 Berman (1983), Introduction. 

 Schneider (1958), 1. 

 Frost (1955), viii-ix. 

 Berman (1983), 3. 

 Lewis (1988), 437. 

 Strauss (1960).  Wiley (1955). 

 Pocock (1987), 60. 

  

  71 



 
 

  

  72 

 Tocqueville (1986), 62-63.  Governor Sam Houston of Texas made a similar remark about the 
Yankees during the start of the Civil War. 

 Hill (1990). 

 Livingston (1989), 82.  Oakley (1974), 174-75. 



 
 

  73 

 APPENDIX 
 
 QUOTATION 
 
 POPE GREGORY ON SHAPING 
 
 

 In which Pope Gregory in a letter of A.D. 601 instructs Abbot 

Mellitus on shaping, as reported by the Venerable Bede.1 
  ...Therefore when by God's help you reach our most reverend 

brother, Bishop Augustine, we wish you to inform him that we 
have been giving careful thought to the affairs of the 
English, and have come to the conclusion that the temples of 
the idols among that people should on no account be 
destroyed.  The idols are to be destroyed, but the temples 
themselves are to be aspersed with holy water, altars set up 
in them, and relics deposited there.  For if these temples 
are well-built, they must be purified from the worship of 
demons and dedicated to the service of the true God.  In 
this way, he hope that the people, seeing that their temples 
are not destroyed, may abandon their error and, flocking 
more readily to their accustomed resorts, may come to know 
and adore the true God.  And since they have a custom of 
sacrificing many oxen to demons, let some other solemnity be 
substituted in its place, such as a day of Dedication or the 
Festivals of the holy martyrs whose relics are enshrined 
there.  On such occasions they might well construct shelters 
of boughs for themselves around the churches that were once 
temples, and celebrate the solemnity with devout feasting.  
They are no longer to sacrifice beasts to the Devil, but 
they may kill them for food to the praise of God, and give 
thanks to the giver of all gifts for the plenty they enjoy. 
 If the people are allowed some worldly pleasures in this 
way, they will more readily come to desire the joys of the 
spirit.  For it is certainly impossible to eradicate all 
errors from obstinate minds at one stroke, and whoever 
wishes to climb to a mountain top climbs gradually step by 
step, and not in one leap.  It was in this way that the Lord 
revealed Himself to the Israelite people in Egypt, 
permitting the sacrifices formerly offered to the Devil to 
be offered thenceforward to Himself instead.  So He bade 
them sacrifice beasts to Him, so that, once they became 
enlightened, they might abandon one element of sacrifice and 
retain another.  For, while they were to offer the same 
beasts as before, they were to offer them to God instead of 
to idols, so that they would no longer be offering the same 
sacrifices. 

                     
     1Bede.  A History of the English Church and People, NY:  Penguin 
Books, 1976.  Selected from pp. 86-87. 
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Some of the ideas broached here were developed in earlier papers on 
Christianity and Economics.  I have borrowed shamelessly from these 
earlier efforts when necessary.  For comments and criticisms which 
helped me to formulate this paper I am grateful to James Ahiakpor, John 
Barton, Samuel Bostaph, Geoffrey Brennan, Anand Chitnis, Niles Hansen, 
Charles King, E. L. Jones, Larry Neal, R. H. Preston, Stephen Tonsor, 
John Vella, Anthony Waterman, W. M. Watt.  Participants at the Gerst 
symposium at Duke University and at the Summer Institute for the History 
of Economics at George mason University, as well as discussants at 
invited talks at Utah Valley State College and Prairie View A&M provided 
helpful comments. All the bad ideas are mine. 
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