
Introduction:  Theological Readings of Adam Smith
Paul Oslington
“Modern professors of economics and ethics operate in disciplines which have been secularised to the point where the religious elements and implications which were once an integral part of them have been painstakingly eliminated … [scholars] either put on mental blinders which hide from their sight these aberrations of Smith’s thought, or they treat them as merely traditional and in Smith’s day fashionable ornaments to what is essentially naturalistic and rational analysis… I am obliged to insist that Adam Smith’s system of thought, including his economics, is not intelligible if one disregards the role he assigns in it to the teleological elements”  Jacob Viner The Role of Providence in the Social Order 1972 p81-82. 
The Project

The financial crisis which unfolded through 2008 and 2009 focused attention on the ethical and theological foundations of economics. Self-interest, greed, deception, and virtue have been much discussed topics, along with institutions and policies that may help or hinder their expression
.  

As well as being a year of crisis, 2009 marked the 250th anniversary of the publication of Adam Smith’s Theory of Moral Sentiments
. Smith’s abiding achievement was to establish economics as a field of study, distinct from the older discourses of moral philosophy and theology. An authoritative recent work (Aspromourgos 2009) reaffirms Smith as the key figure in the formation of political economy, who shaped its “conceptual universe”. Nevertheless, Smith scholarship in recent decades has shown how the economic analysis of the Wealth of Nations is part of a carefully constructed system, encompassing moral philosophy, jurisprudence, and philosophy of science (for instance Skinner 1996, Haakonssen 1981, Winch 1996, Rothschild 2001, Fleischacker 2004). 
The particular contribution of this volume is to understanding theological influences on Adam Smith’s work and its theological content
. The issues are complex and subtle, and there are good reasons why this type of project has not been previously attempted. Interdisciplinary enquiry involving economists, philosophers, theologians and intellectual historians is needed to advance our understanding the theological dimensions of Smith's contribution. I was privileged to receive support from the John Templeton Foundation to organise a gathering in Edinburgh in January 2009 of eminent scholars from various disciplines concerned with Adam Smith as theologian, and this volume arises from that gathering
. 

Essays in the first part of this volume consider theological influences on Smith: Augustine (Eric Gregory), Calvin and Calvinism (Joe Blosser and Ben Friedman), natural law (John Haldane), and the British tradition of scientific natural theology (Peter Harrison). The second group of essays reconstruct various aspects of Adam Smith's theology: providence and the invisible hand (Paul Oslington), Adam Smith’s theodicy (Brendan Long), the impartial spectator in relation to the divine spectator (James Otteson), Smith’s conception of the divine economy (Adrian Pabst), and theological overtones of Smith's man of system (Ross Emmett), and contrasts between visible and invisible hands  (Paul Williams). 

I will not attempt to summarise of the essays. This introduction will instead situate the project and essays in the context of previous discussions of Smith's theology, and within the small but growing interdisciplinary field of economics and theology. The volume brings to current discussions of the ethical and theological foundations of economics an Adam Smith who is neither the patron saint of greed, nor the high priest of reductionistic economism. Such Adam Smiths deserve a place with the elves and fairies.
Theological Dimensions of Smith’s Work 

Writing in 18th century Scotland, it would be surprising if Adam Smith’s work did not have substantial theological dimensions. The Calvinist theology of the Presbyterian Kirk dominated Scottish intellectual life, even in the moderate Enlightenment circles in which Smith moved. Other likely theological influences include natural law ethics, the British tradition of scientific natural theology (especially its Newtonian forms for the Scots), and Stoic natural theologies.  

The presumption of a theological dimension to Smith's work is confirmed by the abundance of theological language. He regularly refers to “the Deity”, “the author of nature”, “the great Director of nature”, “lawful superior” etc. There are repeated references to divine design and providence. For instance: 
“Every part of nature, when attentively surveyed, equally demonstrates the providential care of its Author, and we admire the wisdom and goodness of God even in the weakness and folly of man” (Smith TMS p106
)
or “the happiness of mankind, as well as all other rational creatures, seems to have been the original purpose intended by the author of nature, when he brought them into existence. ... By acting according to the dictates of our moral faculties, we necessarily pursue the most effectual means for promoting the happiness of mankind, and may therefore be said, in some sense, to co-operate with the Deity, and to advance as far as in our power the plan of Providence” (Smith TMS p166).

or “The idea of that divine Being, whose benevolence and wisdom have, from all eternity, contrived and conducted the immense machine of the universe, so as at all times to produce the greatest possible quantity of happiness, is certainly of all the objects of human contemplation by far the most sublime.” (Smith TMS p106). 
In relation to morality:  “the governing principles of human nature, the rules which they prescribe are to be regarded as the commands and laws of the Deity” (Smith TMS p165). These are just a few of many passages which will be discussed in context and greater detail in various chapters of this volume. 

The presumption of theological dimensions is further confirmed by Smith being read theologically by his contemporaries, including important figures in the formation of political economy as a discipline in nineteenth century Britain. For instance Richard Whately, holder of the first chair in political economy at a British university
 interprets providentially Smith’s assertion of unintended positive consequences of self interested behaviour, writing : “Man is, in the same act, doing one thing by choice, for his own benefit, and another, undesignedly, under the care of Providence, for the service of the community” (Whately 1832 p94).  Whately also places Smith's Theory of Moral Sentiments and Wealth of Nations above William Paley’s works as natural theology. One of the most important 19th-century British popularisers of political economy, Thomas Chalmers, took Smith to be suggesting that the transformation of self-interested behaviour into the greatest economic good is providential, writing “Such a result which at the same time not a single agent in this vast and complicated system of trade contemplates or cares for, each caring only for himself – strongly bespeaks a higher Agent, by whose transcendental wisdom it is, that all is made to conspire so harmoniously, and to terminate so beneficially” (Chalmers 1833 pp238-239). Theological readings of Smith abound among the 19th century pioneers of political economy as a discipline, and even more so in popular discussions of political economy.

It is worth briefly considering at this point Smith's own religious position. I am less interested in Smith's personal faith than the theological background and content of Smith's work. Questions about personal religious faith are difficult to answer for any individual, and especially difficult for Smith. It is perfectly conceivable that Smith's various professions of religious faith were a sham, yet his works still be deeply influenced by theological ideas. It is equally conceivable that a writer could have intense personal faith yet theological ideas leave no trace in his or her work (more likely for a writer living in a contemporary secular society than in 18th century Scotland).  
The relevant facts of Smith's religious background are briefly summarised below
: He was brought up by his devout Presbyterian mother after the early death of his father, and like most of his contemporaries attended church regularly throughout his life. The young Smith left Glasgow in 1740 to be a Snell exhibitioner at University of Oxford, which entailed a commitment to take Anglican orders on his return to Scotland (though like many other exhibitioners he never did, and it is arguable that lack of clarity stemming from disputes over the Snell bequest meant that there was not a serious expectation that Smith would become an Anglican clergyman). Later when taking up his Chair at the University of Glasgow in 1751 Smith signed the Calvinist Westminster Confession before the Glasgow Presbytery, satisfied the University of his orthodoxy, and took the Oath of Faith. This Oath was a requirement, but Smith's scrupulousness in similar matters suggests sincerity of his profession of orthodox Christian faith. A contemporary of Smith reported that at Glasgow he petitioned unsuccessfully to be released from the requirement to open his lectures in prayer. We have to be careful not to read too much into this, for it probably tells us more about Smith's views on the appropriateness of the lecture hall as place for prayer than it does about his views on the legitimacy of prayer, or existence of God. 
As is well known, Smith's Glasgow lectures on moral philosophy in the early 1750s began with lectures on natural theology. A student, John Millar, reported that “His course of lectures ... was delivered in four parts. The first contained Natural Theology; in which he considered the proofs of the being and attributes of God, and those principles of the mind on which religion is founded” (reproduced in Dugald Stewart’s Account of the Life and Writings of Adam Smith, published as Smith 1795 p274; the lectures are now published as Smith 1978). These Glasgow lectures were the foundation of Smith’s system, with the second part on moral philosophy becoming the Theory of Moral Sentiments published in 1759, and the final part being developed into the Wealth of Nations published in 1776.

Smith was reticent about religious matters, as he was about most matters likely to arouse controversy, and we have no firm evidence of insincerity of any of his public professions of faith. Nor is there any evidence of Smith holding unorthodox theological views. 

It is true that he was an intimate friend of David Hume, but we cannot jump to the conclusion that their religious views were identical or even similar. On many matters Smith takes sharply different positions to his friend Hume, and Smith did not wish to be associated with the publication of Hume’s Dialogues on Natural Religion. Smith’s praise of his dying friend’s character and remark
 that Hume approached death with “more real resignation to the necessary course of things than any whining Christian ever dyed with pretended resignation to the will of God” seems to have been provoked by Boswell’s insensitive visit seeking Hume’s deathbed conversion, and I think it is a mistake to read much into this remark. The most in my view that we can assume is that many of the religious issues dealt with by Hume in his published works were discussed by the two men.
The removal of a passage about the atonement from the 1790 6th edition of the Theory of Moral Sentiments has attracted a great deal of attention (see the discussion by Raphael and Macfie in their introduction to the standard edition, especially the appendix). However, there are other explanations for the changes to the passage besides Smith abandoning an earlier commitment to an orthodox doctrine of the atonement. Smith was above all keen to avoid controversy about religious matters, and the nature and scope of the atonement was a subject of acrimonious dispute in the Kirk in the period Smith wrote. While doctrines such as providence are integral to Smith's system, nothing hinged on the atonement and discussing the disputed Christian doctrine had risks and no particular benefit. We just don't have enough information to settle the question of why Smith changed the passage.
Some writers on Smith's religious views have pointed to his various criticisms of the church. These must be interpreted in their 18th century Scottish context where Roman Catholicism and Popery were popular targets. When Smith criticised “superstition” readers would recognize these as the targets, not Presbyterianism. Similarly, Methodism and associated tendencies are the target when Smith refers to “enthusiasm”. However, even filtering out the sectarianism, there remain many critical comments on religious practice, especially criticisms of various perversions of what Smith sees as true religion. Any interpreter who takes criticism of religious practice as evidence of a lack of faith or commitment has little experience of churches. Usually the opposite is true
.
In the end, I'm not particularly interested in the question of Smith's personal faith, and even if we could answer the question, it would not be decisive for the argument I am making about the theological dimensions of Smith's work.  

Theological Influences on Smith 

I will now return to the question of theological influences on Smith, for knowledge of influences gives us some guidance when looking for theological content in Smith's work. Several influences have been suggested in literature:
(a) Stoicism.  In the contemporary literature the most popular way of dealing with the religious language in Adam Smith's work has been to attribute it to the influence of Stoicism. The Stoic interpretation of Smith rose to prominence through Macfie (1970), and through Raphael and Macfie’s introduction to the standard edition of the Theory of Moral Sentiments. They state: “Stoic philosophy is the primary influence on Smith's ethical thought. It also fundamentally affects his economic theory” (1975 p5) and “Adam Smith's ethics and natural theology are predominantly Stoic” (1975 p10). As evidence they point to the importance of self-preservation in Smith, the importance of self command as a virtue, Smith's commitment to a harmonious natural order, and his universalism. Raphael and Macfie’s emphasis on Stoicism has been followed by Waszek (1984), Lisa Hill (2001) and others.  

We know that Smith read and admired the Stoics in his youth, and that Stoic ideas were popular among Scottish Enlightenment thinkers searching for a framework to replace a discredited Aristotelianism (MA Stewart 1991). In his discussion of systems of philosophy in Part VII of the Theory of Moral Sentiments Smith devotes more space to the Stoics than any other system. Though admiring aspects of it, he criticises Stoicism heavily as a system. Raphael and Macfie (1975 p9-10) acknowledge Smith's rejection of the Stoic idea that all virtuous actions are equally good and all failings equally bad regardless of effects, and his rejection of the tendency for Stoic universalism to obliterate obligations to families and nations. Other rejections of Stoic doctrine are discussed by Vivenza (2001) in her analysis of classical influences on Adam Smith. She reminds us that when “Smith declares that the Stoic system is incompatible with his own, we ought to take heed of his words” (2001 p209), referring to Smith’s comment “The plan and system which Nature has sketched out for our conduct, seems to be altogether different from that of the Stoical philosophy” (TMS p292). Smith's conspicuous failure to be satisfied with Stoic resignation in the face of economic deprivation and evil is particularly telling.

While there is no denying Stoic influences on Smith, contemporary writers in my view have been too ready to assume this deals fully with Smith's religious language, disposing of Christian theology as an influence. Stoicism and Christianity are not mutually exclusive categories, and the Enlightenment Scots were attracted to a Christianised Stoicism, as pointed out by Sher (1985 p325), MA Stewart (1991) and others. Further back in history it is even harder to pick apart the threads of Christianity and Stoicism – Bouwsma (1975; 1988) discusses relationships between the Augustinian and Calvinist traditions and Stoicism in the early modern period that are particularly pertinent to Smith. Biblical scholars have even claimed to find traces of Stoicism in the apostle Paul at the very root of the Christian tradition. Pointing to the Stoic influence on Smith raises as many questions as it answers.

(b) Scottish Calvinism. Far more important than any Stoic influence was Calvinist theology which dominated Scottish life from the 16th century until well into the 19th century. The Calvinist theological context of the Scottish Enlightenment is dealt with by Sher (1985), Stewart (2003) and Fergusson (2007) among others.   

Fergusson (2007 p5) summarises “The dominant theology of moderate intellectuals in the era of the Scottish Enlightenment” as the following: “The role of God as creator and sustainer of the world is emphasised. The signs of the divine presence are evident in the natural world; in this respect, the design argument is widely assumed to be valid. The beneficial role of religion in civil society is stressed. Religion contributes to social order and harmony. When purged of irrational fanaticism and intolerance, faith exercises a cohesive function through the moral direction and focus it offers human life. As benevolent and wise, God has ordered the world so that its moral and scientific laws contribute to human welfare. The prospect of an eschatological state in which virtue and felicity coincide, moreover, provides further moral motivation”. Smith seems to fit this moderate Calvinist picture perfectly.  

As well as the areas of agreement, it is important to understand the main theological issues at stake in Smith’s Scotland.  Fergusson (2007 p5) gives these as: 

(a) The role of reason establishing the existence and nature of God.

(b) The relationship of faith and reason.

(c) The dependence of ethics on religion.

(d) The rational status of Scriptural claims.

Smith’s approach was to deploy theology when relevant, yet tread carefully around areas of controversy not essential to his argument. In relation to (a) it would be very nice to have a full set of student notes on Smith's Glasgow lectures on natural theology, however the likelihood of them now turning up in a Scottish attic is slim. In his published works no space is devoted to proofs of God's existence and Smith takes the existence of God, God's creative and providential activity, and the goodness of God as given. My sense is that Smith had no taste for the rationalistic proofs of some of his contemporaries, both because of a scepticism about founding religion on reason, and because such proofs were labouring the obvious. In relation to (b) faith for Smith is not in conflict with reason, and he shares with his friend Hume and interest in the rational explanation of religion and religious institutions, for instance in Book V of the Wealth of Nations. There is no suggestion by Smith that such explanation undermines religion. Smith's position on (c) is subtle. His account of the role of sentiments in the moral life develops with little reference to theology, apart from pointing out that these sentiments are implanted in human beings by God. However, the moral principles which emerge from his account of the moral life are divinely sanctioned, as one would expect if human nature which Smith is analysing is the product of divine creation and providence. As explored in chapters in this volume, even the flaws in human nature are part of the divine plan. The status of Scripture (d), perhaps the most controversial theological issue, is wisely bypassed by Smith. 
An appreciation of the Calvinist theological elements in Smith is not helped by stereotypes and misconceptions of Calvinism which abound in the literature. Neither Calvin nor the main strands of subsequent Calvinist theology were opposed to scientific investigation. The normative statement for Scottish Presbyterianism was the Westminster Confession of Faith, which Smith signed to take up his Glasgow Chair. The opening sentence states that “the light of nature, and the works of creation and providence do so far manifest the goodness, wisdom, and power of God, as to leave men inexcusable”, quoting Scripture (Romans and Psalms) in support. There is the important caveat “that knowledge of God, and of His will, which is necessary unto salvation” cannot come from nature. For Calvinists our sensory and moral capacities are limited and twisted by the Fall.  
Smith accepts the Calvinist view, writing of  the “irregularity in the human breast” (TMS p105), “the great disorder in our moral sentiments” which has a utility in which we can “admire the wisdom of God even in the weakness and folly of man” (TMS p253), of vices and follies of mankind which are a necessary part of the plan of the universe (TMS p36). Ignorance of “all the connexions and dependencies of things” (TMS p236) conditions our action, though we are comforted by the thought that God the “benevolent and all-wise Being can admit into the system of his government, no partial evil which is not necessary for the universal good” (TMS p236).  Our limited and distorted human capacities is part of Anthony Waterman's argument that there is an Augustinian theodicy of markets in Smith, and Peter Harrison and Brendan Long explore these issues in their contributions to the volume. 

Another misconception is that commitment to the doctrine of divine providence rules out investigation of causal mechanisms. In an Aristotelian framework there is a distinction between efficient and final causes, which Smith deploys in a few places to explain the relationship of the mechanisms he is describing to divine providence (for instance TMS p87). For 18th-century Scots, especially historians, commitment to the doctrine of providence and interest in the causal mechanisms reinforced each other. God had turned the evil (at least in the eyes of Smith and his moderate Presbyterian contemporaries) of the Jacobite revolt into good for Scotland, just as in biblical times the evil deed of Joseph's brothers led to salvation of the nation of Israel when they were fed by him in Egypt. Smith’s application of this idea of the providential transformation of action to the economy will be discussed further in my chapter in the volume on the invisible hand.

Overall, the Calvinist context has received much less attention than it should in recent Smith scholarship, and this volume attempts to remedy this. Joe Blosser and Benjamin Friedman deal with the relationship between Smith and the Calvinist tradition, while Eric Gregory's essay on Smith and Augustine provides important background.
(c) British Scientific Natural Theology. As much as some Scots lament it, their country is attached to and much influenced by England. Smith of course spent several years at the University of Oxford
, considerable time in London, and was well acquainted with English intellectual life.

The integrating framework for British intellectual life in this period was scientific natural theology, as documented by Robert Young (1985), John Gascoigne (1988), John Hedley Brooke (1991), Brooke and Cantor (1998) and others. Major figures in this tradition included Francis Bacon, Robert Boyle, Isaac Newton, John Ray, Joseph Butler and William Paley and it is now widely recognized as important for the development of British science. It sought knowledge of God through the study of nature, and a favourite metaphor of the natural theologians was the two books written by God for our benefit: Nature and the Scriptures. This type of natural theology was not about proofs of the existence of God, instead it rested on a commitment to the revealed doctrine of creation. Natural theology functioned to legitimate scientific endeavour, to shift the theological focus for scientists away from issues which were the subject of sectarian controversy, to provide a common language for the various branches of British intellectual life, and occasionally to suggest scientific theories. 

Jacob Viner (1927; 1972; 1978) long ago suggested the importance of this tradition for Smith, but it has received less attention than it should, somewhat surprisingly given the large amount of attention to natural theology in the contemporary history and philosophy of science literature. For Enlightenment Scots, Isaac Newton was the key figure in this tradition, and we know that Smith admired Newton and took him as a model for scientific investigation.  Newton for the Scots was often mediated through Colin Maclaurin (1748) who offered a heavily theologised Newtonianism that meshed with the moderate Calvinism of the Scottish Enlightenment. Both Smith and his friend Hume appreciated the natural theological arguments of Joseph Butler, and Hume famously engaged with the natural theological tradition in his Dialogues on Natural Religion.

Smith’s writings are full of the language and thought forms of British scientific natural theology. Peter Harrison's essay considers this in some detail, mine considers the consequences for our understanding of Smith's invisible hand language, Brendan Long discusses natural theological theodicies, Ross Emmett discusses the relevance of natural theology to Smith's conception of a system and the possibilities for human intervention to reform it. Adrian Pabst’s essay offers criticism of natural theological readings of Smith.
(d) Natural Law. The natural law tradition has long been recognized as part of Adam Smith’s background, especially the continental Protestant natural law philosophy of Hugo Grotius and Samuel Pufendorf. Gershom Carmichael, the first holder of Smith's Glasgow chair in moral philosophy was an important mediator of the tradition, producing an edition of Pufendorf for use in university. Haakonssen (1981; 1998; 2002) and (Moore 2006) discuss the continental natural law tradition and its importance for Smith and other Enlightenment Scots. More information about the Scottish universities in the late 17th and 18th centuries, together with translations of the works of Smith's predecessors Carmichael and Hutcheson, have given us a better understanding of the place of this strand of natural law theory in the Scottish Enlightenment.

At a minimum, natural law theory was important in structuring the moral philosophy curriculum Smith taught at Glasgow, and was the disciplinary matrix out of which political economy grew. The extent to which Smith's ethics remains within the natural law universe is debatable, although the breadth and diversity of natural law theory makes it hard to place him outside it. John Haldane’s essay describes some of the natural law elements in Smith as well as important tensions with what Haldane sees as the core of the tradition.

To summarise, the most important theological influences on Smith in my view were Calvinism and British scientific natural theology. These are also the two most properly theological of the suggested influences on Smith. Stoicism has no personal God, and natural law ethics is usually presented as detachable from theological commitments. 

Theology and Economics
One reason for considering theological influences on Smith and the theological dimensions of his work is to get the intellectual history right - to clarify and enrich our understanding of this important figure. Such work also connects the history of economics to the history of other sciences, and to the history of political thought, where theological influences have long been recognised as important.

For economists, policy analysts and contemporary cultural commentators this type of historical and theological work generates more plausible and helpful versions of Adam Smith. It will help us get beyond the clichés of Smith as the preacher of self-interest, religious apologist for unrestrained capitalism, or patron saint of the greedy executive or financier. Such clichés tend to be shared by both the supporters and critics of free market economics.

An awareness of the theological dimensions of Smith's work can contribute to the economic policy debates, such as about the current financial crisis. As several essays in the volume emphasise, Smith was sensitive to failings of human rational and moral capacities, and argued for institutions which take account of these failings. It is not just market actors that have these failings, but that those who seek to reform the system - hence his scepticism about the grand plans of the “man of system” (Smith TMS p233).  When invoking Smith in contemporary debates we need to be aware of the theological ideas that were woven into his thought – especially the assumptions of divine creative and providential activity, and progression towards a harmonious and happy end. Contemporary commentators, even contemporary religious commentators, may not accept these assumptions but the consequences for the coherence of his system of thought of removing them need to be recognized. The quotation from Jacob Viner at the beginning of this introduction is a warning from a Smith scholar who spent most of his life intensely involved in economic policy.

For the new interdisciplinary field of economics and theology, this project of understanding the theological dimensions of Adam Smith's work will be a model for reading other economists theologically. It is not without precedents. John Milbank (1990) offers a different reading of Smith to many essays in this volume, drawing on Hirschman (1977) and Myers (1983). Beginnings have already been made in reading important 19th  century economists theologically; for instance Pullen (1981), Waterman (1991; 2004), and Brennan and Waterman (1994) for a selection of 19th and 20th century economists. The most recent History of Political Economy annual conference was devoted to a similar project (Bateman and Banzhaf 2008). Both the Brennan and Waterman and Bateman and Banzhaf volumes place more emphasis on the personal faith of the economists involved than the essays in this volume, which concentrate on theological ideas. Robert Nelson (1991; 2001) is asking similar theological questions about contemporary economics.

My hope is that this volume, as well as enriching our understanding of Smith, will provide resources for the renewal of the much-needed conversation between economists and theologians.  
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� For instance, sessions at the recent American Economic Association meetings and a special issue of The American Economist on religious perspectives on the financial crisis. These were among hundreds of published articles and online religious commentary on the global financial crisis.


� The list of conferences and special sessions organised to mark the 250th anniversary of the publication of the Theory of Moral Sentiments is long.  The American Economic Association was first with a session at their January annual meeting in San Francisco at which several prominent economists discussed Adam Smith's ethics and his theology.   Immediately following was the International Adam Smith Society conference at Balliol College Oxford, mostly for philosophers and intellectual historians, but including some economists.  The Adam Smith as Theologian conference was held at the Royal Society in Edinburgh in late January where of the papers in this volume were presented.   University of Glasgow organised a conference in May for philosophers, historians and economists., followed by  at least half a dozen others though 2009.  


� I am exploring theological influences on the formation of political economy as a discipline in the 18th and early 19th centuries in a monograph for Routledge Political Economy as Natural Theology: Smith Malthus and their Followers. 


� This was a Templeton Advanced Research Workshop, and I am particularly grateful to Dr Kimon Sergeant, Vice President of the Human Sciences, at the Templeton Foundation for his facilitation of this initiative, and Rob Schluth for administrative support. 


� Here and elsewhere Smith’s published works will be abbreviated TMS and WN, with page references to the OUP/Liberty Fund Bicentennial Editions listed in the bibliography.   


�  The first chair was the Drummond chair at Oxford (I exclude Dugald Stewart's Edinburgh lectures and Malthus’ position at the � HYPERLINK "http://en.wikipedia.org/wiki/East_India_Company_College" \o "East India Company College" �East India Company College�). Some issues of the relationship of political economy to theology in the early years of the Drummond chair are discussed in Oslington (2001), and Whately by is discussed in Waterman's essay in Brennan and Waterman (1994).   


� Ross (1995) is the standard biography, on which I draw for this brief summary, recently supplemented by Phillipson (2010).  A wide range of views have been expressed on Smith's personal faith. Brendan Long (2002, 2009) provides evidence that Smith was a strong orthodox believer. Others such as Gavin Kennedy (2010) argue in the opposite direction. Some suggest that he was a Deist, along the lines of some 17th and 18th-century Englishman who believed that God created the world but then went on a very long holiday and thus can be ignored. The most common view (for instance DD Raphael and Sam Fleischacker is that we just don't know, and perhaps can't know about Smith's personal beliefs. Donald Winch (1996) leaves Smith’s religious position aside as outside his area of expertise. One of the most careful Smith scholars Gloria Vivenza (2001 p210) concludes “Smith's position on problems of religious nature is not readily defined: all that Smith says is orthodox but he says as little as possible”.  Ross (1995 p340) expressed the view that “His philosophy of social explanation involves final explanations, couched in terms of a purposeful nature or God, and this variety of theism is an integral part of his approach to social phenomena”, and in various conference presentations has reaffirmed the assessment of the biography that Smith was most likely a reasonably orthodox though reticent believer. 





� Smith to Wedderburn 14 August 1776, in Mossner and Ross (1986)


� Hanley (2010) argues that Smith took naturalism not skepticism from Hume.  A naturalistic account of religious belief and religious institutions is perfectly compatible with religious belief and participation in religious institutions.    





� Smith was not terribly complimentary about the University of Oxford, and even over 200 years later Smith's comments are somewhat of a sore point at his College, Balliol. Emma Rothschild's keynote address at the Balliol conference discussed the Oxford antipathy to Smith and in the years following the publication of the Wealth of Nations.
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