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Few any longer read Mary Wollstonecraft's so-called first Vindication, the Vindication of the Rights of Men. Produced hastily in a few short weeks at the end of 1790, it glimpsed fleeting fame as the first response to Burke's Reflections on the Revolution in France, and sufficient critical acclaim to offer a useful fillip to its author's literary career. With few internal divisions or pauses, the tract was sent to the printers sheet by sheet with the ink barely dry, but its forceful, occasionally beautiful style succeeded in scoring a few points off Burke. But it was soon eclipsed by Thomas Paine's Rights of Man (1791-2), James Mackintosh's Vindiciae Gallicae (1792) and Godwin's Enquiry Concerning Political Justice (1793), which became and remain far better known radical responses to Burke and the revolution debate generally. 

Yet the text, of course, remains of interest less in itself than in relation to the more famous second 'Vindication', the Vindication of the Rights of Women (1792), which over thirty years before William Thompson and Anna Wheeler's Appeal of One-Half the Human Race (1824) and nearly eighty before J.S. Mill and Harriet Taylor Mill's The Subjection of Women (1869), first set forth the principles which became central to the modern women's movement, though its demands seem remarkably modest today. Nonetheless the development of Wollstonecraft's thought from the first to the second 'Vindication' has rarely been examined carefully; and I propose here to offer a re-reading of the relationship between the two texts as a means of explicating Wollstonecraft's central themes, and assessing why, despite its title, most of the second 'Vindication' seems to have far more to do with 'manners' than with 'rights' per se. 

Until fairly recently Wollstonecraft was rarely located within histories of the critique of manners in this period.
 But the 'main argument' of the second 'Vindication', as Wollstonecraft herself expresses it, is that those who support the 'cause of virtue' must permit women to become educated to be the companion of man. Failure to do so will result in women halting 'the progress of knowledge and virtue'.
 This was a striking argument in itself for its time. What is most radical in Wollstonecraft's text, however, particularly in light of the development of later feminist thought, is the assertion that private morality is the chief source of public virtue, and that male tyranny in the domestic sphere thus inhibits public morality, notably by imposing an education in tyrannical principles upon children who are destined to become citizens under what was widely trumpeted as the freest constitution in the world. 

Nonetheless, it is paradoxical that it is precisely where Wollstonecraft seems to be at her most radical, in eroding a crucial distinction between public and private forms of virtue, that she also appears in some respects most traditional, in supporting the view that marriage and motherhood remain the chief occupation and fulfilment for most women. Moreover, it was Wollstonecraft's second argument about rights, derived from a notion of divine intention, which seems to be most traditional and alien to more secular modern readers, yet which was in fact far more radical in its implications. This concept of equality, which was, we will see, not gendered, pointed towards a much more all-encompassing egalitarianism by arguing that the Creator did not intend any difference in character to exist between men and women. Seen from this perspective, Wollstonecraft's much-neglected religious views – whose sources and development cannot be explored here - were not tangential to, but central to the main arguments of the Vindication of the Rights of Woman.
 In order to see how the tension between these two rights claims develops, we must first briefly recall the arguments of the first 'Vindication'. 

Wollstonecraft's starting point in the Vindication of the Rights of Men (1790) is the 'rights of humanity', or 'the rights of men and the liberty of reason'.
 But while she early on introduces the theme of rights, Wollstonecraft in fact is more concerned to juxtapose two notions of manners, one, challenging the status quo, based on reason; the other, already widely accepted as the dominant role model for female behaviour, unduly fixated on sensibility. Burke's reaction to the French revolution, and his effusive affection for the ancien régime and the trappings of aristocracy, chivalry and courtly life, Wollstonecraft claims, succumbs to the sensibility and compassion which are the grand mania of the day. Burke's 'pampered sensibility', the fumes of his emotionalism rising to 'dispel the sober suggestions of reason', prevents him from recognizing the cause of justice as embodied in the French revolution.
 But justice, Wollstonecraft says, now entails the defense of 'such a degree of liberty, civil and religious, as is compatible with the liberty of every other individual with whom he is united in a social compact, and the continued existence of that compact'. This liberty, everywhere fenced in by 'the demon of property', must be recognised by all those who build their morality and religion on 'the attributes of God'.
 Burke, by contrast, reverences not reason, but only 'the rust of antiquity ... the unnatural customs, which ignorance and mistaken self-interest have consolidated'. Those who uphold similar principles, the few who tyrannise over the many, are not cultivated as a result of their education, but warped by its tendency, according to the dictates of European civilization, to refine 'the manners at the expence of morals, by making sentiments and opinions current in conversation that have no root in the heart, or weight in the cooler resolves of the mind'.
 We see quite early on, thus, that Wollstonecraft's main strategy concerns a juxtaposition of one form of manners, or more properly morals, based on sincerity, to the 'courtly insincerity' and 'politeness' which, by merely making 'sport with truth', demand disguising our sentiments and perpetrating an ethos of falsehood throughout social relations.
 

It is usually recognised that this is a common radical and Dissenting claim against the ruling classes and courtly culture; a plea for sincerity would play a crucial role, with a similar aim, in Godwin's Enquiry Concerning Political Justice (1793) as well.
 The ideal of politeness under attack was a fairly recent invention. Since the end of the seventeenth century, writers like Shaftesbury, Addison, Steele, and Hume had attempted to construct a new model of commercial, and increasingly urban manners which once and for all time could dispel the myth of the supposed, much vaunted, superiority of ancient patriotism, and especially the civic devotion of the Greek and Roman republicans, by comparison with the more refined, self-indulgent, private but sociable manners of the moderns.
 In the second half of the eighteenth century David Hume, most notably, had attempted to defend as intrinsic to the achievements of commercial society a notion of politeness which was partly modelled on courtly culture, while avoiding what Hume regarded as its extremes of 'affectation and foppery, disguise and insincerity'. Hume asserted that modern politeness, whose essence was a 'mutual deference or civility, which leads us to resign our own inclinations to those of our companion, and to curb and conceal that presumption and arrogance so natural to the human mind', owed its origins to gallantry. This form of civility arose in particular where a chain of dependency from prince to peasant existed, which provoked 'in every one an inclination to please his superiors, and to form himself upon those models which are most acceptable to people of condition and education.' Its great social advantage lay in the suppression of natural feelings, and affectation of polite deference and respect 'which civility obliges us to express or counterfeit towards the persons with whom we converse'. Gallantry, Hume assumed, tended to correct the gross vices between the sexes, and by comparison with ancients, who left their women at home, and the barbarians, who simply enslaved them, men now compensated for their physical superiority over women by deference and generosity. Indeed Hume was even willing to concede that men would themselves find their manners softened, polished and refined by the company of virtuous women. It was for these reasons, among others, that Hume proclaimed the age of refinement to be both the happiest and most virtuous in history, with the increasing sociability and, even more, humanity, incident to urban life compensating sufficiently for the growing individualism of commercial societies. In Hume's account of manners, politeness in an urban context thus bears much of the weight which would otherwise fall on a theory of justice, morality and civic duty. For Hume is persuaded that greater humanity results from the social intercourse of commercial society than from that of any preceding social stage.
 

Yet this account of the improved treatment of women by men, while it for Hume and others demonstrated the palpable superiority of modern civilization, was still reliant upon an ideal of gallantry to govern men's behaviour towards women, and thus fell far short of Wollstonecraft's demands. These echoed similar claims by John Brown, James Burgh (whose widow Wollstonecraft had befriended) and other republican writers in seeking a more austere, stoic and puritanical reformation of manners against the general trend towards libertinism which is now usually regarded as characterising relations between the sexes from the Restoration until about 1800.
 From the start of her career as a writer, Wollstonecraft had developed the theme of moral reform through piety. It was central to her first published work, Thoughts on the Education of Daughters (1787), which warns of the refinement of female manners unchecked by religious sentiment.
 It re-appears in some of the works she translated for Joseph Johnson, such as Young Grandison. A Series of Letters from Young Persons to Their Friends (2 vols, 1790). It looms large in her first novel, Mary: A Fiction (1788), with its injunctions to Christian virtue to "govern the wayward feelings and impulses of the heart."
 It also plays a role in her occasional essays for Johnson's Analytical Review. One such piece reminded readers that God was "the source of all perfection;"
 while another condemned that "sickly feminine sensibility" which was too often the product of female education in the period, and derided female novelists for poisoning "the minds of their sex, by strengthening a male prejudice that makes women systematically weak.
 A third insisted that education need treat men and women similarly, there being no 'characteristic difference' between them.

Such demands were also echoed in more conservative, and especially evangelical quarters, by a major campaign against aristocratic profligacy led by Hannah More, whose Thoughts on the Importance of the Manners of the Great to General Society appeared in 1788, which attacked, amongst other things, "The substitution of the word gallantry for that crime which stabs domestic happiness and conjugal virtue" [adultery], terming this "one of the most dangerous of all the modern abuses of language."
 The efforts of William Wilberforce, too, were crucial in curbing excessive drinking, gambling and philandering amongst the upper classes over the course of the next century. Wilberforce's A Practical View of the Prevailing Religious System of Professed Christians in the Higher and Middle Classes in This Country Contrasted With Real Christianity (1797) appeared at the same time as the furore over Godwin's ruthlessly honest Memoir of Wollstonecraft, ensuring that her early ideals were forgotten amidst the censorious abuse heaped upon her conduct during much of the 1790s.
 And even at the level of high theory, William Paley, whose Moral and Political Philosophy (1790) became a standard text for educated discussion of ethical issues over the next several generations, reminded readers of the perils of fornication, seduction, and adultery, and condemned "All behaviour which is designed, or which knowingly tends to captivate the affection of a married woman" as "a barbarous intrusion upon the peace and virtue of a family."

There was thus some common ground between Wollstonecraft and the evangelicals early in the decade. For Wollstonecraft, who quotes Hume in this context and clearly frames him as a target, gallantry was merely a 'cold unmeaning intercourse  ... this vestige of gothic manners.'
 Polite culture masks an inequality of ranks which inhibits 'true happiness', for the latter derives solely 'from the friendship and intimacy which can only be enjoyed by equals'.
 It is bonded to that arrogance of the propertied which prevents them from looking for natural rights 'which men inherit at their birth, as rational creatures', and which leads them to concede, with Burke, the value only of precedent, of the rights of the Englishman instead of those of the human being, of the virtues of the citizen rather than those inspired by the image of God.
 Such prejudices are typical of 'the vulgar', by whom Wollstonecraft means both the rich and the poor, all of whom are mostly 'the creatures of habit and impulse', the rich from laziness and lack of mental exercise, the poor from necessity and inadequate education. Incapable of higher thought, the rich in particular achieve at the most Burke's 'Gothic affability', a form of politeness which is a mere substitute for true humanity and which is, other radical Whigs like James Mackintosh agreed, a reversion on Burke's part to an earlier, pre-commercial moral ideal.
 Those beneath them, particularly the middle classes, in turn multiply their vices by 'apeing the manners of the great'.
 Such arrogance, Wollstonecraft charges, prevents Burke from recognizing the inhumanity of the game laws and impressment, and leads him to turn a blind eye to the corruption of Crown and government. Reverence for property, in particular, limits benevolence within the family, and encourages the brutal treatment of children. Daughters suffer 'legal prostitution' in arranged marriages, after flirtatious coquetishness, in return for some share of the wealth, while younger sons are sacrificed to the elder heir. Most, prevented from early marriages by parental will, descend into immorality and weaken both mind and body thereby. Here is the well of morality first poisoned, though 'natural parental affection' was meant to be 'the first source of civilisation'.
 

Inequality of property thus undermines family morality as well as producing 'an unmanly servility, most inimical to true dignity of character'.
 Luxury, 'effeminacy' (which like most republican writers, Wollstonecraft equates with personal weakness and civic inadequacy), vice and idleness pervade the world of wealth. The ethos of romance and chivalry, the spiritual by-product of aristocracy, are now however on the wane, for the passions underlying them are slowly being dispelled by the progress of reason. Burke claimed that Britain could make no progress in morals, politics and the idea of liberty, and contended that morality originated in 'untaught feelings'. Wollstonecraft instead forces the point that virtue derives from the understanding, is based in justice, and is 'concentrated by universal love'. This is in turn underpinned by a fear of as well as a reverence of God which aids self-reverence, and which indeed can alone promote it.
 Wollstonecraft follows with what most modern readers may treat as a digression on the dangers of religious establishments, the immorality of tithes, and of the corruption of the clergy by their association with the nobility. In fact these religious themes, which demonstrate how far Wollstonecraft had strayed from the Anglicanism of her upbringing towards the Dissent of her London radical friends, would remain vital to her perspective in the second 'Vindication'. Indeed, they would provide Wollstonecraft with her most powerful argument in favour of sexual equality.

So far we have seen that most of Wollstonecraft's concentration in the first half of the Vindication of the Rights of Men is upon the roots of morality rather than upon rights per se. Moral behaviour, in turn, rests upon the capacity for reason. Wollstonecraft's central contention in this respect is that since 'those men who are obliged to exercise their reason have the most reason', these are 'the persons pointed out by Nature to direct the society of which they make a part'. Talents are not hereditary, and this disqualifies from rule 'the profligates of rank, emasculated by hereditary effeminacy'. This is by no means an unqualified republican idea. Wollstonecraft concedes the point (in reference to the members of the French National Assembly) that the founders of the Roman state, for example, had only been partially civilised, and had sometimes refined the manners, but rarely the morals, of their people. (She otherwise commends that 'that enthusiastic flame which in Greece and Rome consumed every sordid passion'). What Wollstonecraft instead seeks is a moral meritocracy, 'everything respectable in talents', which is clearly not represented in the British House of Commons. Nor could it be, for few there have laboured for their knowledge, much less their bread, and hence they know not that 'every thing valuable must be the fruit of laborious exertions.'
 

The improvement in morality Wollstonecraft seeks will, she claims, result only from an increase in liberty, 'the mother of all virtue', by which she means in part greater social equality of the type she often associated with the United States. This helps her to justify the seizure of church lands in France. But it must also result from increased humanity, though less from benevolence than from the recognition of just rights, particularly the right of the poor to 'more comfort than they at present enjoy', which she proposes might be aided by, for example, dividing great estates.
 Yet by and large the practical politics of the first 'Vindication' are extraordinarily moderate. Despite her own friendship with Richard Price, the leading British target of the Reflections, Wollstonecraft surprisingly even concedes to Burke, 'for a moment ...  that Dr Price's political opinions are Utopian reveries'. Her sympathies here, despite the invocation of the rights of man, do not in all matters lie with the 'democratists'.
 For here, among the majority, is not where morality and the sources of enlightenment should be sought. For while the rich have 'polished vices', insincerity, the debauchery of luxurious ease, the poor are 'scarcely above the brutes', debauched not by riches and power but the crushing burden of life at the subsistence level.

Let us now turn to the arguments of the second 'Vindication'. Like the first, it is as much concerned with manners as rights, proclaiming, famously, that 'it is time to effect a revolution in female manners'.
 Its chief target is those, like Rousseau, who have sought to foist, by educational dogma as well as force, what Wollstonecraft regards as an inferior character upon the female sex, in order the bolster the rule of a 'male aristocracy'. The barrier to the progress of morality which Wollstonecraft now is concerned to assail, however, is less the overly deferential respect paid to rank and custom which Burke had commended, than tyranny within the family. This inhibits, by coercion, the freedom of women and thus the wisdom and virtue of both sexes. This is particularly the case because women who are insufficiently educated cannot foster the love of mankind in their families which needs to be passed on to their children, both because they are not active citizens, and because of the overbearing authority of the husband and father. Wollstonecraft's crucial assumption here is that 'every family might ... be called a state', whose morality, when 'polluted in the national reservoir, sends of streams of vice to corrupt the constituent parts of the body politic.' The principles of rule within the family are thus exactly analogous to those in society at large. But as a result, the pestiferous principles of divine right and patriarchalism, seemingly vanquished by the events of 1688, have in fact found their last great secure refuge hidden in the bastion of the family, where children are normally raised in despotic principles of unconditional obedience and blind respect whose suitability to public life was now widely dismissed by most. This theme had been hinted at in the Vindication of the Rights of Men, where Wollstonecraft had suggested that 'the character of a master of a family, a husband, and a father, forms the citizen imperceptibly, by producing a sober manliness of thought, and orderly behaviour'.
 But this notion is now expanded into a full-scale theory of the relations between public and private morality. Wollstonecraft's starting point is well-known, but nonetheless worth quoting once again:

Contending for the rights of woman, my main argument is built on this simple principle, that if she be not prepared by education to become the companion of man, she will stop the progress of knowledge and virtue; for truth must be common to all, or it will be inefficacious with respect to its influence on general practice. And how can woman be expected to co-operate unless she know why she ought to be virtuous? unless freedom strengthen her reason until she comprehend her duty, and see in what manner it is connected with her real good? If children are to be educated to understand the true principle of patriotism, their mother must be a patriot; and the love of mankind, from which an orderly train of virtues spring, can only be produced by considering the moral and civil interest of mankind, but the education and situation of woman, at present, shuts her out from such investigations.
 

Private morality thus subverts the public, for children can themselves scarcely become good citizens in these circumstances. Moreover, the reverse was also true, for as Wollstonecraft would emphasize elsewhere, 'the private duty of any member of society must be very imperfectly performed when not connected with the general good'.

Important as this conception is in foreshadowing later feminist discussions of the public/private dichotomy, the rights claimed for women here are nonetheless contingent and limited in two crucial ways. Firstly, they depend on a wider theory of the progress of reason and virtue and the repression of passion. That is, Wollstonecraft assumes that public virtue, and a claim for the extension of citizenship and greater social equality, are crucial elements in a necessary reform of public life and politics in order to halt the slide towards oligarchy and despotism, themes in this period which are now widely associated with a broadly 'republican' world-view.
 But it is also quintessentially Christian, since here, for Wollstonecraft, as in the first 'Vindication', the character of God provides 'the only solid foundation for morality'. 

Indeed, we can now appreciate that the importance of her religious mission to Wollstonecraft in the second 'Vindication' has been much underestimated. For Wollstonecraft even demands of her female readers that they recite a sort of (admittedly latitudinarian) catechism of belief in one God, powerful and wise, who has ordered all harmoniously.
 Moreover, women's claims to equal rights are also contingent on the social role of education and the rearing of children, which Wollstonecraft concedes is 'the peculiar destiny of woman', and which gives them special claims vis-à-vis the advancement of citizenship. This view leads Wollstonecraft to give stress to the improved performance of women's traditional roles which would result if they were freed from male tyranny. 'The conclusion I wish to draw, is obvious', writes Wollstonecraft: 'make women rational creatures, and free citizens, and they will quickly become good wives, and mothers'. Now, therefore, women languished as merely inferior mothers and housekeepers. 'Women cannot be confined to merely domestic pursuits', Wollstonecraft elsewhere notes, because 'they will not fulfill family duties, unless their minds take a wider range'.
 Wollstonecraft here thus claims that women themselves have a right to be educated based on the wider social good which would result from their improved role as family members, rather than a right based in their inherent status as rational creatures. Though she argues that the aim of all education is 'to enable the individual to attain such habits of virtue as will render it independent', the basis for proclaiming this right is one of utility and function, namely women's contribution to education and to public virtue, rather than a claim based on the innate capabilities of women.
 And this right in turn presumes that they can renounce the prevailing notion of the ideal character of womanhood, forced upon them by the lack of recognition of their rights, in order to practise greater modesty, chastity, virtue and rationality. In this sense marriage remains 'the foundation of almost every social virtue'. Earning one's own subsistence might still be 'the true definition of independence'. But it is not an ideal to which most women would be able to aspire.
 Instead, women's domestic roles are reinforced, though these functions themselves, for Wollstonecraft, will clearly be considerably more pleasurable, and meaningful, to exercise.

The theme of female virtue and character thereafter becomes central to the second 'Vindication', which considers women in the middle and upper social ranks in particular (though sometimes Wollstonecraft's generalizations appear to apply to all women). The general question of woman's character had been touched on, though tangentially, in the first 'Vindication'. Here Wollstonecraft had challenged Burke's view of women, which seemingly insisted 'that littleness and weakness are the very essence of beauty; and that the Supreme Being, in giving women beauty in the most supereminent degree, seemed to command them, by the powerful voice of Nature, not to cultivate the moral virtues that might chance to excite respect'. Here, too, Wollstonecraft had condemned the resulting 'laxity of morals in the female world', which resulted when women were forced to coquet themselves in order to counterbalance male hostility to their just claims, and insisted that true virtue could flourish 'only among equals'.
 

But among the shifts in argument we witness in the Vindication of the Rights of Woman, a religious argument now emerges as central to a new rights claim offered by Wollstonecraft. Whatever biological differences there are between men and women, both are 'human creatures' whose capacities are regulated by 'the governing passion implanted in us by the Author of all good, to call forth and strengthen the faculties of each individual'. For 'the grand end of existence' is 'the attainment of virtue', and 'the nature of reason must be the same in all, if it be an emanation of divinity'. If women lack souls, or are otherwise designated as inferior to men on theological grounds, this argument will be difficult to make, for Wollstonecraft's second rights claim is based not on function, but on nature. Wollstonecraft's God, the grand creator of nature, the instiller of the "sublime and the amiable" (in Godwin's description), was "not less amiable, generous, and kind, than great, wise and exalted,"
 far too wise, indeed, to have ever intended excluding half the human race from his bountiful legacy.

By contrast to this divinely-guided natural ideal, however, women's character now derives from circumstances, not innate propensity. Women are now educated to be sweet, docile, delicate, dependent, and full of sensibility, their whole beings straining to be fulfilled in marriage. But for Wollstonecraft, 'elegance is inferior to virtue ... the first object of laudable ambition is to obtain a character as a human being'.
 Clearly the idea of virtue, and the antitheses of 'manners' and 'morality', often juxtaposed in the first 'Vindication', are also central here.
 

Much of the second 'Vindication' in fact covers similar ground as the first. We find here the same general critique of Britain's 'preposterous distinctions of rank, which render civilization a curse, by dividing the world between voluptuous tyrants and cunning envious dependents'. Derided, again, is an overly-respectful attitude towards property: riches and honours prevent men from cultivating their understanding, and virtue, defined in terms of independence, 'the grand blessing of life, the basis of every virtue', is now extended to encompass women's virtue in turn, in an comprehensive widening of oppositional, and particularly republican, ideology.
 Condemned, too, is the system of British political patronage, prone to multiplying 'dependents and contriving taxes which grind the poor to pamper the rich'.
 An overly contrived sensibility which excites the emotions and subverts reason, virtue and 'austerity of behaviour' is again the target, and one solution again proferred is that liberty generally diffused produces virtue and wisdom, and that the cause of progress requires greater social equality; indeed any improvement in women's position is contingent upon increasing equality, which implies that women must become more independent of men just as the poor must of their masters.
 As in the first 'Vindication', Wollstonecraft here also contrasts the character of the rich to that of the middling ranks, who are paid homage as possessing the 'most virtue and abilities', often because they place education ahead of marriage for money. Nonetheless Wollstonecraft also concedes, rather unusually, given her readership, that most female virtue is to be found in 'low life', where greater heroism emerges in the face of true adversity and where the maxim she elsewhere invokes, that 'pleasure is the business of woman's life, according to the present modification of society', hardly applies.
 Some of the standard radical themes of the era also crop up, such as an opposition to a standing army and the vices of an established clergy. 

But Wollstonecraft's main assault here is clearly on the distinction between 'a supposed sexual character' and a 'human character', her chief emphasis being that women are educated to be weak and submissive, and have foisted upon them these manners, the insincere semblance of authentic being, a mere role, which is to be contrasted to true morality.
 Crucial here is the parallel Wollstonecraft establishes between the character of women and that of the wealthy, who, like women, says Wollstonecraft, quoting Adam Smith, do little labour, engage in little abstract thought, and are overly sentimental: 'women in general, as well as the rich of both sexes, have acquired all the follies and vices of civilization, and missed all the useful fruits'. Clearly this parallel, the most important analogy in the second 'Vindication', is not meant to apply to all women, but to Wollstonecraft's chief audience, the middle and upper classes, where 'morality is very insidiously undermined, in the female world, by the attention being turned to the shew instead of the substance'. Nonetheless it is here, and in the character of the courtier, whose 'artificial mode of behaviour' is equally condemned by Wollstonecraft, that we see most clearly the extension of a wider eighteenth century radical critique of corruption in the Vindication to the treatment of women in British society.
 In this regard, the analogy Wollstonecraft draws between the character of a standing army and that of women is also important, however: in both, manners are learned before morals, and largely from the same source: the puffed-up ideal of gallantry. Instead, Wollstonecraft argues, both men and women should base their behaviour upon 'the character of the Supreme Being', the wise, the good and potentially perfect.
 Both sexes should eschew the effects of luxury, which leads men to indulge their appetites more than women, and which engenders, through the debauched inclinations of men, the chief cause of female depravity and a means of subverting public morals. Both should recognise that one set of virtues, 'chastity, modesty, public spirit, and all the noble train of virtues, on which social virtue and happiness are built, should be understood and cultivated by all mankind'.
 

Thus, Wollstonecraft insists, in a profound critique of radical as well as more traditional forms of political thought, there is no point in searching, with philosophers, for public virtue solely outside of the relations of fathers, husbands, wives and mothers, in the citizen's willingness to place public duty before private interest, and to sacrifice the particular to the general will. No distinctively public sphere of this sort exists, for the distinction between a female domestic sphere and a male political sphere has been burst asunder: 'public spirit must be nurtured by private virtue, or it will resemble the factitious sentiment which makes women careful to preserve their reputation, and men their honour'. This, then must be the task of the legislator, who should endeavour 'to make it the interest of each individual to be virtuous; and thus private virtue becoming the cement of public happiness, an orderly whole is consolidated by the tendency of all parts towards a common centre'. But this in turn requires, if women's private virtue is to become a 'public benefit', that they 'have a civil existence in the state, married or single'. There is thus a reciprocal relationship between public and private virtue. The second 'Vindication' concludes, with explosive implications for traditional concepts of political virtue and the public sphere, that 

To render women truly useful members of society, I argued that they should be led, by having their understandings cultivated on a large scale, to acquire a rational affection for their country, founded on knowledge, because it is obvious that we are little interested about what we do not understand. And to render this general knowledge of due importance, I have endeavoured to shew that private duties are never properly fulfilled unless the understanding enlarges the heart; and that public virtue is only an aggregate of private.
 

Much of the plea of the second 'Vindication' is thus cast in the shape of a paean to the advantages of a 'revolution in female manners'. Better educated women would make better friends and wives, as well as lending dignity to single life. Men would be released from slavery to their appetites, and marriages would flow from affection alone. Children would be better educated, and less blindly obedient once an overly selfish respect for property had been removed. The effects of circumstances on character are thus the same for women as for men; in both, fashion, delicacy and sensibility corrupt, debase and foster dependence. But given equal opportunity, women can avoid false notions of beauty and delicacy, and instead, giving less stress to politeness, cultivate sincerity and humanity. Yet feminists have often been exasperated by the limits of this vision. To Wollstonecraft, marriage would become 'the foundation of almost every social virtue', with passion subsiding into friendship and greater modesty prevailing with both sexes.
 But we must recall that Wollstonecraft regarded as her 'main argument' the value of domestic but truly virtuous and more independent women to the general cause of social virtue. As Ursula Vogel has stressed, Wollstonecraft's idea of domestic virtue thus forms an integral part of her moral critique of a civilised society corrupted by wealth and privilege'.
 Family and public life are nearly analogous, and this is a substantial departure from the republican and oppositional tradition out of which Wollstonecraft largely emerges, which while it clearly also supported the cause of private morality, did so on a broadly patriarchalist foundation. Otherwise, while women are to become citizens, to emerge into the harsh light of the public from the shadows of the private sphere, they remain within a more or less traditional conception of the sexual division of labour, and are still assigned a specialised, distinctive sphere of competence, which some have associated with a romantic notion of a distinctive female nature.
 Women have certainly gained greater autonomy here, but their liberation is far from complete. Instead, a stronger plea for independence is instead derived from a subordinate argument in the text itself, which is based on Wollstonecraft's idea of God's design in creating the human species. 

Clearly there is thus some conflict between the two types of rights claims Wollstonecraft puts forward. Where the rights of women are subordinated to the cause of the progress of virtue, and it is the reformation of women's manners which is of crucial importance, women's pleas are set within a traditional context of the nuclear family, where their role as agents of education is paramount; and in a largely republican image of society, where the aim of creating virtuous citizens is fundamental. Women are here far from equal with men; for they are still separated by function, if at least eventually considerably more equal than they had been in the past. In Wollstonecraft's second rights claim, however, based on theological premises, the intent of the Deity in creating humanity implies that women become as independent as possible, 'the grand end of their exertions' being to unfold their own faculties and acquire the dignity of conscious virtue'.
 Here no such subordination to male-dominated systems of power (or theories of politics) is evident. 

Like the best-known republican of the era, Thomas Paine, thus, - a man of "strong sense" in Wollstonecraft's view -
 who derived subsequent rights claims from the notion that God had created human beings in his image,
 Wollstonecraft also rests her most radical argument on divine intention, indeed upon the same supposition about the Creation. As a mere citizen, woman remained tied to a specialised function dictated by the nature of citizenship, for her special contribution to the public good was the education of virtuous youth. Only as a divine creature, destined to reason exactly like the male of the species, is she truly equal and free, and no longer shackled by function. But Paine, and the overwhelming majority of radical and republican writers in this period, had not extended such arguments to women as such, but, while condemning unchastity as a vicious aspect of aristocratic culture, often lent their weight to ideas of dual, unequal natures. Thus Thomas Christie, in his Letters on the Revolution of France (1791), commended the new French government for "not raising [women] out of their natural sphere; in not involving them in the cares and anxieties of State affairs, to which neither their frame nor their minds are adapted" by allowing women to succeed to the throne.
 Thus Capel Lofft, too, while dismissing a "frivolous and insulting Gallantry," even upheld an idealised notion of chivalry, indeed insisting that a republican form of government would be most likely to restore "not its Pomp indeed, but its true Value: its Simplicity, its Purity, and Elevation."
 Paine, while deriding Burke's famous claim that ""The age of chivalry is gone! [and] The glory of Europe is extinguished for ever!" had said little about the implications of such changes for women.
 The few reformers we know of this period who apparently adopted feminist ideas, such as the physician William Hodgson, active in the London Corresponding Society, who planned to publish a work entitled Proposals, for Publishing by Subscription, A Treatise Called the Female Citizen: or, A Historical, Political, and Philosophical Enquiry into the Rights of Women, ?1796), did not advance far in such endeavours. The reaction against the cause of the rights of man was alone sufficient to ensure this after 1793.

Conclusion

The primary context for understanding both 'Vindications' is a late eighteenth century debate about improving manners in which Wollstonecraft builds upon three main premises: that manners in modern societies have become 'factitious and corrupt', and are usually an inferior and mere 'painted substitute for morals';
 that true morals are derived from a combination of republican and Christian sources; and that women inhibit the cause of virtue generally by having a character forced upon them which is inimical to its practice. Another way of phrasing this is that this character is imposed by the failure to recognise women's rights, but I have emphasised here that in fact an emphasis on rights runs a distant second in Wollstonecraft's efforts to establish her case here. In fact Wollstonecraft's conception of rights remains much the same in both 'Vindications', being based on the notion that all have a right to independence granted by God. In this sense the second 'Vindication' does not extend the theory of rights of the first 'Vindication', as is usually assumed, though Wollstonecraft's emphasis on the right of women to independence is clearly stronger, and comprises also a right to education based on the social and political consequences, especially increased patriotism, which would ensue. Instead, it is the critique of manners which is extended, and the analogy between public and private morality, which in this form goes well beyond republican writers, most of whom (even including the feminist historian Catherine Macaulay, a role model for Wollstonecraft) had not stressed women's rights in this way. 
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