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INTRODUCT ION

When the political theory of one man has been variously described
as advocating a natural law theory, egoism, absolute subordination to
majority rule, capitalism, anarchy, Hobbesianism and Calvinism, as well
as the denial of natural rights and natural law, then it is obvious that
the interpretation of his work is no simple matter, All the above descr-
iptions have been avplied to the writings of John Locke whq has probably
been interpreted in more‘ways than any other political philosopher. In
view of this it might seem foolhardy to enter upon a further interpretation
especially in the (at first sight) unlikely terms of the title of this
thesis. However there is plainlj a need for some attempt to resolve the
contradictions in Locke, and while I do not expect to resolve all of
these or to solve all the problems inherent in interpreting his theory,

I hope to make some progress towards a reconéiliation of some of the con-
trary views of Locke, .
An idea of the extent of the divergence of opinion about Locke's

political philosophy can be gleaned from an examination of some recent
books and articles written sbout him, One example of what Charles Monson,1
calls a "non-traditional inierpretation of Locke is in Leo Strauss's
"Netural Right and History" which gives an account of Locke which, for
purposes of analysis, lionson reduces to three assertions: "First Locke

is not a natural law theorist; second, he is a Hobbesian; and third,

his egoism is also demonstrated by his account of property rights".2

C. B. Macpherson, Monson points oubt, makes out a very cogent case for
treating Locke as an advocate of capitalism which is a theory eflose fo
Strauss's and also divorced from the trazditional view of Locke. XMonson

also mentions the "non-~iraditional™ views of Willmoore Kendall, who sees

1. Charles H. Monson "Loecke and his Interpreters! in "Political Studies”
Vol. VI 1958.
2, ibid p. 120,




Locke as "assigning to the whole community unlimited power'",” and Charles
B, Vaughan, who sees Locke as allowing "each person ... to dictate his
will to the state."4 Facpherson who, as I have mentioned, interprets
Locke as being a spokesman for capitalism, also points out this divergence
of opinion about his real theory. He mentions as being in the same
group of interpreters as Veughan, Leslie Stephen, Laski and Tawney. Out-
side this group, but still holding "non-traditional" views of Locke, there
is, apart from Kendall, +J. Y. Gough, &nd of course himself. Since
the publication of Macpherson's book "The Political Theory of Possessive
Individualism" in 1962, and ionson's article, in 1958, there has been at
least one other important new interpretation of liocke, that of John Dunn
in his book "The Political Thought of John Locke," He sees Locke in yet
anOuher way, as being part of the Celvinist-Puritan tradition, This
interpretation of Locke is one of the most interesting and, when taken
in conjunction with Macpherson's brilliant analysis of lLocke's crguments
about property, depicting them as essentially pro-capitalist, suggests
an interesting possible reconciliation.

Max Webher, in his famous book "The Protestant Ethic and the Spirit
of Capitalism", has already tried to show that historically therve was a
causal link hetween the ethic of ascetic Protestantism and the growth
of a capitalist spirit. Given that Locke has been seen by Dunn and by
Macpherson as belonging to the Puritan tradition and as expounding a
capitelist viewpoint respectively, some reconciliation between al least
these two apparently opvosed conclusions might prove to be posszible. It
is this possibility which I wish to explore and this explaing the conn-
ection.of the three elements in the title, John Locke, the Protestant

ethic, and fthe spirit of capitalism. What then has to be shown before

3, sece Willmoore Kendoll "John Locke and the Docltrine of Majority Pule!
(Urbana, Illinois U,P. 1965)

.

4. see Charles T, Vaughan in "Wiudies in the [istory of Pelitical

o

Philogophy" 1925 Veol, L,
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it is possible to claim some success in this reconiciliation? Firstly
it has to be shown that the supposed relationship between Protestantism
and capitalism is a valid one., That is to say, I shall Have to explain
Max Weber's theory and assess i1ts validity. Before I can use his argu-
ments about the relationship between Protestantism and capitalism I shall
have to show that it is reasonable to suppose that such a relationship
does exist., This I shall deal with in Chapter I which will be concerned
exclusively with Max Weber's thesis énd the oppqsition to it expressed
by other writers.

Even if an acceptable "Weberian" theory can be elicited this in
itself is not sufficient to justify my decision to rely on it as a frame-~
work for a study on Locke., As I suggested the connection of Locke with
a Weberian theory may seem surprising, (although a recent article on Locke
by Hundert does desl with elements reminiscent of Weber's thesis in
relation to Locke, without however mentioning Weber himself).5 The con-
nection is, I believe, a reasonable one and in Chapter 2 I shall txy to
show the relevance of the chosen framework to a study of Locke. Since
the possible relevance of Weber'!s theory was suggested by the works of
Macopherson and Dunn, I shall, in the chapter, deal primarily with these
two writers, pointing out some inconsistenci?s in their work or valid
objections to their views which might make a reliance on either of them
alone unsatisfactory.

The central part of the thesis will naturally be an examination of
the writings of John Locke and this will be begun in Chapter 3. However,
in the light of the first two chapters, this examinstion of Locke will
be condncted in a specific way. The method which I shall use will be
historical in that I shall examine Locke's place in the historical devel-

opment of the seventeenth century and in particular his place in the

5. B. J. Hundert "Locke between Ideology and History" in "Journal of the
History of Ideas"™ Vol. (XXTII lumbexl Jan.-FHar, 1972.




development of religious, of economic and of political thought. His
writings will be compared with those of others prior to, and contemporaary
with, himself, This historical study will, of course, bé carried.out
within the framework of Weber's thesis,

Chapter 3 will undertake an examination of Locke's supposed relation-
ship to the Protestant ethic, It will try to see.to what extent Dunn's
interpretation of Locke is a justifisble one. In the chapter I shall
study Locke's specifically religious writings, his letters and any other
relevant material with a view to constructing as accurate a picture as
possible of his vigw of those aspects of religion, of the Church, and
of human life in generszl which are typical of the ascetic Protestant
religions which Weber deals with in his book.

In Chapter 4 I shall naturally concentrate on the other element in
the possible reconciliation, the spirit of capitalism, and an attempt
will be made to see whether, and to whaf extent, Locke's views justify
Macpherson's interpretation of his theory as being essentially pro-capit-
alist, Here Locke's specifically economic writings will be considered
dlong with other relevant writings and other.information, in order to
form an overall picture of his economic viewpoint,

If we find a justification for a Purit%n interpretation of his
religious ideas and a capitalistic interpietation of his economic opinions,
the way will be open o attempt e reconciliation of these two elements
in Locke's thought within the chosen framework of Weber's thesis. fThe
three apparently disparate elements of the title will, it is hoped, have
been brought together to form, in Chapter 5, a cogent theory.

If this project prdves to be successful something will, I feel,
have been achieved in the interpretation of Locke's phileosophy. His
wfitings were on many different subjects from epistemology to medicine,
from religion to economics and it would be impossible to summarise all

his views within one neat theory. However if some aspects of his political



philosophy can be clarified through the use of Webert's theory then some
of the confusions, which at present exist about Locke'!s views, might

be removed.




CHAPTER I

"The Protfestant Fthic and the Svirit of Cavpitalism

In this chapter I shall examine Veber's thesis and -eriticisms and
mod ificetions of it. I shall tzy to assess the validity of the criticisms
made of Weber, and see whether by considering his theory and certain mod-
ifications to it, suggested hy other writers, d viable "Weberian" theory
of the relaiionéhip between ascetic Protestantism and the spirit of
capitalism can be found.

The main exposition of Weber's thesis is to be found in "The
Protestant Ethic and the Spirit of Capitalism" (which was published in
the form of two artiecles in the "Arcﬁiv fur Sowialwissenschaft und Soz-
ialpolitik" in 1904 and 1905) and in a subsequent article which appesared
in 1906 under the title of "the Proteétant Sects and the Spirit of Cap-
italism".

The central question which Weber tries to answer is, says Tawney, .
"gimple and fundamental".l It is, he says, "that of the psychological
conditions which made possible the development of capitalist civilization”.2
This, of course, raises the question of the validity of seeking any expla-
nation of capitalist civilizetion in psychological terms, but I will leave
aside this possible line of criticism for the moment and concentrate on
those "psychological conditions" which Webeerid see as being instrumental
in the development of capitalist civilization.

Weber's central concern is the examination of the development of
modern western capitalism which, in the sense in which Weber uses the ex~
pression, is essentially a new phenomenon. The pioneers of tiiis new
econonic order were, Weber argues, parvenus who, as Tawney -~ pubs it,
Helbowed their way to success in the teeth of the established sristocracy

of land and commercef' The "tonic" that "braced" them for the conflict

1. Mox YWeber "Trhe Protestant Rthic and the Spirit of Capitalism! with
a foreword by R. . Tawvney - (Wew York 1958) p. l(b).
2 ibid. :

e



was a new conception of religion, which taught them to regard the pur-
suit of wealth as,“not merely an acdvantazge but a duty.“3

This central cleim, that Caelvinsim and ascetic Protestantism in
general, produced the vsychological basis necessary for the development
of capitalism, the belief that, as a pamphleteer in 1671l said, "there is
8 +.. natural inaptness in the Popish religilon to business, whereas, on
the contrary, among the Reformed, the greater their zeal, the greaster
their inclination to trade and industry",4 is the theme thét is developed
in Weber's book, In talking sbout capitalism and the reasons for its
development it is important to define exactly the way in which one is
using the term., TFor Veber capitalism, defined in some ways, has always
existed. Acquisitiveness is not something new, nor is the presence of
large business undertakings involving the manipulation of large financial
resources which will yield riches to those who use these resources. Spec-
ulation and money-lending are not new phenomena either. But modern western
capitalism, as an economic system, is something neQ. An economic system
which rests on the organization of legelly free wage-labourers, for the
purpose of financial orofit, by the owﬁer of capital, and which pervades
every asvect of society is, for VWeber, a modern phencmenon.

This "rational industrial organization, attuned to a regular market,
and neither to political nor irrationally speculative opportunities for
profit is not, however," says WGbef, "the only veculiarity of Western

5

capitalism.® This type of orgasnization would not have been possible
without two important econcmic factors, the separation of business from
the household and the development of rational book-keeping. The charact-

eristic of capitalistic economic action is that it is based on the "expect-

ation of profit by the utilizaftion of opportunities for exchange". This

3. ibid. p.2.
4. ibid. p.6.
5. ibid. p.21.
6. ibid. p.17.



means that the action is of a sort which systematically uses goods or
personal services as a means of acquisition in such a way that, at the
close of a set business pexriod, the assets exceed the origgnal canital
outlay. The reasons for the development of this type of economié sctivity,
which he calls modern capitalism, are not according to Weber based on
technological improvements. They are the result rather of a new ethic,

It is this ethos, or spirit of capitalism which is, Weber says, exemplified
in the writings of Franklin and which sees profit-making as an end in
itself rather than as a means to enjoying the benefits of the profits
earned, which Weber sees as the basis of the new economiec order,

The best way to get a clear view of Weber's arguments is to examine
what he actually says in the "Protestant Ethic" in some detail. T shall
do this by dealing in turn with the main points of the theory and this
will, in general, take the form of a chapter by chapler analysis although
this will, at times, be forscken if one aspect is dealt with by Weber in
different varts of the book,

In Chapter 1, "Religious Affiliation and Social Stratification®,
Weber claims that, in general, business 1eaders and ovwners of capital are
overwhelmingly Protestant. He points out that there is surprisingly
1ittle participation by Catholics in the business life of modern Germany.
This he finds surprising and contrzry to the normal tendency of minorities
to enter into economic activity because they have little opportunity for
political pafticipation. Since Protestants both when they were the dom-
inant class and when they were a minority nad shown this tendency towards
business, towards economic rationalism, the main explanation, says VWeber,
must lie in the "permanent, intrinsic character of their religious beliefs
and not in their temporary external historico-polivical situatiens.“7 It
is this awparent combination of a talent for business with deep religious

convictions vhich Weber wishes to emphasize. He ciltes as cne examovle g




group such as the Mennonites, who were tolerated in East Prussia,
o - . 8 . .

because they were "indisnensible to industry",” despite their "absolute
refusal to perform military service".9

In Chapter 2, "The Spirit of Capitalism™, Weber concentrates on
providing a "provisional description of what is here meant by the spirit

s aaooqy 10 . - - .
of capitalism". What is meant is expounded by Weber in the words of
Benjamin Franklin that "time is money ... that credit is money ... that

. ' 0o s ] a1l . -
money is of the prolific generating nature". -One is enjoined by
Pranklin to remember the saying that the "good paymaster is the lord of

' n 12 o
another man's ourse". Franklin's moral principles appear to be essent-
ially prudentiel., He urges honesty and condemns idleness, because the
former is to one's benefit, in that it enables one to eobtain credit, and
because the latter is to one's detriment, in that it deprives one of
making money end of increasing one's money by further desling, Weber,
however, emphasisis the fact that these views of Franklin constitute s
particular ethic. He is not simply advising on matters of "business
, 13 . . N . .

astuteness", but is laying down rules whose "“infrsasction is notl treated

14 To justify the morality

as foolishness but as forgeifulness of duty®.
of profit-making Franklin turns to the Bible and to the book of Proverbs,

For him the dictum, "seest thou a man diligent in his business? He shall

. 15 . pa . ‘s .
stand before kings" 7 supplies the Biblical and morzl justification.

The essentiel feature for capitalistic develovment is the acceptance
of work as a duty. This is more important than the degree of econcmic
development or the mere impulse to make money. To offer high wages to
a labourer, while it offers him the opportunity to mzke monewv. does not,

in itself, suffice for the needs of capitalist developmant. The main

8. ibid. p.4d.

9. .j:'i).;]::.(.]:.‘

10. ibid. 1p.48,

11. ibid.

12, dbhid., ». 0.

13, ibid. ¢ .h.

14. ibid.

15, Proverbs Y11 29.




10.

obstacle to this development is rather a lack of dedication to work, "As
every employer knows," Weber tells us, "the lack of conscienziosita16 of
the labourers of such countries, for instance Italy as compared with
Germany, has been ... one of the principle obstacles to their capitalistic

17

development",' What was lacking was a sense of "calling", a belief that

there was a moral duty tec labour

This new spirit of capitalism is one aspecl of what Weber sees as
the development of Western rationalism and this subject is such an impor-
tant one for Weber that at this point T shall break off from the study
of the chapters of the "Protestant Tthic" in chronological order, so as
to be able to discuss Weber's treatmenﬁ of rationelism in a unified way.
The first point to make about his treatment of the subject is that he is
not entirely consistent. His main statement of the "many-sided develop-
ment of Western rationalism" comes in pages 13 to 26 of the introduction
to the "Protestant Hthic". He concentrates on the factors which differ-
entiate the West from other ecivilizetions. Paragraph 2 begins; Yonly
in the West does science exist at a stage of develovment which we recog-
nize as valid",18 and later, "the Indian geometry had no rstional proof",19
and "the Indian natural sciences lacked the method of experiment".zo Sim~
ilarly in the field of law, "the strictly systematic forms of thought so
essential to a rational jurisprudehce"21 exist only in the West, and in
partiéular in Roman Law. The same, he argues, is true of capitalism in
its modern Western form, In this form it is identical with the pursuit
of profit, and continually renewed profit, "by means of continuous rat-
ional cepitalistic enterprise“.22 Where capitalistic action is ration-

zlly pursued the azciion is adepted to a "systematic utilization of goods"25

16. conscientiousness.
17. Veber cp, cit. p. 57.
16. ibid. . 15,

19. Tbid.

20. ibid.

21. ibid. p.ld.

22, dbid. v. 17.

2%. ibid.
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or personal services "for the purvose of maximizing p:c‘ofit”.e4

One distinguishing feature of rational action seems,(then, to be
that it is systematic and in the case of economic action, this is exemp-~
lified by the fact that all activity is geared to the achieving of a

~maximum profit at the end of a certain business period. Weber, at one
point, then, seems to say that the West alone has developed a Rational
outlook which is characterised by a reliance on the systematic method

of deaiing with specific oproblems, be they mathematicsl, legsl, or econouic.
However Weber also points out that rationalisation in this sense can

cover a world of different things, because one can "rationalize life from
fundamentally different basic voints of view, and in different directions".25
Clearly then any system'bf thought, in the Eést or the West, could be seen
as rational from its own point of view. The fact thal something is treated
systematically willlbe no proof that it is being dealt with in a way

which Weber would call rational in the Western sense., Many doctrines

based on the supposed effects of magic rituals are within their own con-
text extremely systematic.

While Weber is, then, unclear in his discussion of rationalism, we
can give some picture of his general point of view. Any particuler docf—
rine, or belief, or mode of zction, can be systematic, oxr rational, from
its own point of view. In the West, however, a specific type of rational-
ism has developed. Ineffective doctrines and practices, such as magical
ones, have been replaced. Science and jurisprudence have been developed
and egre rational in the specifically Western sense of being well adapted
to their end. Certainly they are systematic, but they are also effective.
The methods of science, of experimentation,are well adapted to the end
of science, the testing of genersl laws, Similarly, the methods of mod-~

" ern Western capitalism are well adapted to the end, the meximization of

24. ibid. p. 18.
25. ibid. p. 78,



profit, Weber's arguments are not always consistent, but it is the dev-
elopment of a specifically Western type of rationalism which he is gen-

erally concerned with.

In Chapter 3%, Weber deals with Luther's conception of the calling,
in the sense of a life-task, of a definite field in which to work, This
concept brings oul the central dogma of all Protestant denominations,
namely that the only way of living acceptably to God is not to attempt
to surpass worldly morality in a monastic life, but is ralther to fulfil
the obligations which are imposed by one's position in thé world: that
is by one's calling. For Luther, this concept of z calling remained
traditionalistic. A man's calling was something he had to accept as
dictated by God, and his task was to adapt himself to it, This is not
the view of the caliing vhich is to be found in Calvin, and it is with
the Calvinistic religions that Weber begins his study of "ascetic Prof-
estantism",

In Chapter % Weber also gives a clear indication of the range of
his study, and he defines what he is trying to show and whal he is not
concerned to try and prove. Although he wishes to examine the connection
between Calvinism and capitalism, he points out that we should not expect
to find, in any of the founders of the religious movements which he is
dealing with, any favourable pictures of o capitslist economy. His aim
is not, he says, to show that the spirit of capitalism could cnly have
arisen from certain effects of the Reformation, or even that capitalism
as an economic system is a creation of the Reformation, "On.the contrary",
he sgys,'we only wish to ascertain whether, and to what extent?, relisious
forces have taken part in the qualitative expansion of that spirit over

26 - . s .
the world®. Weber anticipates possible criticism along the lines that

26. ibid. p. 91.



capitalism is older than the Reformation by accenting the point but stat-
ing that he is interested in the "formation of an essentially new Yspirit
of capitalism! and not in‘isolated pre~Reformation capitalistic organ-
izations".27

In Chapter 4 Weber turnsg his attention to the different branches
of ascetic Protestantism and for us the important psrt of the chapter
is his section on Calvinism, and its doctrine of predestination, a doct-
rine central, VWeber notes, to many branches of Puritanism, though not to
the Baptists, Quskers or Methodists nor, as we shall see iater, to Locke,
On the doctrine of predéstination Weber quotes the words of the West-
minster Confession of 1647, which says in Chapter IX, "man by his fall
into a state of sin hath wholly lost all ability to any spiritual good
accompanying salvation. A natural man is not able by 211 his own strength
to convert himself or to prepare himself thereunto",28 and in Chaoter ITI,
"by the decree of God some men and angels are predestined unto everlasting
life and others fore-~ordained to everlasting death“.29

Milton's belief that "though I may be sent to hell for it, such a
God will never command my respect“,so reflects a changing view of the doc~
trine of predestination which 1 shall examine later in relation to Locke's
views on free will., For the moment, a detailed examination can be delayed,
and the doctrine of predestination treated as central to the Calvinistic
religion. Those who have been elected by God are in the world solely to
increese the glory of God. For Calvin, who himself felt certain of his
own election, the Ques#ion of how an individual can know if he is one of

the elect is not capable of é conclusive answer, except through the indiv-

27. ibid.
' 28, ibid. .99

29. ibid. ».l00

30, ikid. p.101
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with the inowledge that God has made the choice and denend further on
the implicit trust in Christ, which is the result of true faith., ¥For
the broad mass of men this answer seemed really to be no answer ab all,
and the need for "certitudo salutis" was of dominant importance. Pract-
ical pastorzal work had to dezl with this problem every day of the week
and, Weber says, generally two types of pastoral advice avpear. It is
first of all an absolute duty for everyone to believe that he is one of
the chosen. Secondly, in order to attain this selfmconfidence, intense
virtuous activity in one's daily life is advocated. This can be seen,

31

as Weber vpoints out in a note, in, for example, the conclusion of
Baxter's "Christian Directory". In Calvinism and Puritanism the most
important value lay in an active Christian life of hard work in a calling.
In Methodism too, as the namé suggests, the emphasis was laid on the
methodical, systematic nature of conduct for the'purpose of attaining
the "certitudo salutis".

For Weber's purpose, and for ours at this point, the different
branches of ascetic Protestantism can be considered together. The
common central point in every branch is that "the conception of the state
of religious grace", is present, "which marks off its possessor from the
degradation of the flesh, from the world".B% It was attained differently
in different doctrines, and in Baptism, as in Methodism for exsmple, the
gift of Salvation came through individual revelation which was available
to everyone who "waited for ithe spirit" and did not resist its coming.
It could not, however, be guaranteed by magical sacraments, by relief in
confession, or by isolated good works., What was demanded as evidence of
being in a state of gra&e was, what Weber calls, ascetic conduct, which

demanded a "rationazl planning of the whole of one's life in accordance

. ra
with God's will?,o”

31, ibid. note 47 of Ch. IV.
32, 3ibid. p. 15%.
33. dibid. )



15.

Having decided to treat ascetic Protestantism as a whole, Weber
decides further to teke, as a representative of this type of Protestant-
ism, en English Puritan, Richard Baxter, whom he uses as a focal point
for his concluding arguments. Baxter will later be considered in more
detail when, in Chapter 3, I shall be concerned with Locke'!'s near conte-
emporaries in the field of religious writing., Much of his work, and
the part which VWeber is chiefly concerned with, is on the subject of
wealth and its inherent dange;s. Its pursuit is, he says, senseless
when compared with the imocortance of the Kingdom of God. The real danger
of wealth, of excessive possession, is the possibility of idleness and
of "temptations of the flesh". Vasting time is the first, and in prinec-
iple the most serious, of sins, In a spiritual sense, Renjemin Pranklin's
dictum that time is money is anticipated in Baxter. The important bib-
lical text for Baxter is the wordsof St Paul that, "he who will not work
shall not eat",-a dictum which holds unconditionally for everyone. Any
profits which accrue from oneds labour are gifts of God and should be
treated as such. The acquisition of wealth is actually seen as a perform-
ance of one's duty and is only wrong if it is acquired for the wrong pur-
pose, for leter living merrily and idly. TFor ascetic Protestantism the
parable of the talents seems to apily express their main tenets. Man,
as a trustee of the goods acquired by him %hrough God's grace, must account
to God for everything entrpsted to” him, |

Weber sees Protestant asceticism as, in general, "“acting power-
fully against the spontaneous enjoyment of 1ife",34 thereby restricting
consumption, while at the same time removing the traditional objections
to the acquisition of weal£h and treating accumulation as not just per-
missible but obligatory. Given this encouragemént to capital aécumulation,

when the scquisition of wealth is encouraged but its normal corollary,
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increased consumption, is condemned, then a boost to the capitalistic econ-
onic system of investment, and re-investment, will occur. This ethical
stimulus, in conjunction with certain economic changes, such as the sep-
arztion of business and family svheres and the introduction of rational
book-keeping, will lead to the development of "capitalistic economic
man", |

Veber sees an essential paradox in this analysis, and he expresses
this through the words of John Vesley. "I fear", says Vesley, "that
whenever riches have increased, the essence of religion has decrezsed in
the same proportion ... religion must necessarily produce both industry
and frugality, and these cannot but produce riches, But as riches in-
crease, so will pride, anger, and love of the world in all its branches.,
Hethodists in every place grow diligent and frugal; consequently they
increase in goods. Hence they proportionately increase in pride, in
anger ..... S50, although the form of religion remains, the spirit is
swiftly vanishing away?35 The business man was allowed to pursue his
pecuniary interests and feel he was performing a duty, and the Puritan
ethic also provided him with conscientious workers who saw their labouring
as a life purpose willed by God. This view of labour under the capitalist
system, as a spiritual end in itself, contrasts sharply with the Marxian
picture of the worker being alienated from, and by, his labour.

In the final pages of his book Weber sums up his argument: "One
of the fundamenial elements of the spirit of modern capitalism, and not
only of that, but of all modern culture: rational conduect on the basis
of the celling, was born - that is what this dispussion has sought to
demonstrate - from the spirit of Christian asceticiSm."36 Weber has

used Franklin to elucidate the main elements of the attitude which he

35. from Scuthey "Life of VWesley" Chapter XXIX quoted in Weber ibid
p. 175,
36, ibid. »p. 180.
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calls the spirit of capitalism end these elements, VWeber says, are the
same as those he has just shown to be “the content of the Puritan worldly
asceticism, only without the religious basis, which by Franklin's time
had died away."37 By Franklin's time the religious content had died

away, money, and the pursuit of money was seen as an end in itself, but

it was still seen as a duty. It was a duty to pursue money for its

own sake and not for onés own sake.

In the final paragraph Weber forestalls some possible criticisms
by admitting the limitations of his intentionally restricted theory. He
accepts that he has dealt with only one aspect of the problem, and that
it would be '"necessary to investigate how Protestant Asceticism was in
turn influenced in its dévelopment .+« by the totality of social condit-
ions, especially economic".38 He accepts, that is, that there must be
a two-way process of mutual influencé between religious and economic
factors, a point which R. H. Tawney develops more fully, and to some
extent in ovpposition to Weber,

I have spent some time summarizing liax Weber's worl on the "Prot-
estant Ethic" because this will form the framework for subsequent chaptefs,
and I have dealt with Weber's central concepts, such as rationalism, the
calling and predestination because they will be of considerable import-
ance later. I shall devote the rest of this chapter fto criticisms and
adaptations of Weber'!s thesis before moving on to Locke., #The reason for
considering criticisms is that we wish to carry forward as a framework
a viable theory of the relationship between Protestantiém and capitalism,
I shall deal basically with two sorts of criticisms, Firstly I shall
deal with certain recurring objections to Weber which, if they were

valid, would maeke our reliance on his thesis unsatisfactory. Secondly,

I shall dez2l with criticisms which can be sald $o add to Weber, or

37, ibid.
38, ibid. p. 183,
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improve his thesis, rather than to deny his basic arguments. As a
source of destructive criticism I shzall meinly rely on H, M., Robertson's
. . - . 39 . .
"iapects of the Rise of Economic Individual ism® because this work
contains several standard, recurring criticisms of Weber which, if wvalid,

would refute Weber's arguments. I shall, then, now turn te Robhertson's

erguments, R

There are in Robertson bthree main lines of criticism which I
wish to exemine., ¥irslly, he argues that, contrary to Weber, capitalism
is nothing new, that capitalistic economic organization exiszted before
the Reformgtion. Secondly, he claims that Weber has ignored non-Prot-
estant capitalists and, more importantly, has disregarded elements in
other religions such as Catholicisn which would have been as favourable
to capitalism as ascetic Protestantisn, Thirdly,'Robertson believes
that it is unreasonable to consider Furitans as creating capitalism,
when so many of them were openly opposed to capitalist ideas. These
types of criticism are recufring ones in work on Weber, and for con-
venience I shall deal with them in the form in which Roberison discussesA
them,

On the first point, Robertson argues tpat "if it is true that
modern capitalism is the product of 2 new spirit of capitalism introduced
with the Reformation, it must necessary follow that there was no capit

40

ism before that time". This however is not quite what follows. Had
he said that there could have been no nodern capitalism before the
Reformation he would have been correct in his logic., To say that be-
cause modern capitzlism is post-Reformation, there can be no capitalism

of =zny sort pre-feformation is surely to miss the distinction which

Weber, and Robertson, make between early cespitalism and modern rational

39, H. M. Roberison "Aspects of the Rise of Economic Individualism'
(Combridge 1933) part of which appears in Robert W. Green "Protestantism
and Cepitalism" (Boston 1952) to which pages rumbers will refer.
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capitalism, Weber himself rejects the claim that capitalism could
only have erisen fxom the Reformation or that capitalism is a creation
of the Reformation. He agrees that certain forms of capitalistic org-
anization can be found in the Kiddle Ages. Robertson takes Sombart's
definition of capitalism, as an economic system with certain character.-
istics: it is based on exchange, relies on itwo classes (the owners and
the labourers), and is ruled by the principle of gain; and argues that
these elements could be found in the Middle Ages. The point, howeverx,
wnich Weber, and Sombart, are meking is that it is only in Modern Western
cepitalism that these elements are widespread., It is only in the post-
Reformation Western world that a true propertyless wage-labouring class
emerges, and it is only in modern times that the pursuit of wealth is
seen as an accepteble aim., Tawney also points out this decisive brezk
between the Middle Ages and the post-Reformetion period in the attitude
to money-making. He talks of the break, in Calvin's time, from the trazd-
ition of "regarding a preoccupation with economic interests 'heyond

vhat is necessary for subsistence' as reprehensible which had stigmat-
ized the middleman as = parasite and the usurer a thief".42 Robertson
agrees with Sombart, and with Weber and Tewney, that there was a "rise

43

of rational capitalism" characterised by an impersonalisation of cap-
itel, and a freedom to invest. He sees the cause of this as being
scientific, the introduction of new methods, rather than religious, the

result of a new ethic, However the fact that a nev sort of capitalism

did emerge surely substantiates, rather than denies Weber. Robertson can

41, ibid., p. 80,
42. %. H, Tawney "*Religion and the Rise of Cspitalism" (London 1960) p. 104.
43. Robertson op. cit. p. 80,
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disagree about the reascns for its growth but hardly about its existence.
A large vpart of Robertson's work is concerned with the second crit-
icism which I mentioned, the fact that in his view Protestantism is not
particularly favourable to capitalism. His first point is not about
religious docirine but is about Weber's restricted view of capitalists.
Weber, he says, "hardly considers any capitalist other than the Puritan

capitalist".44

This he says "“vitiates Weber's whole argument", but a

few paragraphs earlier says of this "narrowness of definition"45 that he °
does not "propose to press this line of criticism very far".46 As it
stands the criticism cannot, I feel, be pressed very far, for the exist-
ence of non~-Protestant capitalists is never denied by Weber who also
stresses that one would ﬁot expect to find in Puritans, or Calvinists,

a defence of capitalism., What Webexr is concerned with is the effect of
certain central doct?ines of ascetic Protestantism on economic life., It
is in thg guestion of doctrine that there is a serious possible criticism
of Weber. If, as Robertson claims, there is "no essential difference
between the doctrine of the Catholics and the Puritans on the calling “
Weber's thesis will be in serious difficulty.

Robertson guotes extracts from Catholic doctrine, including St
Thomas Aquinas, in an attempt to show that the doctrine of the calling
and the need for woé@ly asceticism are not specifically Puritan beliefs.
This is, however, an important difference in the doctrine in Catholicism
and in Puritansim, It may be true that there is, in Aguinas' teaching on
distributive justice, a conception of a celling, when he “l'falks of "the
division of men in different occupations ... through divine nrovidence ...
and also ... from natural causes as a result of which it happens that
there are different aptitudes for different occupations among different

-men",47 but this is scercely the Calvinist conception of the calling.

44, ibid. p. 66.
45. 1ibid. p. 67.
46. ibid.

A7. ibid. p. 69.
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To work in one's calling is seen as a relatively minor duty, having no
such immediate connection with eternal salvation zs is accorded it by
Calvinism, There is, besides, a grest difference between.a doctrine being
present in the teachings of a religiocus writer and it being adopted as the
property of a mass movement, as hawvpened in Puritanism, Catholicism may
emphasize the importance of a worldly occupation but, as C.H, and K.
George point out, it is the Protestant who must "demonstrate his quality
while living in the world, and busying himself with its tasks".48 It is
in Protestantism that a ceantral place is given to the idez of man as a
"gocial and total being".49 The Protestant's "high road to salvation ...
advertises these positive aspects of the world which the Catholic trad-
ition denies”.so

The Georges also point out a difference hetween Protestantism and
Catholicism on the question of poveriy, which is in the Catholic tradition

51

“positively to be sought", This is very far reroved from the Puritan
view of man as having a duty to work and to accept the fruits of that
work, There may be elements in Catholicism which would be conducive to
work but there is a major difference in their attitude to Saint's days,
to holidays and to begging from the Puritan ethic of work. The Puritan
aversion to begging and the belief that a1l time, ineluding Saint's days
or any other days, is valuable and should not be wasted are not to be
found amongst Catholics in general?2 |

If it is true that 2 spirit of hard work in a calling did have a
decisive influence on the growth of capitalism, then it is, I think, true

that this cannot be found in any other religion than Protestantism in

any great degree., It is only in ascetic Protestantism that the doctrines

48. C. H. end K. George "The Protestant Mind of the English Reformation
1570~1640" (Princeton 1961) p. 160,

49. ibid.
50. ibid.
51, ibid. .

52. See Christopher Hill "Puritanism end Revolution® (London 1948).
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supposedly favourable to cepitalism gain universal acceptance 2nd are
rigorously applied.

Robertson's third main criticism is, I think, easily answered, He
accuses Weber of portraying capitalism as "not a natural growth, but a
crass construction of the Calvinist mind“,55 and as evidence agzinst
this view he quotes Puritan literature, which is very anti-capitalist,

The point is that in ascribing to Veber a view thzat capitalism was del-
iberately “constructed" by Calvinists he is misrepresanting him completely.
WGberrdoes not claim that the Calvinist mind "constructed" a capitalist
form of socizl organization. Calvinists, as Weber says, were no chanpions
of capitalism. Yet Robertson is clearly suggesting that this creation

of capitalism is deliberate, when he chooses the term "construct", which
does not refer to something which can be done accidently. His use of
anti-capitalist Puritan literature is further evidence thet what he is
trying to refute is the view that Puritans deliberately favoured capit-
alism. This view was, of course, not Weber's.

The three criticisms of Robertson's can, then,'I believe, be answered,
although a full study of the validity df Wéber‘s thesis is obviously the
task of a book and not part of a single chapter. There is, however, I -
think, sufficient evidence to accept Weber's view that medern capitalism
was essentially new and that it was in Puritanism that the doctrines,
which he saw as favourable to capifalism, held a central plsace,

Before turning to Tawney, I want to mention briefly a criticism,
made by M. M, Knappen, of Weber's treatment of the doctrine of predestin-
ation, This is contained in a note, taken from Knappen's "Two Puritan
Diaries", which eppears in M. J. Kiteh's YCapitalism and the Reformation”,
and for all its brevity it raises an interesting point. Knappen casts
doubt on Weber's claim that a large number of people had worrying doubts

about whether or not they had been saved. It seems strange to Knanpen

that a man should be driven to Ysuperhuman exzertions to make sure of

53. Robertson op. cit. p. 84,



something which his efforts cannot affect in the slightest“.54 The fact
is, however, that concern for assurance was very definitely a central
concern in, for examgle, Scottish Calvinism, and it is not really in

the least unnatursl to wish o know one's fate even if one cannot control
it. However it does seem obvious that i1t would =2lso be natural to wish
to control one's fate, and although Weber treats predestination as cen-
tral to ascetic Protestantism it is clear that there wes a shift awasy
from this in later Puritan writers, including Baxter, If it can be est-

eblished thet for later Puritens work in a calling was seen not only as

a means of attaining assurance, but of zctually attaining selvation, then,

by adapting Weber's thesis, it will be strengthened rather than weakened.
This shift in emphasis from work aimed at assurance, to work aimed at
salvation is also dealt with by R. H. Tawney whom I shall now consider,
Tawney agrees with Weber that a change can be seen in the way in
vhich economic itransactions were viewed between medieval theorists and
the writers of the post-Reformation veriod. As Tawney says, "the medieval
theorist condemmed as a sin precisely that effort to achieve & continuous
and unlimited increase in material wealth which modern societies applaud

55

as meritorious". Tawney sitresses that economic changes were beginniné

to teke place before any religious sanction for them was present, Religiocus
thinkers were faced with a changing economic pattern, the expansion of trade,
the development of foreign exchange and the cherzing of interest. Accord-
ing to Tawmey the attitude which the Calvinists took to these changes was
one of acceptance, "Caivinists", he says, "started from a frank recog-
nition of the necessity of capital, credit and banking, large scale com-

merce and finance, and other practical facets of business 1ife", The

extent of the Calvinists! enthusiasm for business is not of course as

54, M. M. Knapren ed. "Two Puritan Diaries" {(Chicago 193%3) p. 13.
55. Tawney op. cit., p. 35.
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ungualified as Tewney suggests here. We have alrezady seen thatv Robertson
is gble to »roduce many examples of Puriten ovposition to capitslism,
However it is true that in general the main features of commercial civ-
ilization come to be taken for granted by religious writers, Wealth was
being accumulated and had religious writers continued to attack this they
would have risked losing their influence. Tawngy's point is that if the
accumulation of money is esccepted the writers could try to legislate for
its proper use. Tawney believes that certain aspects of Calvinism can

be seen as a response to economic changes, and in this he would include
the non-hostile attitude to accumulation,

What is the implication of this for Weber's conception of the
"Protestant ethic"? In the first place, not all aspects of the "ethice”
can be seen as accomodations to economic changes - the central doctrines
of the calling, end frugality and hard work cannot be seen as the accept-
ance of a pre-existing bourgeois ethic, and this is accepted by Tawney.
Ve can see this by looking at Luther's work which contains no acceptance
of capitslist economic organization, and yet contains an ethic of hard
work.

But what of the "ascetic Protestant" attitude to accumulation? I
suggest that, while not itself actuszlly enjoined by Calvin,it is clearly
a development of the central duty of labour i; a calling. When work in
a calling is seen as a means of atteining assurance about one's salvation
then the profits accrued from this labour come to be seen as important
and the accumulation of profit comes to be seen as a duty and a sign that
one is fulfilling one's duty to labour, If one accepts the duty to labour
and to be frugal then one would seem to have a duty to accumulate.

Why, then, it may be asked, does no duty to accumulate apnear in

Lutheranism? The reason for this is probably to be found in the differing



attitudes to vredestination in Luther and, for exsmple, Calvin., In
Calvinism, as expleined above, 1t was through preoccupation with predest-
ination that systematic work in a calling was connected witﬂ salvation in
a way which did not occur in Lutheranism.

- We can, then, T think, agree with Weber that the central doctrines
of ascetic Protestantism were not simply a response to economic changes
Jbut rather developed independently and by advoceling virtues which were
conducive to capitalist organization, can be seen as playing a decisive
role in the development of modern capitalism. It is this "VYeberian"
relationship between Protestantism and capitalism which I shall use as

a frame of reference for future chapters.




CHADTER 2.

"The Relevance of the Protestant Ethic and the Spirit of Capitalism to Locke™

Having tried to disentangle a usable_framework from Weber and his
critics, I would like in this chapter to explain and justify the choice
of that framework. This must of necessity be a prima-facie justification,
since the only full justification of any framewo?k is that it helps our
understanding of the particular subject. This cannot be claimed at this
stage in the thesis but there are good grounds, in terms of existing work
on Locke, for studying his philosophy in the terms chosen,

In this chzpter I shell examine the writings of two conflicting
theorists, John Dunn and Professor C. B. ilacpherson, John Dunn, in his
book "The Political Thought of John Locke", argues primarily that "“it is
in.thé traditional concept of the calling that the key to Locke's moral
vision 1ies“.l In Dunn's view, Locke lges within the tredition of ascetic
Protestantism, and he quotes from Locke views which are in many resvects
very similar to those of Richard Baxter, whom we have glready seen as
Weber's chosen representative of Protestant asceticism. Professor Macpherson,
on the other hand, in his book "Thé Political Theory of Possessive Indiv.-
idualism: Hobbes to Locke", and in several articles, argues very differ-
ently. His view of Locke is, as Dﬁnn says., a; one of the "great system-
atizers of possessive individualism".2 Macpherson himself sees Locke's
work as "providing a moral basis for a class state from postulates of
equal individual natural rights“.3

éince, of the two books, Tunn's is the more recent and therefore

has the adventege of being able to include criticisms of the bpposing

viewpoint, it will be advantageous to look firstly =zt Macpherson and then

1. John Dunn "The Political Thought of John Locke" (Cambridge 1969) p. 245.
2. ibid. p. 262.

3. C. B. lacpherson "The Political Theory of Possessive Individualism:
Hobbes to Locke" (Oxford University Press 1962) p. 250.
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at Dunn, treating their views, for the moment, in the way Dunn himself
does, as being irreconcilably incompatible.

While the main argurnents will come from lMacpherson's book, mentioned
sbove, some of the basic assumptions on which he is working, and a large
paert of the theoretical basis for his.theory, can be found in articles,
one of which, "The Maximization of Democracy", is particularly useful for
clerifying his views on Locke,

In this article Macpherson discusses two "maximizing elaims" for
Western or Liberal democracies, namely the "claim to maximize individual
utilities and the claim to maximize individual powers"? These two diff-
erent meximizing claims indicate two different conceptions of the essence
of man. If the maximization of utilities is seen as the ultimate just-
ification of society, man is seen as being essentizlly a consumer of util-

.ities. On the other maximization claim, that of maximizing individual
powers, the view of the essence of man is different. He is seen, "not

as a consumer of utilities but as a doer, a creator, an enjoyer of human
attributes".5 The essence of man is, therefore, in one case activity,
and in the other case consumption. As to the historical distribution of
these conceptions of man, Macpherson sees the "activity concept" as
coming back as a rezction to Benthamism and as having earlier been dom-
inant from Aristotle 1o the seventeenth.century. However, with the emer-
gence of the modern merket society, “this concept of man was narrowed and
turned into almost its opposite“,6 and the "consﬁmption concept" becanme
dominant. Man became an individual appropriator to satisfy an unlimited
desire for utilities. "Man", says Macpherson, "Became an infinite approp-

riator and an infinite consumer; an infinite appropriator because an

4., C. B. Macvherson "The Maximization of Democracy™ in Peter Lasslett and
V. G. Bunciman "Philosophy, Politiecs and Society" (third Series) (0xford
1967) o. 84,

5, ibid.

6. ibid. ©p. 85.
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infinite desirer".? The next line settles any doubts azbout where in this
historicel oscillation Locke might be placed. "From Locke to Jemes Millh,
he states, "this concept of man i.e, as an infinite apprdpfiato? became
increasingly prevalent".8

By this statement Macpherson unequivocally shows himself to be
viewing Locke as an "appropriator" and not as a "doer", a view very dif-
ferent from Dunn's. PFor Dunn, who sees Locke as a Puritan with a Puritan-
ical insistence on the necessity for labour, the essence of man must, in
Locke, be activity and not appropriation. In Puritanism appropriation
is accepteble but only as a result of activity and not as an end in itself.
One does not become an appropriator bectause of an infinite desire for
consumotion, one becomes an appropriator rathef as a result of satisfying
an infinite desire for activity.

These two views of the "essence of man" form the theoretical basis
for Machperson!s more detailed analysis of Locke in his "Theory of Poss-
essive Individualism" which T shall now lock at.

His detailed examination of Locke begins with an examination of
Locke's argument for a natural individual right to property. '"Locke
begins, "according to Macpherson, "by accepting as the dictate both of
natural reason and of Scripture that the earth and its fruits were orig-
inally given to mankind in common",9 This is not, in fact, strictly
speaking Locke's starting point. In the "Second Treztise on Government"‘,10
Locke's initial position is that God gave men life and the means of subs-
istence. The right to property is in fact a deduction from this original

gift of God. This view of the earth as something gi&en to mankind in

common is, however, as Macpherson says, a traditional view which can be

7. ibid.
8., ibid.

9. Hacpherson "Possessive Individualism" opn. cit. p. 200. s
10. John Locke "Second Treatise on Government" edited by Peter Laslett
(Cambridge 1960) see ch. 5.
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found alike in medieval and seventeenth century Puritan theory, but which
Locke accepts only to refute the conclusions normally drawn from it, Indiv-
idual aporopriation becomes possible by removing anything.out of its nat-
ural state, by mixing one's labour with it. By mixing his lzbour with it,

a man mekes 1t his property "since every man has a property in his own
person".11

This is the initisel position, but there afé in Locke two explicit
limitations to this appropriatiqn. "As much as any one can make use of
to any advantage of life before it spoilsy so much he may by his labéur
fix a property in“.12 This "no waste" limitation is the primary one in
Locke. Locke also holds that "“there must be enough and as good left for
others",13 & condition which Macpherson seems t6 consider as a limitation
on approprigtion of equal status with the "no waste" limitation. But for
Locke it is derivative from the latter. Locke is saying that, assuming
that everything a man avpropriates is used, and nofhing is wasted, there
will be enough left over for others. This stress qn the avoidance of
waste is in itself significant in relation to Locke's general ethos, as
we shall see when we look at Dunn. There is also a third implied limit-
ation which, Macpherson ssys, Locke never argued for, and that is that
property must be procured by one's own labour,

These initisl limitations sre, howevgr,‘transcended when money is
introduced. Every man would have only as much as he could make use of
"had not the invention of money and the tacit agreement of men to put a
value on it introduced (by consent) larger possessions and a right to them".l4
Obviously there is no possibility of money spoiling, although one might

ask why anyone would wish to accumulate more money than they neaded.

Macpherson seeks the answer to this in Locke's economic policiles and in

11, dibid. sec. 27.
12, ibid. sec. 31.
13. 1ibid. sec. 27.
14. 1ibid. sec. 36.
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particular in his interest in trade. The zccumulaticon of money was imp=-
ortapt in quickening and increasing trade, and the desire for more money
than is immediately recessary is not the miser's desire to hoard, The main
function of money is to act as capital and the vnurpose of capital is not
to "provide a consumsble income for its owners but to beget further czp-
ital by profitable inves‘oment".l5
This view of Locke, however, seems to contradict what Macpherson
says in the "lMaximization of Democracy', where he argues thét from Locke
to James Mill the new corcept of man as an "infinite aporopriator and an
infinite consumer, an infinite appropriator hecuase an infinite desirer"1
becomes increasingly prevalent. Here he seems to be explicitlytdenying
that this is Locke's view. He attributes to Locke a view of money as
capital, not as something to provide a consumable income. Indeed in
"Possessive Individualism" he is reslly a2ligning Locke with those who
see the essence of man as activity. However Macpherson's idea appears
to be that market society leads to a distortion of the kind of sctivity
seen as man's essence, i.e. it becomes appropriation - and this because
man is seen as an infinite desirer énd éonéumer. The poiﬂt is that the
ectivity ceases to be for its own sake, it becomes a means to increasing
consumption. A erucial question here is, of course, whose consumption,
that of the accumulator of the cepital or that of society in general?
The implicetion of Mzcpherson's veréion of Locke is that the accumulatoxr
enables others to consume, and so the justification of his activity remains
consumption even if not his own.,

Macpherson omits to mention one important point about this view of
Locke, namely that it is quite in keeping with seeing him in the Puritan
tradition. Puritanism, as I showed in Chanter 1, not only accepted the
accumulation of the fruits of labour but condemned the refusal to accept

the profits from legel business enterorises since these were gifts of God,

15. Macpherson "P.1." on. cit. p. 207,

16, Macpherson "Max," opn, cit. p. 85.
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although Macpherson might suggest that this was simply an accommodation

L7

to market society, The objection to hoarding and~the rejection of accum-
ulation simply as a means to one's own consumptionis which Macpnerson
attributes to Locke are clearly in line with Puritan beliefs, IMacpherson
in fact, at one point, places Locke very close indeed to Puritanism,
"When Locke discussed economic activity", Macpherson says, "it was gen~
erally from the point of view of the nation's rather than the individual's
wealth"., If we look at this from the religious rather than from the econ-
omic point of view we can see that it is entirely consistent with Pu&it—
anism, If man is on earth to labour for the glorification of God; if the
fruits of that labour are to be accepted as gifts of God; if eicess of
consunption is condemned, then God may besi be glorified by employing the
surplus as capitel, not to increase individual consumption, but to benefit
the community, a duty which is explicityly stated by, for example Calvin,
who argues that labour ought to be performed for the "advancement of the
whole community".'?

It is possible that Locke was looking at the gquestion of accumulation
from a religious, and not, as Macpherson argues, from an economic point
of view., There is in fact an essential contradiction implicit in the
Puritan point of view. While the contradiction between the acceptance of
income and the hostility to consumption can be resolved through saving
and investment this cannot be so easily done when one comes to talk of
money .being used to raise the general standerd of living. If one works
for the benefit of the éommunity there seems to be no way in which they
will benefit except by an increase in consumption. There does seem to be
a certain egonomic naivety in a doctrine which condemns consumption, and

yet enjoins activity to raise the standard of living of the community.

17. Macpherson "Possessive Individualism" op. cit. p. 208,
18, ibid.
19. Ch. 3. note 6.
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There is a similar contradiction in capitalism. The individual works
hard, but he himself does not enjoy the benefits through consumption.
The community in general is supposed o benefit, although how it can,
except through consumption, is difficult to see,

This inherent inconsistency runs throughout éuritan writers and it
would not be surprising to find it in Locke. macpherson, however, does
not see Locke's aim as religious, he sees it as to justify the *specif-
ically capitalist appropriation of land and money" and also as he argues
later to justify the existing c¢lass structure,

Turning then to the "sufficiency 1imitgtibn", Macpherson points out
that the original limitation that one must leave "enough and as good for
others" is also overthrown. In a revision in the third edition of the
"Tfwo Treatises", Locke says that "he who appropriates land to himself by
his labour does not lessen but increase the common stock of mankind ...
He that encloses land and has a greater piénty of the conveniences of
life from ten acres than he could have from a hundred left to nature may
truly be said to give ninety acres to mankind".zo That is to say that
the greater productivity of appropriated land makes up for the lack of
land left over for others., As Locke says, “a king of a large and fruit-
ful territory there among several nations of the Americas feeds, lodges,
and is clad worse than a day labourer in Eﬁgland“.2l There may not be
enough and as good land left for others but %here is as good, and indeed
a better, living left for others. The right to unlimited appropriation
ig not restricted by any necessity to leave as much and as good land for
others, |

The third supposed limit on appropriation, i.e. that one may approp-
riate only what one has mixed one'!s lebour with was, Macpherson argues,
never put forward by Locke. This is so because, for Locke, a man's labour
is so unquestionably his own property that he is perfectly free to sell
it for a good wage, and labour thus sold becomes the property of the

buyer. Locke, then, treats not only the existence of a commercial

20, Locke "2nd Treatise™ op, cit. sec. 37.
21. ibid. sec. 41. T



N
N
.

econony, but also the ware relationship as naturzl, i.e. as present in

the state-of nature in Locke's preculiar sense of the latter as part
"higtorical imagination and part logical abstraction from civil.society".
If men are rational enough to enter civil society, then one can presume
that they ere rational enough to enter into a commercial and wage relat-
ionship.

For Locke a commercial economy in which all the land is approprizted
i;plied the existence of wage-labour with a class of labourers who were
forced to live from hand to mouth, but according to what he szys elsewhere
even they were better off than a savage king. Supporters of capitalist
production of whom, in Macpherson's view, Locke was one, were he charges,
not troubled by the dehumanizing effecﬁs of labour being made into a com-
modity. Unfortunately liacpherson blandly assumes the Marxist view that
legbour being treated as a commodity does ha%e a dehumanizing and alienating
effect on the labourer., He ignores the contrary view, to be found in
Puritanism, that labour in a calling is the chief véhicle of a meaningful
life on earth, whether this calling is the running of a large business or
labouring for a set wage. Macpherson simply uges the word "capitalist®
as a pejorative, forgetting that, especially in the seventeenth century,
the capitalist system might have been seen by its defenders to be one of
general benefit to all strata of society.

Locke's "achievement" in his discussion on property is summed up
by Macpherson thus: "Locke has done what he set out to do. Starting
from the traditional assumption that the earth and its fruits had originally,
been given to mankind for their common use, he has turned the tables on all
who derived from this assumption theories which were restrictive of capit-
ist appropriztion. He has erased the moral disability with which unlimited
capilitalist avpropriation had hitherto been handicapoed .,.... He does even

more than that . He also justifies as natural a class differential in
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rights and rationality and by doing so he provides a positive moral basis
for capitalist socie'ty".23
Cn the first "“achievement", Macvherson's detalled anaiysis of Locke's
arguments on property is not seriously questioned by Dunn and I shall deal
more fully with it in Chapter 4, Dunn's main criticism of Macpherson is
of his ascription to Locke of a theory of differential fationality based.
on class and here I think Macpherson's treatment is in many ways unconvineing,
In support of his assertion Mecpherson argues that Locke, while assuming
the labouring class to be a necessary part of the nation, denies that its
members are full members of the "hody politic", He also assumes that the
working class are incapable of living a fully rational life. Locke's pro-
posals for the able-bodied unemployed are, says Macpherson, fairly well
known, and fairly savage. Masters of work-houses were to bé encouraged to
make them into "sweated-labour" establishments., ILocke is said to have seen
unemployment zs stemming, not from economic factors, but rather from moral
depravity. As support for this Macpherson quotes from a report made by
Locke in 1697 as a member of the "Commission on Trade". The multiplying
of the unemployed was caused, says Locke, by "nothing else but the releaxation
of discipline and corruption of manners"24 Macpherson's point, that Locke's
treatment for the ills of unemployment was extremely severe, is perfectly
valid. It is also very much in keeping with the views of someone of a
strong Puritan belief who saw idleness, the failure to labour, as the
principle sin. However it is not the unemployed who are relevant to Mzeph-
erson's thesis, it is the 1ab9uring class, =2nd the two seem to have been
made synoﬁymous by Macpherson which clearly they are not.
Macpherson does say that by the term "labouring class® he means to
include both the “labouring poor" amd the "idle poor" becuase neither has

-any property. There is however a greater difference between these two

9%, ibid, p. 221.
24, H. R. Fox Bourne "Life of John Locke" (Londoa 1876) Vol. ii ». 378.



classes than Macpherson is willing to admit, and Locke's prescriptions
for the unemployed would not necessarily be prescriptioné for the prop-
ertyless wage-labourer,

However let us turn to Macpherson's arguments about the difference
in rationality between the propertied and the non-propertied. In the
"Reasonableness of Christianity" Locke assumes, according to Macpherson,
thet the members of the labouring class are incapable of a rational life.
This work Macpherson dismisses as being nothiné more than a plea for the
returning of religion to a few simple articles of faith, theh the labouring
and illiterate man could understand. "The greatest part", says Locke
himself, "cannot know and therefore must believe".25 This may be one plea
in the work, but its main tasks are certainly entirely different. Its aim
is, in fact, to show firstly that religion is reasonable, as the title
might suggest, and that it is essentially simple and therefore open to all
men, Its purpose is also to show why, in view of the fact that Natural
Law amply demonstrates the truths of Christianity, revelation is still
necessary. To dismiss it as an attempt to simplify religion to make it
acceptable to the illiterste is to misunderstand its pﬁrpose end %o dismiss
as a piece of propoganda, a serious work on religion.

Macpherson suggesits that there is a certain similarity between
Locke'!s alleged view of the poor as being something less than full members
of the state, and the Calvinist view of the non-elect as being in one
sense members and, in another sense, non-members of the church. The non-
elect, he argues, were "mainly, though not entirely, co-incident with the
non-proper’cied".26 Macpherson does not pursue this very far but, since
we are concerned very much with the question of Celvinism, his reference
for his view is interesting. 4s Jjustification for this view ofi bnglish
Puritanism he refers the reader to Christopher Hill's "Puritanism and
Revolution", which in a chapter on William Perkins does cite this theory

of the dual conception of the church. "The elders in the church were",

25. Works of John Locke (1759) ii p. 580.
26. Macpherson "Possessive Individualism" op. cit. p. 227.
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éays Hill, "overwnelmingly dravwn froﬁ the propertied minority",27 and this,
he argues in a foot-note, follows from the Calvinist definition of the
elect, "They, i.e, the propertied, arc the serious, educated minority,
those who have sufficient leisure and learning to exercise themselves about
whether they are saved or not".28 This however does not, as far as I can:
see, show that only the propertied can be members of the elect. They méy
indeed have the leisure and learning to exercise themselves about whether
they are saved, but surely in their leisure they may learn that they are
not amongst the elect. Hill concludes that some amount of prOpert& and
worldly security appears to be a minimum condition without which salvation
is impossible and he quotes Perkin's as arguiné that beggars are, for the
most part, a cursed generation. There is, as I have already said, an
important difference between beggars and the employed but propertyless
lebouring class; but it is true that for Perkins success in the world is
seen as a sign of election. In this way those who have been successful
and who have accumulated property will indéed be members of the elect. This
of course will not aprly to inherited property. It would be very strange
if any Puritan writer were to associate the mere possession of inherited
property with election, when a central concern of Puritanism is the necessity
of everyone, whether they have inherited riches or not, to labour. It is
~the labouring which has the moral worth and not the possession of property.
Macpherson sees in Locke a chénge in what is considered to be rat-
ional conduct. The rational and industrious man is '"he who labours and
appropriates".29 Is the essence of this rationeality, however, as Macpherson
claims, the appropriating or is it not perhaps the labouring? Appropriation
is rational, in the moral sense of being required by the law of God or the
lav of Reason. This is lMacpherson's interpretation of Locke's view but he
fails to mention that Locke stresses that what is compelled by the law of
God is not appropriation at all, but labour. As Locke says of those who

have no financizl need to labour: '"tis yet -certain that by the Law of God

27. Christopher Hill "Puritanism and Revolution" own. cit. p. 229.
28, ibid. p. 229 n.

aY8) N vmle e oy o oo DY o e e et e - - Y - . e ~ e PRI — (o W-drd



30

they i.e, everyonc are under an obligation of doing something”, and

this insistence that God demands work is present throughouthocke. lacpherson,
however, insists on allying rationality with appropriation rather than
with laﬁouring. When they become separated, he says, full rationality g;es
with apnropristion, Locke, he complains, has read back into man's original
nature a rational provensity to unlimited accumulztion., What I have tried
to point out here is that although he may have sanctioned unlimited sccum-
ulation, as Macpherson says, this does not necessarily mean that he assoc-
lated rationality with this accummlation. A fuller study of Locke is obv-
iocusly necessary before this can be fully answered, and this will be dealt
with 1in the succeeding chapters.

In discussing Macghérson's'work I ha{e not been attempting a full
critical examination of his arguments. ‘I have heen trying-to demaonstrate
that there is some e?idence for an-interpretation of Locke as exemplifying
a capitalist spirit. I have also been trying to show that there are con-
fusions in Mazevherson's work and that some'of the views he aitributes to
Locke are specifically rejected by him. I have been tfying to show that,
on an initial reading of Macpherson, it is reasonable to believe that Locke
did exemnlify a capitalist spirit, but that contrary to ﬁacpherson it was
capitalism in the Weberian rather than the Marxian sense. Thet is to say
that it was the capitalism based on an advococy of work, of accumulation
and of investment but not of the oprression of the lzbouring classes nor
their inferiority to the accumulating classes.

John Dumn's book "The Political Thought of John Locke" has the two-
fold purpose of refuting some of Macphersors arguments and of setting up
an interpretation of Locke based on the belief that Locke!s philosophy
should be understood through the concept §f the celling, in which the key
to "Locke's moral vision lies". Keeping Macpherson in mind I shall now deal

with Durn =and his view of Locke.

30, See Lord King "Life of Locke" (London 1836) I p. 1861.




One major dif ference between Dunn and llocpherson is in their analysis
of rationality in Locke. There is no reason to suppose, savs Dunn, that
Locke believed the "life of unlimited capitalist zppropriation to exemplify
a greater level of morsl rationality than the 1life of the devout peasant"?l
although he does at another point admit that Locke's attitude to capitalist
appropriation was, in nany ways, "extravagently;permissive".32 In Puritan
ethical beliefs, which, he says, Locke held, intention is of central impoxrt-
ance. It is not so much a question of what is done (unless it is directly
harmful to someone else,) but why it is done whiéh is important. vThis,
however, contradicts much of what Locke says. VWhat one does is, for Locke,
very important, and there is in his writings a strict utiliteranism. One
must pursue a task which is beneficial to ﬁhe_community in general. Eowever,
in his opnposition to Macphersén's view that rationality and riches are
conjoined, Dunn is supvorted by Locke's own view that virtue and prosverity
are seldom co-incident,

Dunn sees a continuing thread in Locke's writings on labour. Human
life is defined by a set of'duties, and our main duty is "sincerely to do
our duties in our calling".33 As for Macpherson's arguments for differential
rationaelity, they seem unlikely, unless one ascribes to chke a belief that
raticnality and industry are necessary conditions for the inheritance of
wealth, sﬁrely an unlikely position, Becaus; Locke takes the set of social
roles as given, Macpherson is led into the mistake of inferring that he
must be morslizing the social structure es a whole which, Tunn says, Locke
is not deing at all. There is a difference between accepting the social
situation as a datum, and giving it moral approval. For Dunn, labour in
Locke is to be seen as an element of the calling, a concent which he argues

remains basically unchanged in Locke from earlier Puritan thought. The

31. John Dumn "The Political Thoughtof John Locke" ov, cit. p. 216.
2. ibid.
33. ¥ing on., cit, ii p. 167.
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abardonment of the medieval ethic with its simvle taboos created an
"oppressive need for the re-~discovery of some palpable index of salvation".54
Because of this the stréins of physical lzbour came to have, what Dunn calls
on "apodictic quality"35 by which he seems to mean that labour was taken
as g means of showing that one had been elected.

Dunn accepnts the point that this would obviously be very convenient
for tﬁose who hed projects for extensive accumulation. It would provide
a docile and conscientious lzbour force, the sort of labour force which
Weber pointed out was missing in Catholic countries such as Italy. What
he denies is that Locke spent year after year trying to “rescue the intell-
igibility of the Christian faith because he was anxious to preserve or pro-
mote the docility of the labour force“.36 This is an essentially different
approach to that of HMacpherson, who Seés Locke as deliherately providing a -
moral basis for capitalism. Dunn does see Locke as fighting, not for cap-
italism, or for the class system, or for the right of the propertied to
unlimited appropristion, but instead for "the meaning of most men's 1ives".37
It was for this that he was fighting his "epistemological and theological
battles".sa He was not, on Dunn's view, embracing the present world as
morally szdequate, but was trying instead to "transcend the inegqualities of
this world“by using the next world., It must be said, however, that.r Locke's
concern vwas not entirely in ftranscending the present world%9and while his
religious battles mey have been for the "meaning of men's lives", he does,
in the "Second Treatise", give a fairly strong impression of someone con-
cernéd to fight for the capitalistic right of unlimited appropriation.

Dunn, having explained some objections %o Macpherson, and, in

passing, to Leo Strauss both of whom he accuses of seeing Locke's theories

a2s packaged in a sort of "religious polythene" which if ripped off reveals

%34. Dunn on. cit. b, 220,
35. ibid.

36, ibid.
37. ibid. p. 221.
38. ibid.

39. ibid,
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the "seculsr contours” thinly hidden beneath, goes on to exnlain his own
positive thesis. His eim is to show that the theoiogy is, in Locke, not
the wrapping, but the centre of his philosovhy. .

He begins his analysis with an exnlanstion of the celling which,
gince I have discussed it before in Chapter 1, and will have cause to deal
with it again, I shall not dwell on here. One point which has not been
raised before, is the ambiguous role of leisure in the calling. Recreation
and rest are seen as essential to enable one to fulfil one's life's task,
but they are so only in so far as they are genuinely subsidiary to this
main task. Fhysicel labour for anyone, or study for those capable of it,
constitute this main task, as we have seen, Idleness, as ovpposed to rec-
reagtion, was sceen as a sin and the difference between them was principally
one of motive., If one rested in order to refresh oneself and prepare for
future work this was seen as accevtable, whereas if one rested out of laz-
iness this was seen as slothful and therefore sinful. In an important
respect this concept of the calling was very egalitarian, although not in
a secular sense, since it did not propose the destruction of existing social
hierarchieé. It did however reject the doctrine prevalent in medieval
thought, which is called by Ernst Troeltsch the "cosmos of czllings". That
is to say that in the Calvinist docitrine it was not the case that one cal-
ling was higher or more worthy than another. All men were egual as Christ-
ians, and &ll men's responsibilities were also equal. No particulasr calling
was sinful, what was sinful was a life, not of work, but of begging. Beg-
gars were seen as "committing ... a sort of sagrilege in cloaking their
idleness with the name éf Christe, 40

In Chapter 17 of his book Dunn questions Macvherson's interpretation

of part of Locke's "Reezsonzbleness of Christianity" on which he bases his

40. ibid. p. 227.




construction of differentizl rationzlity. Macpherson's evidence is the
passage where Locke talks of the convenience of the Christian revelation
as a disciplinzry instrument over those who "cannot know and therefore

41

st believer However Dunn argues that it is the "full deductive system
~of the Law of Nature"42 which they cannot know and this ignorance is not
exzetly unique, This inability is shared by every pre-Christiasn, and con-
ceivably every Christian moral philosopher, including Locke himself, HMac-
Pnersonts claim is that Locke beleived that crude indoctrination was a
necegsary weapon in the preservation of politicai order in the seventeenth
century in England. This Dunn refutes by pointing out that Locke's stated
view wzs precisely the opposite and that he held that it was the ignorance
of the majority which threatened political'order by allowing ambitiops
rabble~rousers to raise revolts. Greater literacy and more study would
lezd to greater stability, rather than less, and to more widespreéd hap-
piness,

It is easy to find in Locke, Dunn says, many instances of his "unsur-
prised recognition" of the very oppressive features of seventeenth century
England, although, on the other hand, we can see him as a champion of
liberty, in perticular liberty of conscience. Locke did wish to promote
an enlargement of human freedom, but not in a way which demanded any egal-
itarian social revolution., This was so primarily becsuse there was nothing
in his experience which made such a possibility credible,

In Chapter 18 Dunn develops his ovn views more fully, and tries to
tie in Locke with the concept of the calling. "His analysis of the calling",
he says, "takes zs a2 datum the intractability and opnressive social sanction

4> The freedoms for which Locke is

of the existing social structures".
struggling are those which are necessary for the execution of the respon-

sibilities of the calling. No human suthority was justified in encroaching

41, Works op. cit. (1759) ii p. 580.
42, Turn on. cit. p. 234,
43, dibid. p. 245.



on an individuel's religlous understending, This however, despite what

Dumn says, is not Locke's view. His toleration of religious belief stop-
ped short at Cstholics and atheists, whom he saw &8 inimical to the security
of the country. Cetholics owed their allegiance noﬁ to their own country
but to Rome, and atheists did not have the same religious sanction on them
to fulfil their obligations to society, which me?nt that neither could

be tolerated with safety.

Dunn stresses that the law of reason is, for Locke, a moral law and
that therefore, since unlimited appropriation is‘at best a morzlly perilous
calling, it cannot be the essence of rationality., He describes itwo co-
existent views of Locke on what could be called a capitalis§ economic systemn,
Locke saw, says Dunn, that "covetousness in a money economy had zccentuated

44

many forms of human corruption”, ' which he viewed with considerable dis-

quiet. He glso saw, however, that it had "led to = rise in the Sténdard

of living", which he viewed. with considerable enthuéiasm. The difficulty

of squaring this enthusiasm for a rising standard of living, with a hostility

to consumption has already been mentioned and, as I said earlier, it seems

to be an inherent inconsistency in Puritanism.45
On Dunn's interovretation of Locke in terms of the calling it can be

seen that rather than trying to justify the structure of capitalist society,

Locke was arguing that it is not one's duty t; comnend or to condemn the

structure of the society in which one lives. One's duty is to execute

"the duties of the station ... to which one is called".46 This seems to

imply a very sitatic view of the social structure and moreover a view of the

calling in line with the tradifional Lutheran, rather than the Calvinistie,

interpretation of it. The latter, as Weber telks of it is dynamic rather

than static, in that one chooses one's calling and, although Dunn scems to

be talking sbout something preordained, it is clear that Locke saw it as

47

s matter of choice,
44. ibid. p. 248.
45, See above p. 31

46, Tunn ov. cit. p. 248,
47. Sece bvelow Ch. 3 note 66.




Dunn esks what would hapwen to Locke's theory if the "religious poly-
thene wrapner! were removed, if, as he says, "the religious.sanotion and
vurpose were to be removed". If this were done the purvose of human life,
both individusl and social, would be the maximization of utility (although
it might be truer to say that this would be a by-product of lzbour as an
end in itself). The essence of man would, on the former hypotﬁ%is (which
is Dumn's subject here) be Hacpherson's "maximization of individual util-

[ .
# It seems impro-

ities" rather than his"maximization of individual powers,
bable, however, Dunn continues, to believe that Locke would have supposed
the "maximization of utility" to have been generated by the existing power
structure of seventeenth centﬁry England., The crucial guestion was that

of religious equality of opportunity, vwhich was compatible with great social
inequality. This social ineguality itself becomes a target when, and onlf
when, it encrozches on the callings éf individuals, which in Locke's own
case was that of being a scholar,

This belief that one should be free to choose.oneﬁs-calling seems to
demand a fairly large degree of social mobility, and equality of opportunity.
In his work on education Locke does argue that training can meke men fit-
for more responsible tasks and also, perhapé, cnable them to achieve the
sociel positions in which they can carry them out.. His treatise "Some
Thoughts Concerning Education" was, says, Hundert, "written for the benefit
of the gentry azlthough the tract deélt with the nature and rearing of
children per se and was, thus, rightly seen to have universzal application“.48
Ee stresses, significantly, that industrious aétivity is the vehicle for
character building and he argues that one has to work hard in order to
learn. If this treatise is to be universal it seems that all men should

have the opportunity of being educated, so that they will be able to dev=-

elop  their own particular qualities.

48. Hundert op. cit. p. 18,



44.

In the "¥ssay Concerning Human Understanding", we find Locke's view
of the initial intellectuzl equality of men. Having rejected the possibility
of innate ideas, Locke postulates the idea of the mind as being, at birth,
a "tabula rasa" and he argues that its development depends upon received
experience, This experience can best be made use of by "diligent anplic-
049

ation and moral restrain Locke sees industriousness, then, as the

50

Meatalyst of human development!. Barly training in industriousness makes
people industrious in later life, ard so enables them to rise to higher
positions in society as well as fitting them for these positions.,

What Locke may have insufficiently considered is the fact that in the
social structure of seventeenth century England very few peovle would he
able to obtain the appropriate education and so the education of the working
class, while desirable, would be impracticable., Locke was not, however,
"putting forward a static view of sociéty or trying to defend the priveleged
position of the property owners. Moreover his view of the mind as being
initielly a "“tebula rasa® removes any possibility of his seeing rationality
as being co-existent with theé ownership of property, for while property
can be inherited, rationality, on this theory, clearly csnnot. Far from
advocating the subordination of the working-class, and their indoctrination,
Locke's arguments were in favour of, and were used to supvort,the educatioﬁ
of the working class.

There is however, in Locke, as Dunn says, a theory of differential rat-
ionality, but of guite a different sort. In fact there are two types of
differential rationzlity. One is the distincti§n between those who laboured

in their calling and thereby lived according to the law of reason, and

those who, on the other hand, lived sinfully in self-indulgence. There is

49. ibid. p. 20. , 4 oo
50. 1ibid.
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no resson whatever to believe that this differentizl was in any vay
correlated with class in Locke's writings. The second form of differ-
entiel retionality, is the distinction between those who zre capable of
sophisticated analysis in any field, and those who are not, and there is
no reason to believe that the former are any more religious than the
latter,

Locke is concerned, then, says Dumn, primarily with the individual's
salvation and it is %o this end that labour in a calling is necessary.,
This is the main purpose of one's life on earth although one should not
always have one's mind on the future 1life. One needs to pursue the nec-
essities of life on this earth, one should, as Dunn says, be concerned
with "terrestrial utility" which should be pursued within the context of
a calling.

Dunn's theory is, in the same way as Macpherson's, rather one-sided.
Just as lMacpherson deals rather shabbily with Locke's religious views,
Dunn does not deal satisfactorily with Locke's treatment of property rights.
He recognises the brilliance of Macpherson's arguments about Locke's treat-
nent of property, and while he claims they are misleading, he does not
refute them, and gives no satisfactory analysis of his own. He éccepts
that there is every reason to believe that Locke held that the relations
of capitalist production and monetary exchange provided a basis for the
emergence of wvast, but just, diffefentials in the ownership of property.
There is not, in Dunn's view, sufficient reason to suppose that he wished
to claim the sanction of natural law for all, or even most, of the inst-
znces of property held under Bnglish law. It is true, he admitc, that
Locke mekes propexrty a Ypure private right" dbut this in no way impairs
the social responsibilities attaching to ownership. It is true, too, says

Dunn, that Locke had a considerable income, from his position as an absentec
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landlord and from his position as = stockholder in several comnanies, such
as the slave-trading Hoyal Africa Compeny; but his theory of property as
based on "the labour of man's body and the work of his hands" cannot be
seen as a reflection of his own position or as a defence of it. This is
the case, says Dunn, because his theory does not provide any defence to
his own position. Had his concern been to defend his own position he
would have constructed a theory for this purposéiand not one based on the
"labour of a man's body". What did drive him to his position on prooverty
was, Says Dunn, a “"polemical crux" with Filmer. He sees Locke as being
concerned in the "Treatises" with refuting two Filmerian arguments, that
gllegience is a purely natural relationship based on the right of fathers
to impose duties on their children, and secondly that political obligation
derives from the contingency of being born'in a particular geographical
area. The treatment of property in Locke seems to be seen by Dunn as

part of Locke's argument against Filmer's view of political obligation.
Locke's view of obligation is that it is derived from a compact in which
men agree to the setting up of legislative powei to protect their lives,
liberty and property. This legislative authority is empowered to protect
property rights, and one's obligation of obedience to it derives from this.
Dunn's argument seems to be that this is the role of the arguments about
property in Locke, namely that they are "gn ekposi%ory convenience for
his ergumen%s against Filmer rather than the vehicle for further sub.
stantive development“.51 “

Dunn's treatment of Locke's discussion of property is thus rather
unsatisfactory and although he may not agree with many of Macpherson's
conclusions, we must, I think, assume thaf he agrees with Macpherson's
interpretation of Locke's arguments on property as removing the limits
to appropriation, since he offers no contradictory evidence to this anal~

ysis.

51. Dunn on. cit. p. 137.
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I have so far tried o give some explanation of the views of Dunn
and Macpherson and they leave us with several possibilities. We can
sccept,; with Macvherson, that Locke's religion is o "polythene wrapper®
best discarded to reveal the true doctrine of the reftionality of unlimited
desire, I have indicated that I believe that this view contains certain
confusions, and, I think, serious inconsistencies with Locke's exvpressed
opinions. We can, on the other hand, accept, with Dunn, that Locke's con-
cern is based on a conception of rat;onality founded on the reality of én
afterlife. I have, as with Macpherson, pointed out some problems with
this theory and some instances of where it diverges from what Locke act-
ually says. We should, I think, therefore, lock for a further possibility,
namely an attempt to unite the satisfactory parts of both these views.

This task Dunn himself sees as impossiﬁle. NIf TLocke had combined the vis-
ion of the calling with a conception of human essence in terms of the mofal
rationality of infinite zppropriation, he would have tzken on a task

of conceptual reconciliation of miraculous pérversity".52 Perhaps this is
so, but there may be aspects of lMaecpherson's view which can be reconciled
with a "vision of the calling". This is what I shall try to discover.

If this reconciliation is possible, along what lines might it be
achieved? The possibility which I have chosen is through the framework
of Weber's thesis. If an acceptance of Puritan ideals is seen as a major
cause of the growth of capitalism, may not a similar process be seen in
an individual? It is surely possible that Locke's Puritan views, if he
in fact held any, might have fostered in him an acceptance of capitalist
principles, if we can show that he did hold such capitalist princivles.

One possibility is that, starting from a Puritan position, with a Puritan
theology at the centre of his theory, he may have become g defender of

capitalism and at the same time dropping the theological basis. This pro~
vgression is eloquently described by Wesley, as wé have seen, in respect to

Methodists.

W
N
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There are, of course, other possible connections, for example logical
rather then chronological,between Puritanism and capitalism .and before
resolving these possibilities a careful study of Locke's life and writings
is necessary, In the next chapter I shall study Locke's religious views
and theologicel writings in the hope that they can later be meaningfully

related to his economic views.



CHAPTER 3.

"TLocke and the Protestant Ethic,®

Chapters 1 and 2 have essentially been a preliminary to the main task
of the thesis, It was essentiel fto explain and to Justify the chosen
method of studying Locke. However, the preliminaries may now be dispensed
with, and the central questions discussed.

In this chapter I shall deal basically with one question, the extenf
to which Locke, in his writings, expounds what can be called a "Protestant
Ethic". I shall try to assess how far we can go in agreeing with Dunn
that Locke's views are essentially Celvinist, and that "it is in the trad-
itional concept of the calling that the key to Locke'!s moral vision liés".l
In Chapter 2 I suggest two possible weys in which Locke's religious and
economic views might be comnected. One was that there might be a chronol-
ogical progression in Locke from Calvinism té capitalism. This is only
one possibility but it necessitates a study of Locke in a particular way.

I shall have to exzmine not ‘only what Locke's religious views are but how
consistent they are. I shall have to decide not only whether Locke was

a Calvinist but when he was a Calvinist. If I do find a consistency in
Locke's views then obviously I shall have to }ook for some other hypothesis.
To draw any conclusions, however, one needs evidence and this is what I
hope to provide in this chapter, and in the next.

The evidence which 1 am looking for is, of course,)the existence in
Locke of signs of ascetic Protestantism. This term of Weber's is neatly

summed up by David Little as being typified by "a vigorous desire for

1. Dunn op. cit. p. 245.




50.

methodical systematic mastery over one's vocational life, in order to bring
it in line with God's will".2 In his "Sociology of Religion", Weber hin-~
self defines its unique characteristic as being " an unbroken unity integ-
rating in systematic fashion an ethic of vocetion in the world with assur-
ance of worldly salvation",3 and later "only in the Protestant ethic of
vocation does the world,.despite all its creaturely imperfections, possess
unique and religious significance as the object through which one fulfils
his duties by rational behaviour szsccording to the will of an absolutely
transcendental God".4 Later in the same book he says that, "Puritanism
alone created the religious motivations for seeking salvation primerily
through immersion in one's worldly vocation".5 In talking of "seeking sal-
vation® rather than seeking assurance of salvation, Weber ssems to be
contradicting his view, as expressed iﬂ the "Protestant Ethic'", that
predestination was a central doctrine in Puritanism. As I pointed out in
Chapter 1, there was a shift away from predestination in later Puritan
writers. This, as I said, does not affect the substance of Weber's argu-
ment but rather strengthens it and in the "Soéiology of Religion" he obv-
iously accepts the fact that predestination is not central to all Puritans,
What is common to them all is the form of activity they advise, whether

it is szimed at assurance or at salvation itself,

For Weber, John Calvin is the starting point of this ascetic Prot-
egstantism, and since it is the Calvinistic conception of the calling which
Punn considers to be central to Locke, we should, perhaps, look at Calvin's
own views gbout the conduct of one's life,

In his discussion of St. Matthew 25:20 Calvin emphasises the utilit-
arian element of duly. The econowmic processes of labour, trading and gain,
which are part of the gifts which God has committed to man, ought to be

performed for ''the profit or advancement of the whole company of believers

2. D. Little "Religion, Order and Law" (X¥ew York 1969) p. 14.
3. Max Weber "Sociology of Religion" (London 1965) p. 182,

1. ibid.

5. 1ibid. p. 220.



51.

in common".6 Calvin stresses that the "gzin which Christ mentions, is gen-
eral usefulness, vhich illustrates the glory of God."7 Man's purpose on
earth is clearly stated. "Let each of us vemember", says Célvin, that he
has been created by God for the purpose of labouring and of being vigor-
ously employed in his work“.8 In describing the sort of life which he
advises, it is noticeable that Calvin often uses economic langusge and
imagery: "Those who employ usefully whatever God has committed to them,
are said to be engesged in trading. The life of the Godly is justly com-
pared to trading".9

This brief summery of some of Calvin's views in éonjunction with
Weber's descriptions of ascetic Protestantism should give some indication
of what I am looking for in Locke. The views of Calvin are of course not
identical with those of later Puritans, such zs Baxter, but, as Weber assumes
and as Little says, '"there is a deep coherence between Calvinism and Eliz-
abethan Puritanism".lo Having outlined the background for the study of
Locke I shall now turn to a discussion of his religious views,

Locke's earliest background was unquestionably Puritan. "He was,”
says Cranston, "born into & family of the Puritan trading class on both
sides."l1 &t the time of his birth, (on the 29th of August 1632) and dur-
ing his early years, there was considerable Puritan hostility in the country
towards the King and within a week of Locke's tenth birthday civil war
broke out. Locke's father served in this war as a captain in the varlia-
mentary army. Locke was, as Cranston says, "brought up in a Cslvinist family".12
John Dunn believes that this Calvinist background influenced the rest of
his l1life and that he continued to "expound Calvinist gocial values and

that his social and political theory is to be seen as an elaboration of

6. See D, Little op. cit. p. 57.

7. ibid.

8. John Calvin, '"Commentary on Luke" 17.7 in the BEnglish edition of the
"Commentaries" of Calvin (Ground Rapids, Fichigan 1948-50) .

9. Commentary on Fatthew 25.20 (edition as akove).

10. Little ovn. cit. p. 84.

11. Maurice Cranston "John Locke: a Biography! (London 1957) ». 3.

12, ibid.
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13

these Calvinist social values'. Dunngthen,believes that there is a

continuity in Locke's views, and we may later be able to agree with this
conclusion. However if Locke's views are consistently Calvihistic it is
not because the only influences on his early life were Calvinistic., At
school and at university he was continuously subject to other contrary

influences. His mester at Westminster School, for instance, wes a right
wing Royalist, Richard Busby. He did not, according to Cranston, make

14

Locke a confirmed "conventional Royalist",

15

but did, he suggests, "ovurge
"him of his unquestioning Puritan faith",.

When he entered Oxford (in 1653) the Puritan conquest of Great Brit-
ain was complete and while Oxford had been staunchly Royalist, it had
fallen in 1646 to the Parliamentary army. In 1653 a purge was ordered at
Locke's college of all those who were not good Puritans. Locke survived
this purge but, since all the students of his dean John Owen did so also,
no firm conclusions about Locke's Puritanism at this date can be drawn
from this. It seems that the tolerant Owen was not too concerned about
his undergraduates' Puritanism and was willing to cértify them 211 as every-
thing they should be.

In his early years Locke was subjected to differing influences, his
Celvinist backgroond, the Royalist views of his schoolmaster Busby, the
changing face of Oxford, first Royalist and then subjected to z Puritan
purge. According te Cranston, Locke at this time saw two "particularly
potent sources of human error“.l6 One of these errors, an unreflective
adhesion to tradition, was exgmplified by the Royalists. The Puritans, and
dissenters in general, he saw as committing an equally great error by relying

too much on enthusiasm,

13. Dun on. cit. p. 259.
14, Cranston on. cit. p. 19.
15. ibid

16, Cranston on, cit. p. 40.
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His condemnation of enthusiasm czn be seen in his opposition to
John Qwen's views on toleration which, at this time, he felt he could
not condone, IHis owvosition to toleration was based on his fear that too
much enthusiasm could be a danger to society. He had no time for the
Quakers or their way of dressing, or their actions,and in his comments on
the trial of James Nayler and other Quakers he said he could "scarce under-
stand them"17 ard concluded thet he was "weary of the Quakers".18

Locke's views in the years up to the early 1660's can be summed up
as, in general, suthoritarian, In these years hé wes opposed to religious
toleration and if we look ai his "Essays on the Law of Nature" we see a
very authoritarian position. "In the 'Essays'," says Dunn in his somewhat
pompous manner, "we see no searching investigation into substantive morality,
no deep and Kierkegaardian inguiry into how men should live their lives".19
The moral virtues are something which Locke assumes and even the existence
of a "binding morality* does not seem to demand much defence. The ground
for our belief in the "Law of Nature" is simply the‘existence of God, On
Locke's theory of knowledge,- this knowledge can be neither innate nor
traditioﬁal, it must be sensory or empirical. His view seems to have been,
says Duﬁn, that "one barely needs to know what the Law of Nature prescribes,

all one needs to know is whom to obe;y".20 The obligztory authority of the

.

"Lew of Nature'" is conveyed to the individual through the hierarchy of
worldly authorities in their roles as "kings, vparents oxr masters".21 The
"pan of the right, the extreme authoritarian“22 of 1660-1661 was soon to

change. Cranston sees this period as a decisive one in which Locke's views

move away from authoritarienism. This view is shared by Von ILeyden and Abrams,

who, as Dunn points out, also see the crucial change in Locke's intellect-

ual development zs coming at some voint between 1660 and 1664,

17. ibid. p. 42.

18. ibid.

19. Dumn op. cit. p. 21.

20. ibid. o. 22.

21. ibid.

22, Cranston op. cit. p. 67.
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I think that one would be unjustified in clairming that Locke was a
Puritan or held whsat could be called Calvinistic views before the mid 1660's.
All his main works were, however, written after this period end we can, I
think, consider the views exuvressed in them as his mature views,

Much of Locke!s explicitly religious writings were on the subject of
tolerstion and a great deal of the controversy which his works aroused
was over charges of Socinianism and Latitudinarisnism, I am not here con-
cerned with the controversy over what nsme is to be given to Locke'slviews
and the "bandying about" of descrivtions is of no great importance. The
description bf Locke as a Latitudinarian might be of imwortance if our
central question were Locke's views on toleration since the Latitudinarians
were in general believers in tolersztion., However this is not for us the
central question and Locke's views of téleration are important here insofar
as they throw light on specificeally Puritan aspects of Locke's religious
views,

In discussing his religious views in detail I shall do so under sev-
eral general headings. I shall exemine his views on the Church and its
role, his idea of the sort of religion which is desirable, and, finally,
his views on what is an acceptable way of life. In looking at each of these
aspects I shall examine how closely his views co-incide with those of Pur-
itan writers. These elements which I have mentioned zre the main elements
of any religious sycetem and they are questions which Locke was concerned
with., It is my aim therefore to see whether Locke's view of these elements
is essentially Puritan,

Firstly, then, I shall loock at Locke's views on the church and its
relation to the state. It is on this point that his writings on toleration
are relevant for us. Locke's earlier views were very much opposed to the
idea of toleration. However by the time he met Anthony Ashley Cooper,
Locke's views had fallen into line with his and it was he who encouraged

Locke to give systematic attention to the subject. Locke had, on a visit

to Brandenburg in 1665, seen a society in which the Calvinist, Lutheran
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and Roman Catholic religions were all tolerzted, In a letter to Edward
Boyle he writes expressing his approval of this and in 1667 he responded to
Ccoper's promplings and wrote an "Essay on Yoleration"., In fhis Locke
advances the view that, as Maclachlan says in summing up the "Essay", "all
speculative opinions and religious worship have a clear title to religious

25

toleration®. Locke also makes clear the role he sees for the civil

rulers, They had, he says, "nothing to do with the good of nmen's souls.

or their concernments in another life".24
The "Letter on Toleration", which apneared anonymously in 1689, con-

tains almost identical views on tolerastion and on the role of the magist-

rate., His role is as a peace-keeper and virtues and vices are the business

of God end not of the rulér. Locke defines a church as "a voluntary scciety...

worshipping ... God in a way they think acceptable to him, and effectual

to the salvation of their souls“.25 He stresses that religious belief can-

not be irwosed by the magistrate but must be a personal thing. The resson

for this is that the magistrate's belief in religious matters may be unsound

and, even if it is not, it is still useless unless it is believed in by the

individual himself. "If I be not thoroughly persuaded of the soundness

of my opinion in my own mind, there will be no safety for me in following

it“,26 says Locke who also declares that "I cannot be saved by a religion

27

I distrust, or a worship ... I abhor", "Faith only," he concludes, "and

inward sincerity, are the things that procure acceptance with God".28
The church is therefore to be separate from the state, and from the
magistrate's control and his task is to preserve men's lives and liberty
and not to save their souls. The churcﬁ is a voluntzry association, the
qualification of membership being faith., On this subject of the type of
church which Locke favoured, we may usefully look 2t a draft which he drew

up of certain principles which he hoved would prevail in & proposed relig-

ious society. Arvound 1688 Locke drew up plens for the setting up of this

2%, See H, Iaclachlan “"keligious Opinions of Iilton,; Locke and Newton"
(Menchester U.P. 1941)
24. ibid.

25, Tocke "Letter on Toleration (edited by Gough 1946, Oxford) p. 129,
26. ibid. p. 141,
37 Abis. 285, ibid.



society, which he provosedl to call the "Society of Pscific Christians",
Although the society never in fact came into being, its princinles are

still informative. They were; (=2) that the society was to be open to all
those who received the truth revealed in the Scripntures and obeyed the

light which enlightens every man, (b) that no-one should be Judged from
outward observences, (c) that the society would acknowledge the duty of
mutual toleration among Christians, (d) that Christ wouid be the sole master
recognised, (e) that public exhortation would be directed only to encourage
one another in the duties of a good life and (f) that there should be fev
and plain rules to govern the procedure of assemblies.

In the "Reasonableness of Christianity", Locke reiterates point (f)
when he talks of Christ as having made a necessary change in the outward
forms of worshiv. There was beforehand a "huddle of cumberous ceremonies"
when what was desirable was a "plain, spiritual and suitable worship".

Tﬁe importance of voluntary as opposed to compulsory action does
appear regularly in Puritan writing., On the points of the differentiation
of the church and the state and the use of exhortation alone we may look
at Thomas Cartwright as an example of the Puritan point of view. Certwright
(1535-1603) was, says Pearson, the leading asuthority on him, responsible for
the "resuscitation . and reformation of Engiish Puritanism", and he is
obviously a central figure in late sixteenth century Puritanism. David
Littlé'gives this explanation of some of his views; "at all costs the fun-
ctions of the Church and the State muét be kept distinet from each othex,
The Church must not use. any fqrm of coercion or corgoral punishment nor
must it in any way assume the form of a state".30 "The wisdom of God," as
Cartwright himself says, "did separate the ministry from the pomp which is
cormendable in the civil magistrate lest the efficacy and power of the

-8implicity of the word of God and of the ministry should be obscured.“31

30. Little on. cit. p. 98,
31. Thomas Cartwright "Works of Whitgift" (London 1851-3) III 436.
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He warns -~gainst the possibility that Ywhilst the minister have the word
in one hand and the sword in the other, ... men might doubt with themselves
whether the fear and ouiwaerd show of the minister carried some stroke with
them in believing the word".32

| The elements here zre essentially the same as in Locke. However
the Puritans in Cartwright's time did not carry their belief in the inepp-
licability of force in the Church to its logical conclusion as Locke did.
Locke's conclusion was that force was ingpnlicable in religious maﬁters,
whereas Cartwright's conclusion wes that, while the Church must not use
force, the State should have the role of exercising compulsion on the Church's
behalf. Locke and Cartwright share the view that the Church and State
should be separate, and that the Church should not use force, They do
however draw different conclusions. While Locke argues that a belief is
useless unless it is believed in and that the use of force by any body to
enforce religious beliefs would be ineffective, Cartwright argues differ-
ently. He is "very cleer on the way in which the State must employ its
coercive power in the service of the Church. Atheists and disobedient
people, he says are 'of and in the commonwealth .... the Church having
nothing to do with such, the magistrates ought to sée that they join to
hear the sermons ... and if they profit not, to punish them! (Works of
Whitgift I, 38§>"3; This conclusion of Cértwright's is rather in conflict
with the Puritan belief that "only in voluntary consent can true order be
achieved." The reason for his retention of punishment and his rejection of

. toleration

seems to be the same as Locke, in earlier years, advanced against toler-
ation. Cartwright felt that to tolerate atheists and those who were
"*disobedient' would eﬁdanger the majority of “obedient" church members.
Even when he did favour toleration, Locke did of course exclude Catholics
and atheists for this very reason, that they were inimical to the safety

of the society. Clearly in one respect Locke's views were very different

32. ibid.
3%, Little ov. cit. p. 95.
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from eerlier Cazlvinistic Puritanism which was highly repressive. Dunn
recognises that the stringent idea of church discipline in Calvinism is
lacking in Locke who "broke down the given stiructure of the religious

34

community”. Yet Dunn still believes that Locke's views are essentially
Calvinistic, They are so, in that they seem to be a logical develovment
from the views of for examvle Cartwright. It ié in the logic of Cartwright's
views that he should reject force in religious matters and should accepf
toleration, He did not do so, but Locke, starting from the same tenets
and having the experience of seeing countries in which toleration was per-
mifted without the danger to society, which Cartwright feared, actually
materialising, did not have the seme reservations.

One point which Locke makes in hiq charter is more clearly an echo
of Cartwright., Point (d) of the charter states that Christ should be the
sole master recognised and we can see this view in Cartwright for whom the
only "tolérable authority in the Church is the word of God made manifest
in Jesus Christ".55 He believed, says Little, that '"Christ is the exclus-
i&e head of the Church."36 The conclusion which Cartwright draws from
this could hzve been written by Locke. "If Christ be only heed: then
that I set down that the civil magistrate is head of the Commonwealth and
not of the Church".57

I have tried to outline Locke's views on the Church and its role,
‘and on toleration because much of his religicus writing stresses the quest-
ion of toleration and the voluntary nature of religion. It is clear that
these views of Locke are far from being identical with those of all Puritans
particularly the earlier Puritans., What I think is Elear is that Locke's
views are a logical development of, for example, Cartwrights views and that
his arguments are based on the seme tenets and that toleration aznd the
inappiicability of force in religious matters is in the logic of Cartwright's

position.

24, Dunn op. cit. p. 257.

35, See Little op. cit. p. 88.
36, ibid.

37. Cartwright in Little, ibid.
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On the question of the sort of religion which Locke advocated, I
have already hinted at one aspect; namely that of simplicity. There are
four inter-related aspects which I wish to consider in comparing Locke's
views on religion with the Puritan view. These are, firstly, the reliance
on Séripture, secondly, the doctrine of justification by Faith, and then
two particular aspects of this doctrine, namely the essential simplicity
of religion, end the egalitarian nature of Puritanism.

In a2ll Protestant religions, but particularly in Puritanism, the
Bible is seen as being the decisive authority. This is so for Locke also,
and he shareﬁ the Puritan reverence for the scriﬁtures. "He retained,"
in Cragg's view,"the characteristic Puritan reverence for the inspired
word of God."38 Locke's own statement of his position is unequivocal.,
"The Holy Seripiture is to me, and always will be, the constant guide of
my assent and I shall always hearken to it as containing infallible
truth, relating to things of the highest concernment."39 In support of
the contention that this reliance on Scripture is a particularly Puritan
belief we can quote William Hallef. "As a matter of conviction," he says,
“the Puritans professed o disapprove the citztion of human authors and

to depend solely on Scripture.“4o

Cragg does, however, =dd a note of
caution here and he suggests that, while Locke shzred the Puritan reliance
on the Bible, he did so rather more critically than most otheré had done.
This, he argues, is one aspect of Locke's views where he is much more of a
rationalist than the egrlier Puritans. Thus we have here a view of Locke
which is becoming familiar, a view of him as retaining many of the

central slements of earlier Puritenism but gquestioning them and modif-
ving them. Just as Dunn sees his "scepticel intelligence as bresking

~down the given structure of the religious community?4l so Cragg sees him

38. G. H. Cragg "From Puritanism to the Age of Reason" p. 130 {Cembridge,
U.P. 1950).

39, Locke "Letter on Toleration" op. cit.

40. Williem Haller "Rise of Puritanism" p. 23 (New Yoxrk, 1957)

41  Dunn op. citb. p. 257.
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as exomining the Bible with grest care to determine its precise meaning.42

Turning to the doctrine of justification by faith, this, like the
reliance on Scripture, was held by other Protestants but was narticulaerly
emphasised by the Puritan writers, To be converted one must have faith,
"Conversion begins with a mustard seed of faith,"43 as Perkins puts it.

The egeliterienism of the Puritan religion, the belief that "God before
whom all men are levelled is sure, in his own time, to uplift the low ahd
humble the great,"44 finds, says Haller, "its rationslized statement in
the doctrine of justification by faith alone."45 It seems unnecessary

to give numerous instances of the belief in justification by faith in
Puritanism, Suffice to say that, as Cragg puts it, it held a distinctive
place in Protestant thought for over a century and a half. There is no
doubt that we cen also find a doctrine of justification by faith in Locke,
but there is a question whether his insistance on the uselessness of faith
without works is a contradiction of the stated Puritan view of justification
being by faith alone.

"Faith only," says Locke in the Letter of Toleration," and inward
sincerity are the things that procure accepiance with God."46 In the
"Reagsonableness of Christianity'", Locke dezls with the "Law of Faith" and
the "Law of Works", The latter which demands perfect obedience, is clearly
impossible in a world where all men have sinned. The "Law of Faith" is
allowed to "supvly the deficit of full obedience; and so the believers
are admitted to life and immortality as if they were righteous“.47 For
Locke there is a doctrine of justification by faith, men must begin with
faith but for him this is insufficient. To be of any use faith must lead

to repentance and ective obedience, "Faith without works, i.e. works of

42., See Cragg ov, cit. p. 181,

43, William Perkins "Works" (Cembridge 1812) Vol. I p. 642.
44, Heller op. cit. n. 257, :

45. ibid,

47. Locke "Reasonableness of Christianity" edited Ramsey (London 1958) Sec, 22,
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sincere obedience to the law and will of Christ, is not sufficient for
justification". ™ This insistence of Locke's on faith and works seems 4o
contradict the "official' Puritan doctrine of Justification by faith alone.
Cragg sees Locke's stress on repentance, which is "as absolute a condition
of the covenant of grace as faith; and as necessary to be performed,"49
as a significant change in the doctrine, At first sight this would seem
to be so since the notion of justification by faith and works seems to
be more in the tradition of Catholic rather then Protestant-doctrine. The
Catholic doctrine however differs from the doctrine of quké in stressing
simply outward works. .Locke's stress on inward sincerity expressed in
works is not of a Catholic nature but is, I think, in practical terms
identical with the "officizl" Puritan doctrine,

What is more, action was always enjoined as a corollary of faith in
Puritanism, One has only to look at Perkins who categorically asseris
that repentence, humiliation and faith are nothing unless they lead to

50

a "new obedience unto God in our life and conversation." This doctriﬂe

is not steting that fzith zlone is enough and that if one has faith this

will auntomaticelly lead to a new way of.life. He states that faith itself

can be "nothing" if it does not lead to "new obedience". The elect he stresses
time and again "must be plentiful in good works". Locké's explicit insis-
tence on the necessity of good works may be a theoretical shift away from

the Puritan doctrine of justificatién by faith alone, However, in nractical
terms, it is obvious that there ié little difference, good Qorks vere slways
enjoined, and Locke is only makinglexplioit something which was always im-
plicit in the doctrine of justificetion by faith,

The hope of salvation is then open to everyone who believes,who has

faith and who translates this faith into suitable action. Religion cannot

48. 1ibid. Sec. 179.
49. ibid, Sec. 167,
50. Perxins op. cit. p. 292,
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then be 2 complicated matter. Christ brought us a plain spiritual worship,
says Locke. If God had meant it to be the case that only lqgrned scribes
or disputers were to be saved, religion would have been "prepared for

them, filled with speculations and niceties ... But men of that expect-
atioﬁ, ..o are rather shut off from the gospel to make way for those
podr, ignorant, illiterate, who heard and believed the promises of a del-

51

iverexr.” The "industrious and rational" are, Locke believes, to be

found aé much amongst the peasants as in the colleges".52

There is, then, a basic simpiicity about reiligion in Locke's view.
It is as amenable, if not more so, to the ill-educated as té the well-
educated. There is also an essential egaliterianism gbout religion for
him., This is not reerctéd in any search for socizl equslity. Locke
accepted that there was gross social inequality, but he argued for relig-
icus equality. As Dﬁnn pﬁts it, in his relationship with God, every man
is "prised loose" from the "tangle of seventeenth century social deference.®
Before God all men are egual. In the "Zoistles to St. Paul,“ his last
writings, Locke repeats this theme, Jews and Gentiles, are open alike to
the doctrine of Jjustification by faith, they are "placed on the same level®,
This is a typically Pufitan position and as Willism Hzllex puts it, "thexre
is a concept of egalitariarism implicit in Calvinism".53 This is not to
say of course that the saved and .the damned, the eleét and the non-elect,
are equal. What it does mean is that the elect are as likely to come from
one social class as from another, there is no correlation of social and
religious status.

Again when Haller talks of Puritan preachers there is a great sim-
ilarity to Locke in his description of them., Haller also guotes St., Paul
in saying that for Puritans there is "no respect of persons with God, no

54

real difference between Jew and Geantile,””" and "this spiritual egalitar-

ianism implieit in every word the Puritan preachers spcke, seized upon

51. Locke "Heesonableness" on. cit.
52. Sec Dunn, op, cit. p. 254.\ sec 252,
53. Heller, op. cit. p. 179.

54. ibid. p. 179.
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the imaginations of men ... and thus tecame the centrzl force of revolution-

ary Puritanism".b5 This spiritual eguzlity between 211 men is, I think,
certainly »present in Locke, as is the neans whereby everyone may become

part of the "community of believers", faith and its corollary good works.

The question of what are to constitute good works raises the question
of the third heading under which I want to discuss Locke's religicus views,
his view of what is a "good life", Thus far we can, I think, certainly
classify Locke's views as essentially Puritan. There are of course certain
differences and modifications apparent in Locke, as I have pointed out, but
his views can best be seen as a development from esrlier Puritan pfinciples
vhile still keeping the same essential view of the church and religion.

If we are to accept Dunn's view, Locke also retains the central Puritan
doctrine of the calling and thus the Puritan view of what constitutes a
"good life",

Dunn ststes his view of Locke quite clearly: "It was the moral

sufficiency of the calling as the definition of the terrestrial components
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of human duty which Locke assumed throughout his mature writings."
we decide that Dunn is right, then, we will, I think, be agble to classify
Locke as a Puritan in view of the other similgrities which I have already
outlined. Our view of Locke will, theﬁ, be similar to that of Ernst
Troeltsh who sees Locke as having "formulated an essentially independent

w27

concept of Puritanism. There is, however, in what Dunn éays, an imp-
ortant difficulty. He does not claim that Locke uses the notion of the
calling in his writings but only that he "assumes™ it. It is naturelly

mach more difficult to show that something is assumed than it would be to

show that it is actually stated. There are some instences, however, where

55. ibid.
56. Durm, on. cit. p. 249,

57. Trnst Troeltsch "The Social Teaching of the Christian Churches"
(London 1931) p. 637. -
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Locke does make reference to the idea of & calling although these are
infrequent and occur more in letters than in his published works. What

I intend to do is to find some examples of the pleces in which he does
talk of the calling, I shall also examine his general account of duty

and his advice on the conduct of one's life to see whether it is in the
concept of the calling, even if not stated, that "the key to Locke's moral
vision lies".58

In this nart of the examination of Locke, in addition to comparing
Locke's views with Puritanism in general, I want to compare them with one
particular writer, namely Richard Baxter, There are seversl reasons for
doing this. PFirstly, having elected to use Veber's thesis as a framework
it will be useful, in assessing LOCkefs‘ascetic Protestantism, to use the
same paradigm as Weber does. This of course assumes that Weber is just-
ified in using Baxter as a paradigm and I shall examine his views both as
a comparison to Locke's and as a mesns to seeing whether Weber's choice of
him is reasonable. There is another excelleni reason for comparing Locke
with Baxter, the fact that they are near contemporarieé, (Baxter being
sligﬁtly the older) . Baxter is chosen by’Webér because he "stands out
above many other writers on Puritan ethics...because of the universal rec-
ognition accorded to his works".59 If, Weber is right, it is reasonable,
then, to take Baxter as a paradigm of seventeenth century English Purit-
enism and as such an appropriate model with whigh to compzre Locke.

In discussing Baxter, I shall use mainly two of his works, the mas-
sive "Christian Directory" and his "Reasons for the Christian Religion".
One of the first %hings which Baxter says in the "Christian Directory",
vhich covers all aspects of conduct and belief and givés advice on almost
every conceivable subject , sounds very similar to the views which we
have seen expressed by Locke. "Take heed," Baxter warns, "of being rel-

igious only in opinion, without zesl and holy practice...see that judgnent

58. Dunn op. cit. p. 245.
59. Weber, "Protestant Ethic" op. cit., p. 155.



zeal and practice be conjoined".60' liocke's insistence that '"faith without
works”6l is useless makes the same point and if one were to arrae that this
addition of works to faith placed Locke outside the Puritan . tradition

then one would have to say the same about Baxter.

. Let us now turn to the "holy practice" recommended., Baxter, on the
one hand, freguently refers to the "calling" as the instrument for imple-
menting the necessary action while, in Locke, references to the calling
are much less freguent, Nevertheless the basis of Locke's idess could
still be, as Dunn claims, that our duty is to fulfil a calling end to think
ebout and understand that calling which would clearly be an echo of Baxter.

The essential concept of the calling in Baxtér can be seen from the
"Christian Directory'. “Acquaint yourself with all the talents you receive
from God and what is the use to which they should be improved;"62 "Keep
in the way of your place and calling;"63 "Choose that employment or calling
in which you may be most serviceable to God."64 His concevntion of the
calling is clearly very much the typical Puritan one, but is it shared by
Locke?

Perhaps the clearest statement which Locke's makes of his belief in
the importance of the notion of the calling can be seen in a letter, a vart
of which is published in King's "Life of John Locke", In this letter Locke
states that our duties ought to be fulfilled within the context of a calling.
"Our main duty," he says "is‘sincerely to do our duties in our calling so

65

far as the frailty of our bodies or minds will allow us." Fe also empha-

sises, as Baxter does, that one ought to think about one's calling. "“Those

who have particular caliings,'"he says, "ought to understand them ... they

. ~
should think and reason aright about what is their daily employment."60

There is then some evidence that the concept of the calling is imﬁortant
for Locke, and we can see from King's "Life" that Locke felt that his own

calling was to write. It might be possible, by examining every word which
60. Richavrd Baxter, "4 Christian Directory (London 1673) p. 18,

61. Locke, "Eeasonableness" ov. cit. Sec. 179,

52, Rexter; op, cif. p. 130.

©3. ikid. p. 132,

64, ibid, p. 135,

65. King, op. oit, II, 167,
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Locke wrote, to find further mentions of the calling but this is, T think,
unnecessary. Whoat is more fruitful is, I think, to examine his other arg-
ments znd see whether they are in line with a Puritan coneception of a
calling. The absence of references 1o the.actual‘word "calling" may be
because it is something Locke "assumes" or it may be because it is something
which he does not consider to be of central importance. To decide which
igs the case it is necessary, not to look for isol§£ed references to the
calling, but to examine his general views on duty.

I emvhasised earlier the importance of utiiity for Calvin and the
fact that, in Puritanism in general, the profits from one!'s labour are
to be accepted, so long as they are put to an acceptable use, This util-
iterienism can also be seen in Locke but in his writings it enjoys & greater
prominence. The term "utilitarian" can be used in several ways and much of
what Locke seys can be seen as a statement of utilitarian views in the
sense of being concerned with individual utility. He argues, for example,
thaet diversions such as hunting or theatre-going are delightful and accep-
table in so far as they are useful., They are permissible if "I make use
of them to refresh myself after study and bqsiness, they preserve my health, ...
but if T spend all my time in them, they hinder my improvement in knowledge".67
It was this improvement in knowledge which Locke no doubt saw as his task,
as his calling, and something which he needed to do properiy. He also argues
that "our being is preserved with meat, drink and clothing and other nec-
essities which must be got with care snd labour. We cannot, therefore, be
all hallelujahs and perpetually in vision of the world to come."68 There
is in Locke, as Dunn points out, a concern for utility in the sense of per-
sonal utility. Tﬁere is Howevef a further meaning of utilitarianism in
the sense of a concern for social utility.

Locke stresses very strongly that it is necessary to work for the

public good. "God hath, by an inseparable connection, joined virtue and

£7., 1M.S.S. Locke ¢ 28 £f 143-4, "Manuscript of Loecke's journal in the
Bodleian Librery Oxford. All.i4.S.5. references are to the Bodleian Library.
68. See Cranston, op. cit. p. 182.
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public hzppiness together," says Locke, and peints out that this respon-
sibility apnlies to everyone; every individual's calling (as Locke might
have expressed it) , must be for the public good. "I think," he says, that
everyone, according to whaf way Providence has placed him in, is bound to
1abour for the public good as far as he is gble, or...has no right to eat."69
This seems very close to Calvin's assertlion that labour ought to be performed"
for the profit or advancement of the whole company of believers in common."70
It is also very close to Baxter whose words and Locke's are zlmost inter-
changesble. "Zveryone that is able," says Baxter, "must be statedly and
ordinarily employed in such work as is serviceable to God and the common

good.... Public service is God's greatest service,"71

words which could
easily be Locke's, The fact that the rgsponsibility to undertake this life
of service is incumbent on everyone is stressed by both Baxter and lLocke.
Baxter states thaﬁ not even the rich are to be excused from labour and tells
us that the consequences of being unwilling to labour should be that those
wvho do not work should not eat. "Question: But will nét wealth excﬁse

from work ? Answer: It may excuse you from some sordid sort of work,
but you are not more excused from service and work of one kind or another
than the poorest man."72. If this warning is not heeded,Baxter's remedy is
clear, "He that will not work must be forbidden to eat.“73

Locke not only shares Baxter's utilitarianism, he shares Baxter's

condemnation of laziness, even when this laziness would have no effect on
one's own stendard of living, as it would in the case of those who possessed
inherited wealth. If those who are left by their predecessors a plentiful

fortune are "excused from having a particular calling in order to their

subsistence in this life, 'tis yet," says Locke, "clear that by the Law of

69. Works, op. cit.(1768) IV p. 296.

70. C-lvin Commentery on St. Matthew, ov. cit. 25 120,
71, 3Baxter, "Christian Directory" ov., cit. p. 135.

72. ibid.

75. ibid.
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God they are under an obligation of doing something.’

114 .75

Yot even old-age

and ill-health excuses a “lazy idleness There is in Calvin, Baxter

and Locke an insistence on work for the community, =a socialrutilitarianism.
The condemnation of laziness in Locke and Baxter is also to be found in
Celvin, "Man is created by God for volunteary 1abour,"76 and what God
curses is "laziness and 1oafing;"77 The resson that labour was so impor-
tant for Locke even when it was not essential for one's physical needs, was
that its proper end was not the provision of wealth but, as Dunn says, "the
attainment of.salvatiOn"78 since heaven is "our main concern".79

I think that we can see in Locke z maintainance of ﬁhe moral signif-
icance of work. It still remains a religious duiy and not a matter of
mere personal utility. This comes out very clearly in his letters to
William Grenville, who had written to Locke to express the serious relig-
ious doubts which he felt. He sought Locke's advice on‘many matters inclu-
ding the place which recreation ought to have in one!'s life. Locke's
advice to Grenville was that recreation was "a thing ordained to restore
the mind or bhody tired with lebour to its former strength and vigour". It
is therefore, a functional thing, necessary for the fulfillment of one's
duty to work. If rest were not a physical necessity then we should "set
ourselves on work without ceasing".so

Ye can, then, construct a picture of Locke's concepticn of the way
one's life should be lived. One should organize one's life in such a way
that one can be of maximum service., He specifies the type cof recreation
best suited to people of different occupations, The "best recreation for

sedentary persons is bodily exercise; of those of bustling employment

. 81 . . . . .
sedent ary recreation", One's life is a service and recreation is

T4, See King, ov. cit., I p. 181.

75. Vorks, on., cit. IV 296, 1768.

76. Calvin "Commentary on Luke", ov, cit, 12:7, :

77. See Biéler "Social Humanism of John Calvin® (Richmond, U.P. 1966) p. 45.
78, Dunn, on, cit., p. 257.

79. See Fox Zourne, "Life of John Locke® I 388-90.

80. M. 5. Locke, f2, p. 100.

81, ibid,
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recessary to live out the full term of that service, Locke's conception
of man's role on earth is well summed up by Dunn thus;  "len are owned by
God. They.were sent on a voyage by him, and the duly of prudence, to
which they were subject, was a duty to maintain their capacities at their
fullest in order not to rob - their owner of their services."sev Locke's
argunent that one should not rob God of servicé and that the person who
does will "give a poor account of his voyage,"a3 sounds very much like the
Biblical story of the talents. This story was a favourite one for Puritans
as a textual reference for their viéw of man as a steward, in temporary
possession of those things which God had given him.

There is a simple concern with individual utility in Locke's argu-
ment that in riches "lies a great part ?f the usefulness and comfort of

life".a4 However Locke says more than this; - "if you hug wealth too

85

closely," he says, "you lose it and yourself too". While it is not

explicit here in his view of riches, he does seemn to be saying that wealth
should be accepted gladly but should be used and not "hugged too closely".
There is a strongly capitalistic ring about this and he could be interpreted
as saying nothing more than that money ought to be re-invested, as a purely
practical way of getting the maximum benefit from it. Yet the threat of
losing "oneself" seems to me to have a strong moral tone to it, and seems
to infer a condemnation of hoarding from a morzl, rather than an economic
point of view. If this is so, it is certainly in keeping with his view of
every man as having a duty of public service, be he rich or poor.

We are beginning now to get a picture of Locke as being very much
in the Puritan tradition, and in particular as being very close to Baxter.
I want now to point out some further similarities between the two and
also to show that VWeber's choice of Baxter as a2 paradigm is a justifiable

one.,

82. Dunn, on. cit., p. 252,
8%, M.S. Locke, f2, p. 118,
84, Crenston, cp._cit., ». 98.
85, ibid.
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As well as the voints mentioned, the emphasis on work, the imvort-
ance of the calling, their utilitarienism ete., a similarity cen be seen
between Locke end Baxter in their views on rationality. Th{s can be seen,
in one sense of rationality, in the fact that both Baxter and Locke are
concerned to show that religious belief is reasonsble. When Alexander
Gordon, in his study of Baxter "as a founder of liberal non-conformity",
talks of him as a precursor of Locke, the similarity he sees is in their
concern for the retionelity of the Christian religicn. He writes of
Baxter as being, 'the pioneer in that whole cless of studies whose oEject
is to elucidate znd demonstrzte the reasonableness of Christianity, the
precursor of Locke in this respect as in some others."86 Earlier in the
same work he says that "Locke's 'Reasonsbleness of Christianity as delivered
in the Scriptures' (1695) owes more than its title to Baxter's 'Reasons
for the Christian Religion' (:L667)."87

They both hase the reasonableness of a belief in Christiaenity on the
Scrivtures, and rely ultimately on faith, But more interesting then this
is what they have to say about rational religious action. This is, of
course, a different sense of rationality but again they agree. It is
unreasonable to live by the senses and apoetite, Baxter in fact defines
sin in terms of reason, or at least its negation., "It is," he says, "a
setting up of our senses and appetite before our Reason."88 It is much more
reasonzble to seek eternal life than merely to enjoy transitory terrestrial
pleasures. Baxter's definition of sin continues, "it is a preferring of
an inch of hasty time hefore the durable life to come".89 The relstively
much greater importance of the future life as compared to the present, and
the belief that rational action lies in the pursuit of the future life, is

90

also a great concern of Locke's,

-86. A. Gordon, “Heads of English Unitarian History" (1895), p. 98.

87. .ibid. p. 31 f,

88. Baxter "Reasons of the Christian Religion" (London, 1667) p. 160.
89. ibid. p. 161.

90. On this see Aarsleff in Yolton "John Locke" (Ceombridge, U.P. 1949).
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In yet another sense rationality is important for both writers. The
calling is a rational organized way of life., Both Baxter and Locke enjoined
work, for God and for the community, on everyone, This work, however, had
to be organized and this is the importance of the calling., "Content not
yourself," says Baxter, "to do some good éxtraordinarily, on the by, or
when you are urged to i%, but study to do good and make it the trade ox

n91

business of your life. The calling is necessary bhecause "out of a

calling a man's labouré are but occasional or unconstant and so more time
is spent in idleness then in 1ebowr" . 7% T have already argued that Locke's
view of the calling is similar to this in its conception of regular work
and planning to the extent that he even advccates planning the sort of
recreation suiteble for one's own particular sort of work. This notion
of rational planning, of regular rather than occasional labour is of course
important when we come to look at the development of a capitalist spirit.
However, for the moment, its importance lies in the fact that it provides
us with yet another similarity in the views of Baxter and Locke, Both
believe that a belief in the Christian religion is reasonable, and are
concerned to show that thié is so. Both believe that it is more rational
to seek etermal life than to seek earthly diversions, and both believe that
the way to do this is through rational organized work in a calling. Baxter's
emphasis on the rationglly planned element of the calling seems to further
justify Weber's use of him as a paradigmtsince one of the main aspects of
the Protestant ethic was that it expounded one aspect of the growth of
rationalism in the West.

I have, so far, largely ignored one important element of Puritan
doctrine, namely the question of predestination. On this question the

links betwesen Locke and Puritanism, between Locke and Baxter, and between

Baxter and other Puritans are more confused., Thus far I have tried to

91. Baxter, "Christian Directory" p. 130.
2. ibid. p. 49. .
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show that, in sn»ite of some differences, Locke's views are essentially
Puritan and that, moveover, they are of a Puritenism very close to that

of Bsxterf On the cuestion of predesﬁination, however, we must accept

that there are not just minor differences but direct contradictions to be
dealt with. Weber treats predestihation as an essential feature of Calvin-
ism, and of ascetic Protestantism in general, with the exception of Meth-
odism and some branches of Baptism., The problem is that Locke assuredly
did not believe in predestination and Baxter was certainly unhapoy about

it and at certain points he explicitly states that salvation can be
attained.,

It would seem that there is a historical progression about these
views, The earlier Calvinistic view is one of strict ovredestinarianism,
and I have discussed this view in Ghaptéf 1, where I referred_to the West-
minister Confession. One cennot, on this view, affect one's election, all
one can do is to seek assurance that one has been elegted. This is clearly
net an accurate description of Baxter's Qiews. Thé.title of his book
"How to be Certainly Saved", although it might possibly mean how to be
certain that one is saved, is more likely to be a book of advice on the
attaining of salvation, and this indeed i5 what it is. Throughout his work
he treats men as "rational free agents",93 whom God will not prejudge.
"God", he says, "cannot cast away from his love and felicity any soul which
truly loveth him above all and which so repenteth of his sin azs to turn to
God in holyness of heart and 1ife".94 God, Baxter seems to be saying, is
far too reasonable to condemn anyéne who has made every effort to please
him, He is clearly not, in any straightforwerd sense, a predestinarian.
There does, however, seem to be a residual Belief:in predestinetion in
Baxter and although his position is not entirely clesr it seems that he
did retain the belief that some people were predestined to salvation.

Some, that is, were elected. However those who were not elected were

53, Baxier, "Ressons of Christiasn Religion" op. cit.
94. ibid. p. 161,
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obviously not predestined to damnation. One could, for Baxter, attain
salvation. .

In Locke there is no sign of any belief, residual or otherwise, in
predestination. ;n fact he very soecificelly denies it. In the "Letter on
Toleration”, he says that Christ has ftaught men how, "by faith and good
works, they may obtain eternal life",95 and agzin in the "Rezsonableness
of Christianity" he states that "they shall be put everyone upon his own
trial, and receive judgement, as he is found to be righteous or not".96
Locke's rejection of predestination is as clear as Milton'é.

How important is this diversity of opinion for our case? Weber sees
the doctrine of predestination as central to ascetic Protestantism in gen-
eral, with the exceptions already mentioned, and yet Baxter,at least partly,
rejects it. VWeber, I think, should have pzaid more attention to this shift
of view in Baxter but if we examine the consequences of thé shift in pract-
ical terms, we shall find that nc revision of our view is necessary, Work
-in a calling was advocated by predestinarians as a defence against doubts
about eleétion. Work in a calling will still be advocated by non-oredest-
inarians as a means ta attaining salvation. The typical ethic of Protestant
asceticism, the ceaseless organized iabour in a calling will be equally
essential for Calvin, Baxter or Locke,

Further textusl similarities between Locke and other Puritans could
be noted, bub, by now, I think that the essential similarities should be
clear. I have, I think, shown that Locke's views are in essence not only
Puritan, but of a Puritanism very close to Baxter's, While it is true that
Baxter's views on predestination are not the same as, for instance Calvin's,
a fact which Weber fails adequately tq point out, his religious views in

general do meke him an excellent choice as o representative of ascetic

Protestantism. Moreover, while Locke's views are not a “carbon-copy" of

95. Letter On Toleration own. cit. p. 149.

g6. Reasonableness of Christianity own, cit. sec. 9.
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Baxter's, and one would not expect them to be a simple copy, they are in
all important respects very close,

What then is the present condition of our enguiry? "In this chapter
I set out to do two things. UThe first was to examine the extent and nature
of Locke's Puritanism. On the eviéence which has been assembled, it would,
I think,be fair to say that Locke's views can be called Puritan, and that
one could use him as exemplar of ascetic Protestantism almost in the way
in which Weber uses Baxter. The second thing,which I was concerned with,
was an examination of Locke's life, On this peint, there can, I think,
be little argument. From about 1660-1664, when his mature views developed,
there is a consistency in his religious views which can be seen in his con-
stant acceptance of toleration, his consistent belief in faith and works
as the way to salvation and his continued advocacy of labour in a calling,
even if he does not often use that word.

In arguing for this essential consistency in Locke's mature views,
I must obviously dismiss one possible hypothesis, namely that Locke's cap-
itelistic views stemmed from, but replaced, his Puritanism. Some other
hypothesis will obviously be reguired. The possibility which I wish to
examine is that the Baxterien type of Puritanism and doctrines favoursble
to capitalism are not only, not incompatible, (contrary to Dunn), but are
in fact logically connected. I wish to explore the pogsibility that the
scceptance of the sort of religious ethic embraced by Locke will lead to
the acceptance of capitalistic economic principles.

In order to do this, I shall now turn to the other side of the
equation., Having shown Locke's Puritanism I shall now examine his relation

to capitalism,
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CHAPTER 4.

"Locke and the Spirit of Capitalism"

In the previous chapter I examined Locke's religious wviews, In doing
so, I txried to answer the question of whether John Dunn was correct in
seeing Locke as being in the Calvinist tradition. My aim in this chapter
will be to decide how far we can seeyin Locke, views which could be said
to exemplify a spirit of capitelism. My method will be very similar to
that employed in Chapter 3. I shall refer back to Weber's Qork and compare
what he has to say about the spirit of capitalism with Locke's economic
views. I shall examine, in particular, his views on property because it
ig his writings on this subject which form the basis of Macpherson's arg-
ument that Locke's main concern is a defence of capitalism. I shall, as
before, look for any consistency or inconsistency in his views over time,

Let us return briefly to Weber and the "spirit of capitalism", a
phrase which Weber himself calls "pretentious".l In Chapter 2 of the
"Protestant Ethice" he gives a provisional definitioﬁ of the term using
a document which states it in "almost classical purity".2 The document
in question was written by Benjamin Fraﬁkliﬁ. I have already mentioned
this statement in Chapter 1 but I should now like to exzmine it a little
more closely. The first point which Franklin makes is that "time is money.
He that can earn ten shillings a day by his labour, and goes abroad, or
sits idle, one half of the day, ...Vhas really spent, or rather thrown
away, five shillings".3 Not only time is money so is credit. "Remember,"
he says, "that money is of the prolific generating nature ... He that
murders a crown destroys all it might have produced, even scores of
pounds.“4 He warns that one should "keep an exact account for some time

5

both of your expenses and your income.," The moral of the argument is

1. VWeber, "Protestant Ethic" op. cit. p. 47.

2. ibid. p. 48.

3. Benjamin Franklin, "Advice to a Young Tradesmean" (1748 Bparks edition)
pp 8T If.

4. ibid.

5. ibid.
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expressed by Franklin thus, "For six pounds & yeer you may have the use of
one hundred pounds, provided you are a man of known prudencéﬂand honesty".6
Since this is seen by Weber as a clear statement of the spirit of
capitalism it obviously gives us an idea of some of the features which we
will be looking for in Locke's economic views., Weber asks the question,
what is peculiar about this "philosophy of avarice?" His answer is that
it is the "ideal of the honest man of recognised credit, and above all the
idea of a duty of the individwel toward the increase of his capital, which

wf A1l Pranklins moral attitudes are col-

is asssumed 28 an end in itself,
oured with utilitarianism, in the sense of individuel utility, a concern
far from alien to Locke. In Franklin the virtues are recommended because
of their usefulness. Locke has also been described as prudent, Cranston
in his biography says that, in his middle thirties, he was "bourgeois,
prudent and self-protective."s Amongst the things which Cranston quotes
Locke as seeing as worth pursuing is reputation which Locke declares is,

9

like knowledge useful. By this criterion of usefulness, a mere veneer

of morality would obviously suffice if it proved useful. However, Weber
points out that this is not acceptable to Franklin, who ascribes his recog-
nition of the utility of virtue to a divine revelation which was intended
to lead him in the path of righteousness, The capitalistic ethie which

he proposes is obviously not felt by Franklin to inValidate.a religious
belief. This is not entirely surprising, since what is advocated is not

a life of luxury or idle spending, but an earning of the maximum amount

of money as an end in itself, VIf one is to ask, "why should money be

made out of men"? then Frenklin's answer would come from the Bible.

"Seest thou a men diligent in his business? He shall stand before kings".

6. Benjamin Franklin, "Necessary Hints to Those That Would Be Rich"
(1736 Sparks Edition) p. 80,

7. Weber , "Protestent Ethie" op, cit. p. 51.

8. Crenston op. cit. Ch. 10.

9. ibid.
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The opposing viewpoint té this spirit of cepitalism is what Weber
calls traditionalism, typified, by a desire to work only &s much as is
necessarj to satisfy one's needs. The distinction between these two ways
of economic life is mede by Sombart, in his discussion of the genesis of
capitalism in his "Der Modern Kapitalismus", He d}stinguishes between
the satisfaétion of needs, and acquisition, as the two great leading
principles in economic theory. .In the former, what controls economic
activity is the attainment of the géods neceSSarj for one's personal needs,
while in the latter, it is the struggle for profit, free from the limits
set by needs, which is dominant. This attitude of seeking profit "ration-
ally and systematicelly in the manner ... illustrated by ... Benjamin
Franklin"ll is, says Weber, what "we provisionally use as the expression

of the _spirit of modern capitalism."12

Aquisition as a prime goal is then the typical capitalist principle
es it is seen by both Weber and Sombart end it is of course a theory of
unlimited acquisition which itacpherson aseribes to Locke. If in examining
Locke's writings we find a justification for Macpherson's theory we will,
I think, have shown that Locke can be fitted into the "capitalist" part
of our framework. In examining Locke, I shall pay particular attention
to his "Second Trestise on Govermment" since }t is his discussion of pro---
perty in this book which Macpherson uses =2s his main evideﬁce. I shall
also look at some of the verj few things which have been written zbout
Locke's economic views, and at his own explicitly economic works, which
are much scarcer than his writings on religious topics.

Firstly, however, I shall look at Macpherson's main textual suppozrt

for his theory, namely the "Second Treatise"., As I said in Chapter 2,

10. See Weber, op. cit. p. 53.
11. d4ibid. p. 64.
12. ibid,.
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vunn's view of Locke!'s arguments about property, is that they are pole-
mical, and are meant simply as a device to refute Filmer on political
obligation, That the whole aim and tone of the work is polemical, is
undoubtedly true. However the section on properfy does contain a reasoned
and coherent viewpoint which must be considered as a fair statemént of
Locke's view._ What must be decided is whether Macpherson's account of

it fairly represents this view. What then does Locke say and what account
does Macpherson give of it?

Po take Locke's own statement first, he suggests that there is a
problem about how anyone could come to have a property in anything if God
gave the world to mankind in common. However,-he feels that this can be
shown to be possible "without any express compact of all the commoners".l3
This is possible because God, as well as giving men the world, has also
given them reason to make use of it to their best advantage. A man gains
advantage from the fruits of the earth by gaining exclusive rights to
these "fruits". He can do thiz because "the labour of his body and the
work of his hands, we may say, are properly his'.'14 'Consequently, "what-
soever, then, he removes out of the state that nature hath provided and
left it in, he hath mixed his labour with, and joined to it something that
is his own, and thereby makes it his property."l5 This right is, as I
said before, limited by the restriction that one can only accumulate as
much as one can use before it spoilé and thaf one must leave enough and
as good for others. "The same gpplies to land itself as to the fruits 6f
the land and the same limitations to appropriation are implied.

It is at this point in Locke's argument that Macpherson's interest
is aroused. He claims that Locke moves from this limited right to approp-

riation to an unlimited right and it is this which leads him to his belief

1%. Locke, "Second Treatise on Government® op. e¢it. sec. 25.
14. 1ibid. sec. 27.
15. ibid.
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that Locke's purpose is a defence of capitalism. Macpherson is certainly
right in one respect. If Locke does argue for a right to unlimited acqui-
sition, then it would be difficult to construe his views as other than
favourable to Capitalism.

The transition is first stated, says Macpherson, in section 36,
After arguing that, if one included the vacant lands of America, there
would still be enough land left for everyone, Locke says that he will
"lay no stress"16 on this. Instead he continues; "this I dare boldly
affirm, that the same rule of propriety, (viz.) that every man should
have as much as he could make use of, would still hold in the world, with-
out straitening anybody, sinée there is land enough in the world to suffice
double the inhabitants, had not the invention of money, and the tacit
agreement of men to put a value on it, introduced (by consent) larger
possesgions, and a right to t‘hem."17 Land will not run out in places
where money has not been introduced, but this can "scarce happen amongst
that part of mankind, that have consented to the use of money".18 The
spoilage limitation is obviously transcended by the introduction of money,
which does not spoil. This means that a man can possess more land than
he himself can use the product of, by receiving, in exchange for the sur-
plus, gold and silver. Locke is, then, justifying the acceptance of income
from land. Profit can be accepted even if it is not derived from one's
own labour. This position is certainly fairly close to Franklin's and
his advice that one should use one's resources to the full to increase
one's money income would seen ‘to be justified also in Locke's view,

Macpherson points'out one interesting question here, end it is one
which is left largely unenswered by Locke. One might wonder why anyone
would want to appropriate more than he could make use of for the provision

of the normal essentials for living. This question could as easily be put

16, ibid. sec. 36.
17. ibid. underlinings mine.
18, ibid. sec. 45,
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to Franklin or any other proponent of capitalism since the continual drive
for more money which is always to be used to provide more money and is
not to be enjoyed is apparently irrationel, as Weber poinfs out., This
is closely parallel to the inconsistency or irrationality, which I mentioned
earlier in connection with the Puritan attitude to consumption. ‘Locke, as
one would expect from a Puritan, is not advocating the hoarding up of
money since, as Macpherson says, he "is thinking throughout of men whose
behaviour is rational in the ordinary utilitarian sense of the word,“19
men, that is, who would see the money accumulated as something to be used.

Macpherson answers this question of the reason why Locke felt that
one would wish to accumulate more money'than one needed, by reference to
what he calls Locke's mercantilism. This at first sight seems rather
strange since Macpherson is primarily concerned with showing that Locke's
views are capitalistic, and capitalism is often contrasted with rather’
than associated with!W&Réawﬂh}ﬂﬂ,Mercantilism is generally seen as a
pre-capitalist economic theory.

Eli F Heckscher,in hié‘book "Mercantilism",tries to analyse the
"peal core of mercantilist theory" in a chapter called "Mercantilism as
a Monetary System". This "core" is, he argues, well expressed in the
dictum that "wealth consists in money, or in gold and silver".zo There
‘are, he points out, few works of a mercantilist nature which do not have
a pre-occupation with what is known in seventeenth century English as
"$reasure. A "tight hold on money and the precious metals, and the

21 was, then, a main feature of mercantilism. The

fear of losing them"
object of rational economic policy is to hoard up as much gold and silver

as possible within the country. This is obviously not a view which is

1§. Macpherson, "Possessive Individualiem" op, cit. p. 204.
20, Eli F'. Heckscher, "Mercantilism" (London 1955) II p. 175.
21, ibid. p. 176, : _




81,

snalogous to capitalism. The emphasis on accumulation of gold, as an end
in itself, as something to be heoerded, is obviously totally opposed to
capitalism,

Mercantilism is, however, a vague term, used to refer to quite various
economic doctrines and Macpherson is obviously using it in a sense which
is different from the "classical" one. He credits Locke with holding a
mercantilist view in the sense that the accumulation of gold is seen as
a proper aim, not as an end in itself, but as a means of quickening and
increasing trade. Heckscher also discusses this.role of money as fostering
trade and (despite the contrast between mercantilism and capitalism) he
sees Locke's treatment of money as capital as being “certainly mercantilist™.
Money, in Locke, has, he says, a double ;alue; it is capable of yielding
a yearly income and also it can be a commodity. In one sense it is a
“"factor of production"22 and in the other it is a "general means of exchange“.23
The first of these roles is a specifically capitalist one, the continuocus
process of investment and re-investment o provide the maximum possible
"yearly income",

If we take mercantilism in the sense in which Macpherson does, and
.in the way in which Hecksche; uges it in relation to Locke, we can see it
as analogous to the spirit of capitalism at the individual level, Mercant-
ilism can, that is, be seen as an economic policy based on theAmaximizing
of profit in netional terms. According to mercantilist theory, the prime
method for obtaining stocks of gold and silver is by means of the maximum
possible favourable balance of trade. This balance, in turn, is, according

to Locke's type of mercantilism, to be used for investment in order to stim-

ulate trade, thus improving the foreign balance still further, and sc on.

22. ibid. ». 204.
23. ibid.
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If we see capitalism on the individual level as being concerned with the
accumulation of money, and by re-investment the achieving of a larger

and larger profit, then we have, I fthink, a very close analogy between
capitalism and mercantilism, in Macpherson's sense of mercantilism, Rem-
embering that this use of the temm,vQHﬂE not being inaccurate, as we
have seen from Heckscher, is certainly not applicable to =2ll mercantilist
theory, let us return to what Macpherson has to say about Locke.

"His main concern in the 'Considerations ... on Money'! is," gays
Macpherson, "the sccumulation of a sufficient supply of money to drive
trade,"24 and hoarding obviously injured thisl "The aim of mercantile
policy," he adds, "and of individual econoﬁic enterprise was to Locke
the.employment of land and money as capital; the money to be laid out
in trading stock or materials, and wages, the land to be used to produce
commodities, for trade."25 ‘

These opinions are not stated in the "Treatise" but, Jjust as bunn
claims that Locke's vision of the calling, though not stated, was implied,
8o Macpherson claims that his interpretation of Locke'!s intention is
"guggested" in the Treatise in séction 46. Let us look at this section,
and at Locke'!'s economic arguments elsewhere, to see whether Iacphersoh
has really interpreted Locke's "suggestion" accurately. What does section
48 actually say? It comes towards the end of Locke's chapter on property
and it shows that the introduction of money provides both the opportunity
and the reason for a man to enlarge his possessions beyond the use of
his family, an activit& which would be useless if there were not something
valueble and scarce which could be stored for future use, i.e. money., The
desire to have more money than is necessary is not the miser's desire to
hoard. It is commerce which provides the reason for the appropriation
of the excess, it ig “hopes of commerce" which justify the enclosing -

of 1land and the accumulation of money. Macpherson rejects the possibility

24, ibid. p. 205,
25, ibid.
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that Locke is saying that money enaebles those who possess it to consunme
more various and gratifying pleasures. Locke's concept of money, he
says, ruleé this out. To Justify his view of Locke's theory of money
Macpherson has %o look cutside the “Second Treatise" and he turns to
Locke's main work on economics "Some Considerations of the Lowering of
Interest and Raising the Value of HMoney". Although this was not published
until 1692, the greater part of it was written in 1668 at the time when
his interest in economics was beginning to develop.

liacpherson turns to the "Considerations" to show that Locke ident-
ifies money with capital and assimilates both with trade and at this point
I want to deal with Locke's more specifically economic writings in order
to elucidate more clearly Locke's views'on money and to see whether his
views in general lend support to, or contradiect, Macpherson.

In the dedication to the "Considerafions", addressed to an unnamed
M.P. (identified by Cranston as Sir John Someré) Locke wrote; "You have
put me upon looking out my old papers which have s& long lain by and been
forgotten. TUpon this new survey of them, I find not my thoughts to diffex
from those I had near twenty years since. They have to me still the
gppearance of truth."26 It seems,. from what Locke himself says, that
his main views on economics, like his religious views, remained essentially
unchanged throughout his life, or at least during the period when he pro-
duced his mature writings. The "old papers", says Cranston, put forward
a plea for a new approach to the problem of interest on economic as diste
inct from political grounds. |

While interest, in the present day economic climate, is regarded
a8 a perfectly normal part of business life, it must be remembered that
in medieval thought there was a deep-seated belief that usury of any kind

was wrong. This bhelief had to be overthrown in the Renzissance world and

26. Cranston, op. cit. p. 118,
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usury was legalized in BEngland in 1546 with a legal limit of ten per cent,
which was progressively reduced till in 1651 it was six per cent. Although
the distinction had, by that time, developed between the money-lender and
the investor there was still a residual moral antipathy to the charging

of interest. Baxter, in his "Christian Directory", gives some examples

of legitimate and Jjustifiable cases of lending upon usury but he csrefully
points out that exploitation of another man's ignorance oxr error is noit
permissible,

Locke's manuscript of 1688 was written in reﬁly to Sir Josiah Child
who, in two pamphlets, advocated a reduction of the legzl rate of interest
to four per cent. This Locke rejected on the grounds that it would make
borrowing more difficult, would encourage perjury‘and would impede trade.
Locke seems to be concerned here to facilitate the flow of money. His
views recall Franklin's advice to remember that "money is of the prolifiec
generating nature". It is precisely this role of money, to beget more
money; which Locke is concerned to protect by encouraging the borrowing
of money for profitable investment, and by removing the impediments from
trade. ' - -

His concern throughout the "Considerations™ is not with a justific-
ation for the charging of interest, which he simply accepts, but with the
rate at whiech it should be charged, and this, he says, cannot be regulated
by law. The skillful will be able toravoid the law, and charge higher
rates, while those who most neéd assistance, widows end orphans, will only
get from their estates the bave minimum.27 Again there is no condermation
of money being earned from inherited estates, and Locke himself was in
receiptqof income from such property. What is present is again a Frank-

1

linian concern for the obtaining of the maximum amount of money from one's

27. See "Works of Locke" (1823,) Vol. V.
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assets. If the rate of interest could be kept low, it would, says Locke,

be a "considerable loss to the moneyed man"28 and glso it would be "no

advantage at all to the Kingdom"29

since it would be a gain to the borrowing
merchant. We can see here, I think, the sort of duvual capitalist-mercant-
ilist concern, which I talked of earlier, At the individual level Locke's
concern seems to be to facilitate the maximizastion of profits and at the
national level he seems to be concerned to protect the balance of trade
by condemning anything which would help foreign borrowers,a low rate of
interesi would have this effect since a foreign borrower, if he borrows
at 4% and mekes 12%, will gain 8%, and the lender only 4%. The interest
of the private man should not be sacrificéd to anything except to the
public good. But in this case it will b? quite the opposite. The loss
to "moneyed men" will prejudice trade, by tending to "discourage lending
at such a disproportion to risk“.so

Locke's concern is,then,for the well-being of the individual and
the community and his concern.is for the practicsal poliéies best suited
to achieving the maximum economic benefit for both. While he may believe
that this aim of accumulation is a morally acceptable one, and while he
may view the capitalist type of econoﬁip system as a morelly desirable
one, his arguments in the "Cénsiderations" are as bereft of religious
overtones as Franklin's.

Locke, in his discussion of money, specifically aligns it with land.
It is subject to all the same laws of value as any other commodity and is
of the "same nature with 1and".31 Land produces something new and valuable
to mankind which appears to make it different from money which is a "barren
thing" and produces nothing, "but by compact transfers that profit that

was the reward of one man's labour into another man's pocket".32 That

28, ibid. Vol. V p. 11.

29. ibid, this is especially disadvantageous if the borrower is foreign
and in this case the nation suffers since any benefit accrues to some for-
eign investor.

30. ibid. p. 12.

31, dibid. V. 36.

32. ibid.
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which "occasions this is the unequal distribution of money; ﬁhich inequality
too, has the same effect upon land that it has upon money. Tor my having
more money ... than I can ... use in buying and selling makes me z2ble to
lend: and another's want of so much money as he could employ in itrade

mekes him willing to borrow."33 Why however, Locke asks, should he pay
interest? "“For the same reason, and upon as good consideration," he answers,
"gs the tenant pays rent for your 1and."54 The reason is that "my money

is apt in trade to ... produce more than 6 per cent to the borrower,"35

if he uses it industriously in the same way that land, by the labour of
the temant, will produce more fruits than the rent comes to. The usurer's
profit would bring him in no income unless he lent it, and so his six per
cent "may seem to be the fruit of another man's labour, yet he shares not
negr so much of the profit of another man's labour as he that lets land

to a tenant."36

The man who has "skill in traffic," but not encugh money
to exercise it, has reason not only to borrow money but also to pay for

the use of it. It follows therefore that "borrowing money upon use is

not only, by the necessity of affaiis, and the constitution of human soc-
iety, unavoidable to some men; but that also to receive profit from the
loan of money is as equitable and lawful as receiving rent for land."37 .
One could hardly come closer to the spirit of Franklin. "Money can beget
money," Franklin reminds us, and Locke sees no reason why this should not
be perfectly just. Pranklin points out that for "six pounds a year you

n 38

may have the use of one hundred pounds, an advantage which one of Locke's

"skillful traffickers" would no doubt enjoy.

3%. ibid.
34, ibid.
35. ibid.
%36, ibid. p. 37.
37. ibid.

38, PFranklin, "Necessary Hints" op. cit. p. 80.



Macpherson's recourse to the "Considerations" to justify his asser-
tion that Locke was advocating unlimited capitelist appropriation certainly
does revesl corroborating evidence. The value of money as capital is
clearly seen, and accepted, by Locke; The use of interest to maximize
one's store of money is never questioned, the point of debate being the
level of charge of interest which would be most likely to produce the max-
imum profits of the individual and the country. The traditional notion
that money is barren is neatly transcended by the coucept of consent bet-
ween unequals. The value of money as capital is, says Macpherson, created
by the fact of its unequal distribution, the source of which remains un-
explained other than "as a necessity of affairs.“39 ‘It should, however,
be pointed out that money serves as capital not only when it is horrowed
but when it is invested by its possessor. This investment of one's own
money ig more in line with the "Protestant ethic" than the use of borrowed
money as capital., Since, however, the purpose of borrowing, as Locke
talks of it, is for investment by the borrower, and this is why he can
afford to pay interest, the use of money for this purpose is also very
much in keeping with a "capitalist spirit", If money is seen as merely
a medium of exchange, as a means of providin% a consumable income, then
this is not a sign of an advocacy of capitalism, For Locke, however, this
function was subordinate to its function as capital., In his view the pur-
pose of agriculture, industry and commerce was the accumulation of capital,
and the business of capital was to beget further capital by profitable
investment.

According to Schumpeter, "Locke's claim to a place in the histoxy

. . . . 0
of economic analysis rests exclusively on his work on money"4 and I

39, See lMacpherson "Possessive Individualism® op. cit. p. 207.
40. E., B, Schumpeter, "History of Economic inalysis" (London 1954).
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would like to look at some other aspects of his work in this field., He
was, as Schumpeter points out, a metallist, i.e. he held that gold and
gilver coinage should contain their face value of metal and his view was
that Yo debase the coinage was to defraud. His main arguments are not
in themselves very relevant, at least in their details oxr accuracy, but
the reasons for his opposition to recoinage are of more importance. In
the "Considerations", and in the "Purther Considerations", he gives sev-
eral reasons and I shall list some of them without giving the supporiing
argunents. "Constant equality of its wvalue in the interesf'ofrevery
country;" Making it lighter than it should be is unjust;" "lLowering

it no advantage in selling and letting of land;" "Lessening it would ﬁe
a gain to money-hoarders and a loss to others;" "hy making it one-fifth
lighter creditors and landlords lose 20 per cent." These headings, taken
from the index of volume V of Locke's works, show what his main interests
are in the "Considerations® and the "Reconsiderations"., They are the
benefit to landlords, creditors, investors, traders ete, in short to the
capitalist classes., One can also see his distaste for any measure which
would benifit hoarders, who of course have no place in the cepitelist
spirit.

As I said, Locke's interest was very much in trade and as Cranston
gays he was "easily infected with ... zeal for commercial imperialism,
seeing a8 clearly as his patron Ashley saw the possibilities it offered
for individual and nationel enrichment".* In 1688 Locke was appointed
as secretary to the Lords Proprietors of Carolina and hig interest in
trade remained throughout his life. In 1696 he becsme a Commissioner for

Trade and Plantations, although he was at the time very ill, and he only

resigned, in May 1700, vhen his health had deteriorated to such an extent

41. Cranston, op. cit. p. 119,
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that it was impossible for him to continue. His concern for his own in-
vegtments was also life-long, and while his attendance, in the last year
in which he sat on the Board of Trzde, was irregular he continued to
draw his salary and in December 1699 he told King that he had "a thousand
pounds lying dead by him " and solicited advice from him as to how best

42

to invest it. In Pebruary 1700 he told King of znother five or six
hundred pounds he would be "glad to have well placed out".45 This desire
to re-invest seems to have the essential features of the capitalist con-
cern with the continuous re-investment of capital; Locke, at that stage
in his life, was not re-investing his money to provide for a comfortable
0ld age. He was already an old and ill men and did not expect to live
much longex. He in fact lived until 1704, but in constant poor health,
and consequently not in a style which permitted any extravagent consumption
of his resources.

He was already ill when he undertook the post of Commissioner of
Trade, but he felt he had a duty to undertaske the job even although he
knew it was no sinecure. This desire to keep workihg and the concern he
‘showed for the investing of his money, strike one as essentially expressions
of a Weberian "spirit of capitalism", After his retirement Locke did rest
but still took the opportunity to discuss a s?bject, as Cranston says, "very

- 44

close to the philosopher's heart - mone and after deliberating with
King, the latter invested yet another £2,000 of Locke's. Locke's journal
for 17th December 1700 reads, "my cousin King did on November 19th lend
to Sir Richard Gripps £2,000 of my money upon a mortgage."45 He not only
advocated investiment and the charging of interest, he did so, and he not
oniy showed enthusiasm about the possibilities of trade, he was actively

involved in it. Indeed, as Macpherson points out, most of Locke's dis-

cussions of economic activity sre in terms of trade. The same goal,

42, M.S.8. Locke, op., cit. ¢ 40 f 50.
43, ibid. f66.

44, Cranston, op. cit. p. 450.

45, See Cranston, ibid.
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howgver, applies to both the individual and the nation, consume less than
the revenue and so accumulate capital, ‘

As I have suggested there are very few critical works on Locke's
economic writings. I have already mentioned Schumpeter who, like
Heckscher, deals only very briefly with Locke's economic views and who
emphasises that there has been no really systematic treatment of his econ-
omic theory. One of the few people to deal with Locke as an economist
is J. Bonar, in his book, "Philosophy and Political Economy", and I shall
now consider this work to see whether it confirms the view of Locke as a
mercantilist capitalist, which we have so far gleaned from Macpherson end
Heckscher. In the "Treatise," according to Bonar, Locke seems to be saying
that it is laboriousness which makes the difference between a wealthy and
a poor people., It is not science which is important for progress but lab-
our, a view which is very similar to Weber's. It is precisely the opposite
point of view wﬁich quertson takes when criticizing Weber. He sees econ-
omic progress as being dependent not on a new spirit of laboriousness but
on scientific improvementis. For Locke, however, the Puritan insistence
on the importance of labour comes through in his economic writings. It is
lgbour which, for Locke, adds to the intrinsic value of things and makes
them useful to man. There is in this assimilation of labour to value a
suggestion that Locke may have held what could be called a "lahour theory
of value" and this possibility is, naturally, attractive from the point
of view of the present thesis.

The "labour theory of value" formed the basis of classical economics
the amount of labour which is needed to produce them. David Ricardo's

"Principles of Political Economy and Taxation" 1817 (which is the classical

statement of this theory) states that commodities derive their exchangeable
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value from two sources; from their scarcity, and from the quantity of

46

labour required o obtain them.” The commodities which-derive their
value from their scarcity are few, and as examples he lists rare paintings,
scarce books and wines of a particular quality. The majority of commodities
are, however, procured by labour, The estimation of the value of these
commodities is explained by Ricardo, in the words of Adam Smith: "It is
natural that what is normally the produce of two days!', or two hours!
labour éhould be worth double of what is usually'the produce of one day's,
or one hours 1abou;?".47 That this is really the foundation of the exchange-
able value of all things, is says Ricardo, "a doctrine of the utmost imp-

1

ortance in political economy. 8 He emphasises this direct relationship

between labour and value and argues that, "if the quantity of labour

realized in commodities, regulate their exchangeable value, every increase

of the quantity of labour must augment the value of that commodity on
which it is exercised, as every diminution must lower it".49 Ricardo goes
on to criticise aspects of Adam Smith's theory and to develop his own view
in great detail, but these more detailed arguments do not concern us. His
exposition of the central principle of the lgbour theory of value, that
the value of any commodity is in proportion to the amount of labour
needed to produce it, is sufficient for our p;rpose.

This theory, as one would expect from an economic theory which was
fully developed in the eighteenth and nineteenth centuries is a theory
about the 0peratign of a capitalist economy. The belief that the relative
prices of commodities on the free market are determined by the relative
amounts of labour required to produce them clearly presupposes a capitalist

economic orgenization. Having explained Ricardo's theory very briefly,

I ‘shall now look at Locke's writings on labour and its value to see

46, Ricardo in the “"Works of David Ricardo” edited by P. Sraffa (Cambridge
1951 T p. 12,

AT. "Wealth of Nations" quoted in D, Ricardo, ibid. p. 13.

48, dibid. )

49, ibid.
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whether, and to what extent, they constitute a “"labour theory of wvalue".
In a religious sense, value is very definitely produced by labour,
It is, in Puritanism, very much the fact of labouring whieﬂ'gives an
gction value. Can this be transferred to the economic sphere? In the
"Preatises on Governméntﬁ, Locke states that it is by labour that anything
is removed from the natural state in which it is in, and that it is by
mixing his labour with it that an individual makes something his property.
"God gave the world to the use of the industrious and the rational,” he
séys, "and labour was to be his title to it not to the fancy or the cove-

50

tousness of the gquarrelsome and the contentious.™ He also holds that

value comes from labour, "labour mskes the far greatesi part of the value
of things we enjoy in this world.“sl

Labour has, then, a dual significance: it makes natural resources
useful to man, and it confers property rights. The problem is, then,
how any man can rightfully own anything which is not the product of his
own labour. The obvious answer is by exchange on the market, mediated
by money. It might then seem natural to suppose (as it was supposed by
Adam Smith)52 thet a man who has scquired proPefty through his labour will
be willing to part with it only in return for something which has cost an
equally great smount of labour to produce (or for its money equivalent).
Such reasoning leads on to the "labour theory of value" as expounded
by Ricardo, but this is not how Locke himself reasons for it seems
clear that he did not mean to put forward a theory of the deter-
mination of the value of commodities simply by the emount of labour-
time involved in their production. While he certainly believes that
labour does create value, nevertheless the two are not directly propor-

tionate. The exact value of any commodity is determined by market

50. Locke, "Works" 1740 Vol. II. p. 20.

51. ibid. Vol. II p. 182,

52. See Adam Smith, "Wealth of Nations" (Methuen paperback edition)
I. pp. 34"'5-
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conditions, primarily supply and demand. In the technical seﬁse, it is
clear that Locke did not hold a "labour theory of value", as can be seen
from the importance he places on supply and demand as a determinant of
market value. He did however hold a view 6f labour as making things
valuable which leads, fthrough Adam Smith, to the classical labour theory
of value in Ricardo. While his views on value are not exactly in line
with Ricardo's there is a family resemblance between them.

However, according to R. L. lieek, the influence of Locke's views
on labour and.value'was "more political than economic“?sa point which
Macpherson would, no doubt,agree with, His chapter on property was, he
gays, intended to set up a morel justification for the property of farmers,
craftsmen and merchant menufacturers who made up the British bourgeoisie.,
Locke does indeed seem to clearly advocate a capitalistic accumuletion of
wealth which should, in a true capitalist spirit be re-invested, In other
words Macpherson is right in his assertion that Locke transcends the
"gpoilage limitation" through the introduction of money in such a way as
to encourage capital investment.

Macpherson then turns to the "“sufficiency limitation" in Locke and
the claim that Locke transcends the initial limitetions that one must
leave enough and as good for others. It %s only in the third edition of
the "Treatise" that he gives any specific argument for removing this lim-
itation. In the first two editions he assumes that a commercial economy
will develop on the introduction of money and that to accept money is to
accept its consequences, namely the appropriating of land previously worth-
less. Now, instead of M"enough and as geod" land being left for others; a
profit can be made from renting out appropriated land. In the third edit-

ion of the "Treatise", however, Locke adds a new argument to the effect

5%, See R. L. Meek, "Labour Theory of Value" (London 1956)
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that he who appropriates land to himself by his labour does not lessen
but increase the common stock of mankind. For the provisions serving to
the support of human life produced by one acre of enclosed and cultivated
land are ... ten times more than those which are yielded by an acre of

54

land of equal richness lying waste in common." Macpherson seems very
sceptical that everyone really will benefit'by the removal of this suff-
jeiency limitation. He seems however to allow modern oppoéition to the
idea of capitalism to cloud his views on Locke. His scepticism may be
justified, but the fact that he sees éapitalism as obnoxious and that he
is opposed to the idea of a wage-labouring class is no reason in itself
to doubt Locke's belief in the efficiency of capitalism in increasing
the general standard of living. Capitalism may be an immoral system in
Macpherson's view but this is no reason to suppose that Locke defended it
because he wished to protect the interests of one class at the expense of
another,

I have already mentioned the third, supposedly implied, limitation
on appropriation, namely the appropriat;on of only that which one mixes
one's own labour with. This, as I said earlier, is not a view which Locke
actually held and he considered the wage.relationship to be entirely nat-
urel. What Locke throughout assumes is a situation described by Weber as
aen "organization of formally free lgbourf'This is possible for Locke because
he sees labour as very much a man's property, and consequently as some-
thing which he can alienate for a set wage. The market in labour was as
much a commonplace of seventeenth century thinking as the markets in comQ
modities and capital. All were required for capitalist production and
all have, I think, been shown to have been supported by Locke.

As I have made clear before, while Macpherson's analysis of Locke's

54, Locke, "Second Treatise" op. cit. sec. 37.
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arguments on property is extremely revealing,the conclusions which he tends
to draw from it are not always supported by what Locke says. One very
clezr example of this is his wview that for Locke "the tradit;onal view
that property and labour were social functions and that the ownership of
property involved social obligations is thereby undermined".55 This is
simply nonsense and it is unfortunate that Mzcpherson's analysis should

be spoiled by ££is sort of inaccuracy. Throughout Locke's religious
writings he stresses that the property which one possesses is given to
one‘as a gift of God. Locke's view of the property-owner is as a steward,
end the more one possesses the greater onés social responsibilities are.
To suggest, in the face of all that Locke says about one's duty to serve
the community, that for Locke "social obligations" are undermined is,

I think a blatant misrepresentation. I have already questioned his asser-
tions about differential rationality, and I do not intend to consider any
further objections to Macpherson since this is not the purpose of the
study. His main importance arises from his analysis of Locke's arguments
on property and the picture of Locke which he gives there is, as I have
tried to show, a clear and accurste one.

Although Locke left no treatise on economics, his views can, I think,
be fairly sasccurately gleaned from the "Treatise" and his other writings,
The sim of this chaplter has been to see how close these views come to
Weber's conception of the "Spirit of Capitalism", In his life, and in
his writings, he does seem to remember that, as Franklin said some decades
later, "money is of the prolific generating nature". His acceptanée of
the wage relationship as being natural and his acceptance of thé necessity
of a non-property-owning labour force is the acceptance of that formally

free labour force which Weber agsserts to be an essential feature of the

“development of capitalism. His work on money reveals a treztment of it

55. Macpherson, "Possessive Individualism" op. cit. p. 175.
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as capital and an analysis of its value in terms of re-investment for
commerce which is clearly in line with capitalist theory. The summum
bonum of the capitzalist ethic is, says Weber, the earning'of more and more
money. I have already noted that this concern for the maximization of
one's money income by the individual can be found in Locke and that his
view of national economic policy, described by Macpherson as mercantilist,
can be seen as anologous to this,

I have, in Chapters 3 and 4, zssembled the evidence necessary for a
possible reconciliation of_the views of-Dunn and Macpherson. That is to
say, I have examined Locke's religious and economic views to see how far
the interpretations given of them, by Dunn and Macpherson respectively,
are acceptable. I shall now in the final chapter try to reconcile these
views, in the face of both Dunn and Macpherson,who would see their respect-
ive interpretations as irreconcileble. Their views, though directly
opprosed, are in one sense very close. They are both unwilling to treat
capitalism as being compatible with a devoutly religious theory. Since
Dunn sees Locke as being "reiigious" and Macpherson sees him as being
"capitalistic! they hurriedly dismiss either the religion or the capit-
alism as not being Locke's true view, In the next chapter, I hope to show
that this is a misconception based oh a consideration of capitalism in its
modern, and at least for Macpherson and poésibly for Dunn, its pejorative
usagejsand is not based on the view of capitalism which Locke,in the seven-

teenth century,would be likely to hold.
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CHAPTER 5.

John Locke, The Protestant Ethic, and the Spirit of Capitalism.

Having sifted through the main evidence necessary for the drawing
of conclusions, I should now like to begin the task of assembling that
evidence into an acceptable theory, The aiﬁ of the thesis is to re-examine
Locke's philosophy in terms of the relationship between capitalism and
ascetic Protestanfism. In this chapter I want to relate thé Protestantism
of Locke, which I investigated in Chaptef 35, with the capitalist attitude
which T have tried to discover in his life and writings in Chapter 4.

As a first step in this, I shall explain briefly how Weber relates
the two concepts in the "Protestant BEthic", which I have used as a frame-
work throughout. Weber outlines the familiar Puritan doctrine of labour,
continuously pursued in g systematic methodical manner in a calling. “his
calling must be advantageous to the common good, and the parable of the
talents shows that it is desiwable to increase the éifts which God has
given to one. The effect of this ethic in business terms is clear. The
ascetic importance of a fixed calling piovided an "ethical Jjustification®
for the modern "specialized division of labour'" and the interpretation of
profit-making as being providential justified the activities of the bus-
iness man. The main influence which this asceticism had was in its force-
ful rejection of the "spontaneous enjoyment of life} and all it had to offer,
It restricted consumption, especially of luxuries, and yet freed acquisition
from the inhibitions of traditionalist ethics. The rational and utilit-
arian uses of wealth, which were willed by God for the needs of the indiv-
idual and the community, were approved of. The Puritan outlook, Weber
says, did two things. It offerred an encouragement fto capital accumulation

and, more importantly, it favoured the development of a rational, bourgeois
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economic life, Weber is, of course, spegking here of a historical dev-
elopment: what I wish to exemine is a logicel development in the theory
of John Locke. I have already dismissed the possibility of a historical
development in Locke's views,'parallel to the pattern Weber described.

The consistency in his religious and his economic views clearly rules out
this possibility. It would no doubt have provided a very neat pareallel
with Weber's theory if we could have sald that there was a progression

in Locke from Calvinist &iéws to capitalist views. The evidence is, how-
ever, completely against-ﬁhis a fact which may not be entirely surprising.
While it might not be strange to find such a transformation in the beliefs
and practice of self-made businessmen, in the way Wesley points out, the
abandormment of carefully worked out religious views by a serious religious
thinker would be considerably less likely. Possibly the "practical secul-
arization", noted by Wesley, has to precede the "theoretical secularization®
needed to produce a completely non-religious spirit of capitalism,

The evidence is not, however, against a link even if it is not a
chronological succession., Let us consider Locke as holding the particular
religious views of Baxterian Puritanism which T have ascribed to him and
try to see the sort of economic theory which would logically be entailed
by them. It is clear that Locke would firstly advocate hard work in one's
task. Let us assume that this task, this calling, was that of a business-
man, perhaps a merchant, This business-man has a duty to understand his
calling and to undertake it as efficiently as possible. An efficient
herd-working business-man is élearly going to make a lerge profit from
his enterpriscs. What alternatives are open to him? He can decide that
he has done enough work, and retire from his business, handing it over
‘to gomeone else. This however is clearly contradictory to the doctrine

we find in Locke that "he who shsall nqt work shall not eat". One alter-

nztive, retirement, is then excluded by Locke's religious beliefs, A
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further alternative is not to retire, but to go on working and making a
"profit which he hoards up. This,however,is equally contrary to Locke's
religious beliefs. The profits which an individual accumulates are seen,
by Puritans, as a gift of God and one is accountable to God for the way
in which one treats his gifts. On the basis of the parable of the talents,
it is unacceptable to simply retain God's gifts without losing them. One
should use them and enlarge them. The business-man has therefore to keep
on working and to make use of his profits, How then is he Tto be allowed
to use them? One way in vwhich one can use the profits from an enterprise
is in ;n "orgy of self-gratification'". One could use them to provide
pleasuré and a greater range of commodities and enjoyments for oheself.
This too is very much against the Puritan belief that time spent in plea-
gsure is time wasted and money spent on luxuries is money wested. Perhaps
the business-man should simply give his money away. While this is in it-
self not immoral it certainly does not constitute what a Puritan would see
as the best use which could be made of the money. The Puritan aversion

to begging would rule out the possibility of giving it to just any poor
man, and the Puritan ethic is very much one of self-sufficiency and working
for oneself. The parable of the talents also seems to rule out the alter-
native of money being used as a gift. It is‘given to the individual by
God and it is his task to enlarge it and tuse it to increase the original
"oift of God”.

There seems then to be little alternative for the business-man., He
has to continue to work, and to accept the profits from his work. He has
to use these profits and account for the way in which he has used themn.

The only accepbable way in which he could use them would seem to be by
re-investing them,thereby increasing his original amount of money and being

a good steward, not just keeping his "talent" safe but multiplying it.
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There would seem to be a logical necessity about the sort of economic
view which Locke could advocate, given his religious theory. If one's
task is to work for "God and the community", it seems that the way to do
this is by a continuous attempt to maximize one's profits., This of course
assumes one major point, that the capitalistic type of economy is seen as
beneficial to the community at large. This Macpherson is sceptical about,
but it is clear that Locke did not share this scepticism. Even a day
labourer in England, living of necessity from hand to mouth is better
off than a king in a savage land, according to Locke. The criterion of
-what is useful for the community in general runs through his economic
writings and is a direct logical concomitent of the utilitarian aspect of
his religious theory. It is the fact that a man's chief duty is to "God
snd the conmunity! that leads Locke to see the business-man's role as
that of a continual investor increaging. the general sum of wealth in the
community. Locke's conception of the role of money, as primarily being a
means of commerce, follows from this. Its use as z means of providing con-
sumable goods for its possessor is limiﬁed, since consumption is strictly
limited to necessities. Consequently its role must be to facilitate trade
and thereby increase the general wealth{ By being used as capital and not
as a means of providing commodities, its role is still in line with Pur-
iten ideology.

One aspect of Locke's economic views which might seem to be opposed
to a religious belief is his acceptance of interest. This and the desir-
ability of making money might be seen as covetousness. This sort of view
Baxter rejects. "Some peovle," he says, “are accused as covetons becanse
they possess much - are rich. But God giveth not to £l1 alike. To be
entrusted with more than others is no sin unless they betray that trust.

Others are accused as covetous because they satisfy not the covetous desires
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of those they deal with. An idle begger will accuse you of uncharitable-
ness because you will maintain him not in sinful idleness., OQOthers are
thought covetous because they are laborious in their callings snd thrifty
and saving, not willing that anything should be lost."l

If we teke the Puritan ideels as primery, we can see that the virtues
which they preach, labour, asceticism, diligence, community service will,
when applied to economic activity, produce profit which in turn must be
used for the common good of society.

The sort of economic theory which Macpherson ascribes to Locke, that
.of unlimited acquisition, is, I think, perfectly consistent with, and
indeed logicelly dependent on the Puritan religious theory which Dunn
ascribes to him. It would not be consistent with a theory of unlimited
consumption but that is not what Locke is advocating, nor what Macpherson
ascribes to him, Given one important qualification, which Macpherson
omits, the pursuit of unlimited acquisition is derivable from the Puritan
concept of ceaseless labour in a celling. This qualification concerns the
use to vhich the acquired wealth is to be put., Contrary to Macpherson,
a social obligation remains in Locke and this determines the way in which
profits are to be used., They must be used for commefce and not for con-
gsumption. The continuous pursuit of profit, by investment and re-invest-
ment, is dictated by Locke's religious views and in particular his host-
ility to consumption, and it is in fact this sort of view of economics which
Locke held and expounded, especially in his writings on money.

Just as the virtues of asceticism, when translated into the econ-
omic sphere, produce a certain type of economic theory, so the type of
life~style in general dictated by Puritanism will similarly influence the
type of economic views held. There is, I believe, with Weber, a link

between the inereasingly rationzally organized life-task of the calling

1. Baxter, "Christian Directory" op. cit. p. 257.
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particular to Puritanism, and the rational organization of labour, which
is typical of capitalism. The essentiel feature of the calling is that

it demands, not isoclated acts of righteousness, but a2 rationally planned
life of service. Capitalism demands exactly the same rational organization,
activity is not spasmodic but is a constant process of acquisition and
investment to produce profit. In another sense Loéke, and Baxter, saw

the calling as rationel. It was more rational to labour in a calling
with a view to a future life than to give way to‘present transient desires,
This postponement of satisfaction is seen as rational, In the econonic
sphere, present pleasures, which could be obtained by realising one's
assets rather than re-investing them, are also deferred. In a spiritual
sense gratification is eventually enjoyed, but this does not seem to be

so in the economic sense. The process of re-investment does not suddenly
stop and allow the investor to enjoy his profits. There is,howeversa
rationale for the capitalist way of 1life, There is a future benefit in
the adventages of economic growth, an increased well-being in the future.
Just as there is a spiritual rationéle for deferred gratification, there
is also a secular rationale. There is still of course the inherent cont-
radiction that seeking "future well-being"” would seem to he possible only
in terms of consumption. However this contra&iction is, as I pointed out,
inherent in Puritanism and in the spirit of cgpitalism.

Weber warns us not to expect Puritans to be openly favoursble to
capitalism and Dunn finds it impossible to believe that Locke could have
been imbued with the Calvinist Spirit and still advocate unlimited approp-
riation. However I think -that Dunn is clearly mistaken snd his view and
Macpherson's seem %o me to be reconcilable, if one removes from the word

¢

Yoapitalism” the stigma which Mecpherson, and possibly Dunn, attaches
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to it. Wesley warns that when religion end riches go together the spirit
of religion swiftly vanishes. In Franklin's case it probably had done so,
despite his Biblical quotations, but in Locke, I believe, it had not. How-
ever, since Locke in his private life did grow rich, it would be foolish

to elaim that he did not have an increasing "love of the world in all

its branches".2 He d4id, in his later years, allow himseif more of the
luxuries of life but his life was, for all that, very much a life of

work and of service which was continued into old age in 3pi£e of 11l health.
I think that more than the form of religion remains in a man who spends

the last years of his life studying and writing on the epistles of St.
Pagul, There is more also, I believe, than greed in a man who is concerned
about his investments, in the way Locke -was, when he knows that the profits
accruing from them will be of no personal use to himself.

In the introduction I suggested that T would add one more interpret-
ation to the many aelready present in works on Locke. What then precisely
is this interpretation? The view I wish to give of'Locke is of somecone
imbued with the Puriten virtues of diligence, thrift and public-spiritedness.
If any key can be said to be found to a.philosophy as wide~ranging as
Locke's, it mey be said to be a recognition that his main purpose was to
provide a theory suited o the betterment of the whole society. His rel-
igious theory is in one important sense individuslistic, in that each
men's salvation is, Locke says, his.own concern. It is, however, very much
based on the spirit of co-operation, since the wey to attain salvation
is by doing one's job within the social context, and for the community's
benefit. His economic theory, is, similarly individualist in that each
individual is entitled to accumulate as much as he can, but again the
overriding concern is the national rather than the individual economy.

His interest in trade has often been recognised and it is trade, more

2. Vesley quoted in VWeber "Protestant Ethic" ov. cit. p. 175.
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than anything else, which he sees as contributing to the national economy.
A1l his economic writings are concerned with examining the economic struct-
ure, -and any proposed alterations in that structure, by the criterion of
utility, of how they tend to increase or decrease the total prosperity of
the community.

I seid in the introduction that I did not expect to remove all the
complications cor reconcile all the differences in the interpretations
of Locke., However if the central doctrine in Locke is seen as a utilitar-
iansim, and in particular a Puriten utilitarianism, some clarification
of his views can be attained. That the;e is in Locke what could be callgd
a simple individual utilitarianism is, I think, unquestionable. His -
advice to Grenville, which I quoted earlier in Chapter %, shows this
quite clearly. However the main importance of utilitarianism in Locke
is the belief that every individual ought to work for the good of the
community., It is this which permeates 21l his writings and can be seen
in his view of the economic .order where his concern is the utility of
any project to the general prosperity.

This criterion of utility can also be seen in other aspects of Locke's
philosophical views. It can be seen in his conception of the political
order, Political society is set up, accordiﬂé to Locke, by the general
consent of everyone in order to protect the lives, liberties and property
of each individuzl. One must be careful, of course, to distinguish this
from a Benthamite concept of utilitariansim as the maximization of total
happiness. VWhat I am saying is that Locke's criterion, in the political
order as in the economic order, is the utility of all the members of the

comnunity. The state is an artificial construct set up beczuse of its

usefulness., In relation to the state there is no theory of a divine right
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to rule, the ruler's authority is a trust, just like the gifts entrusted
to any other man by God.

This same cribterion can be seen in Locke's social views. As has
been pointed out, Locke in his mature years believed in religious toler-
ation. Much of his justification for this and, more importantly, his
Justification for witholding toleration from Catholics and atheists is
hased on utility. One of the main things which convinced him of the des-
irability of toleration was that it was beneficial to trade., The grounds-
for witholding toleration from Cahtolics is purely utilitarian. It is not
because of their religious views, but because they owe allegiance to a -
foreign power, Rome, that they are excluded. They,and athéists,are seen
a8 pogsible dangers to the sociely and it is this practical reason which
leads Locke to withold tpleration from them., This doctrine of utilitar-
ianism does, I think, permeate all of Locke's writings and does help to
clarify some points in his work.

The main point which I wished to examine was, of course, the quest-
ion of whether the two apparently contradictory views of Dunn and Macpherson
could be reconciled through the framework of Weber's "Protestant Ethic"
thesis, This, I believe, has been possible. I have tried to show that
Dumn's account of Locke's religious views is essentially correct and that,
given this, a view of the economic structure, which is basically capitalistiec,
will follow. I heve tried to show that the capitalistic theory of unlinm-
ited acquisition, which Macpherson gccurately expounds, is a result of
Locke'!'s view of religious duty and that Locke's specifically capitalist
view of the role of money as capital, is the only possible role which he

could ascribe to it within the context of his religious theoxy.
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The main reason why Dunn and Macpherson fail to see Locke in more

than one aspect is, I think, that they insufficiently appreciate that he
lived very much in a2 transitional period. He did retein much more than

a veneer of religion, he retained a specifically Puritan view of religion.
He also however embraced a capitalist, or proto-capitalist, economic oxder
as a means of increasing the general stock of the community, which was in
keeping with his religious and utilitarian views. His wview of capitalism
may have been over-optimistic but it would surely be churlish to expect

a man at the beginning of the growth of capitalism to examine in detail
all its possible faults. He accepted it enthusiastically as a means of
raising the general standard of living and this we must accept.

I began by saying that Locke's philosophy had been described in

many ways, and I am sure it will continue to be deseribed in many different
ways. What I have tried to show is that to describe his views as "Puriten"
or as "Capitalisi" or as "Utilitarian" is not to give three different
interpretations of Locke. Locke's theory embraceé all three of these

elementes and they are 211 closely interrelated.



Richard Baxter
Richard Baxter
4
R. Bieler
R. H. Fox Bouine

John Calvin

Thomas Cartwright

G. R. Cragg

Maurice Cranston
John Dunn

Benjanin Franklin

C. H. and X, George

A. Gordon

Robert W. Green
William Haller
Eli F. Heckscher
Christopher Hill

. J. Hundert

Willmoore Kendall

Lord King

M. M. Knappen
(editor)

David Little
John Locke

'John Locke

LU

BIBLIOGRAYHY

"A Christian Directory" (London 1673)

"Reasons of the Christian Religion" (London 1667)
"The Social Humanism of Calvin" (Richmond Va. 1964)
"Life of John Locke" (London 1876)

Commentaries ~ English edition (Grand Rapids
Michigan 1948-50)

"Yorks of Whitgift" (London 1851-3)

"From Puritanism to the Age of Reason" (Cambridge
U.P. 1950).

"John Locke: a Biography" (London 195?)
"The Political Thought of John Locke" (Cambridge 1969)
"Advice to a Young Tradesman® (1748 Sparks edition)

"The Protestant Mind of the Inglish Reformation
1570-1640 (Princeton 1961)

"Heads of linglish Unitarien History" (1895)
"Protestantism and Capitalism" (Boston 1959)
"The Rise of Puritanism" (New York 1957)
"Mercantilism" (London 1955)

"Puritanism and Revolution" (London 1958)

"Jocke between Ideology and History" in "Journal
of the History of Ideas" XXXIII No. 1.

"John Locke and the Doctrine of Majority Rule"
(Urbana Illinois 1965)

nLife of Locke" (London 183%0)

"Two Puritan Diaries" (Chicago 1933)

"Religion, Order and Law" (New York 1969)
"Letter on Toleration", edited by Gough (Oxford 1946)

"The Reasonableness of Christianity", edited by
Ramsey (London 1958)



eI 8

John Locke _ "Second Treatise on Civil Government" edited by
Lasslett (Cembridge 1960)

John Locke Reference was also made to letters and other writings
to be found in Hanuscripts in the Bodleian Library,
and in collected editions of his works.

H. MacLachlan "The Religious Opinions of Milton, Locke and Newton"
» (Menchester U.P. 1941)

C. B. Macpherson "The Maximization of Democracy", in "Philosophy,
' Polities and Society", edited by Lasslettand Run-
ciman, 3rd series (Oxford 1967)

C. B. Macpherson "The Political Theory of Possessive Individualism:
Hobbes to Locke" (0xford U.P. 1962)

R. L. Meek "Studies in the Labour Theory of Value" (London 1950)

Charles Monson "Locke and his Interpreters", in "Political Studies"
Vol. VI 1958,

A F.,5. Pearson "Thomas Cartwright and Elizabethan Puritanism”
(Cambridge 1925)

David Ricardo "Works of Ricardo" edited by P. Scrafta (Cambridge 1951)
E.B. Schumpeter "Phe History of Economic Analysis" (London 1954)

R.H. Tawney "Religion and the Rise of Capitalism" (London 1960)

Ernst Troelisch "The Social Teaching of the Christian Churches"

(London 1931)

Max Weber "The Protestant Ethic and the Spirit of Capitalism®
(New York 1958)

Msx Weber "The Sociclogy of Religion" (London 1965)

John Yolton "John Locke: Problems and Perspectives"

(Cambridge U.P., 1969)



